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* Let the lion of Vedanta roar.”
“ Let me tell you, strength, strength is what we want.
And the first step in getting strength is to uphold the
Upanishadg, and believe that ‘I am the Atman.’”

L]
—Swami Vivekananda.

Vor. V.] MAY, 1918. [No. 1.

A STUDY IN THE MANTRA SHASTRA

{Maya Tattva)

BY
Avthur Advalon.

What Matter is in itself the senses do not tell us. All that
:an» be predicated of it is its eftect upon these senses, The ex-
seriencer is affected in five different ways giving rise in him to
‘he sencations of hearing (Shabda) ; feel by which is experienced
he thermal quality of things (Sparsha) ; colour and form (Rﬁpa) ;
aste (Rasa) ; and smell (Gindha). The cause of these are the five
Bhiitas which, in the general cosmic evolution, are derived from
he Tanméitra or general elements of the particulars of sense
)erceptio:f. These again together with the senses (Indriya) or
aculties of mind operating through a particular physical organ as
heir instrument and Manas the mental faculty of attention,
election and synthesis of the discrete manifold, derive from the
tifl more géne—ral aspects of the Cosmic Mind or Antahkarana
vhich are the personal and impersonal forms of limited experience
espectively called Ahangkdra and Buddhi. Theseagain are evolutes
-om that form of Shakti which is Prakriti Tattva and which in the
6 Tattva scheme comes into being through the instrumentality of
14y4 Shakti from the preceding Tattvas of the pure creation
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extending from ShuddhavidyA to Shivashakti-Tattva ; the Svar{ipa
of the last being Sachchhiddnanda or Pure Spirit. Matter is thus

a manifestation or aspect of Spirit. The two are ultimately one.

They seem to be two because the fiindamental Feeling (Chit) is
able as Shakti to experience itself as object. As Professor Haeckel
says, in conformity with Sbakta Monism, Spirit and matter gge got
tG difing entities. but two forms or aspects | of ‘onex single

ndinééntal Bubstance (which is here the Brahman).. The.ene
entity with dual aspect is the sole Reality which presents itself

to view as the infinitely varied picture of the universe. The two "

are inseparably combined in every atom which, itself and its
forces, possess .the elements. not only of vitality but of further
development in all degrees of consciousness and.will. The ultimate
substance is Shakti which is of dual aspect as Chit Shakti which
represents the spiritual and MA4y4 Shakti which represents the
material aspect. These are not separable. In the universe the
former is the Spirit matter and the latter Matter spirit. The two
exist in inseparable connection (Avinabhiva Sambandha) as
‘Inseparable (to use a simile of the Shaiva ShAstra) as the winds of
the heaven from the ether in which they blow. Manifested Shalkti
or May4 is the uriiverse.” Unmanifest Shakti is feeling conscious-
ness (Chidrapd). MAyA-Shakti appears as subtle mind and as
gross matter and as the life-force and is in Herself (Svargpa) con-
sciousness. There is and can be nothing absolutely lifeless or
unconscious because Shakli is in itself Being—Feeling—Con-
sciousness—Bliss(Chidrapin?, 4nandimayi) beyond all words
(Vishvottirnd) ; and appears as apparently unconscious or partly
.cansciqus and partly unconscious material forms in the universe
(VishvaAtmaka). The universe is Shakti, Therefore it is commingled
‘Spirit<natter, Shakti beyond all worlds is Consciousness, The
-ope Cansciousness exists throughout ; when changeless it receives
4he name of Shiva ; when the source of and as all moving obijects
it is called Shakti, . '

- The universe arises through a negation or. Veiling of true
Consciousness, As-the Spandakarika says By veiling the own
true form its Shaktis ever arise” (Svarfipivarane chisya shaktayah
sattatomhitd). . This is 2 commodn doctrine of the three .schools
‘here discussed. The difference lies in this that in Singkhya it is a
.second independent principle (Prakriti) which veils ; in .MAydvada
Veddnta it is. the non-brahman unexplainable mystery (M4y4) which
veils, and .in. Shakta Advaitavida it is Consciousness - which,
mithout ceasing to be such, yet veils itself. This statement. shoctly
'desgribes the differenice in the three toncepts which may however
‘be-moee fully elaborated, , i -

.
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. The MabAnirvina Tantra says that the Vkya “ All . i verily
Brahmap” (Sarvam khalvidam Brahma) is the basis of Kulichdra.
But Brahman is Conscioﬁsn&ss; and it cannot be denied that there
is'an. elemont of apparent unconsciousness in things, Singkhya
says that this is due to another Principle independent of, the
Purusha-consciousness namely the unconscious Prakriti, which is
real notwithstanding its changes. But according to Advaitavdda
Vetdnta there is only one Reality. It therefore denies the existence
of any second independent principle. Shangkara attributes uncon-
sciousness to the unexplainable (Anirvachaniya) Wonder MAiya,
which is neither real (Sat) nor unreal (Asat) nor partly real .and
partly unreal (Sadasat) and which though not forming part of
Brahman, and therefore not Brahman, is yet, though not a,second
reality, unseparately associated and sheltering with Brahman
(MaYabrahmashritd) in one of its aspects (Ishvara) ; owing what
fals¢ appearance of reality it has to the Brahman with which it is
so associated. It is an eternal falsity (Mithyabhatasanitani)
untbinkable, alogical, unexplainable (Anirvachaniya). The re-
flection of Purusha on Prakniti gives the appearence of conscious-
ness to the Jatter. So alsn the reflectton (Chiddbhésa) of Brahman

" “on unconscious Maya is Ishvara and on unconscious Avidyf is

Jiva. Though Miyd is thus not a second reality the fact of positing
it at all gives to Shangkara’s doctrine a tinge of dualism from
which the Shdkta doctrine (%hich has yet a weakness. of its own)
is free. The Shékta doctrine has no need of Chiddbhdsa. It says
that May4 is a Shakti of Brahman and being Shakti, which is not
different from the possessor -of Shakti (Shaktimdn), it is in its
Svan‘xpa consciousness. It is then consciousness which veils
itself ; not unconscious Maya which veils consciousne.ss. Acqqrgilzg
to Shaﬁgkara man is the Spirit (Atmd) vestured in the M&yxk
falsities of mind and matter. He accordingly can only cstab‘hsh
the unity of Jiva and Ishvara by eliminating fr'om the first Avidya
and from the second Méy4, both being essentxallx—and frpm the
transcendent standpoint nothing. Brahman is .1hus left. as
common denominator. The Shékta has need to elimmate 'notl‘n‘n‘g.
Man’s spirit or AtmA is Shiva. His mind and body are Shakti,
Shiva and Shakti are one. The Jivatmd is ShlV?—Shakll, the latter
being understood as in its world-aspect. So is the Paramitma;
though here Shak!i, being uacreating, is.m the fo.rm of. Conscious-
ness (Chidrapini). The supreme Shiva-Shakti exists as one,
Shiva-Shakli as the world is the Manifold.  Man is thus' not. l.he
Spirit covered by a non-brahman falsity but Spirit covering ltself
with its own Power or Shakti. As the Kuulicharyya Saddnanda
says in his Commentary (which I am about to publish) on the 4th
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Mantra of the Isha Upanishad—* The changeless Brahman which
‘is consciousness appears in creation as MAyA whick is Bmhman
(Brahma Mayi) consciousness (Chidripini) holding in Herself
unbeginning (Anddy) Karmik tendencies (Karmasangskru) in the
form of the three Gunas. Hence She is Gunamayi (Her substance
is Guna) despite being Chinmayi (Consciousness). As there is wo
sccond principle these Gunas are Chit Shakti.” Hence, in the
words of the Yoginihridaya Tantra, the Devi is Prakdshavimarsha-
sdmarasyarfipini. There is thus truly no unconscious Mya and
no Chidabhlsa. All which exists is Consciousness as Shakti
“ Aham stri” as the Advaitobhdva Upanishad exclaims. And
so the grand doctrine “All is consciousness” is boldly and
vigorously affirmed. Those who worship the Mother worship
nothing unconscious but a Supreme Consciousness which
is Love the body of whose love is all forms of conscioushess
unconsciousness produced by, and which is, Her as Shiva’s Power.
In short Shangkara says that there is unconsciousness which appears
to be conscious through ChidAbh4sa. Shikta doctrine says cone
sciousness appears to be unconsciousness or more truly to have
an element of unconsciousness in it (for nothing even empiricall

is absolutely unconscious) owing to the veiling play of conscious-
ness itself as Mlyd-Shakti, The result is in the end the same.
% All is consciousness "—but the method by which this conclusion
is attained and the presentment of the matter is reversed.

This presentment again is in conformity with scientific
research which has shown that even so called “brute matler”
exhibits the elements of that sentiency which, when evolved in
man, is the full self-consciousness. It has been well said that
sentiency is an integrant constituent of all existence physical as
well as metaphysical and its manifestation can be traced through-
out the mineral and chemical as well as the vegetable and animal
worlds. It essentially comprises the functions of relation to
environment, response to stimuli and atomic memory in the lower
or inorganic plane whilst in the-higher or organic plane it includes
all the psychic functions such as consciousness perception, thought,
reason, volition and individual memory., Throughout it is the
one Mother who works ndw veiling Her Bliss in inorganic matter,
now more fully revealing Herself by gradual stages as the vitivity
(which She is) displays itself in the evolving forms of worldly life.
As Haeckel says, sentiency is like movement found in all matter,
To reach this conclusion we must assume (as the Shaiva-Shakta
schools do) that Kriyd with Ichchhd, its preliminary, are functions
of consciousness, Abhinava Gupta “in his Commentary on the
Pratyabhijnd Karikd says “The characteristic of action is the
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manifestation of all objects. These objects again characterised by
concioiisness-unconsciousness are in the nature of a shining forth
(A'bbisa).” The universe is thus described as a * going forth”
(Prasara) of Shiva,

'The ultimate reality is Sachchhidinanda which, as the source
of appearances, is called Shakti, The latter in its Sat (Being)
aspect is omnipresent-indestructible (eternal) Source and Basis
both of the Cosmic Breath or Prina as also of all vital phenomena
displayed as the individual Prna in separate and concrete bodies.
Shakti-is Life which, in its phenomenal sense as manifested in
individual bodies, issues from and rests upon and at basis is Sat.
In this aspect manifested Shakti is vitality which is the one fixed
unalterable potential in the universe of which all other forms of
energy are particular effects. Life is the phenomenal aspect of
Spirit in which, as its cause, it is on the great dissolution merged.
There is no absolute end to life but only to certain structures of
life. As it had no end it has no absolute beginning. It appears
only in creation from the depths of Being which is its unmanifested
ground. The search for the “origin of life” is futile; for it had

_wo origin but in Brahman who, in a supreme sense, is Infinite

Life. Life is throughout the universe. Every atom of dust is
quivering with it, as are the most sensitive organic structures. In
the latter case it is obvious ; in the former it is not so, but is yet
traced. The existence and functions of life cannot be explau'wed
on exdclusively mechanical principles. What is called mo:o?ta.meal
energy is the effect and not the cause of vitality or vitivity or
Shakti as the Mother of all. The purpose of evolution is go takte
up the living potential from some lower grade, develop it and
hand it over to a higher grade of forms.

Shakli as Chidénanda is, as Ichchha Shakti, the source of

‘all forms of will-power and, in matter, of mechanical energy ; and

as Jndna Shakti of all forms of mentality and feeling a:.'nd as Kriyd
of all forms of activity (Kartrittva) being in itself all mighty.

The ultimate changeless Reality, in its aspect as Shakti, veils
and contracts in various degree its powers of will, kno.wledge and
action. This veiling, negation, limitation, or contraction is see.n
at its fullest in so called ‘““dead inert brute” matter. . 'lfl_ns
allegation of lifeless inertia is however the result of superficial
observation. It is true that in gross matter (Bhiita) the light of
consciousness is turned down to its utmost. It is norwhere
however even empirically extinguished. Chit is faintly mamfe.sted
by scientific experiment in gross matter ; more clearly in tl'le micro-
organisms between sucll matter and the vegetable world, in which,
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as in,the animal world eyolved from it, vitality is so obvious that
we have been wont to call these alone “alive,” Shakta doctrine
starts with the Full (Prna) and deals with the creation of things
as a cutting down thereof. From a scientific point of view we
way commence with the world as it is taking inorganic matter as
the starting pomt From such a standpoint we may speak (3ee
“'Vedas vital molecule and” “Notes on the radical vitality ol all
concrete matter " by G. Dubern) of a radical vital potential in all
matter, universal, omnipresent, indestructible, all powerful ; the

source as will power of mechanical energy, and as rudimentary .

sentlency of all mentality. From the Shastric standpoint the
process is one of veiling and unveiling. Shakti veils itsell up to
and in Prithivi Tattva of gross matter (Bh{ita); and thereafter
gradually unveils Herself up to and in man who in Samh.dhl
realises his Svarfipa as pure, unveiled, Consciousness,

This veiling by ShAkti takes place first in Shiva-Shakti Tattva
by the complete negation of the “ Idam ” of experience ; and then
through the action of the  Idam "’ on the subjective aspect of the
consciousness of he pure creation, in which subject. and - object
exist as part of the Oae self ; and then through that form of Shakti
which is MAyA which effects a severance of subject and object
which are then experienced no longer as part of the one Self but
as separate. The point of junction between Pure and Impure
experience is the Tattva variously called Vidys, Sadvidyd, or
‘Shuddhavidyd, the first truly realistic stage of the Yogi. Because
in the intermediate state it is called Pardpara-dashd (I'sh. Prat 111
1-5) and as the Svachchhanda Tantra (IV, 95) says the “Experience
in the form of Mantra of both difference and non-difference,”
After this Tattva, Mayd intervenes.

 In the Tattva Sandoha (v. 5) it is said * Mdyd is the sense of
difference (Bhedabuddhi) in all Jivas which are parts of Her.
Just-as the shore holds in the sea so she ever obstructs the mani-
festation (Vibhava) of AtmA which but for Her is otherwise
unobstructed ” (MAy4 vibheda-buddhir nijamsha-jAteshu nikhilaji-
veshu, Nityam tasya nirankusha-vibhavam veleva varidhe rundhe).

So also in the I'shvara Pratyabhijnd it is said * That which 1s
nothing but the notion of difference (Bheda-dhi) in things enter-
tained by the Doer (Karltd) though in Himself of the nature of
consciousness is MAyd-Shakti, whom others, as in the case of
Vidyeshvaras, call Vidyd” (Bheda-dhireva bhiveshu kartur bodhit-
mano’piyd, May4 shaktyeva sd vidyctyanye vidyeshvard yathd—lIlI,
ii, 6) “Bhe is Vidyd Shakti when She reveals in the Pashu state
of the A'tm4 whose true nature is Lordship (Ishvaryya) but when

s
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She veils (TirodbAnakari) then She is called MAy2 (Tasyaishvarya:
svabhivasya pashu-bhive prakdshikd, Vidyd-Shaktis-firodhatakart
maytbhidbd punah—ib. 7). Shiva has two functions nauiely Tiroc
dhdna that by which He veils Himself to His worshipper and
Anugraha where by He through His grace teveals Himself by the
# descent of Shkti” or grace (Shaktipata). She is both Madbu-
mati * Honey ” and MAy4 Lalit4 sahasranfma, v. 189). She'®d
that saving (TAruka) knowledge by which the ocean of the Sangifira
is crossed. The Chitkald or Angsha of the great consciousness
enveloped by mind and matter is the Shakti which as -the Padma
Purfina says resides as the core of the “inner working” “of all
Jivas and the Anandakalikd or germ of Bliss therein. She again'as
the LalitAsahasranima says (v142) is basis of the false (in the sense
of impermanent) universe (Mithyd jagadishthng) created by and
which is Her M4y, the power of the Lord (Sindilya sitra 86)
which obscures and which, as the Sbkta Devi Puorfna says, is
called M4y, because: it is the marvellous instrument wherehy
unheard of results are produced like those of dreams or Magic.
She is in all systems whether as Prakriti, Miy4 or Miya-shakti the

- fimitising principle whereby forms are created in the formless

Consciousness. This She effects by causing that duality 'of feeling
of the self and not-self in the grand experience which is Mahésatta,
Under Her influence the Self experiences Itself as object imr all thé
forms of the universe, which when completed is objectively seen
as an evolution from Prakriti Tattva, that state of Shakti which is
evolved by the action of Maya and the five Kanchukas developed
from Her. These are specific aspects of the gréat general limiting
Power (Shakti) which Maya is, With this Prakriti‘is assotiated
Purusha Tattva, the ttvo combined being Hangsa. Purusha Taltva is
A'tmd enveloped by the Kanchukas derived from MAy4 and specific
aspects of its operation. Shakti as Prakriti, subject to the influence
of the Kanchukas, develops on the dis-equilibrium of Her Gunas
from Herself as Vikritis £he impure Tattvas (Ashuddha- Tattva) ex-
tending to Prithivi, At this point conscious vital energy materialises
forming what has been called by the author cited ¢ the crust of the
vital molecule ” of all forms of solid matter. Subjectively there-
fore the MAyi process is theeestablishment of a dichotomy of
subject and object in what would otherwise be an unitary experi-
ence ; and objectively it is the creation of the various psychical and
physical forms into which the universal Substance projects; be-
coming in the course of such emanation more and more gross.
Bindu as the Mantra designation of Ishvara Tattva is Ghanibh{ta ;

that is the first Ghandvasthd aspect of Shakti becoming (lhrOugh
May4) Prakriti Tattva and its evolutes which are more and more

.
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gross (Sthiila); until passing the first four states of decreasing
subtlety of matter, Substance emerges as the solid atoms of matter
which the physical universe is coinposed. These compounds being
the subject of the senses are the material of physical science which
senks to work the process backwards. At a point, search on the
path of objectivity is closed. If it would know more the mind
mugt tura in on itself and release itself from all objectivity which
MAyd is and fall back into that ground of Consciousness (M3y4tita)
whence it has emerged. From the Mantra aspect dealing with
the origin of language the undifferentiated Shabda which arises
on the differentiation of the Bindu into Purusha-Prakriti or
Hangsa developes, with the creation of mind and wmatter, into the
maanifested Shabda and Artha which are the Varnas or letters
(springing from the subtle M4trikds) expressed in Vaikhari speech
made up of letters (Varna) syllables (Pada) and sentenccs (Vikya)
of the uttered Mantra, Mantra again is the thought (Man) which
saves (Jra-Trayalc): Baves from what? From firatly the evil
which-map, subject to Mayd, commits ; and then, in the thorough
purification of the mind (Chitta Shuddhi), from Mayd Herself who
is transformed in the Sddhaka into Vidya Shakti. Mantra is thue
a pure thought-form; a pure Vritti or modification of the
Antahkarana which is Devald. The senses and mind are also
Devatds being operations of the one Divine Shakti. Through
Mantra the mind is divinely transformed. Contemplating, filled
by and identified with Divinity in Mantra form, whichis a Sthtla
(gross) aspect of Devi, it passes into Her sublle (Stkshma) Light
form (|yotirmayi Devi) which is the Coasciousness beyond the
world of Mayik-forms ; the I'shvara and I'shvari who as Shabda-
brabman are the source of, and appear as, that Miyd which is the
Creatrix both of the objective world of Mind and Matter and of
the manifested Shabda and Artha ; the Word and its Meaning
derived from the Mother in Her aspect as Supreme Nida
Paranada) and Supreme Speech (Paravik),

SRI RAMAKRISHNA AND HIS TEACHINGS,®
' BY ,
Mr. B. V. Kamesvara Aiyar, M. A,

From the objective point of view, one finds no notable
achievement of any kind in the life of Sri Ramakrishna, an un.
®lettered man, living most of his life in the seclusion of a garden,
with no heroic exploits to chronicle or brilliant incidents to set off
the even tenour of hjs life, neither a writer nor an orator, not a
conqueror nor a setter-up of rulers, not a statesman, not a founder
of coMeges or hospitals or any other charities, neither an erudite
philosopher nor a preacher of a new religion—~what is there in him
that has made his name known throughout the civilised world, that
has induced one of the greatest scholars and writers of modern
times—the late Professor Max Muller to write a life of him and
bring his teachings to the notice of the literary world, that inspired
young men fresh from the Universities and filled with high worldly
ambitions, to take vows of poverly and wander abroad to proclaim
his teachings, that has led to the establishment of a vast mission of
teaching and social service with branches all over India, in
England and America ? Others there have been, both in Bengal
and other parts of India, that made much greater noise in their
time and they are now but dimly remembered. Itis now more
than thirty years since Ramakrishna passed over and his name and
influgnce are gathering strength as years roll on. He scarcely
attractcd aftention bofore 1373, and his life's work measured
chronologically, may be stated to have commenced about 1880 and
closed in the middle of 1886, and in this brief period of a little over
six yeurs, all that he did was, one might say, simply (o talk to those
that came to him.

Whatl was there in him to make him loved and reverenced as
a great saint, nay even worshipped as a God ? Did he go about
professing hidden knowledge or possession of secret charms or
healing powers ? Once when Ramakrishna had gone to see
Keshab Sen during his last iliness, Keshab’s old mother knelt
before the'swami and asked him to bless Keshab so that he might
get well. His reply was “ Pray to the Divine Mother. She it is who
removes all troubles. It is not given to me to say of a person—

* The address delivered on the occasion of Sri Ramakrishna Birthday
Anniversary at Madras,

?
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‘let him be healed’ Did he work miracles or claim to work them ?
Far fromit, he often said * visit not the miracle-mongers, for they
are stragglers rym *Truth.” One of 'his younger-disciples - one day
spoke of the telepathic power he had acquired and Ramakrishna

rebuked him saying “ Shame to thee child, do not waste thy
energies on these trifles,” A

_ Was it because he had taken the garb of a Sannyasin and
claimed to be a religious teacher ? He made fio such claims. Here
is the testimony of Pratap C. Mazoomdar. * His dress and diet do
not differ from those of other men, except in the general negligence
he shows towards both. He most vehemently repudiates the title of
guru or teaf:her, he shows impatient displeasure at any exceptional
honour which people try to pay to him and emphatically disclaims
the knowledge of secrets and mysteries. He protests againsf being
lionised.” Prof. Gilbert Murray writes in the * Hibbert Journal”
Oriental peoples, perhaps owing to causes connected with their
form of civilisation, are apt to be enormously influenced by great
saintliness of character when they see it. ' Like al great masses of
jgnorant people, how'ever, they require some very plain and simple
test to assure them that their hero is really a saint and nota
humbug ; and the test they habitually apply is that of self-denial,
Take vows of poverty, live on rice and water and they will listen
to your preaching...... come to them eating and drinking and
dressed in expensive European clothes and they feel differently.
It is'far from a ferfect test, but there is something ‘in it.” It was
not, however, the masses of Indian people that accepted him in the
first instance as a saint and an avatar. It was the educated
Bengalees, who had drunk deep of western thought and culture,
who quoted Mill and Spencer, who were largely inspired by the
agnosticism of the 19th century and some of whom, acute reasoners
and eloquent orators, had tried to adapt the Indian faith to the
western conceptions of Puritan dogma—it was men of this type
that first accepted him as a great sage and teacher and proclaimed
his teachings. Was it because Ramakrishna was a great scholar,
or had studied the ancient system of Vedanta-philosophy, or
originated a new teaching or taught it in impassioned eloquence
or cultured speech ? None of these, His speech was often course.
As P. C. Mazoomdar wrote to Prof. Max Muller in 1895 ; “he did
not know a word of Sanskrit and it is doubtful whether he knew
enough Bengali. Ramakrishna was not in the least a Vedantist,
except that every Hindu unconsciously imbibes from the atmos-
phere around some amount of Vedantism...... > Max Muller adds
“ Ramakrishna was in no sense of the word an original thinker,
the discoverer of a new idea or the propounder of any new view of
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the world.” Most of his sayings and illustrations would appear to
a student of Sanskrit as Bengali prose versions of the wise laws
and instances found scattered in the Ithihasas and Puranas or

" collected in the Satakas. Where then did his greatness lie—the

spell he cast over his educated hearers? Here is what P, C,
Mazoomndar wrote in 1879. “My mind is still floating in the
luminous atmosphere which that wonderful man diffuses around
him whenever and wherever he goes. My mind is not yet dis-
enchanted of the mysterious and indefinable paths which he pours
*into it whenever he meets me. What is there in common between
him and me? 1, a Europeanised, civilised, self-centered, semi-
sceptical, so-called educated reasoner and he, a poor illiterate,
unpolished, balf-idolatrous, friendless Hindu devotee ?  Why
should I sit long hours to attend to him—I who have listened to
Disraeli and Fawcett, Stanley and Max Muller and a whole host
of European scholars and divines. 1 who am an ardent disciple
and follower of Christ, a friend and admirer of liberal-minded
Christian missionaries and; preachers—a devoted adherent and
worker of the rationalistic Brahmo Samaj—why should I be spell
wound to hear him ? And it is not I only but dozens like me who
do the same......He never writes anything, seldom argues, he
never attempts to instruct,”

What is the]secret of such enchanting influence? It is thus

_ explained by Swami Vivekananda. “ltis not whatis spoken,

much less the language in which it is said, it is the personality of
the speaker that dwells in everything he says and carries weight.
Evegyone of us feels this at times. We Listen to splendid orations,
most wonderfully reasoned discourses and we go home and forget
them all. At other times we hear a few words in the simplest
language and they accompany us all our lives, become part
and parcel of ourselves and produce lasting results. The words
of a man who can put his personality into them take effect
but to do this he must have great personality.” In what, let
us consider, lay the greatness of his pcrsonality, In the first
place, there can be no real greatness without moral purity and
it has been acknowledged by alP competent witnesses, that the
purity of his thoughts and relations towards womeh was most
unique, He meckly bowed his head to the ground before women
and even before littie girls. [t has been said that this attitude of
his towards women was the result of sustained conscious efort,
that he sometimes dressed himself in the clothes of a woman,
trying to think and feel like 2 woman, so that no woman however
beautiful, might rouse any thought o carnality, which no womag
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can possibly inspire in another of the same sex. One might feel
disposed to set this evidence aside as perhaps due to what Prof.
Max Muller called the dialogic-process. Reading his life carefully
one would think that it was not as if he wrestled with the tempta-
tions of the fiesh and overcame them ; rather it looks as if he
were born superior fo such temptations. Equally complete was
his fedling towards money—so complete, it is said, that his body
shrank instinctively from the touch of coin. Max Muller relates how
Mathura Nath, proposed again and again to hand over to Rama-
krishna the temple of Dhakshineswar and a property with an
annual income of Rs. 25,000 and how he sternly refused saying
that he would fly away from the temple if the proposal was pressed;
another ‘gentleman offered him once Rs. 25,000, with the same
result. Money—any amount of it, was in his later days not
simply to be had for the asking but the givers would have deemed
themselves fully blessed, if he accepted. Such instances would
be incredible if they were not true.

More insidious is the desire for name and fame; for it does

not spare even those who have escaped the vulgar craze for wealth, i

the scrambling for money that stops not to question the means
whereby it may be obtained. The wish for fame is indeed a
powerful incentive to high achievement and the world to-day would
be poorer but for the glorious deeds and noble services rendered
under the spur of name and honour, Ambition is more dangerous

on this account to true moral progress. For it leads man away

from the practice of virtue for virtue’s sake. In Ramakrishna's
later days, men of lightand leading, great writers, professors
reformers, preachers—used often to go to him and listen to his 'talk:
with rapt attention, with open admiration and reverences But
in the midst of it all, he was simple as a child as ever; What shall
1 do with fame, he once asked and often did he say ‘the fool
sayeth in his heart he has done this, he has done that ; he knows
not that it is the Lord that has used him as an instrument for his
mighly purposes.’

Lust, gold and name—who has given these up? Some great
souls there have been that have §hut themselves up in the closets,
pursuing knowledge for knowledge, science for science’s sake, art
for art’s sake, unallured by wealth or the attractions of women, not
working for gain or honour but working because they felt impelled
t0 work=~it is such that have enriched the world with the fruits of
their unconscious striving ; and bifs of their wisdom, smaller
minds, commercial and speculating, beat into current coins and
exhibit ag triumphs of their ekilful work, Greater souls there have
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been like a Christ or a Buddha that bave given up all they had, to
show men the path to the peace that passeth all understanding.
But how few such there have been in the history of the world. Such
renunciation comes once in centuries, as Lord Sri Krishna hath
said—uqragy X ¥« @fadqf, when lust and unholiness have
spread over the land and threaten to undermine the foundations
of*society, when greed and avarice stalk abroad and man seeks
to kill his fellow-man to glul himself with possessions that would
avail him nought at the last hour, it is then that great souls
arise, who by their example and teaching wean men from their
erring ways and stand up ‘in the midst of decay and death as
mountains of righteousness’ and show the way to true bappiness, if
man cares to profit. Say not in the pomp of wealth and power
thamthe cant of renunciation has been the bane of this land, that
the idea of renunciation has led to monastic seclusion, quietism
and inaction, to material barrenness. Traders there have been in
the name of renunciation, men who have gone about in its outward
garb and sought their selfish ends under a false colour. But the
true spirit is seldom seen in the world, save when there is need .f({r
it; and when it descends on earth, it turns the tide of human activi-
ties into healtheir channels and puts back man in the true course
of progress. Modern Indians who may be enamopred of the
sturdy if aggressive virtues that have raised the nations of. .the
west to their present pitch of material prosperity and pf)lxhcal
advancement need not fear that this ideal of renunciation, this total
absolute avoidance of all the attractions of the world would be in-
consistent with practical service to humanity. Rather it is these
that have realised this ideal that have done more for man than the
noblest rulers of the earth, it is only such, that have really advanced
the destinies of man. But not one 1n a million can attain unto
such condition nor is it reached by the efforts of a single ;birtl'x.
For all the rest of us, the highest goal we can now keep in view is
that of weeq™, trying fo do the duty that lies before us m a ‘spirit
of detachment and dedicating it to the supreme Will as 8ri Krishna
has taught TR Reading the sayings of Ramakrishna, especially
in the setting given out in that precious book * The Gospel of Sri
Ramakrishna’ one can only mirvel at the wonderful grasp they
show, of the essence of the Indian religion ; this grasp must be’
instinctive ; for Ramakrishna was no scholar, nor a reader 9f books.
Authoritative works on Indian religion, the Vedas with their Sikhds
and Upanishads, the ltihisas and Puranas, the Sutras and the
Smritis, each class of works would take a life-time to study ;-the? are
50 many ; they deal individually as well as clm.;s. after class with so
many different aspects of this many sided religion, that a student
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of one of them is apt to forget that there are other aspects he has
not soen. It is here, as the proverb says, you cannot see the wood
for the trees ; Ramakrishna’s sayings, not previously thought out or
systematised, but thrown ouf, on the impulse of the moment, as the
ogcasion suggested, contain the quintessence of the Indian Teach-
ing, As Pratap Chandar Mazoomdar writes : * He unconsciously
throws a flood of marvellous light upon the obscurest passages.of
the. Pauranic Sasiras and brings out the fundamental principles
of tbe popular Hindu faith with a philosophical clearness which
strangely contrasts itself with his simple and illiterate life......1f all
his, utterances could be recorded, they would form a volume of
sirange and wonderful wisdom. If all his observations on men
and things could be reproduced, people might think that the days
of prophecy, of primeval, unlearned wisdom had returned.’
The central note of his teaching was ‘Let each man seek God
after his own fashion.” To a Christian, he said ‘ Be a true, sincere
Christian ; to a Mahomedan, ‘Be a true follower of Mahomet,’
{o.a Hindu ¢ Fgllow the path of the ancient Rishis.” Once when
the Hindus and the Brahmos were preaching their respeclive
religions with great earnestness and vehemence, some one asked-
KRamakrishna his opinion about bgjh the parties and he replied
¢|:see that my mother Divine is getting Her work done through
both the parties.’ Bhartrihari has said

T o vy wRaRRad

. 3'.'wﬁiﬁmﬂi‘r«‘{.”
Ramakrishna’s own particular leaning was towards the manifesta-
tion of God-head as the Divine mother, as depicted in that jn-
comparably grand hymn of the Rigveda, the Devi-Sukta (R. V.
X—128); but all aspects of God were useful, each according to
the mental:outhit of the aspirant to whom it- appealed ; and the
only warnipg he held out was—seek not to disturb the religious
faith of any man, if it be only sincere. For, has not the Lord
Sri Krishna said—
¥ qut wt TrweR areatEwanag

_. oww wentgaded agewan ot ada:
T XtedEar W S Wi
3R wraw wedw gaRaRfATE o

The one thing he insisted on was that every man should try and
learn to love God, in whatever form the personality of Godhead
appealed to his fancy or instinct of love. 1t did not matter whether
be believed in Rama and Krishna as incarnalions of the divine

peoenoe. . It was immaterial whether. he believed , that God could

N
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take a-human or any other fornr; but let all have'a yearning . foe:
the Lord, whether it be as an incarnation on earth; as -theé Father
of all or as the Mother of the Universe, the Fountain-hedd of all
life and love. That was the one thing needed. ‘Let this:love be
carefully tended and strengthened from day to day ; from birth fo
birth; for as Sit Ofiver Lodge observes ¢the character and.
experience gained by us during our brief association with the
matter of this planet become our possession henceforth for ever.':
This truth, which some of the greatest western scientists aré at:
present trying to establish by experimental methods, has thousands
of years ago been revealed to us in our ‘scriptures, which say, in
{he words of the Satapathe Brahmana (XIV—7-2-3) ‘4 firer wify
WRRAR ¥ syw; and when “after assimilating our eﬁﬂ_hly exe
perience in a higher sphere we come back to earthly life once more,
we bring back with us the refined impressions of our ®acgumulated
and assimilated experiences and start anew with the increased
emotional and intellectual ouffit, the only things we do not take
with us or carry back to the earth being the ¢ weird collection of
treasures for which most of us work so hard—scorning delights and
living laborious days for their acquisition,” As I have elsewhere
tried to explain, in every form of attachment, lave and worship
there is an element of detachment from selfish desire and it is thig
element that lifts a man from his usval limitations, no matter what
the object of such attachment or love i, and as this element
strengthens with exercise and develops from life to life, he reaches
the perfect love—the love of the Belf that is one in all things. And
this perfect love is reached after sustained and continued - efforts
through hundreds of human reincarnations—the result of ages of
assimilation and growth ; and when it blossoms into fulness, it is
seen as a love that is ¢ born of no consideration, a love that seeks
no return, an intense and etherial flame that baffles all analysis,
that gldries in self-prompted and unquestioning surrender and
sacrifice ; and when it has come, it needs but a touch of the
Lord's grace to transmute it into that ecstatic bliss, of which
the Upanishad speaks, :
T AR WITR HART |/E
wr wgE fagr afafy gasw o

Then comé the Light and the vision beatific and the God in man
and the God outside are or tend to be merged in one undistin-
guishable ocean of bliss.

When the materialism of the nineteenth century Europe had
come into this ancient land in the wake of western education,
when the brilliancy of western agnostic expositions and scientific



18 ko VEDANTA KESAR!

achievements was dazeling the minds of our youths at the univers
sities, : when the iconoclasm of protestant Christianity, creeping
into the life of the Ewglish educated Indians, side by side with the
ideas of western thought and culture, was sapping the springs of
national faith and threatening the extinction of the ancient rituals
and observances as fetishes of a creed outworn, then was need for
a great soul to bear witness to the efficacy of the old beliefs aad
practices, to show to eyes that could see and brains that could
think that out of the nrthodox methods, out of even what was
condemned as idolatry there could spring a soul that could reach
through these very methods the highest condition of spiritual
advancement that it is possible for man to reach on earth. And
this soul was Sri Ramakrishna, borp just where the scepticism was
thickest and merely by his presence bearing testimony too the
truth of the Indian scriptures, at the very metropolis of India
where had gathered the greatest scholars and writers of the land
and. the most eloquent preachers of new creeds. We need not
accept the evidence of Ramakrishna’s disciples for this. Others .
whose own ideal of religious life was different and whose ways of
approaching God were even opposed to the traditional methods havé -
acknowledged unhesitatingly the sublime purity of his life, his
unworldliness and spirituality and his absorption in the love of God.
All this cannot be better expressed than in the words of Pratap
Chandra Mazoomdar. *“ His religion means ecstacy, his worship
means transcendental insight, his whole nature burns day and
night with the permanent fire and fever of a strange faith and
feeling... .. He merges into rapturous ecstacy and outward uncon-
sciousness often during the day, oftenest in conversation when ,he
speaks of his favourite spiritual experiences or hears any striking
response to them .....Then in the intensity of that burning love of
God which is in his simple heart, the devotee’s form and features
suddenly grow stiff and motionless, unconsciousness overtakes
him, his eyes lose their sight and tears trickle down his fixed, pale
but smiling face. There is a transcendent sense and meaning in
that unconsciousness. What he perceives and enjoys in his soul
when he has lost all outward perception, who can say ? Who
will fathom the depth of that inserisibilily which the love of God
produces ? But that he sees somzthing, hears and enjoys when
he is dead to all the outward world there is no doubt. If not,
why should he, in the midst of that unconsciousness, burst into
floods of tears and break out into prayers, songs and utterances,
the force and paths of which pierce through the hardest heart and
bring tears to eyes that never before wept under the influence of
religion 7
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.+ Thig state: has been nanied in the Indian writings as Samadhi,
What. is this.state! One or two psychologists . have ; coHlected

. Tecorded instances of this state and tried to diagnose its aympionts

and. naderstand its nature. Indian scriptures have also:desaribed
this state, its varieties and the causes that give rise to. it. The
western method is experimental and comparative ; and owing"
fo. psucity of subjects for experiment and perhaps an inborn
tendency: to regard such purely subjective experiences as hallugi-
nations or aberrations of the intellect there has not been in the
*west any over-readiness to take up such subjects for earnest study.
Noris such study likely to be fruitful of lasting results so long as
the orthodox view of western scientists and psychologists is that
all trance-conditions ‘are merely morbid states of the mind or
the concomitant of the diseases of the nervous system. ‘Westufp
psychologists do not recognise anything further than body and
mind. The Indian view is that beyond and underneath the gross
body there is the vifal force which directs the activities of the body
including the senses and nerve-centres, beyond the vital force there
is manas, which performs the functions of feeling, and thinkl.ng
and willing ; beyond this, there is a faculty called Vijnina, which
guides and controls the mind in the performance of its several
functions ; beyond this there is another faculty, known as Qnanda,
which rests on the Atman as its support and from whose light the
faculty of Vijnana derives its power. The gross body, composed
of material particles, is called the Sthula-Deha; through vahosg
sensory organs and nerve-centres the mind receives its impressions ;
the vital force, called prana, the mind, called manas and the
coguitive faculty beyond it called Vijnina form together what is
known as the Slikshma Sarira; the innermost layer which wraps
the Atman is called the Kirdna Sarira. When the gross body is
at rest, and the manas displays its random activity unchecked by .the
senses and unregulated by the nerve-centres, we havethe condition
known as dream or Svapna; when both the body and the manes
are at perfect rest, it is the condition known as sushupti or
dreamless sleep, in which there is 2 dim perception .of .unallt.)yed
pleasure, which is felt not by the manas, for its function is entxrel.y
suspended then but by the Vijhina, which is nascent. This
v,'ljtiﬁna. the Tait Upanishad states, has Yoga for its essence and
rests on the Light (mahas) of the Atman. When by Yoga .the
latent power of Vijnina is aroused, it is able to perceive thmgs
which .are entirely beyond the range of manas-perception. 'I.‘hls
source of super-mental perception has not yet been recognised
of even thought of by western psychology and so long as it is
80, it will not, I think, be possible for the western method to
' 3
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explain the phenomenon of God-vision. When after death the
material particles of the body are restored to their native elements,
the sukshma sarira, wherewith the Atman is enveloped, goes to a
higher sphere of existence where the earth-experience is assimilated.
Suth agsimilation, carried through innumerable births, refines the
sukehma deha, whose opaqueness becomes thinner after each
process of assimilation, till at last the outer walls of mama¢ and
Prana become too fine to obstruct the vision of Vijnina. It is when
the veil of even this power Vijodna falls asunder, the Atman,
diverted of all its succescive wrappers, and with its shakti, called
ananda or svadha in the Rigveda, reduced to a potential condition
is able to know itself and identify itself as all that is. The
Brihadaranyaka states that the Rishi Vamadeva had reached this
state. It is of this state that the Rishi Mamateya sings in the

Rigveda.
WY A @4 e vt aetn g )
ot et firesi few: afrfesgosg o
T W 96T s aferirar wi ek kg

Tuwiy g Sl agefige aamd o

The Immortal seized by svadha lives together with the mortal and
goes backwards and forwards, both travelling together through
endless periods (of birth and death); one of them, (the mortal) all
people see and know ; the other (the Immortal) is not perceived.
In that Imperishable supreme essence, revealed by the word,
wherein all the gods have their being, he who knoweth not that,
what shall he do with the mere word ?

.

‘The condition of samadhi in which there is a perception of
duality, the jnatri and the jneya, the perceiver and the perceived
is said to be the lower state, savikalpa ; the higher is that in which

all this difference is lost,—the nirvikalpa—one undistinguishable
rasa, absorbing space.

All this is mere theory, one might be inclined to say. Where
is the proof ? Proof there can be none, in the western ‘acceptation
of the word. The innermost sybjective experience cannot be a
matter of proof. It has to be only realised individually—as
Bhartrihari expresses it—svanabhut-yekamana, Where the mind
cannot reach, how can there be proof there ?

- Ramakrishna’s spiritual experience began in this incarnation
with the lower state but it rose afterwards to the higher samadhi.
The absolute purity of his life, his transcendental insight, his
untaught grasp of the eternal verities do not appear to be due to
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any effort in this birth... He was, as described by Lord Sri Krishna,

wirs AR, perfected by efforts carried tbrough'a great many
births. The image of the Divine Mother, in the shrine where he

" was called to officiate, served merely to bring out the yogic vision,

which was already there, requiring only a light touch of the grace
divine, Such perfected souls are once for ever freed from .the
necessity to reincarnate ; for the goal of mortal existence has beqn
reached ; and if they incarnate, it is only omt of compassnon
towards struggling humanity, when the need fq ultra-mufidane
telp is the sorest ; and it is so, only when man, in the vanl.ty of
his heart, does not feel the need, when he thinks that he'can himself
correct the ills of society and each man that thinks himself great
and can induce a few others to think like him comes forward afld
proclayns his remedies befure other equally great men, vjnth
scarcely less efficient schemes of their own for the perfection’ of

society. Lo
Now the signs look as it there were need for a great teacher,
A great civilisauon which has brought under the control of man,
forces that were not heard of before, which has extended its sway
over earth, sea and aur, ts proving its nethciency for the hlgheat
purposes of life, an earlicr civilisation with scarcely less bnlhan;
achievements 1n the realm of mind lives mainly in the pages o
works which few of us care to study and lewer still have the leisure
to understand. There is strife in the land where there ought to be
ce,—much bitterness ¢f heart among brothers of the same
hoary faith, much wrangling and using of evil words that cause
separation where there should be amity and gentleness of(ttl:lie
tongue ; and the ideals taught by the divinely inspired sages o sf
ancient land have ceased to inspire us, partly through stressw‘ot
circumstances beyond our control and partly through co? (a:l
with *a different order of ideas, which has splendid lgt:)a ex{td
triumphs to show to even unobserving mind. And it a libera _eh
soul should now choose to descend on earth, he will come wit
the purva pragna that a wise dispensation of providence has
denied to the rest of us ; he will be born with full consciousness of
the high purpose of his descent. His voice will be law and lusl
teaching will sway the minds of all and his tidings will lift up al
alike the believing and those that ull then believed not.

THE SAINT DURGACHARAN NAG.
His initiation and his visit to Dakshineswar,
1a the year 1880, the wife of Nag Mohashoy came to Calcutta

ive with her husband. This was the first time that she had the
:)(:)ll)l(:,rel::ity to serve her husband—according to her desires. Of

‘course, she had met him just after the marnage, but she was then
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only agirl. Now thes young wife devoted ail her attention to.

administer to the comforts of her husband and the old fathernin~
law. She made Dindayal happy but the mind of her husband
- could not be.attracted. "For, Nag Mohashoy had no time to attend
to her. He had a wide practice and the little time that was left
at his disposal was spent in meditation and study. - -

" _ The description of Bhavatavi in Bhagawat and the ‘story of

¥ada Bharat made a great impression on the mind of Nag Maha-

shoy. On reading the story of Jada Bharat he understood -how-
difhcult it is for ordinary men to free themselves from the bonds of
attachment when such a great Mukta Purusha had to be reborn for.
his little attachment to a deer, Reflecting on the indescribable and
inconceivable power of Maya, he found no other way out, biit prayed
to the Mother of the universe for help. His one thought was how

to be relieved from the clutches of Mahamaya, from the fetters  of
this bondage of the world. . He was married ; he was earning goney..

And ties became stronger and stronger every day, ¢ How to find
the way out ¥—was the thought that troubied him day and night.
When he began his career as a physician he thought he 'would
relieve the distress of the poor. With untiring patience he had
nureed the diseased, without the least hesitation he gave away his
carnings in charity ; how many days he gave away his own meals
to the hungry soul ! But alas | could he remove the suffering’ 3

and
miseries of the world ? He reflected thus: ‘why did 1 comeé' to

this world of misery? Obh, again! this bondage of marriage
Should 1 care for money and woman ? Should I pass away my lfe
with all these ? No. I must see God, or else what is the use of life ?
But what is the way to find Him out ? Ah, who will show me the
way 7’

At this time Suresh, his intimate friend and a few Brahmo gentle-
men would meet together on the bank of the Ganges and used to pass
a few hours in meditation, prayer and songs. Nag Mohashoy also
joined the party, While uttering the names of the Lord, - Nag
Mohashoy would sometime$ dance, at times he would lose himselt
in ecstacy and often fell down while dancing. One day he fell into
the Ganges ; Suresh with the help of another man rescued him.
Though Nag Mohashoy was a little emotional in nature, he was
at the same time, very clever in suppressing his sentiments, He
used to say : “The more you suppress your emotions, the stronger
they become ; and the more these are given vent to, the less they
become in intensity.” Suresh said that in that state of ecstacy all
the signs of strong divine Love for God were very conspicuously
manitest on his person. .

A sadhu told him * However strong might be your faith, and
intense be your love for God, unless you practise sadhana and
meditate on Him after being properly initiated by a Guru, you
cannot have God-vision.” Hearing this, Nag Mohashoy became
very eager to get initiation. A great spiritual discomfort came over

im. Occasionally many sadhus and devotees used to come and
live on the banks of the (tanges. Expecting that somebody amongst
them might feel pity for him and initiate him, Nag Mohashoy
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‘sit on the  banik of the:river till late hours< it fiight: - Many
: OMdm '?::tbat way. Once while be ‘wastikitig his ![:au!n in
the Ganges he saw a -boat'comingwﬂrefé."Whenﬂ,m %Wt '
he saw that the passenger of the boat-was no other thati o¥m
family Garu Kailash Chandra - Bhattachuarya: Nag Mblﬁbh. ‘«"ah?‘a{
finished his bath in haste. After proper-grectings be"wied-nm
his unexpected arrival in Calcutta. ‘Kailash Chandra rq;l at
he had come thers to initiate him, for so was the: comman tmheea}é
the Mother. Was it that his siricere prayers hiad 'reached the &t
of the All-Meroiful Mother of the -Untverse? '.H,e”l."d}!‘? w:sbe-
residence in Calcutta, Dindayal saw the fmﬂy@@nk@m:smﬁe
side himself with joy for it was his earnest desire that kis'd n Should
be imitiated by the é The next day was .an '?M :ﬁt ious
one; Nag Mohashoy and his wife were initiated in 'Shakht' . ‘Pse
'initiation, ohashoy earnestly began to praclise
Sadju:fuf l“&t::t;oni;i'g’:;g lﬁ pawecyi in meditation ang "ant;né.,
On the new-moon day he would go without floo?us and pas e
night in meditation on the banks of the Ganges. (;1 13 d:: iions
he Sometimes lost his external consciousnese, . e mé‘ybi : was
deeply absorbed in “concentration ; the fow-tide ca w1§1 o
carried him away.  He had to come back to the shore swimming,
after he had recovered his senses. Thus he passed most of ug tim |
in prayers and meditation. i - N
Gradually his practice began to fall off, and the mcon:e. game
very poor. ‘&ndayalt;pprehelr:ideg l::ll:gtt::)o I;H;' th_oaulgl;_.;of vt
' ncin, e wor _ k possession
ﬁﬁnaglflo;'e:ﬁind aigttcr the death of his aunt, had beem forgsscnit;n_
e e e g ot e Lora. not lookng ale
osl is time in the thought of , ater
i Bl e
in<law increased | It was _ ood and
nd dress could never alleviate the :
the hear%utmmgna:i's affection is ::::: only"ht:‘ltmgt 1:2:: v?ag gn;g
ife, But the wife w
?w?r::nt:n :ar;lfvevho ?:ould bind this man to the wquj.. thg
Mohashoy told his wife: “Tt::j rel;:xopssl;‘;s w;gx:_:‘t:dixet; > hlgcan
physical plane never lasts for good. He1 i ! who cas
i art, Once if we are altached 1o Dbody, it is
icx:’;o?s?glew lt;hg:l: g:er it even in the course of several fbxrths. So,
do not have any attachment for this despicable cage of bone and
flesh. Take shelter at the fect of the Mother and think of Her and
Her alone, thus your life bere aand hereafter will be ennobled,”
The wie of a Tapasa (monk) became a Tapaswini (nun),

went on, the health of Dindayal broke down, Na
Muh;\:hg;y;anted tha't his old tather should now resign phig servlcﬁ
at Messts. Pals and devote his whole tune in the thoughts of the
Lord, After much entreaty he made Dindayal agree ¢, €0 ang
live at their native village. His wife also lett Calcya with the
father-in-law to serve him in bis old age,
Suresh, as usual, would oflen come to Nag Mohasho
passed their time in talking about religious subjects,

Yy and they
But mere



8 .. VEDANTA KESAR\

words could satisfy him no longer, and N Mohashoy
said “Time is wasted in mere talks ; :‘;ﬂas onedl‘y.
perceived directly, there is no use living.” Exactly at .this time
one day Suresh went to Keshab Babu’s Brahmo Samaj and there
he learnt that a saint was living at Dakshineswar who was a man
o&mqn» reaynciation, who remained always absorbed in God-
consciousness and often fell into Bhava Samadhi, Suresh wanted
to go over there and pay a visit to the Saint with his friend Nag
Mobashoy. But for various reasons the topic was not raised before
him. Two months passed away aiter that, when Suresh told N
Mohashoy about the Saint of Dakshineswar. As soon as he heard
him he wanted to go and see him. Nag Mohashoy could not
bear 10 wait any longer. Accordingly both of them started after
their morning meals, Dakshineswar is situated on the nocth of
Calcutta and so they proceeded towards that direction. It was the
month et April. The sun was very hot, But neither of them did mind
the heat and both went on as if being dragged on by some unseen
force, After proceeding a long distance they enquired of a passer-
by, who in reply to their query said that they had passed the
village Dakshineswar. He directed them the way back. They
reached the temple-house of Rani Rasamani at about 2 o’clock.

The temple is situated in a garden full of shady trees, and
sweet smeling fiower plants. At the time of Nag Mahasaya’s.
visit, Dakshineshwar appeared to all the visitors as the veritable
abode of gods. They saw the pund with its cool and refreshin,
waler ; the temple with the high' pinnacies and the trees wi
their newly blossomed leaves., To Nag Mohashoy’s mind the

3 Ot the leaves in the trees seemed to speak in a gentle
voice “Come, come, oh ye afflicted travellers of this world of
musery, this 1s the place where you can have your rest.”

They came as far as the door of the room where Sri Rama-
krishoa used (0 live, A man with long beard was silting by the
side of the door. Nag Mahasaya asked bhim, “ Sir, will you please
tell me where tne saint of Dakshineswar lives?” ¢ Yes,” replied
the gentieman, * here he lives, but to-day be is gone to Chandan-
nagor, Please come on some other day.”

This information produced a great dejection in the minds of
both. But there was no help for it. They were going to take
leave ot the gentleman, when Nag Mohashoy saw somebody from
within the room beckoning them to come inside, Was he the
samnt of Dakshineswar ? Surely, he must be the man, whom they
bad come to meet, after walking in the sun for such a long distance,
Not paying heed 10 the words of the bearded gentleman any more,
they entered the room,

‘the bearded gentleman was Pratap Chandra Hazra. Nag
Mohashoy used to say: “ What a wondertul Maya of the Lord it is!
Aithougt he bad lived in close contact with the Master for twelve
long years, Sj. Hazra could not know His real nature | Who can
know Him, it He does not want to be known ? Though he may
pass bundred years in prayers and meditation he cannot know
God unless He reveals Himselt out of grace.

“ INDRA VILA *~A FORGOTTEN FESTIVAL, 23

- It was indeed very curious that Sj. Hazra did not fike that
anybody should come to Sri Ramakrishna. But when God's
grace descends on anybody no human power can stand in the
way ; and on the other hand even if God be standing by the side
one eannot know Him if He does not like to be known. This
reminds us of an incident in Sri Ramakrishna’s life which illustra.
tes this truth. ( ' L

* One day Sri Ramakrishna went to Kalighat with his nephew
Hridoy Mukherjee. On the northern side of the pond near the
temple, there was, at the time, a bush of good many Kachoo plants.
Ramakrishna saw there the Mother of the Universe playing with
a few maids in the form of a virgin. She was catching the
grass-hoppers, 8he had a red bordered cloth on her person.
Seeing Her, the Master cried out “ Mother, Oh Mother!" and lost
all his external consciousness. After that state of higher conscious-
nesg passed away, Sri Ramakrishna went inside the temple, and
found on the image of the ‘Mother in the temple the same cloth,
which adorned the person of the virgin girl. Hearing of it from
Sri Ramakrishna, Hridoy said, “Oh uncle, why did you not téll
me then and there. 1 would have run and caught hold of Her.”
The Master smilingly replied, “ Ah, my boy, that cannot be.; unless
she wants it, what power have you to catch Her. None can see
ll)-!e?r without Her grace, though She is present everywhere and

ore all.”

«INDRA VILA"—A FORGOTTEN FESTIYAL.
BY -
Sri Saila. .

Religion has been defined to be the worship of higher powers
from a sense of need. Man’s life in this world often consists of a
mixed lot of good and evil. He requires certain blessings which
his own forces cannot secure for him, and again there are certain

itfalls and dangers from which no efforts of his own Can save him.
t is this inability to help himself or to supply his own needs that.
sends man to his god who can defend or prosper him.

This intercourse with higher powers is not, however to be
interpreted as a manifestation of mere selfishness. The offering of
a gift in order to please the higher beings, and the asking in return
of benefits of which the worshipper may be in need are pot sordid
transactions. Allan Menzies says in his  History of Religion ”
that « even the savage living in entire isolation at war with every
one and conscious of no needs but those of food and shelter, will
not seek benefits from his god without some feeling of attachment
nor withotut some sense of strengthened friendship should the
benefit be granted to him. When once this sense of friendship has
arisen, religion is present, the man has come to be in living rglam
with a higher power,” whom he conceives, no doubt, after his own
likeness, but nevertheless as greater than he is.”

Civilisation and religion advance together, that is, the gradual

elevation and refinement of human needs in the growihi of civilisa-
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tion is the motive force;of :the davelopment of seligion. The:
T‘ orce;of the davel , . heeds
wtﬁmv od savage difler considerably. m thope of 3
ie centzgic:tupn,,apdmese differences - age reflocted, in the
aspect of the deities and.in the, observanges celebrated in . theie
honour., “Ag society grows more humaneg,  cruel and: sangpinary
gehg;ops:phervw ances,. though they may long keep a. beld:.of the
ignorant and excitable, lose their support in the public gonscience;
and ar¢ sentenced to, charge.or to extinction.”. In. uenec,
religion may be s3id to reflect, the idegla of the society j which #t
exis a;d 18 in fact the inner side of cjvilisation and, expeesses the
egsential spirit of human life in various ages and nations.: = .

+
v

' Theinvariable {eature of every religion is sw'iﬁoe‘.-t;Whe:u; |

gods are- worshipped gifts arid offérings are: mai
kind or another, strengihening !hcrct;"; the :.a‘l’leors;? ﬁ:‘iﬁ
hiadeity. - And’ whatever. be the nature of the. offéring. and ‘the
mode of presenting.it, it is of the materials-of a meal that the sacris
fice'consists. In most cases it is only the pirit-or finer esseneniof
s%'::gm?t the go.c:i enjtgis' ; the rest he Jeaves to men, Wore
' icrifice were identical terms in the past, and every saorié
fioetbecame in-:its turn a festival, in asmuch g:slt‘, tudodm:t
the:melationship of the god with his: worshippers. In general, be
sactifice of the past was a joyous thing, and the actsiof worship
‘'were feasts at which the worshippers rejoiced and made merry be-
fore their god. To the delights of feasting those of dance and song
::rni;c.ictlﬁcel :l:)c:s er;];;gtlg tbgedn;;rry mlaking went to the pitch of
3 orshippers danced themselves int ; the
felt the god'taking possession 'of lhen?saend werg 'lm%c;ng b’yr
the sacred inspiration to behaviour they would not have dreamt
of at any other time.

The early. man paid his respects tn the great.clements of nature
a5 Beflgs who ‘could help him and whom he ought therefore to
ﬁ& ¢, The Aryans of the Vedic,dge were no exception to' this
1€ ‘dnd"Vedic gods are,pnmariliy,t e elethents and natural objécts
thethi¥ivks more or less” personified. These can be clagsified ac-
, Cordinfto'thie degree:in which they have become detached frond
- thele ‘basis 4rid evéry Une of ‘them has some attributes, or
W of his ‘6wn. ' Itidrd, a phase of whose worship is the
ppose of-this adticle,—is the favourite god of-thie Aryans, and he
s o%M 'H)' in ore-hymns and is referred to moté' oftert thani other
o % 5. Flg 'may b called the mational’ god of the Vedic period.
g aes_desum a8'a chieftain standing in a ‘chariot-- drawn by'two
hotses. He i# ‘condfantly at war with the -tnoristérs of heat and
deorght, \(rit‘r;,jt!i_e and Ahi the dragon for the deliverence
utthe cows, {he heavénity waters kept by them in capfivity. < He'is
| hﬁﬂm’“d riches; and gives good things of every kind; keéps the
heawtilyibadies in theit phucdsy and is the aythor and preserver of
4llilifed  Ho inspires all’ meble' thoughts) answers pious prayers
s all who trust i hitn add'forgives the, pénitént, Mere js a
typicat hymn addressed to Indra - - penent. . Reremd

“ And thou ost view with specia] ' Loty
leghy i < "The fair complexioned Ar t‘:‘gnee. PEEOTENTURTYIS B { LT
.» Wha awn the gods,their laws oy, 1 o1 i 0 vl

“INDR ” )
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years, PR
And when our earthly conrse we've run, SRy
And gained the regions of the sun o B 20 5 S
Then let us live in ceascless glee ' ‘ ’
Sweet Soma quaffing there with theo.” '

. *We ate led fo think that the cult of Indra -was elsbaci o o
d o
India and wandered fo distant countries ;}t’;?: elabarated i
There are references in the Vedas which show that lndra’reeq.
psominence after a severe competition with other gods iﬂdibﬂt:
cult eclipsed other cults. A festival in honour of suth a' wig)
deity was very soon inaugurated, and we hear of instaoet of
variants of such festival from all paris of India. The Yadavas were '
accustomed fto celebrate s festival and offer sacrifices to  lridea,
which were vetoed by Sri Krishna and the subsequent facts con-
nected with the same and known as Govardhangiri miracle are’
known to every Indian. The * Annakoototsav” celebration ia
certain temples of Northern India also refer to this fact. Even now,
whenever rains fail, special prayers are offered to Indra, The “ iad
Puja,” lasting for eight days in certain parts of Bengal, in which
the Santhals take a leading part, is another local festival connected
with the worship of Indra; and the * Indra-Vila” of the Tamil
country was, to say the least the national festival of the Tamils, -

« We are not in a_pcsition to stale at what period Indra wa§'
adopted as one of the patron deities of the Tamil land. He Iélgura
largely in the earlier Tamil literature: Tolkappiam, the oldest amil
work extant, is said to have been composed after Aindiram,” a
work on grammar by Iadra. The Dravidian hero, Hanuman
learnt the *Aindra Vyakaran ¥ from Surya. References to Indra
are found in all ancient classics, including the didactic code known
as Kural. The King of the island counhg Chavakam with its
capital Nagapuram, claimed to be a descendant of Indra. There
were temples at'Kaverippumpattinam, dedicated to Airavata (Indra’s
vehicle) and to Vajra 8ndra’s wegpon). Muchugunta the oldest of
of the Chola Kings is said to bave saved Amaravati, the
capital of Indra, when it was besieged by the Asuras. In gratitade
for this service, Indra sent some giants who killed the Nagas that
infested Kaverippumpattinam and enabled the Chola King to take
possession of the town. There were at that town scven Bud-
dhistic Viharas founded by Indra. o ,

Another theory is current to the effect thaf Indra is a Dravidia
deity, and that his cult originated from South India. Be that a8 t

may, his worship was quite widespread in the- South, especially
S N
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in the Chola country and a festival in his honour was an annual
institution of twenty.eight days’ duration at Kaverippumpattinam,
the capital of the Cholas, ° '

Festivals are of various kinds. Some are commemorative of
historical events and some are relics of ancestor-worship, while
some others are mere nature-festivals associating with the pheno-
mena of the seasons, the equinoxes and the solstices. The Aftic
festival in honor of Erechthens, the New Moon feast and the
harvest festival of Greece, the several Roman festivals, the Jewish
Pass-over and Pentecost festivals, the Christmas and Easter of the

Christians, Id-es-Sagheer and Id-el-kefeer of the Muhammadans,

the Holi and Dasara of the Indians all fall under one or ofher of
the categories mentioned above.

The origin of the Indra-Vila is uncertain. It may be com-
meinorative of - an historic event or it may be a nature-wogghip,
probably the latter. In India no great sacrifice can commence
during the Sun's Southern progress, and in consequence all the
maijor festivals are fixed to take place during Uttarayana. The
Indra-Vila which commenced on the Full-moon day in the month
of Chaitra probably _celebrated the advent of the spring season
when nature would have recovered from the after-effects of the
previous winter and put on a gay appearance, It is said that this
national festival waa inaugnrated at the instance nf sage Agastva,
by the Chola King Todittol Chembiyan, renowned as the hero who
destroyed the hanging castles of the Asuras. The inauguration
was, however, coupled with a curse to the effect that the failure to

“eelebrate the festival would bring on the complete destruction of
e city. The successors of Todittol Chembiyan celebrated the
festival with due care and splendour and the fatal curse fell on the
city: when King Killi-Valavan neglected tno celebrate the festival.
The king had fallen in love with Peeli-Valai, a Naga princess and
a daughter of Valai-Vanan, while she was sojourning in a boweg on

® Coast at Kaverinpumpattinam, and was in her company for

{ @ _month. When she returned to her country she was
;and . in course of time a som was born to her, A few

pe she chanced to visit the island of Manipallava with her
bip the Buddha's seat. While there she learnt that a
%;verippumpatﬁnam was anchoring close by and,

being desifons of sending her son to his father the Chola King
entrusted bim, {the "pce) to the care of the merchant who own;ci
father, The & quest that the prince be safely taken to his

i s._promiseg' to doedso and’ sailed at oncei

v . a0spitable winds wrecked the ship on an adjacen
coast at midnight and prince was drowned. When the
survivors reached the capital and reported the fact to the king, his
gmifnskt’nhew ﬂt% tbglmds’-'li ‘Hg; went in search of his son, hoping
ﬁ his ?;rcha w:swr?gt ;‘:1‘; peen gavec{)fn;ot'n " hv::iterﬂy, gra;rtea:

. i Oniy+ig vain, but invo e u

gesf]t;tc::iqr; of :"g own capital city, [n his_grief, the king failed or
eglecte focee rate the time-hongured festival of Indra. The
goddess of the ocean did not brook thig insult to the god, and sent

a'huge wave which at once engulfed the ancient and wealthy city.

“INDRA VILA”--A FORGOTTEN FESTIVAL. 2

" The festival was célehrated with unusual” spléndout and
magnificence throughout its whole perind of four ‘weeks.  On.. the
first day of the festival,—which would be the Full.moon day in the
month of Chaitra,—the king himself would open the ceremohiiés in
person. He would start from his palace surrounded by an
imposing cavalcade, consisting of ministers, officers attendanfs,
nobles, etc., arid proceed to the river Kaveri, The water of the
river was filled in golden pots by the princes of the royal family ih
the presence of the king, and the procession then marched to the
temple of Indra, where his image was batheq with the water so
brought, amidst the acclamations of the multutpde and the foutish
of musical instruments, A tall flagstaff was suitably gd.o_med and
raised on the first day.. There was no end to the festivities during
the course of the celebration, and when the allotted four weeks
were over, the flagstaff was pulled down on t_he twenty-ninth d?v
wherrall the people taking part in the celebration had a ceremonial
bath,—a sort of Avabrata Snan. On the thirtieth day.—aleo a
Full-moon day,—the general public would give a finishing touch to
the celebration by a bath in the sea, followed by all sorts of games
and amusements. The ¢ Ind-Puja’ of Bengal bears some striking
resemblances to the ¢ Indra-Vila’ of the south, though the period
af the former was only a quarter of the latter, and though it. com.
menced on the Sukla Dwadasi day of the month of Bhadra. The
opening ceremony by the ruling king in person, the raising and
felling of the flagstaff and the general amusements in which
ordinary people freely took part, are some of the features that are
common to both the festivals, and might probably go to prove,
to some extent at least, the theory of the colonisation of Bengal by
the early Tamils. .

idea of the rituals of the festival we cannot have, as the
detaiﬁnh‘a%i g)een lost or have r.eached us onl_y. in a ffjc}gﬂ}eg!ary
state. But wecan have some idea of the spirit w:thf which the
national festival was conducted from a description of the same
iven in the Tamil epic poem Manimekhalai. The town-folk first -
Eésolve to celebrate the festival in a tri;:(lnthg:n;zr‘;l?: :g:;iu;mﬁl :g
welfare of the country. -
:il::ccﬁsgetrglannounce {hé celebration to the people. He ft:)o.untts.a
big drum on to the back of an elephant and notifies the slt:hvaa l]::
these terms :—¢ Let there be rains thrice a month ; let tl;le laugn be
iust and merciful. Ye wisemen! itis the belief of the t
{hat all the celestials wouldhaban‘c}On tlhc;:; ﬁr:g’io:fs,l :glc-la ?gtn;ou(x)-
this city in order to witness the naliona ndra ; "
i on a lavish scale. Let Statue-lamps an
::syabet l:;fégr;ea:g:eg‘id in front of your houses with small pots
of sprouting, cereals by their side. Let areca-palms ane plantaut
trees beantig bunches of fruits be planted in appropriate places ;
let sugar-canes and pretty creepers be similarly arranged, Let
the pillars of your houses be adorned with garlands of pearls. Let
old sand be removed from the streets and squares, and fresh sand
be spread thereon. Let flags and banners be hoisted on to the tops
and fronts of your residences. Let sacrifices and worships be

_properly conducted in all temples from the great shrine of Siva to
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the small fanes of .the Inca) guardian angels of the- cify Ye,
preachers o? vjrtue | praclaim your doctrines in .the sheds and

pavilions erected therefor.. Ye, feachers of sects 1 ascend the + halls
of learning and begin your debates, - - Let there be no enmity and
anger amongst the people during the twenty-eight days of the
festival, when ever the gods would visit the city in- disguise,. May
there be abundant rains and rich harvests and may there be ap
abeence of hunger and disease.” ; S

It wotld be seen from what has been stafed 'above that: the
town kept holiday on the occasion of the arraal fedtival, wen

and women wore new dress and joined in the celebrutions.

wExereiaa :& various ki;nds-. %nnne:tl:: iat first with the act ::
ip, #nd subseduently tending n a high degree to the
delight of ‘thiose taking ‘part in it, were organised. Dancing,
actompanied of dourse with music, fornyed part of the organisation.
Réligious lectiires, sectarian dehates, literary comporitiotis - had alt
a share in the celebration. In‘one word, -religion enlisted its
gervice all the fine arts that were then known or practised,
Phe immense popularity of this festival, in fact of every other
Indian festival,—is chiefly due’to this phase of aesthetic demonsira-
tion intertwined with religioh. The disappearance of Buddhism
from the land 6f its-birth is attrihutable to the prohibition ‘of ‘the
social aspect of religion, It (Buddhism) " was a powerful “agent for
the taming of passion and the prevention of vagrant and :lawless
desires ; but it offered no stimulus to the realisation of the riches
given to man in his own mnatore. Its ideal was to empty life of
everything active and positive, and in consequence it was dis-
countenanced in its own land of origin. To ensure progress, religion
should be associated with the aesthetic faculties inherent in man;
We have also amongst us certain reformers who wish to.shear our
religious festivals of all the later accretions savouring aesthefics.
To them we may point out the example of Buddhism, and utter a
word of warning that any attempt to deprive our festivals of their
social and popular aspect would bring about a revolution which
might seriously react on our own progress, .
, It is an irony of fate that this national festival of South India,
——the Indra Vila,—exists only in name, Perhaps, it bad to yield

to some other cult, that of Siva or Vishnu for instance, and was,
in' course. of {ime forgoften. The destruction of- the Chola
capital, Kaverippumpathinam, with which the festival had
been closely connected, and the consequent removal of the capital
elsewhere, are probably the chief causes that led to the abandoning
of the festival, and when in latef times, Vaishnavism or Brivism,
became. the gourt religion in South Indian States, all memory of
the * Indra Vila’ became blank, and its extinction was ete.
It is acurious coincidence, however, that a description of this
ut:z}lq festival is found in a work, (Manimekhala), which treats of
areigion that has also become extinct in India. Perhaps, were
Buddhism a living religion ia India, Indra’s festival also would not
bave fallen into desuetude, : - ’
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From Him (Imperishable Brahmgn} ‘dre mtn t ;
Prana, the mind, all the sensés, ether, air, - fire, water an
also the earth, the supporter of all. e
' Note . i ious mantraty
" ole~It has been already stated in the prew({eu naa |
that :ﬁ Brabman in His Nurguna a;pes‘tmxs .not the: CaWS, ojﬁa;z
eﬁg&. Whea again the Brahman is said -to I?cthe' caupe of the
origitn‘of Prana, niind, etc., in this mantram, it is obvioas. tbat B;ah';
: is 5 In this gpnnection
an is here spoken of 1n His Saguna 3bpe‘(:?.. this gpnnection
::l;t::)usebeg: in mind that whenever Srdti spuk.?’ of %?rz(hman
as the camse of the Universe, It speaﬁs (;{d ﬁmu:w ih hl:l: 3:;5:::
aspest. Really nothing can be pre_dlca{ | ok Ahuo‘ ;
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23 . MUN DAKA-UPANISHAD

~ His heart and from His feet the earth originated ; verily
He is the inner Self of all beings.

[Note~mRs: Fire, or it may mean WWIW: heaven, which is
more apt here.

- awnaR: af v :

AT e g

ha o
wIRa: Ry Tfarai
W SRR (] & 1)
%™ From Him Wfir: Fire (heaven) (wra: is originated)
gt sun weU whose WRIW: fuel, AT from the moon T
clouds (®WWaf¥ arise) FASAt on earth WeA: herbs (wwaRy
grow) 9gSH™ man WAt in woman W Semen Rmly
casts (Y% MW by this process) JOV from the Purusha wit:
many W living beings dwgan: are born. _
From Him (comes) the Agni whose fuel is the sun ;
from the moon (arises) clouds ; herbs grow on the earth :
man casts semen in woman; (by this process) many
living beings are born of the Purusha.

[Note~Here is described the gradual process of the origin of
all beings from the one Purusha. The argument is simple : From
the Purusha has originated the Dyuloka or heaven and from the
moon in the Dywloka, clouds ; rains dropping from the clouds®on
the earth produce plants and herbs ; men live-on these plants and
berbs and secrete semen ; the semen again having fallen into the
womb of woman produces living beings. = Thus Purusha is the
final canse of the origin of beings.

Whose fuel is the sun—the sun is called the fuel because, it is
by the sun that the Dyuloka is lighted.]
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FIRST CHAPTER. 18

., 8@ From Him, W the Rik, @ the Sams TR
the Yajur ¥ rules e.g. the wearing of a mounjee etc., imposed
upon the performer of a sacnﬁce!ﬁ all wwr: % the sacrifices
WuW: sacrifices which require a yupa ie., sacrificial posts.
gf¥aT: W and rewards (given to the priests) W and §Weat: the year
qWA™ the Sacrificer W and WST: the worlds (VaUWT: have
originated) ; ¥ which & themoon ¥ purifies, ¥ which
« the sun (T&® purifics). T
' “From Him (have originated) the Rik, the Sama, the
Yajur, Diksha, all the sacrifices, the Krafus and gifts,
the year, the sacrificer and all the worlds which the
sun d#hd the moon purify. oL
qENSY N agw o@v@A 0 oo
|y AT N T | | |
wqr o wwd iy o0 |
AWy From Him W and 3% the devas W§WI pof various
orders (c.g, Vasus, Rudras,’ etc.)m are born, @reaT:  the
Sadhyas (a group of devas) AP, men “WOW. beasts Nﬁ birds
(9¥gAT: are born), WTE: - breath WWW: apana MR: paddy ¥
barley 89: religious austerilies W and WY faith‘!’ld'truth,
continency W and AR injunctions. ‘ |
"From Him are born the devas of various groups, as
well as the Sadhyas, men, beasts, birds, the prana
and the apana, the paddy and barley, austerities, faith,
truth, continency and injunctions.

[Note.~Apana—one of the five vital airs in the body which
goes downwards' and out at the anus; the five vital airs are

Prana, apana. wana, Udana and Samana.]
oW O PR Je
wmrfire: aftre: @ o )
oy ™ Bw Y TWH
sro erer Frfean ap /g 0 o< g
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WE scven VNI OMgans of sense QWM from Him srwwfa
are Born, &Y seven WFl: flames W seven €N fiel W seven
T oblationd™ (W8 and also) €X these W scven WWT: fokas’ ¥
whicte QW lying in the cave (heart) W8 W@ seven and scyen

Wfkﬁm thie'Pranas WPY move. .
... From Him are born the seven Pranas, the seven
flames, the seven (kinds of) fuel, the seven oblations and
also these seven lokas where the Pramas move lying in
the heart seven placed in each. S o
[Note—~Here Pranas mean the organs of sense, the seven
organs of sense meant here are the two eyes, the two ears, the two
nostrils, and the mouth. : o
Flames—Sense-powers by which objests are cogitised.
Fuel—Obijects of the T R
Oblations—The knowledge of the sense-objects, ...
Lokas—The seats of the senses.]© @~ -

i R T b

' “"Nw: From Him ®g#1: the oceans ﬁl« the mountains W and
(vawwn: bave originated). W from ‘Him mlw of every kind
waw: Hvers Gl fow wd: from Him Wapd &ut: ail sitwww:
g WY ‘sap ‘@ (@wwl¥ originate). ¥ by which T¥: this
WOBCRRT the subtle body. 948: the gross e}'ements:(m: being
encircled) fred exists. o ‘

" "From Him' have originated the oceans and the
mountains ; from Him flow riyers of every description and .
from Him also (have come out) the llxcrbs and sap too, by

i

which the subtle body exists {Being ‘eatircléd, 4s it were)
by the bkum T P O S

[Note—Rasa—Sankara takes the.meaning, jw faske. Rasa is
considered in Vaiseshika phxlqs:;hy as one of the 34 gunas. The
+ Rasss are six in niinber d.gl; Kalis, ala; ¢te.): . ' -

o
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: ;. Rt the Bowof Vedanta toRr™ < ¢ v it
i “Aﬂh“‘wh’mmgh’hbw"ﬁ_t : ~.« :

- U , and befieve that ¢ I'am the Atman®™' - * " -
 Upanishad, snd befievs that ‘1am the Al vt

VoL V]~ ~ JUNB'f18.  "[No. %

' & STUDY IN MAWFRA SRASTHA.
, 3 m'x."‘.u‘)' o L
BY L
,A . Athur Avalon, .
' iz Ka including Miya which may be regarded as
o T i oo o Mk ol 2 0
terrd Kinchuks fneans sheath or envelope. The same Tattvis are

also called cofitrattions (Sangkocha), for creation is the contracted
(Sanmrﬂp?)form(of infinite Shakti. It isto be observed

R ~-

~that Miyh, ‘Niyati and Kala, occupy in the philosophy of the

. the very place” which is held in the Shaiva-
mﬂ“m ;(an';zkpaf?&e as to this Dr. Otto Schraders
Ahtrbudbnga Samhith 63, 64, 90). The author cited opines that
the six Kanchtikaé ate only 20 elaboration of the older doctrine of
the three powers of limitation (Sangkocha) of the Panchardtra
which are Moy, Kila, Niyati. The same idea is expressed by
these two terms, my-limiuﬁons by which the Atmi in its form
as the finite experiencer is deprived of the specific attributes which
it sg tlie Perfect Experience poséessed. Consciousness reaching
forth to the Warld of enjoyment becomes subject to the Kanchukas
and thus bevemes the impure finite worldly experience where
subject and object are completely different ; which experience is

.8 i wovs, the inversioy by the contraction and negation of Shaktj

e . _:“."t\._ ;
A . I‘r{‘ ae -

TS ey, el
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dﬁegerfectl-:xporknceﬁomwhose Shm-Shaktx Tattva aspect it
. peootéds, Infinite cOmsciousncss whilst Mhmdanwlyw

© taining M SverGpe i, a8 “to the ‘degree which
mnmnwmhneeonm The process may

bewhihmmbymmv«&dmmglc Mﬁn '

which constitute worldly experwnea. Seen in the nhn of lnyt
all is reversed: Through:thi opedationoof My sad the Kanchukas,
" Shakti msumsdba.greevicontroted forg-el: Rrblith Tattva which
in association with Purusha. an - Shiva,aud :Shakti
are the Bird Hangsa, . Hangsa. is both mals (Puug or Purusha)
and female (Prakriti). Hang is Shiva and Sah §s. Shakti, * This
Hangsa—dvandi are in their gross form the universe (Pung-ptakrie
tyStmako harigsastaddtmakam idam jagaf), Purusha Is the Atmh
cuvelqed by the Kan&nm{gyhm are the contractions of Cot
scionsnees. “Rutl s Powess, lltytu%mpt and cause of all
limitations of THe Pow we‘i% (V'bhavs"'i"of b

ness (Atmd) ; for
e A TR A

the Svachchhanda Tanu&gnys apy upjiverse of his own. Each -

‘Pumnsba creates under MAyA his or its own universe. The Kan.

u'iﬂmsihe delimitations of the Supreme in Its form as
Shakti. "t was Eternity (Nityata) but is now orderly delimitation
( Pauchchheda)g;pduchve of appearance and disappearance fthat is
life and death). - This is the operation of ihe Time-power or. KAl
which i defined as follows in the Tattya-Sapdoba..(V.7) %That
Shaktj, of His - which is Etermty (Nxtyau) descending , asd produo-
ing appearance and disappearance (hirth Td death);;. and,which
" ever in regulaled manner performs fhe function of .diyieion or”
delimitation (Parichchheda) should be regarded asin the fqnn of
Kdla Tattva,” :

b (sa mty:usya shaktir mknshya mdhanodaya-phdmrm,
ﬁyﬁpanchcbhedahﬂﬂ:pta sylt K!h-mtva-rﬁpgn‘i o

xﬂ;uthepowerwhnchmgesonand materes: ﬂlnp. *lhu
not injtuelt apbicclive or empirical {ime . thongh-it gives, rise o it
It is trandgendental Time without seqlions (Akhands . Kila) giving
birth to time as effect (Kiryyakia). This gross time withe pacts
(Sakala Kila) only comses in with the creation . pf the gross: Tattvas:
So it is said * Time loads me in time ” .(Soa: Ahirbudimys $4-67
Ses also the same Amthor's heber den stand der’ Indischas Philoso-
phie zur zeit Mahtvim wost Blddha 13480 - W »

-

e

[

¢
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Vi dEysoti-te d'by Dr Scbrader (op-at Gl 65) to\nclude in thiat
syltfm tlwfnncﬁous of the three’ Shaiva-Shikta anebuhs vm

and Kal (Ahirbudhnya % 64-65). It Wis' com]
wﬂm el o' thiere wad " théd "o othet] “H ‘wip

(Plirna), and there was nothing else for it o ‘interest: lﬁeﬂ iﬂliad‘ :

-“""""k.mr‘ sond fhos shchvs fhoc - exjoment.. This
isi R“ﬂ which' isdeﬁnd ]h th. m«&hdohz (V. 10) as
*HH mi,um- Shakti of His which is’ e’lernal‘ complele
ﬁ "hmné bqo‘éming limited and ’attaching ‘Him ever

% C,,M' this Shakti is rtduccd to,fhe condition' of Riga-
&ma - (Nxtya paxf'ﬁ:"ﬁi-tﬂpu -shaktir asyaivs panmm nu sati,
# rinjayati ataﬁih ainﬁﬁ! riga-tafiVilam y& s8). The

a M?M, Upén:sbﬁd sayi, Plida the'full, the all
ng 3 oF there'is nolbind 1o the All which It can
’eué E‘xpenenee becomes dual, and, suixject
sqjaratc ‘then the self as snbject becotha interestéd
ﬁut is in things otheg than itself. [chchhf in the sense

o{ ;mphu 4 want of the fullngss which is that of (ke Supre-
ot i gba‘mce. In the snpreme creative sense Ichchha js
lhe MIO“ Of mﬂﬁom tO*a!ds admty The term Rﬁgg is
ovimbnly translated desire. It is however properly that interest in
objbtterwhich pwecede Uesive. ‘Riga is thus that interest in objects
ey dy otherrtivs - the velf which - ripens into desire (Ichchbd) for
foerm; ' SwcliNichhé Ma h lumtabon of the an-smﬁed lullnes.
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The power of the Supreme was to know or experience all
things and so it is Sarvajnatd. This is limited and the Purusha
thereby becomes a “little knower.” This Kanchuka is called Vid-
ya which is defined in the Tattva Sandoha (V.9) as follows:— “His
power of all-knowingness becoming limited and capable of knowing
only a few things and producing knowledge (of a limited character)
is called Vidya by the wise of old” (Sarvajnatisya shaktih parimita

tanne alpa-vedyat matra-pars, jndnam ulpidayanti vidyeti nigadyate
budhair ddyaih, ibid 9).

The supreme is all powerful, mighty to do all things (Sarva.

kartritd). This power is contracted so that the Purusha can ac-
complish few things and becomes a * little Doer,” This is Kald
which is defined in the Tattva Sandoha (v. 8) as follows :— .

“ That which was His power of all-doing-ness, the same being
contracted and capable of accomplishing but a few things and
reducing him to the state of a little doer is called Kala.” (§at-sarva-
kartritd si  samkuchitat katipayirtha-matra-para, Kinchit kartdram
amum kalayanti kirtyate kala nama, ibid. 8). Kala is thus nothing
but Kartrittva or infinite activity, agency, and mightiness cut down
to the limits of the Jivas’ power ; that is lowered to the possibilities
of finite action. -

Thus the Shaktis of the Supreme which are many bccome
contracted. Consciousness thus limited in sixfold manner by is
own Shakli is the Purusha associated with Prakriti. Kala (in its
more generic sense) is said in the Shaiva Tantrasira (Ahnika 8)
to be “ the cause of the manifestation of Vidyd and the root when
she is operating on that Kartritva which is qualified by the quali-
fying conditions of littleness; this limited power of agency having
been itself the work of Mayd. Now the moment that Kali sepa-
rates from herself what constitutes this qualifying aspect spoken of
above as Kinchit (little) at that very moment there is the creation
of the Prakriti Tattva which is in the nature of a generality (Sima-
nya-mdtra) unmarked by any specific form of object of enjoyment,
such as happiness, sorrow and delusion s and of which another
name is the equalisation of the Gunas. Thus the creation under
the influence of the Kala-tattva of the limited cxperiencer (Bhoktri)
that is of the Purusha and of the experienced (Bhogya) or Prakriti
is quite simultaneous that is without any succession whatever in
the process. Thus being simultaneous they are ever associated.”

The eighth Ahnika of the Tantrasira (the Shaiva and not the
Shikta ritual work of Krishnananda Agamavigisha) says :—Thus it
has been already shown that Kala is the cause of manifestation of
Vidya and therest (i.c., the other four Kanchukas leaving out Miysd)

A STUDY IN THE MANTRA SHASTRA. a1

when She (Kald) is operaling on that agency or d?e"";?shg‘:“m:‘;
tva) which is qualified (Vishsshya) by the qualifying (Vishesbana)
condition of littleness; this limited power of agency ,‘m*" e
kartritva as opposed to Sarvva-kartritva) having been 1 herself
work of Miyd. Now the moment that Kali separales from ol
that which constitutes this qualifying aspect (V. |shesha:;- g;g
spoken of above as Kinchit and is an object of knowl gel at‘l]le
action, that very moment there is the creation (Sargla)oSl .
» Prakriti-Tattva which is of the nature of 2 genmhtzhon y .S) ;I';le
nya-mitra) unmarked by any specific forms of the enjoyabl
(Bhogya) such as happiness, sorrow, and'dcluswn (which ar anere-
fore as yet undifferentiated) and of which another dn;lm:am of
equalisation of their Gunas (ie., of Sukha, D“hkha, and Mo f the
the Gunas of H er). Thus the creation um_iet: the mﬂufence o Jhe
Kalf tattva of the Enjoyer (BhOklfi or lfmlte.d e::pe::::sc?trl?lat ,
Cnjoyable (Bhogya or experienced) is quive StOUIIEE TE B
Wwithout any succession whatever in thf process anc being av4
laneous they are conjoined. (Evam kmchft-kartnt.vam SlJlan mt 3( -
kiryam, tatra kinchitva-vishishtam yat ka"“t".‘v“f’amfhc ya;n:m ara
Vy8priyamind kald vidya liprasavahetur ili mrkgmm{\cha 7§$
visheshanabhago yah kinchid iiyukto jneyah kiryas kha-duh-
Ydvat s4 Kala svatmanah prithak kurute tdvad eshsa,1 e‘;a 'Sl-’mﬁtras .
kha-mohAtmaka-bhogya-visheshandnusyutasya r: '“)f‘ti bhokh)"-i-
tad-guna-:Amyaparandmnah prakriti-tativasya .s;arf:h =
bhogya-yugalasya samam eva kald-tattviyata srishtih).

ain in the Tantraloka (Ahnika 9? it is said ** So far it l}.s
been.‘:tg\own how Agency (Kartrillva? which is alw;ysf a(t:}c,::np::;;:
by the power to enjoy (Bhoktritva) is (1o be f0un”) deala thiCh
ed aspect (that is Kartrittva) of the Tattva c;a ; R
(aspect) is charactcrised by a limited agency (little doe: .

Janation. Kartrittva is
Here may be interposed a note of exp :
Creative act'?vilyy idcagg,:o and formation as cqntrasted with a amtj:‘ely
induced and ;)assive]y accepted experience which is {n tl:;l va
Kartrittva is the power of modifying.the Idam. BTl:e( }i nsg')ai)::,
sy that the Purusha is Bhoktd but not Kaf‘"‘- l;h itton
Shaktas hold that there is no Kartrittva without Sho : E..h "
Parfsamvit there is the potential germ of (l)J“M"{:Wayg )Shi:a:
trittva (3) Kartrittva held in undistmgmshabledl::! rz; nthrou A
Shakti Tattva the first exists and the second and third are throug
Shakti suppressed. In Saddkbya there are the first and the mcnp;c:ecz
. i | three are develo
of ird ; and in Ishvara Tattva all th .
bu:h ;s;z;m:n:g:::i;: ed. The lshvara consciousness du:'ecteg_
lo the “ [dam” produces equality of attention on “Aham"” an
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“Idam” which is Sadvidyd Tattva whence arise Miya and the
Kanchukas evolving Purusha-Prakriti. Par@samvit is the pure
changeless aspect of Chit. Ishvara is the fully risen creative cons-
ciousness wherein is the undifferentiated Shakti which burgeons as
Ichchbé, Jnéna, Kriyé. Jnitrittva or Jnina Shakti in Ishvara does
not involve limited modification for the whole universe as the Self
is present to the Self. But in Purusha there is such modification ;
the Jndtrittva functioning through Buddhi, the Vrittis of which are

expressions of the changing, limited, and partial characteristics of

the knowledge had through this instrument and its derivatives.

The citation tontinues. * But in what constitutcs therein the
part “Kinchit” as a qualifying aspect, Kald gives birth to the
Pradhina which arises from that (Kinchit aspect).as a clear but
general objectivity which is separate or distinct from (the Purusha).

Evam kaldkhya-tattvasya kinchit-kartrittva-lakshane,
Visheshyabhdge kartrittvam charchitam bhoktri-plirvakam
Visheshanatayd yo'tra kinchid bhigas-taddhitam,
Vedyamétram sphutam bhinnam pradhanam siyate kals,

That is Kartrittva is that aspect of Kald which is characterised
by Kinchit Kartrittva. From the qualifying (Visheshana that is
Kinchit) aspect Kald produces Prakriti which is distinct from Kal§
as Purusha, which Prakriti exis's as a mere general objectivity
which become particular when owing to disequilibrium in the
Gunas the Vikrifis are produced, -

Again it is said (ibid) “ Kal8 produces the Bhogya (Prakriti)
and the Bhoktd (Purusha) simultaneously by the notion of, or by
seeking for, a distinction (that is by seeking to establish a difference
between the two aspects in Herself namely Kartrittva and Kinchit ;
by working on Kaitrittva alone), (yet), the Bhoki4 and Bhogya are
inseparate from one another. And because what is thus the barest
objectivity (Sangvedya-mitra) is known (or experienced) later as [or
in the form of] happindss (Sukha) Sorrow (Duhkha) and delusion
(Vimoha) it is therefore called the equalisation of these (three) in
the beginning.” (Samam hi bhogyang cha bhoktarang cha pras-
yate Kald bhedabhisandhdndd avyaktam parameshvaram, Evam
samvedyamdtram yat sukha-duhkha-vimohatah, bhotsyate yat tatah
proktam tat-samy\atmakam aditah). '

When Méyd Shakti first severs the * Aham” and ¢ Idam”
this latter is still experienced as an unlimited whole. The next step
is that in which the whole is limited and broken up into parts for
our experience is not of an all pervading homogeneous whole but
of a heterogeneous universe, Kald, as a development of Miyé

A STUDY IN THE MANTRA SHASTRA. 8

Shakti, belittles the Parusha’s hitherto unlimited Agency which
thus becomes Kinchit Kartrittva. Agency which exists both as to
the. Knowable (Gneya) and object of action (KAryya) has two
aspects, namely the qualified power of action (Visheshya Kartrittva)
on the part of the Purusha and the object or “little” in respect
of which Kartrittva operates, namely the “little” or universe
(Kinchit or Visheshana) which is the “Idam” as viewed by Puru-
sha after the operation of KalA Shakti. Kald operates on agency

_ (Kartrittva) and not on the “this” which is by such operation neces-

sarily Kinchit. For if the power and experience of the Self is limited
the object is experienced as limited ; for the object is nothing but
the Self as object. In other words the production of Purusha is a

. positive operation of Kals whereas the production of Prakriti is a

negative operation due to the limitation of the Purusha: which as so
limited experiences the universe as Kinchit. Prakriti is thus
nothing but the object of Kartrittva as it exists when the latter has
been whittled down by Kali. Purusha and Prakriti thus both
emerge as the result of the action by K~l4 on the Purusha. For
this reason Purusha and Prakriti are simulfaneously produced and
are also inseparable.

The following articles deal with Purusha and Prakriti or
Hangsa; the KAmakald or three Bindus arising on the differen-
tiation of the Parabindu which differentiation witnesses the birth
of the Hangsa ; and lastly with the creation of the impure Taftvas
(Ashuddha Tattva) from Prakriti and the Varnami'4 the G?r.land
or Rosary of letters, the evolution of which denotes the origin of

speech and of Mantra.

MATTER OR SPIRIT?

epistle purports to be a commanication from a Sannyasin to a
yonn[ngk:fml‘::, St thep time of his reaching markood af.ter .ﬁnishing his
studies and just as he was going to enter the world. Though his views scem to
be very radical, we hope the readers will find in it some food for ref}ecuon. His
ideas also seem to be a little haphazard, bot perhaps it may be explained by the

fact that it was written in haste.—Ed.]

)

My dear—, .

I wish o speak to you about something which vitally concerns
you. Perhips you may consider me mad or somewhat eccentric,
But whatever you may think of me, I feel that I must express to
you my inmost thoughts regarding you and [ fervently hope that
you will most kindly read and think over them carefully before you
come to any definite conclusion.

Without further preface, I will ask you to consider what sort of
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life you want to live in the future. But in order to come to a satise
factory consideration of the matter, you must understand what life
really means. Generally you'find from morning to evening and from
evening fo morning, man's whole occupation consists of the activities
for the well-being of his material body and all that concerns it. In
it I may’include the care of his family, nay, his country, even the
whole world, if he is philanthropic or altruistic enough to consider
the whole world to be worthy of his care. This must be, as you
may easily see, the origin of his so-called social and political

activities, But I may point out to you that though the desire for '

material enjoyment is man’s primary motive of aclion, and is
called selfishness, in its continued pursuit, he rises above himself
unconsciously and though this primary motive still clings to him,
he gradually grows more and more unselfish, as he finds by
experience that he cannot enjoy himself thoroughly, until he tries
to make his fellow-beings happy. This shows that man is not
merely the body and that he has some higher and more enduring
principle within him, and though unconscious of it at the beginning,
he cannot but believe in its existence, if he carefully thinks over the
implications and significance of all human activities,

Consider a man selfsh enough that he finds nothing more
worthy of attention than his own body and his bodily comlorts ;
with a view to attain them, he finds that he has to come in contact
with other persons. He has to marry, and marriage compels him
to rear a family which is his own and in order to attain the greatest
material enjoyment, he is compelled to pay atlention to the comforts
of his family. So you see, beginning from selfishness, he is
compelled to attain to what may be called other-selfishness or
unselfishness to a certain extent. An extreme selfish man, of course
tries to avoid as much as possible, the responsibilities of a family
life, though trying to take advantage of it as much as possible. He
tries to avoid any small sacrifice which he is obliged to do for his
wife and children—but in trying to do that, does he get, you think,
sufficient amount of pleasure ? No. The so much coveted pleasure
continually eludes his grasp and he is surrounded by a tremendous
amount of pain. In sacrificing some individual pleasure also he
has to incur some sort of pain aj the beginning, but those who
cheerfully undergo it ultimately get pure and lasting plegsure as their
reward. If you extend this idea from the family to the community,
from the community to the nation, from the nation to humanity,
and from humanity to the whole world, you will hind gradually
that the element of sacrifice more and more predominates in our
motives of action and gradually our idea of budily comfort becomes
less and less and at last it becomes a very negligible quantity.

MATTER OR SPIRIT? ()]
is study of the gradual evolution of perfeot - unselfichness
m"::. :‘Qy simple selfishnces is a most interesting study and.in
it is involved the gradual change of the view-point of thc may,
which though not always explicitly known to the person, is implicd
in his practical altruistic endeavour. .
Let us think over for a while this curious phenomenon.

"If a mdn thinki himeelf as oaly the ma.lerigl bofiy, ljow can
he actount for his inner promptings and feelings, which constrain

. him to sacrifice his cherished material comforts, ‘nay, many times,

: : f a\ naﬁono
his body even éof the sake of others. Take the case o
When one nation fights another for the sake of its hfmour and
freedom or for the freedom and honour of smaller n:ttmx:s, v;bat
prompls an ordinary private belonging to one party to allow
hlmsg:' to_be killed ? I think, that man has an instinctive be:::
that he is not merely the body, but is aspirit separate from ¢
body, whom -none can kill and that the claims and lnteresls of
tpitit" are greater than thiose of the body for the spirit- endures
more than the material body. ) .
"You cannot explain any high aspiration of a man, excep? on
the supposition that he is spirit separate from the body.
i i i f as a spirit and not
f consciously think of yoursel e
merelr;o:’ :;:latg:l body; you will see how youYr wax-l;laly‘at ﬁlrympl:;
i a thorough change. You wi |
::;n:t?e?ﬁ::trg‘;ur spiritual part and less and less attention o

. . . . tevial
i . This lessening of interest in the materi
Tl boc;‘yl Jess anxious to create _’family of your own

i ke - -

:(i)t‘:ry y:::' n:ife azd childreri as its principal Oopsﬁtn;nts, ﬂ:h::rglg
yu may still pay sufficient attention fo your father ;n mothe d
Z(ther already existing relatives. Butmark, gradua .y your concel o

\ e for thelr spiritual welfare than material and you wil
i :o:mattention to that even sometimes at the cost of their
e mforts. In relation to the nation and humamt_y also
matcn:elaio will be changed and so your outlook on the social and
yo;x:';al roblems will be changed altogether. What is called
pol.‘f a:d celigion alone will be your sole concern. Of ¢ urse,
re lg|ond rstand that 1 do not mean any sectarian rehgnon, ie., the
o :n Zf this or that deity and the paraphernalia concerning
t‘;g:s (:5 the so-called morality, for morality d§als mainl.y. with
social relations, whereas religion deals di-rectly with Ehf: uplifting of
»s individual nature and indirectly with that of sdcial and other
°';:§0,,, A man may be highly religious, though he may live
:eltogelhe'r aloof from the society, but if such a man ever lives in the
midst of society, by his very presence and contact, many are
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uplifted, for he deals with man, not as 3 mere material body, but
as a spirit and so his relations with him are. very pure and holy,
and thus he developes in him a pure and universal love, :

An aftack is generally hurled on this ultra-social aspect of
religion, that to live in a cave and devole oneself to contemplation
and meditation is selfish, Those who say this are quite incapable of
‘understanding the true import-of the terms *selfish’ and ¢unselfish.’
As 1 have hinted before, the real unselfishness is not in the act, but
in the motive of the heart. A person who devotes all his energies
1o the material well-being of his fellow-men may becalled unselfish
in ‘this sense only, ‘that he forgets his own material comforts
occasionally for the sake of others, but his idea of happiness is
limited to material comforts only which idea he got at first from
his own pleasure derived from the material comforts, and h;_ now
only transfers this to his fellow-beings. So in truth, his so-called
unselfishness is tinged with at least a little selfishness clinging to
him for his former material attachments, however much he might
bave forsaken them.

But one who thinks himself as spirit altogether separate from
the body and tries in his meditations in the cave to realise that
idea perfectly, giving atfention to his material necessities as little as
* possible, perceives that doing good to others is only to rouse one's
spiritual nature. These deeply spiritual men accomplish this work in
different ways. Their energy is first of all devoted in realising per-
fectly his spiritual nature, and when they have realised, some of them
come out of the cavefand like Buddha, Christ and others proclaim
the message of the reality of the spirit and its freedom from all its
material trammel in trumpet voice all over the world and many a
troubled soul seek shelter at their feet and become ever free from
the bondage of matter. But there are some who never come out
of their caves; of them some remain unknown to society
during their lifetime and some for all time to come. Are they
selfish? 1 emphatically say ‘ No.' Only those who do not
believe in the reality of the spiritual world consider the existence
of such souls as totally useless to the society. Those who know
that ¢ Thoughts are things’ as mich as the things of this material
world, nay, more real, more solid, than this so-called matter,
are perfectly aware that they are rather the greatest benefactors of
humanity, and even the unselfishness and the amount of work of
the incarnatiofis and prophets pale into insignificance, before their
mighty work, Their meditation, theirintense contemplation of the
majestic spirit, produce tremendous, holy, thought currents in

the spiritual world, which in ime cause great upheavals in the
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material world and many a so-called accident, mahy a so-callec
coincidence in this our material plane can be satisfactorily explain.
ed only if we admit the fact. : :

So you see, my friend, il you hive followed what I have tried
to express above and if you ponder over them carefully, you
cannot but admit them ; you must bave to revise much your idea
of the kind of life you \want to live in future, ‘

If, for instance, spiritual interests predominate in your plan
of life, how can you yourself take to marrying and rearing a family
of your own and earning money ? You are spirit, you have to
manifest its ompipotent glory. You have to suppress your material
desires as much as possible, because you know that matter and the
conglomeration of matter called material or physical body only
lasts for a few years. Your idea of devoting yourself to social or
political reform of either your own province or the whole world
will also fare no better than your idea of being a family man.
Society or a state is only a temporary arrangement of individuals,
bound by various sorts of interests and you, who believe yourself to
be a spirit, you who want to reform them can only.vsforkad:L the
roots and not at the branches. Your whole work will consist in
dealing with individuals and changing their inner nature, You
knew the trite saying that a man cannot be changed by an act of
pari t. If you analyse the struggles and plans for social and
political reform, you will find that ultimately the whole problem
rests on change not from one system to anothgr, but on the cl.xange
in the individuals, and if you can effect permanent change in the
individual for the better, you can secure comparatively stable,
social or political reform. '

But if you go to work at the branches and not at the roots,
you may succeed for a time to effect some change for thg bett_er‘ ;
but it will at the same time create such an amount of evn! that it
will be impossible to cope with that later. on, I may give you.
illustrations after illustrations of this, but this lettfzr is a.lready too
long and my time, you know, is short. However,- I will be very
glad to know what thoughts have been evoked in you by my
suggestion so that 1'may deal with them in detail in my next,

- . With love and best wishes,
Yours in the Lord,
N.
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FOURTH CHAPTER.
Meeting with 8r1 Ramakrishna.

Suresh and Nagmahashaya stepped into the room and saw
Sri Ramakrishna seated on a small cot with his legs stretched out
at full length. He was swiling then facing northwards., With
folded palms Suresh made obeisance to him and sat on 2 mat
spread out on the floor. Nagmahashaya quite in keeping with the
Indian custom fell prostrate before Sri Ramakrishna and wanted
to take the dust from the Master's feet but Sri Ramakrishna
withdrew his legs and thus did not permit him to touch them.
This was too much for Nagmahasbaya and he felt a pang within
Surely a devotee cannot suffer such a privilege to be withheldefrom
him. Nagmahashaya laid the blame at his door and consoled him-
self thinking that he was not worthy enough to touch the feet of
that holy saint ; he got up with an aching heart and sat near the
farthest end of the room. Sri Ramakrishna enquired who they
were and put some questions regarding them. He talked to them for
sometime and in the course of conversation said  “ You remain in
this world like the Pankal fish, There is nothing wrong in staying
at home. The Pankal fish lives in clay but does not take soil ;
similarly you-remain at home but be carcful that the dirtof
Samsara may not stain your mind.” This piece of advice at once
struck home as Nagmahashaya was all the while agitated by this
very thoughl, It amazed him and he gazed at the master where-
upon Sri Ramakrishna asked him ‘why do you look in that
fashion” Nagmahashaya replied ¢1 had a great desire to see Jou
and am now satisfying myselt.” After sometime Sri Ramakrishna
told them to go to Panchabati to meditate a little there, Suresh
and Nagmahashaya relurned to Sri Ramakrishna after meditating
for about half an hour when the latter showed them over the
temples. Bri Ramakrishna went ahead while Suresh and Nag-
mahashaya followed him.

. Close to Sri Ramakrishna’s room are the twelve Siva temples,
Sri Ramakrishna upon entering each of these temples went round
the deity and bowed down to Him. Nagmabhashaya followed
suit. But Suresh being of Brahmo faith did not have any regard
for the images of God and he only observed all these: “silently,

Then there was the Vishnu temple. Here also Sri Ramakrishna -

did as before and then proceeded towards the Mother's temple,
As soon as Sri Ramakrishna entered the Mother’s temple he became
quite a changed man. He was filled with emotion and was

trembling. 1t seemed that he forgot himself. He went round and '

-~
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round the Mother several times just as an .unruly child does by
holding one end of its Mother’s cloth, He then bowed down and
touched the feet of Siva and Shakti by his head and returned to his
room. His living faith and wonderfully child-like dependence as
revealed in his acts in the shrine evoked in Nagmahashaya a feel-
ing of veneration for Sri Ramakrishna and he was spell bound. At
about 5 o’ clock in the evening when Suresh and Nagmahashaya
took leave of Sri Ramakrishna, he asked the.m to come again
remarking that frequent visits would bring them in closer relation,

" Then they departed. .

On his way home Nagmahashaya was occupied with t'he
thought of Sri Ramakrishna’s personality. Wa}s he a sage or a sa'mt
or a higher Being ? This thought agitated hlm afxd hxg meeting*
with Sri Ramakrishna fanned the flames of his excited mm.d. The
experiences of that memorable day, we are told, left an-m‘dell.ble
impression in his mind and 2 burning dgsnrg for de-reahsaft;on\ )
came’upon him. He went almost mad with 1t.- He cared neither -
for sleep nor for food and he desisted from tglkmg to others. He
would have discourses on Sri Ramakrishna with Suresh alone.

Next week both the friends visited Sri Rar:'nakrishna. As soon
as the master saw Nagmahashaya in that frantic mood he attained
the state of Bhava and said * you have done well {o ’Come h.ere. I
wait for you all.” Then he made Nagmahashaya sit by him and
spoke in words of love and affection. ‘No fear my child, you have
attained a very exhalted state. To-day a}lso he asked them
to meditate under the Panchavati. They having gone away there
Sri Ramakrishna after a short time came to Panchavati, _He asked
Nagmahashaya to prepare 2 chilum of tf)bacco for‘hnm. b{ag-
mahashaya having left the place Sri Rama'knshna told Suresh, ¢‘He
(Nagmahashaya) is verily a blazing ﬁr.e. Whe‘n Nagmahasha?a
returned there with the chilum ready Srn. Ramakrishna .ordergd h';m
one alter another to get his towel and gplce-bag, to bring his jug
and feich water in it and so forth. With a mingled feeling of joy
and sorrow Nagmahashaya carried o.ut his orders ; for although }lxe
was given the opportunity to serve hxs. master he yet recalle.d {0
his mind the event of the first day of his meeting . »whxch aggrieved

i h. ,
him ::;mahashaya again visited Sri Ramakrfshna. 'Ijhis time 'he
was alone, The master, as on previous occasions, attained Bhava.
He was seated, he stood up and muttered ‘somethm.g. Nagmaha.
shaya secing him in that state becapxe terrified. Sri Rama.krishna
then told him ¢ well, you are a medical man, please examine my.
legs and see what is there, When Nagmahashaya heard him.
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talking in a normal voice he was greatly relieved. He touchéd his
feet, examined them well and said that he found nothing there.
Sri Ramakrishna asked him to examine his legs more carefully.
Nagmahashaya touched the master’s feet with more enthusiasm and
felt how the guru removes the wants and difficulties of, the disciple.
A small act of charity on the part of the guru makes a true disciple
feel his unbounded love towards him. And what to speak of such
a devotee. as Nagmahashaya. His grief was over and he consider
ed himself blessed now that he was given the privilege to touch Sri
Ramakrishna's feet, Tears ran down his cheeks and he jplaced
those lung cheriscd feet on his head and heart. Blessed are the
souls that know the telation between the guru and the disciple, fqr
they shall see God. About this time Nagmahashaya was convinced
that Sri Ramakrishna- was God-incarnate. Being questioned how
could he know this he said : * After my going to Sri Ramakrishna
for a few days I came to know through His Grace that Sri Rama-
krishoa was Nafayana personified and he was having his lila in
secret at Dakshineswar.” He then remarked “ no one can realise
Him unless blessed by Him, even austere penances for a thousand
years will be of no avail to realise Him {f He does not show mercy.”

Another day Nagmahashaya went to see Sri Ramakrishna at
Dakshineswar. When he reached there he saw his master taking
rest after meal. It was the month of May and the day was very
sultry. Sri Ramakrishna asked him to fan him and then went tp
sleep. Nagmahashaya fanned him long and his hands became
tired but he could not stop without the master’s permission, He
consequently continued the task but his hands became very heavy
and be could not hold the fan any longer. Just then Sri Rama-
krishna caught hold of his- hand and took the fan. Referring to
this incident Nagmahashaya said ‘His sleep was not like that of
ordinary persons. He would always remain awake, Excepting God
this state is not possible with an aspirant or even with a Siddha.”

On one occasion Sri Ramakrishna asked the disciple what he
thought of him (Sri Ramakrishna). In reply Nagmahashaya said
* Through Thy grace have I known that thou art God. On hearing
this Sci Ramakrishna attained Samiadhi and placed his right foot on
Nagmahashaya's chest. The disciple at once felt a peculiar change
within him ; he saw a divine light which penetrating the animate
and the inanimate objects was overflowing the heaven and earth.’
Later while expressing his ideas in regard to Sri Ramakrishna he
would say ‘there was no necessity for praying to him for anything.
He was kalpalaru, He would fulfil one’s desire as he knew one's

mind. Since the advent of Stri Ramakrishna there has come a
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deluge - vhich will my everything away. Heis the full manis
festation of the Lord and hitherto such unique rsconciliation .of
religions was not demonstrated by any other incarnations.” - -
It was at Dakshineswar that Nagmahashaya became acquaint.
ed with Swami Vivekananda, then called Naren, He was seated
in Sri Ramakrishna’s room before the master when Naren entered
the room uttering Shivohom, Shivohom. Sri Ramakrishna pointed
to ‘Nagmahashaya and told Naren ¢ He (Nagmahashaya) is really
selfless, He does not feign it. Narendra replied ¢ Yes,!wher

"you say 8o it cannot be otherwise.” The two disciples now began

conversation.

Nagmahashaya —Everything happens at the will of the Mother,
She is Will Herself, She docs her work but men thmk that
they do themselves,

Naren—~1 do not accept what you say, this He or She, Iam.
the Soul. In me is the Universe, In me it rises, ﬂoats and then
dissolves,

Nag.—You have not power enough to change one black hair
white] What to say of the Universe ! The blades of grass do
not move without the Will of God.

Nar.—Without my Will the Sun and the Moon, cannot move.
At my Will the Universe goes on like a machine. |

* Sci Ramakrishna was hearing them, He told Nagmahashaya
with a smile ¢ Well, Naren can say so. He is like a sword
unsheathed. It is not presumptous on his part to say so,
Hearing this from Sri Ramakrishna, Nagmahashiya bowed down
to Naren and remained silent.  Since then he believed that Naren
was no human being, that he was Siva who incarnated himself for
the Lila of Sri Ramakrishna. Once Nagmahashaya was asked if he
had seen any ! free soul.’ Nagmahashaya at once replied ‘ I have
seen Sri Ramakrishna who was the liberator of souls and also I
have seen his foremost disciple Swami Vivekananda who was the
incarnation of Siva’ Indeed his was the faith that removes
mountains. He would accept whatever Sri Ramakrishna said as
God's truth. To him even what Sri Ramakrishna said in jest had.a
profound significance. He wouldsay ‘I was a fool How
could I know Him ! It so happened that Nagmahashaya one day
heard his master telling one of his devotees ‘well, it is very
difficult for doctors, lawyers and brokers to realise religious truths.’
The ntaster specially made mention of doctors and said, ¢If the
mind clings to the tiny drops of medicine how can he conceive of
the great great universe.” About this time Nagmahashaya used
to fee] disturbed during meditation as the images of his patients

®
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wouki flash across his mind. He therefore thought that the advice
was meant for him.. . He then and there decided that he should not
take to any calling - of life. which - serves as an. gde for the
realisation of God. "He retarned home and that very day threw his
medicine box and his medical books into the Ganges,  After this
he took bath in the river and came back to his hbuse. Lol

Dindayal came {0 know that Nagmahashaya gave up his
medical profession. He was much concerned and at once came
down to Calcutta:to request Messrs. Pals to employ his son in his
place. The son was engaged there and the father ieft Calcutta for
&ood. Nagmahashaya had not much work to do. Only now and

¢h he had fo go to Baghbazar or Kidderpore Canals for his
duties. He now found ample time and opportunity to wisit
Dakshineswar and he prolonged the period of medifation. In his
house there was a clean dry place near by a jar in which was kept
Ganges water. He would sit there and meditate for long hours.

When he was going to Bagh Bazzar for his office work he
would find out a solitary place in some gardens there and would
sit for meditation. One day he had some exhalled realisations
about which he informed his friend Suresh the next day remarking
he had never before experienced such blisé, '

The more he went to the master, the more he caught the
spirit of renunciation. He made a point of renouncing the world
and went to Dakshineswar, to have his master’s permission. Upon
entering the nmster's room he heard the master saying in a state of
Bhava ¢ what harm is there to remain a house-holder. Only
keep the mind fixed upon God. The life of a householder is fight-
ing from within a fortress.,”! . Oh, God, he who roused in him this
consuming fire of renunciation is now directing him to remain a
householder like,King Janaka! The master further remarked
“ your life will set up a true ideal for the house-holders.” The
disciple had nothing for it but to obey. Later Nagmahashaya
would say ¢ what would come out from the masters’ lips could not
in any way be violated by anybody. Ina few words he would
hit off the tendency of the man gnd put each man in the way to
the realisation of the Ideal.’

Nagmahashaya obeyed the command of the master but his
mind was greatly agitated. In bis mind he could not come to a
settlement. He was in a fix. Day and night he began to pray to
God and would utter with a sigh; Oh Lord, my God ! Now
he would roll in dust, now fall on thorny plants and receive
injuries. He had no inclinatfon for food, If Suresh would
forcibly feed him he would eat otherwise he would not.
He was not conscious of what took place before him.. Tnere was
no knowing where he would be ; some times he would retarh
home at 2 o’clock in the morning, Even the little work he had to
do could not be now done by him. Ranjit Hazra with %hom
Nagmahashaya was just then acquainted, an honest man though
poor, acted as a representative of Nagmahashaya in case the latter
could not go out for his work, - )

-

* WHAT IS «KARMA” IN THE GITA : ¢

BY
Mr. R. Nagaraja Sarma,

Love of Philosophy and Religion has always been the
distinguishing feature of the pcople of India and it is almost
. univergally accepted thatin Indian philoscphical literatgfg, the
Bhagavad-Gita occupies a unique place ; because there are” embo-
died in it several important and fundamental truths of grave
Spiritual significance, a correct understanding of which is essential
.for the individual’s conduct and successful progress in life, Even
though the value of knowing and realising the real sig.ni.ﬁcance of
the teachings of the Bhagavad-Gila, is immense, still, it is a maiter
for condiderable regret that our English-educated countrymen
have been somewhat slow to appreciate it and this tardiness on
their part has been taken advantage of by some liter?,ry e{:pl'oiters,
Foreign scholars of a particular type—notably certain Mnssnona{y
professors whose knowledge of the doctrin‘es of the Vé'dAnta. is
very largely derived from inaccurate translations and mxslead_u}g
expositions of the sacred writings—always find great .pleasure in
denouncing the Metaphysics of the V’éfiaxwta, as Acosmic or world.
negating in nature and in proclaiming that there has, conse-
quently, never been any systematic development of the ethical
reflection among the adherents of the Védanta. They further

#In the {ollowing pages the writer has explained .lhat the charge of ac;o;aﬁxls:n
or quietism against Vedanta is futile from the standpoint of Madtha. Sim aLy
e shown futile from the standpoints of Sankara and Ramanuja. But in the
ents the learned writer bas tried to refute some ‘points. of
philosopties, which toour view is not quite logical.
t Sankara's philosophy is based on two

ittan b
course of bis argum
Sankara’s and Ramanuja’s osopties

i i his arguments i3 v
::ll)etl:);:s:‘;;;s‘:iions wlfich seem to him to be erroncous. But we must bear |3
mind that those presuppositions are based on (hf: Scuti texts which are accepte
as Gospel truths by the sdvocates of all the different :chools of Yedanta. One
may be challenged to explain how do the.s.e schools then differ from one
another if each school based its presu.ppos»tfons and arguments on the same
srutis. The fact is that from the srutis, dlffcrent texts car.: be quoted M
support of all the three different schools. But in order to establish l!\e truth of
their Individual systems of philosophy they have tor}ursd the meaning of the
particolar sruti texts which are clearly opposed to their vncws.. How can there be
any 1econciliation then? As Swami Vivekananda has pointed ?ut that. our
philosophy must be defined as experiznce, 2.nd the sadlml.m has experiences higher
and lower. Hence, Dwaita, VishiShlldW'llh or Adwaita philosoply,~none ?f
these is false or illogical. They are the different expericnces of the sudhaka in

the course of bis spiritual progress.—Ep. ]
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point out that the philosophy of the V&danta makes one gloomy
and pessimistic and gradually encourages- in him an attitude of
quietism and “passivity.” They, however, do not stop here. They
easily associate philosophy with politics and tell us that our
political subordination is but the logical culmination of our
quietistic philosophy of life !! )

That the aforesaid charges which are so freely and so easily
brought against the V&danta, have been, from time to time, refuted
by competent persons, it will be impossible to deny, and I have
myself pointed out elsewhere, how the Ethics of the V&danta
serves as an excellent guide in the task of shaping our
conduct in life and of regulating our relations. with
our fellow men and the Almighty. So, without entering
into the details of the Vedantic Ethics, I shall try, on the present”
occasion, briefly to meet the charge that the V&danta is acosmism
and in doing so fix special attention on the exact significance of
the term %% which occurs frequently in the Bhagavad-Gita.

The critics of the philosophy of the Upanishads—the V&danta
—hold that it has in view an Acosmic or world-negating meta-+
physics which is a great stumbling-block across the path of smooth
ethical reflection. Ethics and Metaphysics are closely related to
one another and hence a world-negating metaphysics leads to
pessimism and inaction.

Now, it must be pointed out that it is a mistake to term the
Vedantic metaphysic, acosmism, Because, this mistaken notion
derives its semblance of truth from the doctrine of Maya which
proclaims the unreality of the universe. It will thus be seen that
the charge of acosmism can be brought only against the Adwaita
Védpnta. Regarding the doctrine of Maya, there is a marked
difference of opinion among scholars. Some critics maintain that
it forms the very essence of the Adwaita Védanta; while others
hold the view that it does not form part of the Adwaita philosophy
at all as originally advocated and that it has been later grafted on
to the Adwaita, by the comparatively modern writers on the
Védanta, the main source of inspiration being the Karikas of Sri
Gaudapada. It is beyond our scope at present to discuss the rela-
tive merits of those two schools and in fact, we need not at all do
s0 in order to establish that the Védanta is not acosmism, For
Sri Sankaracharya and the later ‘writers on the Adwaita Védanta
clearly distinguish between two stages of existence. The one is
phenomenal or empirical and the other is noumenal or supra-

empirical. They are respectively called the SqTagIR®ITRY® or
WEgIR$EAT  (phenomenal existence) and qreAfiwraRefy of
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TRTwEE™T  (Noumenal existence). They are also called
wrageEen  and wrANdwEer.  The Adwaitins mdintain
that the JRARYSIAEAT is the ultimate goal of the endeavours of
the individual—i.¢., of a member of the moral order of the universe
—~—wherein he realises the Brahman. in "himself and sees, so to
say, “all thingsin God and Gudin all things.” Whereas, the
sqragiftsraeat is the empirical stage of existence in -which we
daily “ live, move, and have our being.” Now, it is held t!l.at frOFl
the standpoint of the individual—striclly orthodox Adwaitins will
’ deny that such an individual has any sta'ndpomt at al.l-wh'o “has
managed to reach the ultimate goal of exls.tence, the ﬁmtg universe
of “ names and forms,” ic., ATHEIRAS XY, is an illusion. On
_the other hand, to one who has not reached life’s highest. and the
noblest spiritual amigition—i.c., to one who has not attained the
qren@sraear—and who is helplessly struggling. within -the .
“ phantasmagoria of metampsychosis” as A, . Gough puts it, tpe
universe is perfectly and even stubbornly real. To tell one who is

* obliged to earn his scanty livelihood by the sweat of his brow, that

the world is an illusion, caused by Wf&ut or 14T, would be abso-
lutely meaningless. 1t would be sim phi!osophic pedantry. lflow,
it is by confounding these two utterly " distinct sfages pf - existence
with each other, that the charge of acosmism is brought against
the Adwaita. It is an unpardonable blunder thus to confound
the two stages with each other. A passage runs thus:— .
wRIEY TOTET AT I | T (AW SISy
sRqwIstawEEy TR q:z:mm% | [y A
eegeltaT e g9 g aRead ey fid gwiwRy AR
. It will thus be clear that the world is perfectly real and wheq
once this is granted it will be very easy to realise.how our Achgryas
have endeavoured their utmost to impress upon us the necessity of
rightly grasping the value of the ethical aspect of the V‘éddqta.
QISR or virtuous _conduct, is the surest passport .&o the attain-
ment of the supreme goal of existence and our et!ncal code ¢an
hold its own among those of any of the civilised nations of t.o-day.
The duties which are assigned to the several Asramas, in the
Dharma and the Grihya Sutras and in vther works, constitute an
excellent.course of ethical discipline, which must be undergone
by aspiraﬁts to the Higher life. 'Thus, when we leave the

qreaifuset— of which by the way we cannot have the fullest
practical experience while we are in the empirical stage,~out of
consideration, it is clear that the Védanta can never be regarded as

acosmi;m.
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Against the systems of Sri Ramanuja and Madhva it will be
prima facic absurd to level the charge of acosmism. They empha-
sise the reality of the universe and especially Sri Madhavacharya

has clearly brought out the supreme efficacy of the Bhakti Marga
as leading to the realisation of the infnite.

I

With the reality of the universe, the reality of man’s endeavour
becomes clear. Each individual must work out his own destiny
and in him the ability to realise the infinile is already latent. He *
can make or mar his spiritual fortune and he alone is responsible
for what he does. This truth is strikingly illustrated in the {ollow-

ing statements ¢ STRATATRTAY: "« geEdy " « sasghntis
and so forth, With this bricf preface let ug now consider® what
the Gita exactly means by the term %#. ’ :
In the fourth chapter of the Bhagavad-Gita the following
stapzas occur. ,
6 =t Fasdfy wediscqadiva:
atd $d AWy gagre deqRsgAT 0 9t 0
sHq Wit Ngsd Wged v Awdg:
WEHQN NI TEAT SAGQ afX: 0 g0 0
SHTAPH 4: TAAZHATY 9 & T |
® JIEATAGNAY § I8 TEASHTF 95 |
e ¥ gEEan smEEeTanar: |
- QAR AIG AATY: TREA gar: 12 1
The above-quoted lines and many others of a similar import
occur in the Gita and they aie held to describe what sort of
endeavour should man put forth in order to win frecdom from the
bonds of Samséra. Sii Sunkaracharya comments on the above
written stanzas tnus :—As the eighteenth stanza is the most
important one let us refer 1o its commentary somewhat in  detail.
Sri Sankara wiites—®ARY Mad YA wdwErAE alwwdfy,
WS SAAIE 4: ALHAY 9 SACNY B T qIAQTAQRA, T G
APAFAN, § JW AW, FEAGHFY, GRAGAPY § (X &[d &AL
wHgiREEREYi ... .. At RTQagEy g1 saisda difsddar gay-
Rewraigas gt a1 @A ... .. dqrand sRissAANaRIcAg way
AATEH AU W AR € | qursE A wD A Prorats
sut gt ssERsTeR e el € gReawTen-
wird ¥ s0f Gheat  geamPrabaad §ie: ) oy swe
frfragdmrrranmaissy whaawsd 0 ARSI —and so forth. The

Acharya maintains that this stanza is intended specially
L]
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to remove a fundamental misconception. An individual, while
pursuing a course of action fancies that he does the action
and that ke is to reip the fruit. Here the actions which really
relate to the body are superimposed upon and wrongly atiributed
to the Atman and it is thus regarded as performing actions, while
in fact it does nothing of , the kind. Similarly when one remains
quiet and does nothing, he fancies that he is enjoying perfect rest,
calm and tranquility. In this case also, the idea of calm and
peace—which in fact is due to the cessation or TR of the activity
pertaining to the & and %W, etc.,—is erroneously ascribed to
the Atman who does noihing and feeis nothing. 'This is a Cosmic
error and it persists throughout ; because even the learned easily
fall a victim to this fd9{i@ gUA or gross misconception and the
Stanza under consideration is devoted to its removal. The truth
then, that is to be learnt from this Stanza, according to Sri Sankara-
charya, is that notwithstanding the manifold actions which one
performs, the Atman remains pure, actionless and unaffected.

Again, Sri Raminuja’s commentary on this Stanza runs thus:—
SRITAQRTANE | AFH ' FREAA  SHAAGARTATAGRY |
wART PRIATY QAT 4 TIAY | WEAIY AR qdA™r QX
T &Y QY| BAAIGAT  SRERAMEATFENE g @
TRY | AW g StWriEaar SAER rilge wal
Sri Raminuja maintains that WHH is WeRy™. [t would appear
that according to this Acharya, the actions which an indi-
vidual performs must be looked upon as leading in the end to that
higher knowledge which enables him to grasp.correctly ‘the real
nature of the Atman, Roughly rendering into English the
Acharya's expiession W FIIBRYAY, it will be seen that i
should not be regarded an end in itself. Similarly the higher
knowledge is to be looked upun as being due to the performance
of %%  Because, as the knowledgé forms part and p,a:rcel of the
Karma yoga, its coriect significance can be reah'sed ‘only with
relerence to and in ruation with the latter. Puttipg in general

terms the Acharya's position secms to be that % and 9™, or
aclion and knowledge are inseparably connected wi?h one ?\nolher
and that they wiil lose their value when considered in isolation.

The fvllowers of Madhvacharya on the other hand interpret
. )
this stanza in this way. F@wAIRa SRy FAEY qR ¢ wed

walurd  @Eg Q@ @I | WA sal argEada:, regagdiv o
o Rvea AT T TR ) (ARARY ' WARgE &H WY ORg
wWig), Nia" SRS oo WAT G TEIEAT S,
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W oy iR g, awine Rfyeges sige Wiy
According to this school of thiikers, the term ¢ %& ’ stands for
the regular performance of the duties enjoined upon the members

of the different Varnas and the Asramas. Thus the term W®#

connotes the non-performance of thcse duties and the purformance
of actions which ate expressly prohibited in the Sastras, is the
meaning of the word frwdt ) Having drawn this distinction, the
author of the Bhagavad-Gita has sung, in this stanza,
the praise of him who has rightly grasped the real import of
¥ and Wt by discérning the one in the other, paradoxical as it
may seem. While faithfully discharging the duties of the Varna
and the Asrama to which oge belongs, he should clearly under-
stand that he is but a slave of the paramatman who directs the
entire world-process. Thus in action he is called upon to discern
inaction. He should not arrogate to himself the right of ackng
and willing and even though he does possess freedom of will, m a
certain sense, his will is all the same subject to that of the
Aimighty. Again, even though the individual is regarded, for all
practical purposes, as inactive while he is in the §§¥ and the @w
condition, it must be understood that the supreme soul is then as
active as cver, The quintessence of this view 1s that the individual

soul is only a quvia wat and never a WAX ®at y on the other

hand $R or the supreme soul is the only €¥d® %aj, all else being
His wrefiw

From theJoregoing brief statement of the views of the three
Acharyas as to what is the % spoken of in the Stanza under
consideration let us proceed critically to discuss the thtee
imerpretations,

“y 11,

8ri Sankara’s position, namely, that the actions which really
relate to the body are superimpused upon and wrongly atirnibuied
o the Athan, is erroneous. Because it rests on (wo subtle pre-
suppositions, the one being the identity between the ingividual and

the supreme soul and the other being the conception ot the latier as®

fWw, fafima and so forth, The Acharya asks us to regard the
0T W as not belonging to the Aunan. The truth undcrlying
this statement of the Acharya is that there exists an WRRT imprisone
ed, 80 to say, within the body and that the AR1?Xq€w @ and the
W1 are entirely distinct from each other. Now, it is obviously

pointiess to make the term ®# stand for the 3XPx¥ samm, for,
this interpretation ill assorts with Sri Krishna'srather imposing pro-

~

-
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mise that he would expound for the benefit of Atjunawhat that
(karma) % is by knowing which he would find Kimself set'free
from pain and misery. Even though we understand the truth tha*
there is an wreRt distinct from the ¥g, still that knowledge is not
sufficient to sive one from the SAmsaric Pain, Therefore it seems
to be a forced interpretation to make %% mean YWY WAW.  Sri
Sankara regarded the Brahman as the Wf®™® and the phenome.
nal universe a3 Wsq®, and this metaphysical presﬁpposlﬁon is
responsible for the Acharya's poeition that the Smfyserer
is superimpnsed upon the Atman, Secondlv, the Acharya's inter
pretation of the expression WS#fg ® & ¥ : is that even* though
there i3 a cessation of the a1 SWIYMT, sfill the WPAT SOQYY or the
internd) activity exists, Now, this second interpretation also is in-
accurate, Because, it is not at all dearhow a knowledgé of the

existence of the internal activity, can lead one to freedomt from

‘srgw.’ It is clear from the above that it is erroneous to interpret

the word %% as bodily activity. Further, Sri Sankara’s interpreta-.
tion is challenged by the commentator Sri Nilakantha who has

pointed out that it is absolutely irrelevant to bring in the question of
WeqT® while explaining this stanza. Again Madhusudana’s expla-

nation is likewise disputed by Nilakantha, and this wide divergence

of opinion among the writers belongirig to the same school of

philosophic thought, is sufficient to account for the fact, tit into

this stanza, Sri Sankaracharya has read his own metaphysical

notions to an undue extent,

R Againét the interprefation of Sri Riménuja one important
objection is that it is inaccurate to explain wast a5 wrewsTa. It

is a contravention of accepted and fime-hcnoured usage—wrfirgm
TONT—to take W®W as meaning WRWYT. Legifimately it can
mean only, inaction or the non-performance of action, This how.
ever is a purely verbal objection. But the more serious objection is
that the Acharya is not justified in saying that one should discern
®F a5 WATER and WA as SATER.  According to the statement in
the Gita itself, “§q wwifgs M W qRe@ATwd ' it is easy to
understand how ®& can be discerned in the WAT&R. But the
converse does not seem to be true. The Acharya, in the course of
his commentary on the next stanza has explained how (karma)
®¥ can be discerned in the ¥TA®R. This becomes possible if all
our actions are performed in a disintersted spirit. But itis far
from clear how W™ is to be regarded as RYWWIA. * It may be

contended that all ¥ ultimately ends in some % or other and
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thus it is WAT®ETA I. But it must be ohserved that the above stated et e e
contention can be frue only in the case of ordinary knowledge T C o L e g il
which in the course’of daily conduct lewds on to action, but not K » TRUE RELIGION. = = hios o
in the case of that special, higher knowledge which is said to S ) D N
consume once for all, the fruits of . E S A ;; e :'F ,L o e d .!
The intepretation, hnwever of the followers of Sri Madhva- o <A e o e e b
charya appears to be the most natural one. It emphasices at once R“W has been "”“’.’.{f‘ﬁ"“’ by diffeterit b8 50 a8 40
the supreme value of and also the limi f embrace* {from lowest “form of *fetickism to- the:
i s e limits -to, the endeavours o] highest flights of Vedanta 1n any case there ar¢ ceriifiessenti y
n'!an. e ch.arge of passivity that islaid at the dnor of the common fo all which every aspirant whatevet be &cmﬂ:#he‘* i
Vedanta is easily refuted when we consider how the individual * chosen, must fry to possess. Just as three things are hecabary‘fob
is called upon to act sincerely and dizcharge faithfully his duties. ? birtd to Iy:iﬂitl‘le *’;ttn!tinm m and t_l:e tail as. thet'mdder
There is likewi imie . or steering, so, for a g also is it necessary to have
chee:f ;r; :v:sekn? iewg: n; A follower of the V&danti is as Jnana *(knowl' edge) and Bhaklti as the two ‘win'gs and yo “as"l"%e:.
. .s vlar 3 2 has been placed by Iswara gn the {ail  to. keep up the balance, in" order tha be may resch ' the
(Karma-Bhumi) % 31& , sothat he may work out his awn destiny dgﬁh&éon, But m{ d&“]ylidf:' we f“adotbmf?iﬁm %w‘*g
- ~ . developed in an individual’s 3 rarely do we’see héart’ at g8,
T:“F IAcharya ta!:eq the term ®® to mean AWWA ATEMIYT tellect ex{¥inded and developed gé’ggs:mgextén‘iﬁ,ﬁn&éfmz
This deal s.plendldly answers to that of Hegel namely, “ my station Ong is developed at the expensé of the ofher ; ‘one growz. ild angl!
and its duties,” our lot has been cast in a particular sphere of the other falling under the shadow is “E%]CC& . ‘Fanaticisth,
life and we are called upon to discharge the duties relating ignorance, intolerance— all these arise out of the unl::qual develops’
to that sphere gladl d ch . . ment of heart and intellect ; and there is so muc quarrel and’
" t'l)\ ‘ gladly and ¢ eerfullv.' While so dm," g we have to fight in the name of religion because of comivon inability to"
realise that we possess but T ®9T but not €AY BYR.  Itis understand its true significance, The true ideal must be to havé
certainly not compromising to the dignitv of man’s endeavour to the heart of{ a Buddha, embracing all in love, r;ad }g ' sacenn%
acknowledge that there exists a ing hi ; everything for the of others and to posse$s the intefect’
Cgﬁ i . xu. s a supreme power shaping his destiny. of ;y'Sznkgra, capagi?gf entefing into the inner‘éssence df‘flh’m'p‘ﬁ’f
cluding then, it will be apparent from the foregning dis- ever ready to reject everything untrue “however strongly the’ heart:
cussion that ®® according to the Gita means figaIRTIEA, and and sentiment may wish' to retain it. T
that alone will lead to the attainment of the final beafitude.  The following incident in the life of SwamithekAnanda‘
7 §19 is not the Geethaic Ideal. A moral agent is'not asked illustrates how in the lives of great réligious teachers there :is
to fiv { . vy . ) p abways 2 harmonious combination of heart and intellect. . Swamiiji-
g y K:im: society and. sit in a secluded corner WI}h fnldei hzn‘ds‘. wmnc day talking to a disciple about Maya and Vedania ; and
shna emphatically asserts :—AqT A JATARFHAIN ~ with his characteristic eloquence and forcible arguments he . was
fuftrea® 1. Nowhere is the renunciation of %% advocated, but “trying to convince his disciple that. realisation of Brahman in
the Ideal is the giving up of the ®®¥ ®&. Sacial work, political Samadhi is the highest goal. Babu Girish Chandra Ghosh, &
- » pohiica disciple of Sri Ramakrishna and the great Bengali poet and.dra-

work and so forth, when performed in a truly disinterested spirit matist, who happened to be present on the occasion, noticing that
the disciple thought of Swamiji as a dry Vedantin with a supreme,

and “’it:;“t any attachment to the ®&, are sure to rank along that
higher which, in the end, i i contempt for the people and their sufferings, suddenly turtred the
ashiara: afarean a;- ® crowned with ,se” know{‘dge subject of the conversation in order to- acquaint the dis¢iple with
rofound trutl (AT jsa sfatement which contains a the othier side of Swamiji's characfer. Girish Babu described 'in
p \lt} ruth, and the one important condition that is demanded his tisual realistic style, the present social condit_io_q 'ofl the country,
of us, 1s the 1 ®A™WWET. It is by no means easy to realise that the abject poverty of her people, the great humiliation they are
lofty ideal, but gradual and sl ica i : subjected to, and asked him, well, Noren, you are a great Pandit
ance is sive 10 held os ; ow practlc_. coTnhlngd wilh persever- o, "Bt will you teli meif your Vetﬁ'ﬁta speaks | ﬁnythi‘n g,
misunderstood elp us in the end. 1f this ideal is perverted and about the remedies of evils our country is suffering from 2" THis
‘ 1 o 0d, it will certainly lead to degeneration, It is only by e oxs 100 much for Vivekanarida. His heart” was filled With coms
aithful adherence to the Gospel of disinterested service, that a ssion, He got up and tears rolled down his cheeks, He sitently

oft their company to give vent to his feeling in private, '~

A [ . > ' ) .

nation can prosper.
4
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If we go a little deeper and analyse the doings of the great
men of thcg:orld we find that at one time they did not care a fig
for the world _the worldly things, and at another time their
hearts cried out for even the most insignificant creature of this
world. Imagine, what prompted Sri Chaitanya to embrace and
accept a miuch-abused Yavana as his beloved disciple! Why
did Jesus accept water offered by a Samaritan womaa ? What
made Lord Baddha eager to sacrifice his valuable life to save the
life.of a dumb, brute, an insignificant kid ? On the one hand they
defy the world against all odds, they fight vehemently against all

evils and superstitions and on the other, sacrifice their lives
at the altar of humanity., Truly, theg are harder than the stone

and softer than a flower. ik ggaiy

Bat merr make a distinction between these great personalities.
They call one a ¥nani and the ofher a Bhaki4, Really there can
be np sharp line of demarcation between Jnana and Bhakti,
They are blended together. 1s not Sukadeva a Bhakta ? Is not Sri
Chaitanya a Jnani ? When emotions play outwardly a prominent
part in man’s life, we say in our common parlance, thatheis a
bhakta, But this we must bear in mind that if he is a true bhakta
his intellect also,—the discrimination and ratiocination too—has
helped him a good deal in his progress towards the ideal. In this
connection it must be understood that the development of
emotions or that of intellect and ratiocination is not religion.
For religion consists in experiences beyond the domain of senti-
ment and intellect.. Sentiment and intellect work under the
limitations of time, space and causation and the experience of
religious fruths must be always beyond them Hence it comes to
this :—The development of heart and intellect, Bhakti and Jnana,
1s not true religion but only the means. The means is not the
end. A man in the state of Samadhi can neither be called a Jnani
nor a Bhakta. But again this state of Samadhi does not last for
good, though it is easily accessible to him afterwards at his will,
He has to come down from the highest plane to the plane of
ordinary consciousness, But the result is that his outlook on men
and things changes altogether. His heart expands like that of a
Buddha and his intellect develops like that of a Sankara, He then
18 called a true Jnani and a true Bhakta,

. . Asalready shown, Yoga has been compared to the tail of a
bird which keeps up the balance of the progress in a Sadhaka. By
the procéss of yoga a Badhaka is able to keep the goal fixed in his
mind, The literal meaning of the word Yoga is * Union’. Union
with what object ? 1t must be the union with God. This union
with God again involves the idea of disunion with unpeal objects
and th_u_is but another name for renunciation, This idea of
renunciation, of freeing the mind from the bondages of attach-
ment to sense-objects and fixing it on God has been extolled by
all seers and Sadhakas, Unless renunciation comes in the mind,
Jnana and Bhakti cannot thrive. So long the mind is running
after the en&oymcnt of sense-objects, there can grow no real
hankering after the realisation of the highest ideal. But some
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modern thinkers condemn and ridicule this principle of renunciation
as tending to take away the legitimate richness of life. When the -
poet sings : “ Deliverance is nof for me in renunciation. I feel

. the embrace of freedom in a thousand bonds of delight,” we can’

only enjoy the poetry contained in it. Again when another
modern thinker writes, * No, I will never shut the door of my
senses. The delights of sight and hearing and touch all bear thy
delight,” it is nothing but idealising the veal. True, the Vedic
seers declared, WTWRIRAW WAy AN W wredw sty
sftwfir wrrs TS, 1t is from Bliss that all this world
proceeds, it is by Bliss that it lives and it is to Bliss that it is
‘resolved in dissolution. But, this, after realising the Ideal, they
declared. There is a great deal of difference between idealising
the real and realising the ideal. The former seeks to cover a rotten
corpse with beautiful odorous flowers while the latter reveals the
true knowledge by attaining to truth.

IN MEMORIAM : SWAMI PRAJNANANDA.

It is with deep regret that we announce the passing away of
Swami Prajnananda, the President of the Advaita Ashrama, Mayavati.
His passing away has been so sudden and unexpected that the
adequate measure of the loss cannot be summed up so recently. A
life of great promise and ripe usefulness for the work to which his life
was given is thus cut off at the early age of 89. The end was_peace-
ful and came after a not very long illness, of heart-failure on the 20th
April last. A high-souled idealist his life had always been of high
ideals and purposes and latterly in the lives and ideals of Swami
Vivekananda and Sri Ramakrishna he found the Heroes whom he had
been seeking and came ultimately to surrender himself whole-heartedly
to their Cause. His acceptance of them tinged his whole being and
changed his whole outlook on life ; many times he bore testimony to
his great desire to serve the Cause and although -rippled in his endea-
vours by a failing health, it was always his one desire to be “a
humble worker in the vineyard of Swamiji.” To those of us whom
circumstances brought in contact with him, he never failed to express
the utmost kindliness and geniality of spirit; to those who leaned
on him in the hour of trouble and distress, he always brought infinite
tenderness and protection. As President of the Advaita Ashrama, he
fulfilled the different relations which it required with a calmness and

vanimity of temper which was unruffled even in difficulty. His
relations with his co-workers were very sweet and pleasant, his be-
haviour tqwards them was as could be desired, and the latter found in
him a friend and guide in one. .

Possessed -of great intellectual acumen, he had a strong grasp of
the problems of the day as he understood them, and his intellectual
discourses .on the Vedanta Philosophy of which he was an ardent
student, were very luminous and fascinating. He edited the Bengali
monthly  Udbodhan * for some period, when he wrote in its pages a
series of illuminating articles on the Indian problems styled “ Bharater
Sadhana.” He conducted the Prabuddha Bharata for a period of over
four years at a high standard and most of the highly intellectual arti-
cles which appeared ffi its pages proceeded from his masterly pen. To
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those who sought, he was always willing to help spiritually as
much as in him lay. The one triumphant spiritual mood in him was
abounding love"an%d miﬂit;‘l]cbing faigx in Sri shna, alove and
faith which deepentd ‘with years. Ma _
lglve “s’o gL and );n whom Ke had such ubbounded faith
gather him: to-‘Himself, and may his loving soul fest in sweet peace
with Him1{ Reverently do we offer these few words in grateful -and
loving Paﬂbfy*-? B.

ﬁ}mﬂy R
B NOTES AND NEWS.

_From the Seventh Annual Report (From January 1917 to
December 1917) of the Ramakrishna Mission Sevashramp, Allahabad, we
learn that during the year under review 11,572 sick poor were
treated in the out-door dispensary, of which 5.767 were new cases. Of
the latter 4,800 were Hindus, 744 Mahomedans, 88 Christians and 185
belonged to other denominations. The Sevashram feels an nrgent

necessity to open one in-door hospital for the diseased poor, as it has’

to send away, at present, many who seek its protection and is unable
to help many a destitute who is left uncared for in the city. A
hospital of six beds with a small surgery attached to it and a separate
room for jnfectious cases might serve for the present requirement. The
Mission gharitable dispensary is at present situated in a small plot of
land of its own ; but it has not got as yet a separate quarter for the
workers to live in. The Sevashram appeals to the generous public.to
help it with funds to carry out its projected plan of philanthropic
work and we trust that the benevolent public will come forward and
help the institution in these hard days which have called into being
the sufferings of our fellow-men ’

The R. K. Mission Sevashram, Brindaban, treated during the

month of April, 1918. 16 in-door cases of which 8 were discharged’

cured, 2 left treatment, 1 died and 5 were still under treatment. It
also treated 677 new out-door cases during the same period. The total
receipts of the Ashrama during the month amounted to Rs. 445-5-0
and l:.hc.a total expenses Rs. 810-14 8, including Rs. 93-8-9 for building
wor -

- We are gladto agnounce that a series of Harikatha Kalak-
shepams on Sri Ramayanam will be performed in '.l‘amil by
our esteemed friend Mr. M. K. Tatachariar, B.A., at the” Madras
Sri Ramakrishna Mutt premises, commencing fiom the month of
June to the end 'of December, on every alternate Sundays, with

a view to afford access to all classes of people to the inspiring lessons:
2 3

contained in the great epic.

Swami Nirmalananda, the President of the” Bangalore Sri Rama-
krishna Aghrama is now out on his lecturing tour in the ‘Travancore
State. Ia Trivandrum he held classes regularly, Many attended his
lectures and were greatly impressed with his religious discourses. The
Mission has a_few .acres of ground in the suburb and a Mutt is being
gu}u d, when it is over, it wi%lT command one of the loveliest views 1n

n lav [ '

-

the Lord whom he strove to-

FIRST CHAPTER 95

. vy ot frd o 3w aw g |
vt 3 fiftd moai wefrenie
e &% 01 20 1) :
&% work O¥: avsterity W% highest Wq®: immortality wg
Brahman ¥t all ¥¥: Purusha QW verily. @ €% ch. my child
. he QY this (Purusha) JEISE in the cavity (of the hearty frfd

seated W% knows, §: he XX here CF verily WRWBIY the knot of
ignorance AT cuts asunder. '

This Purusha is verily the all—work, austerity, the
highest, the immortal and Brahman. Oh my child, he
who knows this as seated in the cavity of the heart,
certainly cuts asunder the knot of ignorance even here.

[Note—~X&—here ; even while living; de, he becomes a
jivanmukia.] -

End of the first Chapler

OF THE SECOND MUNDAKA., '
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wi: abfed Trweom
ARy |
2s - CAEOINST qqaonTay qagivd
B L EE L STRNT

" wnf¥: Self-luminous BARE fixed (seated) gETETY moving in
the oavity of the heart ™ who is known AYY great 1qY the
support, WX here (in that Brahman) 9% what ™4 moving STqY
breathing W and Rfreg winking T this @ all GwRkER, fixed.
T this Y know Y that QA effect WAL cause WYY 15 be
wished for &8 the highest (aar and) ST of beings fyrav
¥ beyond intellect.

The self-luminous (Brahman) is seated in the cavity of
the heart and is known as moving there, He is the great
support (of all). In Him is fixed all—what moves, breathes
and winks. Know this which is both the cause and the
effect, which is to be wished "for (by all) and which is the
highest and beyond the intellect of all beings.

[Notes—In the ordinary sense of the term, knowledge means,
knowledge of something relative which is perceived by the senses
and is within the reach of the intellect. In that sense, certainly,
Brahman is unknowable for He is beyond all intellectual perception.
How is it then that the Sruti asks here to know Him who is beyond
intellect ? Here, the term ‘know’ is loolsey used. Be and become
the Brahman or know that “I am Brahman” is the idea sought
to be expressed in the Sruti.]

gafimgagoraten g

\ 2

aRueate faftar sl
AT AW W AT 10
agwad agud gy AF AR 1 .

Tq what WiR® luminous ¥4 what WEA: than the subtlest
|fY even S subtler If@q in what ®%T: the worlds WifW: those
that live in the worlds W and ffar: fixed, 4% that QU this wwt
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Imperishable #& Brahman. #§: He ¥1q: Pranas, 9% that ¥ Wiy
also Wig speech ®4: mind, &Y that QU this @& true, & that
wgd Immortal, 84 that ¥ should be struck (AFWT by the
mind), &% Oh good looking youth (#9 that) fAf strike at.
What is luminous, what is subtler than the subtlest
and in which all the worlds and those that live in them are
fixed, is this Imperishable Brahman. That is Prana, That
.is also the speech and the mind. That is true and That is
immortal, Oh good looking youth, strike (with thy mind)
at that which should be struck.
[Strike with thy mind........c.c. struck—The-idea is that the
mind Should be concentrated-upon the Brahman. ‘
Notes—In the preceding mantra, it has been said that the
Brahman is to be realised. In this and the following Mantras the
process of realisation is described .]

ggifieiafred e

o}t gararRe v |
ATFY ARANET St

gt azart atsa R 0 ¥ 0

qfred as prescribed in the Upanishads #Er& the mighty
weapon ¥g: bow €I taking ¥TET by constant worship. farfare
sharpened W arrow &aWi® must be fixed. T Oh good looking
youth WXTamd™ absorbed in His thought Y with mind W
having drawn @ the mark 3¢ that T verily ¥ Imperishable
(Brahman) R hit. o

Taking the bow, that mighty weapon, as prescribed in
the Upanishads, fix in it the arrow rendered sharp _by
constant worship. Oh good looking youth, having drawn
it with the mind absorbed in His thought, hit that
mark,—the Imperishable Brahman.

[Rendered sharp, etc.—Because by constant worship the
mind is purified.

Having AraWh. .o eeeeseothought———The idea is that the mind
has to be drawn away f{rom the external objects of senses and to
be absorbed in the one idea of God and God alone.

" THE VEDANTA KESARI 63



28 MUNDAKA-UPANISHAD

Noles,—The analogy is explained fully in the next mantram.)
\
U 9 WY W AW A |
hal b [} ha
AT TEEE JETA A9 N v |
sw®: The Pranava (Om) ¥§: bow W arrow R indeed
®WAT atman (Jivatman) W@ Brahman # that ¥WY the mark
¥R is said to be. WHHWW carefully (49 WwqH that mark) ¥gsd
should be hit, W& like the arrow WAA: absorbed in Him (One
with it) ¥4 must become.
The Pranava (Om) is the bow, the arrow indeed is
the atman and Brahman is said to be its mark. Carefully

that mark is to be hit and one has to become absorbed
in Him just like the arrow at one with its mark.

[Carefully, i.c,, being free from all excitement caused by a thirst
for enjoyment of the objects of senses.}

el gft R
wmm’i‘ﬁmw
TR AT ATHART
T frgsea Ty &3 ) & 1)

afe9 in whom ®Y: the heaven ZRAM the earth W and st
the sky &¥: all ST the Pranas @€ with #9: the mind ¥ and wd
sewn (fixed) ¥ that Y%H one WRATAY Atman Q% only MY
know, W®IT: all other MW talks WPWY give up. q¢: This
WSS of Immortality ¥ bridge.

Know that one Afman only, in whom the heaven, the
earth and the sky, the mind with all the pranas are fixed.
Give up all other (vain) talks. This is the bridge (to the
attaining) of Immortality. -

{Note.—One should notice, that the idea of turmng the
mind from the external objects of senses, in other words, of giving
up the enjoyment of the worlds and its ob]ects, and fixing it on the

Goal which is Brahman, is again and again strongly advocated by
the Sruti in these Mantrams.)
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-’;’ o B N B 3o oy
: Puru ha—Prakntx Taitgé. Hgmg s Y mals”
H’anusa is s i Skt 8 ?“ o m (
wﬁsh.wmblné& meagu?ﬁu * Bigd”,,
d‘n of which is ariously, said to. be that: The
duck and by others to be leng.i,al'y“'ij;“”d

mide of. and informed by this I "““ ied foms.fhm-
s st and Poft 0 02 . Of thos, b

ke &R
.‘,::l‘:baﬁ 8ays. (39) “in 'l‘hy ,AnO.ham Letus "15 grm;‘ d“:;
'mﬁ 1rwhoarel-langand8ah sqimnungm,:he;lnt .f
w9 - delight in the». honey -of the. blooming lotus o

e gr:;tg:ho ':"l‘zt is they mszatm the mind of the great dehght.
know

rsed is the
f Consciousness.. , This nggSa reve
t;:d?;n? “b soc::ega:: " of whlch the Sammohaﬂa Tantra (Ch. Vll»

{s the other. When stnp%d
msauakira is pne wing, Sakk} kald” ]wa is Hangsa.

of both wings then- Thra is :lhaka of TArd is the Lord of both

tra says that the S
m ;r:((l‘ Hﬁdlylslata. The Hangsatird M

- \

ab&vxdya is the soveretgn
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vy i-9)

d Atms which form

MmSwhich Jisin Ml : Being

¥4 -

there is no_distinction

oy

when the

disting

-

 “subjective o mental Tattvas defivable therefrom, By

call KalY, the Hadts Shrisun-

. .

pi'or Jivhims manifested~bp, outer and ione
ha,,g&:hchhv&,n).’__,:,[t.ia compared to the etherina
's whieel separates from the surro nding Aklsha

ofthe“

Jala_ 5 the M{lidbAra where. Homa
Jollows the four Atmls, vir, Paramitmd ;

Chitkgndg

[

‘is broken,

bt i s et it R e
- b€ different by the forms whici the latter vitalises: " Jnanaims is

tka. 1t is that which wilnesses all and by which
dwn. It is reflected in_ Buddhi and the rest

3 Jot-n iteov uishable therefrom, justas the rays
0 anid seem to be, and are yet

“ Antar ™ in

the term Antarsiips wrean;the. sultlc. (Rahaeya-sQkshmartpaka)
Atma which pervades all things ; the spark of Paramitmh which
indwells all bodies (Antargata): It is the Hangsa known ~only by
" Yogis, Its beakis Tird (Pranava or “Om” Mantra). Nigama:
and Agapaare its two wings. Shiva and Bhakti its two feel.

usafe its (hms eyes. This is thc Par = } ;

it W Hamgaa i\ 188 supréme aspect as the Conscioussessground

¥ e it

td‘ﬁ’iﬁgsa'*or Jiva, When this Paramihanggs'is
hﬂt is digplayed, then all forms:of matter (Bbiita),

he) Pavatia and the rest spring up in -theiriorder.. Of
e root. i Eitta ‘This Hangsy disports itself in: . thé
fv sprang'from the Mud'of Delusion - (Mohiapangka) - in

Wie'Lake"of Ignorance (Avidys) When this ‘Hangsa: becomes
tilworldly (Nishprapancha) and in dissolving-form (Sanghirarfipa)

hen Tt rakes Visible the - Atma or Self (Atmamdm,

is e¥ablished. «Know'this” says the Jnffmava “1o be the -

N eyt v

‘s Atmé sisbject to Maya Shakti and the other kimiflig

‘ ¢ P N
Shaktis ‘calld“the Kanchukas. Prakriti is that stake of* Shakti

_‘wpm arises a8 theresult of -thé oollective operation of

&eﬂKa’ncht:lkh‘b;_ua tramsformation ‘of Shakti which is their resnit

Miyd and

exigling as » y and general objectivity which develops

of fis own power which hich-

i'the sumthation of the Shakis pfaducing

¢

- avolving consciousness (Shakti)in - which aiter mdm&h

mﬂdnto {he three Bindas which form the KW op

mio, may be pictured as the triangular base of the pyrateldel -
! ) figwre.n the Shri Yantra ot whese apok.is:Hiy
e Shiva aspeit aind the Shafi-aspest, of the ons, Conesiousncss,
Dﬂd the Wﬂ‘h W relation or Shva‘sw agpeqt Qﬂhp&ﬂi,o
Erom sbis diffifentiation arises in the . Mantca-§oe. ol aagéen
mb&ﬁmmuﬂedsmbdamd,Am 348 ﬁ! KNS ‘

wddhi ba): Shambhu “and the: eyt Jn* ifx most , gaveral sand
S omeptial sonae Pocesha-Prak reeesant that. ogecin e .

3 it

perionce (Abampratyayavimarsha) Aad:: tho, ‘sjhinleor
sxperipnced as part.of the self (the compléted /type. of suthuen
periencer being Ishvara). Consciousness cmerges as thc.aqum ’
of duality in which the object is seen as outside of,:d :‘pm g
foont, the self, This however is a state of mere: gineral objoctin

(Pada) and sentences (Vikya). Wifh -diffgroutiet
:fl’mkné appznr_' multitudinous Purushas of varytngaw

. Np oo -~ A fﬁs.n;’." }i?'v‘;;_{,,«k ,}d’
y Living i wpiverse of itspwm. ~ . 00 Tnen TR
cagh living n an ) of i ; S TRRTL T TRV CED

R COE I L A » "‘ : S, ‘ -’
¢ merely confined to man but is applicable-to
' Bhokté) or Purusha of - the enjoy

* . Purusha is no . (
‘ . e or
mija Wh)oo‘:‘ gr:fi‘;io!Putusha again -i?»'not lim'i.tedz*to'h.pe
ag"anic‘lifo of animale and plants or the.. @icro-org;nun?g:whnh
hover between organic and inorganic matter., m’:he form! Mﬁo es f
the latter also, . For whatever may be t}:e_pop lar mgmﬁm. n o
iving organic bodies, in.its philoaophical:sense all

._thg.wr' |mal :;‘::1 is not Paramatind. And in.’this, modern science
s Jivhts s here described. The former arbitrary partie

Wm::t? eb::vtvl: ttl:e living and don-living are being broken
tibpe me for practical purposes call that * living” which
down. _Wﬁ certain characteristics which we call « life”
mme sd-?;iled vital phenomena manifested by - plants,

imals and men. But the life and consciousness displayed -in
m“ bodies is not something wholly new which had no existenoe

k]
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in the inorganic material of which they are composed. All such
wital phenomena exist in subdued or potential form in every kind of
watter which contains the potentiality of all life, Life-as we know
it is the phenomenal aspect of Being-lItseif ~(Sat). = Feeling-
Consciousness as we know it ig the limited manifestation (manifesta-
tion being limitation) of the undifferentiated Feeling-Consciouéiess
which is Chit, Sat and &nanda, All which is manifested exists
poténtially inits ground. Each of such manifestations is such

- grownd (Bhilmi) veiled in varying degrees ; now more, now less

tully displaying the mature of Spirit, the source of all life, feelin,
will,;and-conseiossnets. Superficial notions based on appearancéh

bane i_gh“ilﬁ?{t&i‘aw‘t&e'noﬁon of “dead” matter, But scienée

‘his ‘given new ' instruments for, and extended the range of, owt
obserwation ‘and has shown that life and consciousness, thodjh in
~ a sabdued or veiled form, exists throughout the universe. Vedénta
in its Shikta version says that all forms are the operation of
Consciousness as MiyA-Shakii. As the ancient Upanishad says
and modern so-called “ New thought” repeats ¢ What one thinks
that one becomes.”. All recognise this principle to a certain - point.
1f wan thinks inhuman thoughts he dehumanises himself, Vednta
carries the application of this principle to its logical conclusion
- and affirms that not only does thought operate modifications. in

and within the limils of particular types or species, but actually _

evolves such and all otPer types through the cosmic or collective
Thought .of which the universe is a material expression. . Thas

every unit or alom of matter is a Purnsha identifying itself with the’

solid (Pirthiva) “ crust” of matter which is the gross expression on
the sensual plane of more subtle forces emanating from that
Ground Substance which is the source both of the experiencing
subject -#nd the object experienced. 1f the operation -of gross
matter gives the appearance of rigid mechanism, this does not
imaply that such operation is wholly unconscious and lifeless but
that life.and consciousness are veiled by the Tamas Guna of
Prakriti in which Kala, Niyati and other Kanchukas are operating
to their fullest extent. But however intense may be their operation,
life and consciousness can never be destroyed, for being Shakti
Herself they are indestructible. Thus every molecule of mineral
substance is a Purusha or  Consciousness identifying itself with
matter in its solid and apparently unconscious and idert state.
For Consciousness becomes that with which it identifies itself,
When it completely identifies itself with mineral matter it becomes
that matter. What we think that we become. Nothing howéver
is absolutely unconscious or inert, Every single atom in the
wniverse is in constant movement and hence the world is called

<

- !
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‘ . AR ma s
?]apt or that which mO\'a, This sment;ﬁc i &h:ﬁ -
amcient inheritance. And so the Mantra runs “ H—nngm(hcvs gll i I.

R T P
\ PRSI LRRITE:

- Hiangsa Gwells in the brilliant Heaven.”- The -word Hangsa is

{sere said to be derived from the word Hanti which memGa&bi-
motion. Sdyana says thalit is called Aditya becun\selblsf:a
Wnal motion. : - . ‘;’;‘Wh: ii -i;;’
¥ * The Tattva Sandcha (wv. 13, 14) sayss—. .~ ©

7'l

U ohe is consiiered to be Prakriti who is the collectivity.gf Wl .

' j i i is the peaceful
Shaktis, (Will, Knowledge and Actxop) W.ho is
‘tt::t is. qus'iescent'(ShAntA) Shakti of Him +n contracted: form
(Samkuchadrfip8) ; who is in the form of the equilibeitim. of Sattza,
os and Tamas Gunas which again:are Will, :imm
an i mkalita) ; who isin the. patuge
and A®ion gathered to _(Samka. 7 . > Pt
of general unparticularised feeling (Chitta) wh;p?’x, ls:rf the fggma. . of
the undifierctiatod Buddbi (and other Tattvash” ; .~ juicito :

4 (lokichhdi-shakti‘samashtih shak(ih shanifsya sambuchadrlps,
- Samkalitechchbadyitmaka - sattvAdika - sdmya-ripini ~ hi-  sath.

'Buddhyam-s&marasya-svarﬁp& chittitmika mat&\ prak‘ritih).’{ ﬁ 44::
* * wHang” or the male (Punidn) orPu’rW 3 i8 W‘“lntbf
same work (V. 6) described as :— e el
« He who having by, Her become of limited form mtlgqi}éip _
powers contracted is this Male (Puman or Purusha) ; liks the'son
which becoming red at eventide and H:;i;quer (os  shining)
racted tan scarce reveal himself (by shining abroad)” (Sa tag}
rimitam{irtih samkuchiti’samasta-shaktir .eshah pumén, Raviriva
g:bdh’kakta-mhrita-shaktih svabhsane’ pyapatub, . 1bid, 6),
" Again in the same work (v. 7) it is said = e i
« His Shaktis are © many consisting “of c.o‘mplete Kartrittva
of action) and others, but on His becoming gqntract‘ed @hﬁt
is lirited) they also become contracted in the forms "of Kau au‘a
the rest and make him thus manifest (as Putusha) (Sampﬁﬂfa&
; ‘r?tv?ldya bahvyah saatyasya shaktaya stasya, Samkoc_htf’s":’(mk;x'z:
chitdh kaladi rfipena riidhayantyevam. 1bid, 7.) L

‘Again in the Ishvara Pratyabhijni it is said :—.. _

« He who is Experiencer commencing Wwith Sblinya (Shiv

tattva) and 1hd rest, 'He being clothed by the five Kanchakas, KAla

i i j i is then the Experi-
~ d becoming object (to himself) is per
e th:fl:i;'e:tns as separate from him;” (Yashcha p}'amﬂta sh\;tql-
enoie; prameye vyaﬁrekbini, Mata sa meyah san.k.NAdnka-pancw. L ]
::jhﬁtah-"l-ii 9), thatis object is the Self appearing as such, He

retains His own Self-hood and becomes at the same time the

£y
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abpdofﬂnsomcxpuiemc. Miyd is not something apattftoui
mnfontgw who through Méyd, an aspect of Brah-

many, beaomes.
, ch.bhewme His own object, but it is only when the
sabjest as Purmeha is. clbthed, that is limited, by the Kanchukas,
that the Iatief sees objects as other than and outside Himeslé. -+At
 this singe duality is cstablished and exfoliates in the Vlkn& of
Prakritis as the multlple expenenee of the Wogld of~ lmd asnd
"aﬂer- hy . .

m E O mm lre msdeqmtely tranelated - do quaﬁl&
. Guiiiae the fliéé wiord involves some Substancé of which they
Wb dte qualities. ' But Prakriti Shakti is as Prakviti the Gunas and
tiothing- else, though Her Svarfipa, as ‘that of' all- Shaktin; fie et
ChitAnanda. The Gunas Sattva, Rajas, Tamas ave properly factors
or constituents of Prakriti. Of these it is commonly said thit
. Jamen.Cunaja\he voiling principle of Prakiiti. Thisis so. But
m Itsh;g be semesiibered that all. the factors of, Prakriti
in onc way os: another, veil; the dtﬂmbangm whecess
{tva to some degree veils (for Sattva guna is not assuch the same
as’ abeolute Sat) itis in its highest degree of potency lhat is pre-
mr:nce, the iegst degree of veiling and therefore it répresents the
to unveil that is to reveal and manifest Beihg (Sat) and
ﬁmﬁ&ousm (Chit) ; whereas Tamas is in its highest potency the
&gne of Veiling and theréfore specifically tepresents the

to veil. Rajas is the operative power in * b&th cases. “1n

il bodies there are the three Gunas (for (hese cannot separatély
exist though one 'or other may predominate) and it is becase of
this and therefore of the presence of Sattva Guna in- motgamc
watier. that it exhibits the . rudiments of sentiency and copscious-
. But in inorganic matter Tamas Guna prevails.  As bodies
me. the strength of the operation of Tamas gradually diminishes
that of Sattva increases until in man it becomes predominant.
The whole object of Sidhans is to increase Sattva Guna until map
becoming wholly Saitvik his body passes from the state of predos
minant Sattva Guna into Sat Iigelf. 1hese Gunas represent in the
Jiva or Pashu the Ichchhd, Kriys, Jnina and Mays Shaktis™ of the
_ Losd.. An.regards Miyh, the Lord (Mbyin), as the Kuldenava
~ Tanira. tul, wields and. controls and is free of it; Jiva is
ed by it. So the Ishvara.Pratyabhijnd (1V. 1, 4) says

‘% What ave. Jofina and Kriyd (on the part) of the Lord - (Patn) o

& ajl.beings and. things (Bhiveshu) (which to Him are really) of :the
wnture of (His) omn body {or limbs)—it is these two (that is JnAoa
amd Kriys) and nothing clse (eva) which together with Mbyb 2o

»

‘His own object, " In the finit act of creation -

VEDANTA KESARi. ' n

the third are the Saitva, Rajas, and Tamas(Gunasmtupqet) of
the Pashu”” (Sﬂnga-mpeh?bbtveahu palyunnlnam tdylgh.n:
mm,emmm“ﬁunmw |
--ghiva-Shakti have threefold aspect as Ichchhs, {nAna. Knyl
'hie!ure manhlyuouatedjmtatheGumuc,thomh »

in their case one or biier msy be predomisarit. | Of these again

Ichchha anqxnxlmaybeoog:da«l tqgetqu
directed tq action it is the prelumna;y of ‘x;
vaSM%nsdescnbedasastateo wonder: >
l::sgbhﬁ, M)m the Purusha, But Knylcomﬁ oF; The
ppgpone of analysis only) as apart from Jrdnais “Hlind: " Fo r
, Xriyh bas been  associated with Tamas. lt is K
uplamed by Kshemama in his Tattvs Sandoba (vv. 1;
that lcﬁchhs or resolve-fo action beeomesﬁz‘;; lowst
the principle of activity i Prakriti ; bcots
Gmﬁ:ﬁ:pnfdpkil:mmim in the sime;‘gud 7A T
? Bmas guna of the _specific veiling. prmc:ple of the same oml .
+ shakti, . He says “His Will (Ichchhd) assumed the form of Rap.g
and became Ahangkira which produces the notnon of “I” (Afwn '
His knowledge (Jndna) likewise became Sattvg 2, ;
which is the determining form of experience. “His Kriy

icg as CMVG nl

‘ .

* thé'natire of Tatmas and productive of Vikalpa ‘tand Sangkatia) i,

re,eewi: and selection is*cafled Manas ” (Ichichisya rﬁmw \
Riitic ' 4sid abantpratitikart frianpi  (should Jbe' “InAnasmaply
sattvarfipd nirnayabodhasya “kiranatn - bixddhlh_ Taya ‘kelyn
tamnmayn-mﬁrtnr mana uchyate vikalpakari), /1 ikt
evolution of these Taftvas (Ashuddha) i the w 1 ‘?f"
(uture ‘articte. * But before dealing with these it is neéeuary in fhe
creative order, to further describe the Kbmakald in’ whr&: ‘the

' Hangsa arises and the Rosary ¢r Garland of letters (ngamuﬂ

' Feld

whieh is the Mantra aspect of the Taﬂvxk ;volutlon T

B S0, T

Tk i
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:Bfabmachari Dmchaitanya P

- ‘ﬂinc Guf of tind man has been confronted with ihe probléms
of life and death and various solutions of these proﬂems Hate

£

P4 "N A -“s

‘l

béeh offered by the thoughtful minds of all climes and ages. The

Cireek mind sought 10 solve the problem of life b conquering the
#ikture outside of midn and the scientific west of t)I:e ‘wiodern tgiu’lal
is the outctme ; while the Hindu explained the problem of death
by eqnquenng hns internal nature. However divergent piy be
the Procésses each found out that man was born to congier shturé:
The scientific west wrests from external nature her secrets, makes
ber his’ hand-maid and enjoys the life. But the spiritual Hindu
inging his interal nature under subjection transcends death 5 and

resting- 5. stitly hiow the Hindu proceeds: to solve this ¥ital
problem for mankind which is even now’ engagfng me attenition’ o!
magy a thinker of the modern world.

The first difficulty that arises in the human mind is the doubt
as to the survival of his personality after death ; for man, as he is,
directs his whole attention to the pleasures of lee that are laid bare
before his senses ; but the circumstances under which he is placed,
fortunately or olherwnse lead him to think whether or not there is
life after death, The death of a near and dear relation creates a
void in his litflé world and although he seeks to make good the loss
ﬁy nﬁahng a filting memorial he is constrained to think of what
happen- to the map when he dies. Does the spirit that animates
the body die out with the dissolution of this body or live an ? Shall
he live after death ? In the beginning an unconscious and then a
conscious struggle ensues to get a peep behind the scenes and
the man leaves no stone unturned to get at a solution. He listens
to traditions and history and verify them with his owsi experiences
but fails to arrive at a right conclusion. Again, doubts expressed by
great intellectual men make cdnfusion worse confounded ; their
_learned discourses on the problem make him forget that he who has

®5een a spirit knows more of the spiritual world than he who
carries a library in his hecad, Further, on his own part, an intellec-
tual acquiescence or faith in the words of those who from their own
personal experience speak of the survival after death, does not close
the struggle that rages in his mind. The problem is so vital that
unless it is proved through his own experience he cannot rest,

hesc T %ture—apd adopls smta'b!e ax;
né m?o‘enﬂﬂfe fm {0 experience the soul as distinet ,’}
body, the spirit from matter. Thus with grea‘f‘e

‘1‘”%
-with

medfreeﬂromthubmdwdmwumﬁmmm ‘
‘ &udomptuu&h. Vo S ' 95 ‘i—rm, e

- Onb-yondérs how . tbis duﬁoult pmbhm
hudlod byxﬂncuu&a-ot.u’tqdmirable work e -

Phe'story of Nathiketas is the stoey of zvery-uman belig. sirieings
aﬁer truth and the struggle a man has- o 'pass thirough, : the diffical

- ties he has to overoome have been clearly set forth in tho nllummah -

ing’ Patogoe’ between Nathikefa and Yaina, TS

 haunt the hnmansoulhavebeenmﬂuﬂ!-ﬁmw 3
“‘QSIOkaSP R ’ ! T ‘.,’i t::"(,f‘

.. vy W »
‘;T ! mem‘ “'wm.’u“."”%
ﬂ st gl wedeh webertegrs: Wr‘w s
. o ey, o et owt W AR ) o
mm ﬁmmwm ll s T
tChoOse sony'and grandsons ‘Who shall live “Horidred yeats,
hﬂ’ds ‘of ¢attle, elephanits, horses and gdld ; choose & vast temtory
bﬂ'urtb‘inﬂ Rve thysélf as many years as thott desirest, = -
What;ver objects of dzsire that are difficult'to get if this wm‘ld
oﬂbe morial, let fhee ask for them all according to thy cholce ;-
thete fair. nymphs with their chariots and musical. insﬁ'uments...
such are indeed not obtainable by man—let thee be attended on by
thcm whofn I give thee, But #sk not any thing about death,)
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.. But Nachiketps cannot acoept these offers made fo him by

)

Yasia.., Haw cag be who kas the experience of the fietiag. nataro
oF 1ty objets

]

iy the human soul caanot rest satisfiod. forever eithe
with pealth or with women eyen if for the time-heing they, hald
out’s gwellility of piyjag all claims of ‘the senses.fo] the fullest

8%, Jof, humpan body ia frail and subject to, diseases and warious

bdiiions, bringing surfeit in its train in the long.rup, . A

-9

- hice ore cannat cling fo this world for all time. .He is

. Jomud Wi'thike up Lis mind to transcend thy limilations of the'
: Wﬁrm 14 atéain’ Fte@gl happiness. He bqim fqdm;rhm?s

ik Re&t’ irom the” yipreal, fhe permanent from the impermane
798 sl 6 resitce, evepting ot fansot o 2gp

"hat ' ifidiiig. “'The realisation of this idea_roakes the use of
T;lfe’ahﬁe wofe jmportant because to him life means the process
‘of #@if-urfoldment of a being under- circumstances tending to press
Tawi" He'dods not terefore act anything detrimental to ‘the

T gpde e U e v e TR e e ) ey 1 : PR

- This awakening of the wpiritusl mature - in man involves great
- self-exertion resulting in the self-expression of the man. . At every
step he meels-with.difficulties and very offen-is led'fo think that he
i8. after.a phantom ever eluding his grasp. Dejected in spirits he
ds often unsetiied as to the choice of the line of aclion. “Two-ways

[ i r

Jie open 10 him s~the path-of pleasure and the path of the goed.

cut ey, . el
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. (One thing is the good and quite different indeed is the
pleasant ; having Been of different requisitions, they both bifid the
Purusha, Good befalls hith 'who follows thé good, but loses he the
g0a!, who ohooses the pleasant.) S

* Of them one is more tangible, gives man immediate pleasure
and serves his proxiniate end-in-view, while: the other scems
vegue and more difficult to follow. In the beginning a doubt
arises if the latter path will finally lead him to the desired goal.
Hence be prefers the path of pleasure—W F71 WAPAR, qOX
though his previous experience tells him that the path he has
chosen cannot bring him unalloyed joy. More experience of the
nature of his chosen path reveals to him that the ‘path of the good *
however difficult to follow and its result however uncertain must

needs be followed ; when one path fails fo serve his end be cannot

ottt make. op shis. wotld, Be tegapted . in that
.&#m e, shig. worid, be denspted.  tat

ot being. bearing qut the  truth that troe morality is

~

bt talks 4o the olbts aiternative. - Ho. then. turns Msajtamtion to
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iscriminates.the two havicg examived them (well). . Yes, the Wise
,,..,.m::“:.m 10 the pleasant, but the fool shogses.the pleasant
through avarice and attachment). - o st e
*~" Bathe has to-face many difficulties. Ini his '

foes T

u-ﬁiﬂvtﬁ‘f&;. o grom sense-pieaurcs be s presasdby
the-destré of making a name,or a fame. Subtier and aibtier!desives
gtand ds ‘stumbling ‘ blocks on hu way - to. spinw‘ wm ‘
Jiitellectual joy in studying the-works of mmmdl e
“3‘ iopeplier; 3 poet or an-artisi—prevents him from ‘refising th
truth th i beyond he vorkd ok s
U W NGRS M:Mf .

; « vi senses so def tive
. (The. ‘self-ésistent God has rendered the sense 50 dclecilve
(The: .eg-exu; ward, and hence man sees the external and dot the -

@:‘:‘my g° Only perchance some wise man’ desirous of imuiors
internalself. O A

tality turns his eyes inwards #nd beholds the inner Atman.)

But he who has become wise by experience ‘mk‘“u»ﬂ“di?

: ‘ His mind becoses mpre
jex anddoeanotgoaltcnhem.w » i e C
;,:smmlm and he obtains an opportunity to serioualy pondes over

the vital problem of life and death. He begins to think upom

<ali 3 ind all ephemeral things of the wo:ld andb’
:::i by n{e:ilhtaattz?:: his ovx:n-sell. He fceis sure that if his mind

. X s to be

tached material objects of the world be is to be born

be at and .:;.‘:“an the more the mind is concentrated upon self

e m ¢ the self reveals to him in its true glory ﬂ“d he realises

::;m;t the mnd has capacity for devdopqent it pas also the

sdbih'ty ot retrogression, however oontrafilctoxy it may seem
zth reference to the modern theory. of evolution,

QR KTl TG AR | L
g sguTRa vaTwt quTgeg - .
(Some souls enter the womb to have a body, others go to the

plants,—just according 10 their work, and according “to their

koowledge:) : . <t
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d and ibe p'easant approach. map; the. wise. -

the plelistres of serise-enjoyments.  1f be snoveads in
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mimnuogdnd dthumnqd ‘of births and desths ‘be
Mtommmmmmuh, nenpummd,udﬂhudy

”:.tmﬂ M _and h@mm Hem me

: mw most and aims to thiok more and more upop W

.and ngthing sls¢ to freehis mind frpm. itp- vatiew
- ‘Tliis; one object upon which, man di i

_»wmhmacmmonlyknmhﬁqdn&ﬁﬂﬂquw

- Ruwativoc the. Jdeat_ for' worship. l\mthu
« MaliySiva or Rama, Christ oc Buddha or even any.'s

- whivh sezves as 3 visible symbol..of the idea be bnaﬂhe M

" This symboloworship is esgeqtiauoun aspirant fo fix the mmd
nponmbﬂm‘.;ﬁ&;", ,

7 who. el it idol wo ﬁmlly
unngpessary, O £ widely

accepled Pratika. llm&h other - Pratikas :mgbt ‘tizve been ‘current

Mo, As man eels the necessity of such a religious kinders

gArken, syugm at a paiticular stage of his mental develop-
\ mt,hpccqpma most ‘imporiant place in devotional praclices .

o tthebegmmng hehaatolaymoremon
thhnnﬁf fiis Istham or .the Ideal for worship thin on' the

s but as- e develops his power of conceatration, bis mind
natutully outstsips the'form: and enters into the . inner meaning or
ﬂnﬂ‘d llwbymbol during meditation, ‘This Pratika Upasana

ﬁﬁtmmuﬁu _desres;that bind his mind . o the opjects of
the external world, W herr this process is coatmucd for a longer
period he feels that he must even transcend these higher planes of
thought in order toYealise a complete calm in the mind which alone.
‘brings abiding peace and biessedness, He then strives to stop all
functions of the mind—s relation with the physical and mental
‘world,:. ’l‘husmentalduenphne is a period of storm and siress 88
the habits acquired in lives previous and this, with their accumu
lated foree, tebel against his spirit and serve 10 check. thﬂplﬁu
growth in hisx.. An equal amount of pauence,penevmnec
suffering ohly overcomes them, When Lie has eonpletdyuoppod
Mghmuthomndlngeutumqueapcﬁmwmm
fail to describe i’ ‘tedlity. Itis a transcendental experienee,: but if
lauguags has to express it, :t is sat-Chud‘Ananda--m
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THE SAINT DURGACHARAN NAG,
‘ (Ca{nlimted Jrom Page 48).

Just then Nagmahashaya had 10 go 1o hjs nati i
.;hort time. His wife was exiremely gaﬂ’azcled ‘ga:l;e h‘::hlf:al‘;:rn;
in g'hal state, She understood that her husband had not the least
desire for a householder’ slife, Nagmahasaya also made it plain
.lo ber that having dedicated himself once to Sri Ramakrisbng, it
was not possible for him to do anything wordly for the family.

Indeed, after his meeling with Sri Ramakri

vestige of the lingering thoughts for the vvorldmcllli‘;aapepv;:et:li“e c:'::x:-t
pletely from his mind. An instance of a smaljl occurance may
speak eloquently of his mental condition at that time. His sister
bad grown a gourd-plant in the garden. It so happened that one
day a certain neighbour of his tied a cow near the plant but the
rope was {oo short to allow the “animal to reach it in spite of her
repeated efforts to get at the plant. Nagmahashaya noticed her
fruitless atiempt, and whether his heart was moved to pity for the
poor creature, or was filled with devotion for the sacred animal
it is difficult to say, he came (o ihe tpot and untied the string
of the cow saying “ Mother, eat.” The cow fell to ealing to her
he'att's content. Dirdayal saw all this from a distance and was
Quite arhazed at this conduct of his scn. It was too much for the
old man, he remonstrated with him saying, * Yourself you do not
earn anyth_ing for the family ; now, instead of doing any good turn
to the family, how dare you cause such a loss to it? You have

given up your medical profession ; how will _
the door ? d ill you keep the wolf from

Nagmahashaya replied—* You n i
» —_ ted not be anxious on that
scote  The Lord will see to that, whatever jt might be.”

Dindayal—#O, that 1 know quite well! Naked y :
to roam and feed vpon fregs 17 - ed you will have

Without saying a word, Nagmahzshaya at cnce put off his loi
cloq:, anq brought a dead frog that was ylying in 1rhe cgul:,t?:':‘
While eating the frog he told his father, “Now, 1 have fulfilled
bo(h of your ccmmands, Pray, never think any more for the
maintenance of the family. Ycu take the name of the Lord and tell
your beads. .l beseech you, 1 entreat you not to think of anything
worldly at this old age,” Dindayal thought that his son must have
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gone madyand s0 asked his daughterdn-law_not to_do anything
henceforth against his will, .
‘8o long as Nagmahashaya remained in khtg native _place
he would not give any occasion to his father to think o? the %maly :
or anyihing worldly, He would always read opt to him ;;l ferent
religious books and would rebuke such persons who woz:l a::!:
to gossip with his fathier and tell fales, Heused fo-teit hem tha
they milst not raise any “worldly topic beforé ' bim,v' ordsm
should not come 1o his house. e 2 "(;i‘-{;; b
When Nagmahashaya returned to Calcutta, Surésh me’ﬁ 4
about his father to which Nagiiahashaya replied sorely, “1f 2 i
even once tasted the fruits of this poison tree of a world Bé is doo 'd’
for ever. There is no escape without the gracé of t:he"yhg;bgngay‘a '
And fhen deeply moved with compassion for his fgther‘, ! eén t:‘;g
sob and cry out, “Glory thﬂ;:Ra.mak(iisvnla; th:rX’!d] Sei | ?ag
krishna, extend thy grace, Oh Lord, to m& ﬁthéf ! Am'lr afds
cohring tb himself he spoke to Suresh that hm father wbuld still thin
of worldly things although he was old and mﬁr}n an.d unable: emén
to go out anywhere. He further remacked th?t_lns .father.r!t?nk:l
steal an opportunity of talking about w‘o.rld'ly, things ;1f fmy nexgb-
bour happened to come to him for a visit.* SR
When he next saw Sri Ramakrishna 'aﬁfr'h{g‘ r;etuﬁ from Thie
native place he complainéd to Sd Ramakrishod, * Sir, ‘b‘m:i";sd
that I have not goffyet that complete ﬁfelt'-gqrr:nder. to " the ‘ ;ﬁ.
Why have 1 still the sel(-effort “to action 1~ Sri_ Rama’kyﬁ;}j
gently replied, pointing to his own-self, “If you have devot;fﬂ_m or
« this’ everything will come right.” Nagmahzshayta :se't!ut'ofo‘“dy(';
« Man has no power whatsoever. Whatever the Lord wills
through whomsoever, He gets it done, Sri ‘Ramakrishna ‘c_oul:'i'
mould the minds of men in any shape he liked. Canl man do it ? ‘
icing N hashaya's strong spirit of renunciation Sri
Ram::kortn‘szgg tol:gl:?; oncey‘again, .“ Rema.in in your c-mm home‘:
Somehow or other the family will get its bare maintenance.
« How can one remain in the home,thow can

ahashaya— , o
one Ij:li:;n unufoved even at the sight of others’ sufferings

and troubles ? " ‘ ‘
Sei Ramakrishna—* Well, | tell you, take my word, nothing
you if you remain in your hume. Men will wonder to

can faint-
see your life.”
~Nagmahashaya—

?N - H
holdeSfri Ramakrishna—¢ You have not to do anything, only be

always in the oompany of pious men, ”

« How should I pass my days asa house-
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there was nohope for him

5.1 2 2 L IS B A 4 ¢
Savint. Ra Hindly . give me in % with g, shel
5y pmehow o, mage both (Mmefm S L Bees arrdsind
MMWM umm&o for:i Nagmaha,
slitiya-diy mote to vfor:thé dansily s a0 Moy thought
ummmm-uummwma
Uppmsintained by sheib. .« They dent fo¢ Rangit ' '
with him that half the shate of the profit of, his- business; mast: be
&irsp 19 Nagmahaphava,thencelorth gave. him the .charge of the
minsﬂor% (Ranjt, pew Nagmahashaya's, empocamont,;

9. Moul mesms,mmls lm ( as lest. 'es rhight spend, away the

x ,..-,;amzn mesping, expeness,
ol ﬂ'a m%dﬁﬁlmm!m b
Nﬁt this mnzemmi.hc 5 Qmé%l

Bapakrishop
'%"ol'%lor. }Wsﬂ' right, that's all sight” »

i roud-roms alY! awxieties Nagmahashaya now ’)mgd M ‘

I8t moresmsieds refiglous prastives, and. became &' more Sohistant
visitor 40-8ri. Ramakrishna, Heretobefore he would not RO to him

either an. $nnda's or holidays as men of- light and leading whom
hﬂbonght be was unworthy to talk to, would visit the Master on,
ﬂ;ongdays. But now that he was a frequent visitor, he became
acquaint ‘with some of the people. .

: Qse night Girish 'accompamed by two of his fnends went

to:Powlincswar and upon entering Sri Ramakrishna’s room saw a
man. siiipg iy pwe corner with folded palms in great burility and
devotion. He looked so shabby and ematiated, but his eyes were

bnght like .F nrmslars. Sri  Ramakrishna “introduced him
at auspicious m t N
m faut ot p omen agmahashaya and

T resowned mnﬂmundwmusum
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Nagmahashaya very often wentout fora walk onthe Ganges side.
One day he met there a bright looking young man. Nagmahashaya
took him for a disciple of Sri Ramakrishna and having questioned
him on that point, found out that he was not wrong in his guess,
He was Swami Turiyananda (then known as Hariraj). While
speaking of his austere practices of Brahmacharya, Nagmahashaya
used to remark, ‘But for this, how otherwise could he become
a fit receptacle of the Master’s grace ?'

From about this time Nagmahashaya gave up completely the

‘using of shirts and shces. But always he used to keep his body

covered with an ordinary wrapper. He observed no hard and fast
rules with regard to his food, for the Master bad told him not to
follow any such rules,~—he had said, ¢ whatever you get through the
grace of the Lord, live on that. For you there is no need of any
injunction. It will not affect you.” Ordinarily he used to eat very
little and that at the close of the day. He would musingly remark
‘as long as there is this body, the tax must have to be paid.’ In
order to control the desire for tasty things—the craving for the
pleasure of the tongue as he would say—he would not sauce his

dishes with sugar or salt.

It has been already mentioned that Nagmahashaya had let
a portiun of his house to one Kirtibash. The latter lived there with
his family and used to deal in rice. So sometimes a lot of bran
used to accumulate in his house. Nagmahashaya once thought
that he should live on that bran. He argued within himself,
¢ Itis allif somehow 1 keep my body and soul together, and
therefore what need is there to lock for tasty dishes!’ He ate
bran‘by mixing it with water only.  He lived on that for two days ;
but when Kirtibash came {o know about it, he sold away the whole
Jot of bran, and from that day he never allowed any more of it to
gather in his house. Nagmahashaya later remarked that he did not
feel in any way uncomfortable by eating the bran, on the other hand
he felt more light and brisk ; he furtlier remarked, “if [ am to think
day and night of my fcod only, then when am 1l to think of
God and when am I to do mv devotional practices ; constant think-
ing of the qualities of food produces a kind of mania in man.”

Kirtibash highly respected Nagmahashaya for his saintly
character, and if any beggar came to Nagmahashaya for a handful
of rice and Nagmahashava could not satisfy him, Kirtibash would
at once help him in the matter.  We are told that Nagmahashaya’s
house being situated on a main road, a multitude of beggars would
visit his house daily, and none returned empty handed. One
day am old Vaishnava came to Nagmahashaya for alms, But

3
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Nagm'ahashaya had nothing at that time for him except a little
quantity of rice just sufficient for one meal. Kirtibash als: \\;as not
at hc?r'ne then. Nagmahashaya came to the beggar and with great
humility tc_>ld him that he had not in his house much to give th-att;:i

except a little quantityof rice and asked him supplicatingl ‘ if :Y
w?uld accj'ept !he rice only. The old fellow was sur gnzccli te
w:fness' his loving regard and went away with the ri ’ y
o y e rice with great

Nagmahashaya never used to fake any sort of refreshment. H
would not touch even any sweets if not offered to God Hc. us ;
to say 'that it would create ‘a craving for the plea.sure of t;
torfg'ue. Although he himself never used to take any ki d ;
delicious dishes, he was ever ready to feed others sumpmzusl;1 o

moubgl:f@ahasha)'a would never talk of worldly things, and if any one
In any topic of the kind in his presence he ;
t‘l:;: T}ff'the conversation, he would s:xy,p“ Glory to ‘}:le::kfll:l‘)ﬁr':y;
y n);e l;Isott(l)][::c'fo-(li:qf; ! Pray, take the name of the Lord, take the name
o the ! fee“nr(., o or some reason or other Nagmahashaya would
pave a fecl go .a]tred Or anger towards any one, he would beat
his own | y mercilessly th}? anything that he would get near at
(h‘n(. e would never <peak ill of others, nor would he xpeal; a
li;;:gszrgnz:ns;aalny one. Onc? by chance there came ou‘t from( ?1)1'5-
e St(; re:laxk ngn‘mst somebody.  Next moment, he
picked pBlOO ]ne t’ at was lying by and tegan to strike at his ;wad
o . ¢ opzed out from the lacerated part and the wound
0 more than a ‘month to heal up. But he said, “Ri htl

e wicked man should have his desert I’ TRy erved,

In : '
ood ordcr. to subdue the pas-ions often he would absfain from
; sometimes he would remain fasting for five or si
together without taking even watcr e days

m:‘haOSlr:_ one :;lCh oceasion of fasting Suresh went to see N

aya, e was at the tune i i ~ .

; ' as cooking his meals

:f“;:: lfmdes:rahlc fecling might have arisen in his hhe."t tperhaps

l € [2

w§ tq Suresh‘ and he at once broke down the cookin ) ”:t he

[ap in anguish ;md. bowed dawn  to Suresh, and e'g'dpo“’ }"e
m not free from wickedncess 1" Thot day he' rcm1ix‘1:ll ' 'thSM:

ained withou

any cook 1 for— his
: ed rice for his food, and lived on a pj

BROWNING'S THEORY OF HUMAN LIFE.

‘

BY

Mr. K. V, Krishna Row.

« Rabbi Ben Ezra” is said o be the pret’s creed lyricised.
Rabbi speaks as one of the best men of his times and is represented
as one approaching death ; consequently he speaks the best thoughts
which coincide with those of the poct because of the intellectual
sympathy.

Human life is h\cre compared to a finest furnace in which the
soul is tested and tried and considered as a whole with respect to
time and eternity, with respect to youth and old age. The old age
is the climax of life, for which the first (youth) is made. Youth
prepares to meet old age and old age to meet death. Youth strives
towards achievement by awkward experiments rather than repose.
Youth fries to realice the value of things. It is the active period of
human life. Old age has also its activities but it starts better
prepared. It is the bright colour of the sunset of life. Itcan
understand the value of youth’s experiences. It is a period to
reflect, to meditate upon and ‘o0 judge the work of God. Itisa
period exempt from active strife. Thus the purpose of life is to
prepare for the future ; youth to face old age and old age, death.
does mankind differ from brute-creation.
Anfinals are ends in themselves. Their aspirations do not rise
higher than {heir sensual appetites such as ealing, drinking and
multiplying. When {hese are satisfied they remain contented,
But with man who 1s troubled by a dwine spark, the case is
otherwise. He deems it better to be an unsucce?ful man than a
perfectly successful brute.

To atfain perfection in this life, man must learn, experience,
reflect, judge and choose. For this he is given the various stages
of life. But growth involves vetardation, The first thing that
checks our growth is the body. If the inclinations of the soul
pander .ta the tastes of the body, the soul degenerates. Soul
indeed is lodged in body and is attracted by it to worldly pleasures.
In overcoming that influence of the body consists the power of
man. Nil as the body is, it is essential for the soul development.
It should not be over-rated. If properly used, it becomes not a

. ot a ncennt Af the comll

In this aim of life
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Besides the body there are other causes that counteract man'’s
progress. Pessimism and Scepticism are the chief against which
Browning emphatically protests. He calls them traitors of huma-
nity. These obstacles make us lose courage and prevent us from
persevering in our objects,

But every action is judged only by its moral value, Our appa-
rent failure here is only triumph’s cvidence elscwhire, We must
welcome every disappointment and failute as being the process
through which the human soul is discipiined and led to the reali-
sation of pure knowledge and bliss. Though we may fall down
low in the world’s judgment which is superhcial and which omits
to take into account all our strivings and noble thoughts, yet our
very failures, our defeated purposes, our unreahsed motives, will
ail greatly count to our credit in the deep and time-pcnétrating
judgment of God,

Is then the soul made only to meet rebuffs of fortune and
miseries in this world 2 No. For the soul is not created to simply
enjoy and sutfer but to setve the purposes of God, the creator, (just
as a cup serves the purposes of its maker).  Soul depends not on
time and space but upon God. God would not like to see his
favourite object perish in the material desires of the wotld. When
the divine spark in it seems to decay, God revives it by spiritual
influences (rom within and from without. This divine spark it is
that makes us look beyond our limi‘ations and long for a perfec-
tion beyond mortal concepticn. It is that divine spark in us that
enables us to prefer the Infinite to finite hie,

This faith in a perfection elsewhere and the relative amount of
good and evil meted out in this world argue the existence ol
another world or life. This forces us to the condition that the
All-powerful is indifterent or even malevolint unlgss redress is
guaranteed in another world or life, for the vil that, 1n this world
overpowers the®good. The joys and the sufferings, the sin and the
evil and the failures and the successes are essential 10 one’s deve-
lopment. If placed in a perfect world he would simply stagnate
both morally and intellectualiy.

Thus *“ Browning’s Theory of Humnan Lofe, " supposes a
natural defectiveness put upon man by God, which prevents him
from attaining absolute success on earth.  \While he aspires God
will fulfl all noble desires in a hife to come. But he must work
patiently within his Jimits and yet never be satishied with them. "

In his long and tiresome scarch after perfect knowledge,
Paracelsus comes across with Aprile who makes him feel that love
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is what h2 wants ; not the earthly love but the divine love. Aprile
further enjoins Paracelsus to long for perfection‘ in God‘, because
the very essence and glory of humanity is its weariness and
efforts o overecome it. What Paracelsus should seek for is God,

the King of Love.

In ¥ Rabhi ” again Browning reveals his belief in a God of

L4
Love. He “ who saw power, sees now Love perfect too.

Itis this doctrine that finds «xpression in the Epistle. Karol-
*vish a sceptic by profussicn, on l:earm.g the sl.ory of “Lazarus
from himself is made to believe against hlS. own will, that “the {1.!1
great is the All loving too” In thus bringing forth ¢ th; humamlz
in God-head and the union of Infinite power and Inﬁ‘mtc.: Love,
the Epistle also throws a light upon the fact how chxldhke,t ho:
unconcerned, how with heart an.d.soul m.heaven, and fe.e an
are the ways of living of him who has, during his

body upon earth, Divine Vision in all its

{erm on earth, had the grace of obiaining
full resplendence.

BY THE WAY.

educated mind has practically ex.iled' from its
moti\’:eh:ol::(rii::: two essential things, Qod and Spintu:thty or Lht-z
state of living in God-consciousness, which are the m:;s er cof“:j‘_’
: f the Gita and the Hindu phllosophy. The mo ern mind s
tions © European mind, it has banished God and installed in
. or politics as its visible idol. At its bfsst it may be
ial, pragmatic humanitarian and so forth.. But this cann.otbe
e 1. S idea; of life and conduct. Disinterested service to
the. o m;x manity, leaving aside God and God-state cannot and
socidty b uthe mo'tive power of Indian life and action. The out-
- nO(I de' n life with its disinterested social service or political
loqk 'Of 'nt)l:sed on the higher and broader basis of spirituality,
actfwty, lS‘n is not the spirituality of the West that is only kept for
which ag* but which guides all our detail actions in life, in
Sunday qst;, is the guiding principle of all our activities, ethical,
sho.rt, wine l1‘:ibcal Thus mere disinterested service cannot be the
socu:ll Ordpoe':xd-al.l of our life and it cannot be the ideal of a Hindu,
zle(;:g:na right and fitling place ils allotte'd to it. And the Gita
which is the compendium of Hindu phxlosophy cannot teach
disinterested social service alune as the highest goal one can follow.
» *®

just now th ;
His b[ace society

™ »
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But since the modern westernised mind began to recognise and
deal with the Gita, there is a marked tendency among them to
make subservient its elements of knowledge and devotion to the
teachings of action, m other words, disinterested social service, the
performance of social or political duties are held to be the highest
goal of humanity. In season and out of season we are told by
many authoritative voices that the Gita is the gospel of works, a
scripture which speaks of Karma yoga. No doubt the Gita is a
gospel of works but of works which end in knowledge, of works
which culminate in devotion and which lead us to the realisation of
God. It does not speak at all of works as they are understood by
the modern mind. It never speaks of actions dictated by mere
altruistic, or humanitarian motives. On the other hand it speaks of
works motived by devolion, that are to be done as offerings at
the feet of the Lord.

TN FgEmia g6 73y aq

AR Y aegess Ay 0 (X, 27

* This is the ideal of work, set forth in the Gita, and not the
disinterested godless service of the modern mind. The right ta.
action or the giwing up the claims to fruits of works are not the
highest teachings but the prelimenary steps to get rid of egotism
and be merged in the Divine Consciousness. So long as the
illusion of ‘1 am the doer ' persists in the mind, the Sadhaka
is asked not to sit idle but work for work's sake, renouncing the
fruits of his actions to God. As he goes on working disinterested-
ly, he finds that the Prakriti does all the work ; he is not the doer.
He is the Purusha sitting in the heart, witnessing the actions of
Prakriti and is separate from Her. '

L] . L] [ ]

The main drift of the argument of the advocates of disinterested
service and the upholders of pure and simple Karma yoga, is that
Arjuna was asked to fight and not to renounce or shirk work. But
if we examine the state of mind of Arjuna we find that it was from
sheer cowardice and Tamas (ignorance) thathe wanted to refrain
from fighting with his relatives, And this Tamas is a great stumbling
block to the progress of a Sadhaka. So it was that the Lord
advised him not to give up his duty as a Kshatriya to fight. It was
not possible for Arjuna in that state of mind to go and sit in the
cave and meditate on God. The Lord therefore takes him step by
step from the path of disinterested service to the highest goal of
knowledge or devotion. And what was the attitude he must take

while fighting 7 ff¥reas wa @@ ¥ 1 Not the doer, but an
instrument in the hands of the Lord. Thus in proper action,
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he had to see ‘inaction’ It was not he who was fighting
out of his own free will and choice, but it was the will of the
Lord anc the necessity of the time that operated through him and

“made him fght, as it was actually shown to him in the Viswarupa

Darsana. In fact man is but a tiny emmet carried helplessly in the
current of the Cosmic Will, and in the true realisation of this fact
lies the salvation of man.
» »® L »

’ In human life some sort of clash often arises, as for instance
between family duties and the call of the country, or between the
call of the country and the good of humanity. And again one may
hear at {imes some Divine call, as did Buddha, in which all
duties have to be abandoned, trampled on, in order to follow
the call of the Divine from within. How can anybody
imagine that the Gita would solve such Divine calls by sending
Buddha back to his wife and father or would ask a Ramakrishna to
become a Pundit in a vernacular school at Kamarpukur and teach
disinterestedly little boys their lessons or fetter down a Vivekananda
to maintain his family. To quote a famous writer, * Although .the
Gita prefers action to inaction, it does not rule out the r.enunc:atnon
of works, but accepts it as one of the ways to the Divine. If ﬂ.lat
can only be attained by renouncing works and life and all duties
and the call is strong within us, then into the bonfire they must
go, and there is no help for it. The call of God i8 imperative and
cannot be weighed against any other consideration.”

. . *
. A

Thus the Gita lays stress on all the paths, the paths of work,
knowledge and devotion, the end being the realisation of God in all
things and all things in Him. To quote the same writer, “ The
first step is Karma yoga, the self-less sacrifice of works, and here
the Gita's insistence is on action. The Second is Jnana yoga, the
self-realisation and knowledge of the true nature of the self and the
world, and here the insistence is on knowledge ; but the sacrifice of
work continues and the path of work beeomes one with but does'not
disappear into the path of knowledge. .’lthe last-step is adoration,
seeking of the Supreme Self as the Divine l?»emg, and hcre the
insistence is on devotion; but the knowledge is not subordinated,
only raiset, vitalised and fulfilled, and’ still the sacrifice of works
continues; the double path becomes the triune way of knowledge,
works and devotions, And the fruit of the sacrifice, the one fruit
still placed before the seeker, is attained the union with the
Divine Being and oneness with the supreme Divine nature.

We shall revert to the subject again in our next issue,



QUESTIONS AND ANSWERS.

[Often religious questions are sent to us by our friends and
readers for answer, s0 we have decided henceforth to devote some
of the pages of our Mmagazine in answering such questions, in every
issue, if possible, Our readers m.y send, therefore their questions
and religicus problems for solution. The initials of the questioner’s

name will be put at the end of each question. The answers shall
be ours.—Editor.)

Questions : .

I. (a) What is duty ? (b) Are its claims absolute ? If nof,
what is meant by the saying that one should not forsake his
Swadharma on any account 2 How is this view at all ccnsistant
with the universally accepted principle that the claims of * duties "
vary according to the Adhikarees 1—P. S. |.

Il Is Sannyasa not justifiable until and unless cne has got the
highest form of Vairagyam or renunciation ? For instance A who
has a family to support and is able to earn, finding himself that the
distractions of the world are too much for him to enable him to
seck the path of Liberation (Mukti) leaves his family with some
kird of provisions for jts maintenance and becomes a Sannyasin,
although ‘he has not got the absolute renuniciation ; 15 he not
justified in preparing himsell to become a real Sannyasin 2—P.S.1.

Answers :

L. (a) Itis very difficult fo give an exact and all-embracive
definition of Duty.  Notion of Duty varies with different nations
and with different stages of human evolution in a society. Much
of it is derived from popular sanction in the form of general usages
and custoros, but it is also true that its major portion is deeply
rooted in the moral and ethical nature of man. Psycholgically,
duty can be defined as that reaction of the individual mind whick is
conducive to the gencral harmony of the collective life. The environ-
ment acts upon the mind and its mode of intclligent reaction can
go with or against the general harmony of the collective life. When
it acts for the harmony we call that * the discharge of duty *, and

the opposite is condemned as the failure of duty.
or better metaphysically,

life towards the full eman

Philosophically
duty consists in Surthering the evolution of
cipation of the soul, or as the monist would
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put it, the full expression cf the soul. The Sanslfrltlv;ml:hf:!"h:l:z'l::
Dharma which denotes more accurate philosophical o holds and
English word. Dharma is that rule of conduct wh:ch" up (;ssion y
“protects ' the evolation of life and the complete se 'e_xlt)“; ot
the soul. While saying this we are not at all taking ()'I?ach e and
the conventional aspect of Dharma in the form of L e
Desachars, local customs and popular usages, because “: Ya" with
form the soul of duty, although they may be hwtohre moral and
Mrs. Grundy. But we are only concerned here wil

ethical aspects of the same. _

The Mimansakas have defined Dharma ast ﬁm :lﬁ,the
* The injunctions of the Vedas are Dharma,” an an \.Whom he
leaders of the Hindu Sociely, both moder.n and an(:nh " :1 hom we
call Acharyas, have almost fully acquiesced in

. e al
Dharma and furthermore {tagged on to the Sf'uh‘!he Smiritis also
as explanation and expatiation on the Sruti—<' gRygra gorsat

Wi ' t
» | Hence in that sense Dharma has con:le to.(m?:ublz
the Hindus only the Varnashrama Dharma, including its :

. sa.e [ Y
aspects—the Pravritti Dharma and Nivritti Dharma.

icati is definition would rob it away
But the narrow application of this einition WO e st

. . , ke itno .

f all its universal nature and make it , il + the
l(:38?::1:1\1' :clrl\se Hence, instead of faking d : 3 onge injunctions
) ” dcrstan it as

. ions of the Vedas,” let us un ions,
'o';l:]"l'(:::::nuc Scriptures of all nations and all religion e

iptures 0
. dy of all the scrip )

a comparative stu L g may differ
d'&erclf ?ietl‘i‘ai‘:ts we shall find that their mJuncl:lOl:‘iposeyto help
e sc’ntial matters, but in main !hey allp ation. the
;; somel?ol;'fz evolve until they reach its col\r;zl::ilm' ’

mankin : .
su:mmm bonum of life, known to the Hindus as

. i Ips the man to
. - tures, which he .
; enunciated in the scrip life, 1.¢., Mukti.
:3;(‘1’:0::; realise ultimately the highest goal of life, ‘

: as one does
(b) The claims of Dharma are absoh:::[;ls:nl;t;g e barms
i foction or Mukti. A Mukta. him. Moreover,
not atta}:n pef ‘no evolution of devolution for .
since there is

a is absolute
h . aspect of Dharma 1s a ;
Dharma being relative, no Par:llf;f::ghs‘:;e real spirit of Dharma is

R cNn, .. M
for all time and for ‘;" s(‘:ll&' The real splnf of Dh‘ar.u}ta i;s :ll::
al.)so‘lute' for al: ﬁ;er form and the expression of 5[;:(!):‘ Dh’a et
elimination o § buman pe;sonality- This is the com e autifall
e :d l‘;r all men, and its ten modes are be y
for all times a '
described by Manu as

4
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“ The tenfold Dharma consists in fortitude,forgivness, self-con
trol, non-stealing (including non-covetousness), purily, contrel cf
the senses, culture of the intellect, knowledge, truthfulness and dis-
passion”. It is similar in spiril to the ten commandmenis of Moses
which are followed by Christians, Jews and Mahomedans alike, and
can compare fairely well with the Dasa Silas of the Buddhists.

Now, this process of elimination of matter from and expression
of spirit in the consciousness, is what is called the evolution of the
Soul, and in the buman plane it is called the evolution of man : the
greater the expression of spirit, the higher the evolution of life.
According to the monist the elimination of matter from our con-
sciousness of personality is the same thing as the expression of
spirit in it,  This process or the cvolution of man has different
marked stages which are indicated in the Hindu scriptures
as four Varnas and four Ashrams, and the different Aspects of
the Dharma suited to those different stages of evolution accord-
ing to their particular requirements, most conducive to the further
evolution of the souls situated in those respective stages, are
what is called Varnashrama Dharma in the Scriptures. Judging
in this light, the Swadharma (one’s own Dharma as enjoined
in the Scriptures) is the only means for the individual Vami
and Asrami (individual situated in the particular Varna and
Ashrama) to evolve to the higher stage ; and hence no one should
forsake the Swadharma of the Varna and Ashrama he telongs to
On any account so lorg as he remains in that Varna and Ashrama.
But our scriptures rcver say that these Swadhaimas are equally
binding on an individual for all time nrespective of the evolution
of the soul because that would mean the defeating of its own end.
Our Acharya, Sri Sank. ra, is very definite cn this point.

Hence we see a duty or swacharma is binding upon an indi-
vidual only 0 long as he remains in that particular stage of
evolution for which is prescribed the Dharma, but when he moves
on to the next stage in the course of evolution, then the dharma of
the next stage becomes naturally his Swadharma, and not the
former. So we see in principle, there is no conflict between
Swadharma and the spirit of the saying that * the claims of duty
vary according to the Adhikaris.”

In this connection, it should be remembered that the passing
of an individual from one Vaina or Ashrama into another Varna
or Ashrama does not depend upon the whims or caprices of
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the individual, but it is marked by the real evolution of the sov.fl.
This transition may take several births or may come at?out even in -
one life. And hence no one can violateat his sweet will his $wadhar.
ma with impunity. Any such infringement is sure to bring down
retributive reaction upon him.

About Sannyasa, the general injunction of the Vedas is:
mgwd qftaarer g@ WA 17 g T wd0 a9 g SwS
“ After having finished the Brahmacharya (on the 25th or 39!!;
year of his age) one should become a house-holder, after ﬁ'mshlr‘g
the house-holder’s life (on the 50th year) one §hould enter into the
Forest-life, after going through the Forest-life, one should take
Sannyasa in the latter part of his life”’

This is the obhigatory general rule that must be followed
by every Brahmana and Kshatriya.®

Then the Sruti speaks of the special rule: fy  Fawar

gy sadgEEaI) FzEva PdaIg waAT N “If other-
\'w'i::, one can take Sannyasa even from Student lfe, or !1ous'e:-
holder's life or forest life.........Thf: very dfay one_ge@ V;u'rag)a,
one can-take to the Sannyasa life (irrespective of his sitnation or
station in life).

From the above it becomes clear-that so long as one ioe: ?}?t
get Vairagya one should not give up his Swadharma and take to the

life of Sannyasa.

The next point is what is Vairagya and what are i(l‘s
degrees of expression. Vairagya proc ed§ from a general :Prlt -
weatiness and takes the form of c}ismssnon for all sense-o jects.
In the Brihadaranyakopanishad it 1s dcﬁned as th.e renunciation
of the three kinds of desires, 71z, (1) Fiesxrc for chll(liren (lu.st), (2)
desire for wealth (enjoyments of this world) and-(3) desire . for

heavenly enjoyments. “aEw g&vmm QIS AT

firgred wefa ' | « The wise renouncing the desir?s for children,
mcney and heaven, take to the life of n.lcndxcanc:v.’ . Srf Bl:m‘g‘a\';n
also says in the Gita that the renunciation of desire in wor 1:s t e
real Tyaga and Sannyasa, he further me?nf that.the renunc:ah.or?
of attachment also +hould be included \\'nth{n Vairagya. Pa-ian]ah
calls this kind of Vairagyam as of 1.0\¥'cr kind, and accgrdmg to
him the highest kind cf Vairagy.m is that ahsplutc aversion for al;
the Gunas of the Nature, whch becomes the inmediate cau'se o
Self-liberation or the attainment of jnanam, If by ‘the highest

* Though according to‘Manu none ‘brx-l‘t ';\vi'ﬂ'riahmanﬂ has aright to take
Sannyasa, we find in Javala Upanishad where this passage occurs, jangyayalkya
;s giving .lhe instiuction of Sannyasa to Janaka, a Kshatriya.
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form of Vairagyam’ and ‘absolute renunciation ' the questioner
~means this Para Vairagya of Patanjali, then certainly one need not
wait for this to take to the life of Sannyasa. If he has the former
Vairagya that is enough for him in taking the Vividis4 Sannyasa-
According to Vyasa, the commentator of Patanjali, the lower or
Vasikiara Vairagya means not only a dispassion for all seen and
unseen enjoyments, but also the unchangeableness of the mind even
at the presence of these objects of enjoyment. According fo his
annotator, Vachaspati Misra, this lower Vairagya has four stages,
viz., (1) Yatamana, i.e, the strong effort to destroy the desires of the
mind for enjoyment of the sense objects. Thisis the very first
step of Vairagya. (2) Vyatireka—This is the second stage of Vairagya
when the yogin analyses his mind ard detects how many of his
desires have been destroyed and how many are still remainif,g, and
then bhe endeavours .to destroy those remaining ones also. This
will lead to (3) Ekendriya when the mind ceases to have any desire
for sense-objects ; what remains then is only a feeble tendency of
the mind to spring up into desire (éugwq )- In the fourth stage
(4) Vasikara comes when even that tendency of the mind goes
away, and the mind remains perfectly unmoved even if the sense-
objects be present before the yogin. At that stage the mind
remains perfectly centred in the Atman.

Now, no one should dream even to take Sannyasa unless one
has got at least into the first stage of this Vasikara Vairagyam,
But preferably the sannyasa life should begin with the third stage.

In the case of A, he is perfectly justified in taking to the life of
Sannyasa provided he has made adequate arrangements for the

maintenance of his family, and his inner conscience tells him that he
has fulfilled his duty.

Inregard {0 this Swami Vivekanandaji once told a golden rule to
be followed by his disciples. He said, * So long as you feel in all sin-
cerity of your heart that you have a duty todischarge to the family,
you must remain in the family, the time has not come for you to
take to the life of renunciation”. But when you hear the inner
call, when you feel within the heart of your hearts that there is no
duty for you under the sun save the realising of God, then
ycu should know that the n.oment has struck, you may go out in
search of your ideal leaving the whole world behind.

SECOND CHAPTER. 2

S @ AT HEA qF A

, @ Q9 2T TgA A |

AMgd e AT
afid 3 W | /@ |

gAY in the nave of the wheel of a chariot W: spokes ¥¥
like ATWE: the nerves ¥ where §EAT: meet TEIT variously m:lt
becoming manifold, & T%: this STEAT the tttman w*u: within .?
Wt dwells (lil. moves) SIWHTH that Atman 3% Om Xf¥ thus T verily
«qrq¥ do thou meditate ®: to you (disciples) AWE: of the darlfness ‘
qraTy beyond Y@ for the otherside &aft® godspeed, may it be
well (with you). . .

Ives He there within, in manifold ways, where all
the nerves meet like spoges in the nave. Do ye n:ledxtate
upon that Atman as Crm. Godspeed to you (in yout
journey) beyond, across the darkness !

] —i.c., the heart,
Whete all the nerves, etc—te. t o
E,, manifold ways—i.c4 reflecting on the various moods and

modes of the mind. o
Across the darkness—i.c., the darkness of 1gnora.nce.d e
Note.—The Sruti makes it clear here whf':re :::e bow the

Atman should be m- ditated upon. Th(f. heart bemgkened entee of

consciousness and physical actw.ty in the awa ed e “',“h

deemed as the best place for meditation on the Atman y

‘ iect '—
and as mind must have some sytpbol,—some conc;ett:a ‘eol:i)ecf:ocus
for i;s contents, with whose help it learns to conce ) (’1 o foos
itself upon, so the cound and the idea of Um are SUEES (3

’

asymbol.] N
3: giy: eafeaay wfen ¢ 1
frs FeRAy sqvveaT g
qAlwa: AT sfalgared =y Eﬁ:tm:fal .
. C id
g qfamta i A EINY
" e i
i 1 in this
s W d%: omniscient gdfay all-known?g Kﬁ n t
oﬂ:q;h:h:se qq:o this ATEAT gloy; &% this WA 1'Mman
a‘i in the tﬁulgemllfﬁthe city of Brahman, P& in the
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sky afafga: sealed. #WIRG: of the form of mind
argudiaat the controller of the Pranas and the body, (? he)
3T in the heart WA being seated AW in the food (ie., in the
body nourished by food). Sfaf¥@: cstablished. wftq: the wise
afywm= by knowing which ¥% which W*®Y of the nature of
Bliss, wqd immortal faatfa shines a7 that, IRIERA see, realise.
This Atman who is omniscient and knows all and
whose is this glory manifest in the universe, dwells within
the sky of the effulgent city of Brahman. He is of the
form of mind, the controller of the Pranas and the body.
He dwells in the body having seated in the heart. By
His knowledge the wise realises what shines as the blissful
immortality. ‘

[Omuiscient and knows all—is.e., He being the reality of all life
and existence, and seated within the consciousness of all as the
very principle of consciousness, knows all both collectively and
individually.

Glory manifest in the universe—in the forms of Law, Beauty
and Power or Energy. In fact this universe itself is the expressii n
of his glory or power.

Dwells...Brahman.-—The ‘lotus * of the heart is usually called
Biahmapuram or the city of Brahman and eftulgent, inasmuch as
there Brahmaan is medilated upon by the devotees as a smokeless
brilliant light.

He is of the form of mind—i.c., the pure consciousness or the
pure self appears as one with its content or the mind. In ordinary
state the chit or the Purusha remains perfectly identified with the
mentation, as Patanjali says, *‘ gfharesafirar®” “in other states
the witness appears to be identified with the thoughts.”

He dwells...the hearl—i.c., though his real place of expression
and realisation is the heart, his presence is felt all over the
body in the form of life and perception.

By his knowledge, c¢lc.~—i.e., by knowing about him from the
Guru and the scriptures, the wise realises through meditation, etc.
the immortal, eternal, ever-bhissful absolute state of the Atman,
becoming free from ail the bondages and mseries of hfe.)

twud grmPalesr aadT |
1T IRT FAI ARAFEE AT )} < ||

e ——————— e _
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sRA that TUAX the high and the low €8 having seen W&
his mﬁ: the knot of the heart, fira® is broken, |dgTAL:
all doubts’ fgasa are rent asunder, ®RIRG the results of the past

actions ¥ra® are destroyed.

o

The knots of his heart are cut, all doubts disappear
and the effects of his karma are destroyed, when
is realised that one who is both the high and the low.

[Knots of the heari—such as egotism, ignorance, passion, etc.

The effects of karma—There are three kinds of effects of karma,
viz., Prarabdha, Sanchila and Agami: Prarabdha is ?hf)se gﬁe.cts
which have already begun to germinate :jmd bear fruit in this life.
Sanchita is what is stored up for the next life. And all that are to

come ia future lives are classed in Agami. ' |
When the Atmajnana is attained, only the Sanchila and Agami

are destroyed. But the Prarabdha s!ill rgmaips,. which exhau§ts
itself by its actual enjoyment or sufferings in this life of the jn.anm.
By virtue of this Prarabdha the body of the Jnanin continues
{o exist even after his attainment of the Jnana, and fa!ls only when
the Prarabdha is worked out. So here by karma (ie., cflects of
karma) Sruti means only the second two kinds of karma.)

e o A R o AeRe |
Feod st saRereRTEeEr fg e
° golden qY the highest & in the sheath A stainless
fases indivisible, without parts, H& the Brahman (Eﬁﬁ exists) aq”
that i pure; ¥ Hat FREE of lights JAR: light, wefay:”
the knower of the Atman & whom fag: know. .
In the supreme effulgent sheath rests the stainless

transcendental Brahman. That is pure, that is the light of
all lights. It is That which the knowers of the Atman know.
[Effulgent sheath—iec. the heart wherein dwells Buddhi that

illumines all, or in Buddhi itself, the Uijnanamaya kosha, which is
¢ffulgent with intelligence. 1t is called sheath btecause it covers

the Atman, as a sheath does the sword]. .
g qy @9 Wi A TFIRE 4 GO vl
[N
gAtsTt:: | ) |
g aFmRAIE wd e ame adEd fo
Il 90 1l
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% there g&: the sun T Wi does not shine, WA
the moen and the stars W @ and nol, ¥AT: these frga: the light-
nings @ Wi do not shine WY this WW: fire §A: how (A TeTAY:
would illumine that) & that W having shone, QW verily
all WYATHA shines after. &W his WIAT by light ¥¥ this &% all
fAan shine.

There the sun shines not, nor the moon nor stars.
These lightnings also do not shine there ; how can this fire
(then do the same)? He shining, all shine after Him ;
His light illumines these all:

[Note.—It is the light of intelligence of the Atman that really
illumines all, makes everything possible for comprehension ; even
the most brilliant physical luminaries are such only because the
intellipence of the soul perceives or comprehends them, on the
other hand these luminanes cannot make the soul vivid,—gross
and material as they are.

Or, the whole creation, including the physical sources of light,
are but manifestations, the’ effects, of the Sakti of Brahman. So
Brahman is the cause of all, and as such the gross luminaries
cannot express their subtle cause, the Atman, as the very

expression of the effect is dependent upon the cause. Itis His -

Energy that shines out as light from all that gives hght.]
AT WA AR FioEea |
) g} > . N
s = wud wwad g afgn ) 2
€% this ®W7W immortal W@ X& Brahman in the front
verily "¢ Brabman 9¥®@ behind, & Brahman freq®: on
the right side ¥ ¥ and also on the left side W below e above
Wand S pervading ; T% this fTd the universe aT¥ the supreme,
the highest, ®@ Brahman 9% verly.
Verily is the immortal Brahman extending in the
front, and so also is Brahman behind, Brahman on the

left and on the right, above and below. This universe is
verily the Supreme Brahman.

[Note—All that are seen in the front or behind, on the left or
right, above or bel,w,—are but expressions of that Brahman,
nay, th:s whole uniyverse is His expression, His Virat Rupa).

End of the Second Chapler.
END OF THE SECOND MUNDAKA,
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. #L.et me tell you, strength, strength is what we ‘want.
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- § STUDY IN MANTRA SHASTRA. =
(Kamakala the Trinity of Divine Desire) - -
‘ BY -
Arthur Avalon,

In the previous articles it has been shown that the Parabinduo ‘ﬁgﬂ
or Ishvara Tattva assumes in creation 2 Al.hregfold aspect as the
three Bindus,—Bindu (Karyya) Nﬁda., Bija. Theﬁe three points
constitute symbolically-a ‘I'riangle Whlc!l is known as the Ka;?g
kalt, K&ma is of course not here used in t‘he gross sense of denu'e.
sexual or otherwise, but of lchchl}a the Divine crq.ttve Wll}pioyafds'
the life of form which is here explicated from Pmdu thg aspéet
previously assumed by Shakti through Nada (Bindutdm abhyefi),
The undivided supreme Chut shakti (Akbandapmcbychdihakﬁ)
becoming desirous of appearing as all the Tattv:'as (Samastat:}ttva.
bhavena vivaritechchhisamanviti) assumes the Bx.ndu aspect (Bn.ld.ua
bhivang prayeti) characterised ?y a predomxngnce of activity
(Kriyspiadbx\nyalakshana). Hera it may be obsemd.lh.at lcbd:h'.!
or Will is a form of Kriyd (action): in the.sense that 1.t is the preli-
minary to action and sets the Self in motion. Sbak'tn passts .from
potency throvgh Will to action which thrf)ugh 'Par.a Btmdn mamfats
Bindubbava is that state (Ishvaratativaj in which it is fully equip-
ped to work and does 80 Its threefold aspect. as 1 works . ar¢
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Bindo ShivAtmaka, Bija shakiydtmaka and NAda is Samaviya
that is relationship or connection (Sambandha) as exciter (Ksho-
bhaka) and that which is excited, [Eshobhya) which relation is the
cause-of creation (Srishtihetu). ‘The Sharada (I. 10) then pro-
- ceeds to deal with the appearance of the three Devis and three

in the #fuare of the three Shaktis_{Jehchhig-¢
::.'f and xg. Having then dealt witf %ﬁ
o desetibe Arthasrishtf (I. 15) giving first thé’ }i

Devas from Shambhu who are the Lords of the Tativas (Tatt
vesha) and then that part of Arthasrishti which is Taltvasrishti or
the evolution of the Tattvas of mind and matter from Budthi to
Prithivi. ‘

It is not easy in all cases to discover and set forth an pccurate
summary. of the Devis, Devas, Shaktis and so forth in Shabdasrishti:
becausethe texts being in verse are not always to be read as they
stand, the order of words being in some cases regulated by the
mhebe.  As the anthor of ibe Priliatoshini says in' dealing with a
Titaticn from the Gorgksha Sambhitd, that the texts must not be read
¢ Pratishabdam” that is according to the order of the words but
“ Yathsambhavam"” according to the facts. But this does nct
relieve us from the difficulty of ascertaining what is the fact ; that
is, the real order. Other elements may also enter into the calcula-
tion : for instance, as Righava Bhafta points out, the order of
Shaktis varies in Ishvara and Jiva. In the former it is Ichchhd,
Jodna, Kriyd and in Jiva Jndna, Ichchb4, KriyA. In Ishvara’s
ideation (Pratyabhiind) when He desires to do anything,
am act of volition proceeds from Him (Svechchhags kriyab) to
know or lo do it (Tat Jndtung Kaitung vA); next there is the
capacily for. cognising suéh acts (Tat kAiyyajnanadarshana-
shaktitd) which is Jnana-shakti ; thirdly the gross cfort (Sthlah
samudyamah) is the Kriy4 shakti (KriyAshaktiruditd) from which
the whole world proceeds (Tatah sarvang jagat param). Righava
also points out that there is a difference of order in Shabdasrishti
and Arthasrishti. Thus in dealing with the Pranava it is said “ A
which is Sun is Brahm4 :” but here in the Sharadd verse, Vishnu
isSom. 1 will first give the order as it is given in the Sharadd
Text. (v.10) “From Bindu came Raudii; frcm Nida Jyesthd,
from Bija, Vama. From these came Rudra, Brahmi, Ramidhipa
( Vishnu),

Raudri bindostato nadat jyestha bijad ajayata
Vam4, tdbhyah samulpannd rudrabrahmaramadhipah,

It then continues # Who are in the nature of Jnina, Ichchhs,
Kriyg and Fire, Moon and Sun (v. 11),
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(SangjnAnechehbd kriyMmino vabinindvarkasvarfipinahy: who
are in the form (Rpa) of Nirodhik, Arddhendii.and B,
These are all different states of Shakti (Shakterevivasthi-visheshak),

&

fgr it is owing to their arising.from Shakti {Shahtitah ufpasnatys},
‘Ghat they are identified with the Shaktis IchchbA and so forth. . 7 -,

i Aoccording to the Yoginibridaya Tantra (1) the osder @)

“$hchhi-Vamd - Pasbyanti; (b)_]nina—]yedithi-ﬁadﬁj?mig_ (c) Keiyd,
Ravdri-Vaikhard, It says that when Ichchha Shakti' in the -form
of a goad (Angkusbikdra; that is the bent line Vakrareklif)-is

" about to display the universe which is in seed (ng‘g): Yoim She is

'

¢

Vash and ins the form of Pashyanti shabda. . Pashyantt = # She who

‘secs” Jkshana, VAmd is so called because this Shakti vomits forth

the universe (Vamandti Vamd). Jyeshthd which is in the form of
a strafliht line (Rijurekhs) attaining the state of Mitrikd (Matriks
tvam upapannd) is Madbhyam4 vik, Raudri is' Kriyl in ﬂ‘laﬂguﬁror
pyrimidal (Shringdtaka) that is three-dimensioial forti ‘and &’ the
iatilfested Vaikhari Shabda. According to the Kimakald ' viliea
(Comm, v. 22) Yoginthridaya Tantra (Sangketa 1) and thé Saubh-
gyasudhodaya (cited in Sangketa 2 of the last Shéstra) the ofder

would appear to be (a) Ichchhd-Rajas-VAm4-Brabm4-Pashyanti

Shabda ; (b) ]nana-Sattva-]yeshlh&-\{ishnq-Madhyamﬁ Shabda ; (c)
Kriyd-Tamas-Raudri-Rudra-Vaikhari Shabda, ~ = .
T 1: wm,pd i;owevct bere attempt a discussion which woyld be
both lengihy and technical of the texts on thispoint. For practical
picsent purposes it is sufficient to know that thfe. three Bindus ..
Shiva, Shakti, Shiva-shakti ; Prakésha, VnmarshAa, Prakigha-
vimarsha ; White, Red and Mixed ; Buindv, Nﬁda, Bija.; Supreme.
Sublle, Gross ; the three Devis, the t!uee Devas, and the thq.g
Shaktis of Will, Knowledge and Action. ‘The Supreme at this
point thus becomes 3 Trinity of-Energy. , -
. | The division of the Mahébindu may be memorised by writing
i Sanakrit the . Fire” Bija or Ram: that is 'Ra with Chaodes-
bindu (¥ Then invert the Nada sign !whlc.h will thus repiecat
the Moon (Indu), the Bindu, the Bun (Ravi), and the Re, Fire
(4gni). The-Triangle may be formed by drawing two sides ora
bent line and then completing it with a straight .lme. At the apex
the + Ravibindu (Sun) and at the le;ft and right -hand corners
Vabnibindp (Fire) and Moon (Chandrabindu). Between Sun and
Moon place Vimd Vakrarekhd and Brahmi ; between Fire.and
Moon, Jyeshthé and Vishnu; and between Mqon and Sun Raudst
Rijurekhd and Rudra. Between each of the points are lines formed
by all the letters (Métrikd varna) of the alphabet called the A-Kae

¢

Ths triangle. The Pdduképanchaka, a Hyma attribyted td Shivs, -
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(Tantrik Texts, Vol. 2) speaks of A-Ka-Tha in the second verse on
which Kalicharana comments as fcllows ;—Here He is Kima-
kald in form and the three Shaktis (VAm4, Jyeshtb4, Randri) emanat-
ing from the three Bindus are the three lines, The sixteen
vowels beginning with A form the line Vima, the sixteen letters
beginning with Ka from the line Jyeshthd and the sixteen
letters beginning with Tha form the line Raudri. The abpde of
‘Shakti (Abaldlayam) is formed by these three lincs. The other
three letters Ha, La, Ksha are in the corners of the Triangle.
Kaliurdhvimniya says “The Tribindu is the Supreme Tattva
- and embodies in Jtself Brahm4, Vishnu,  Shiva (Brahmavishnushi-
vitmakam). The Triangle composed of the Letters has emanated
from the Bindu;” also “ The letters A to Visargah make the line
.Brahmé, the letters Ka to Ta the line Vishnu, and the letters Tha
to Sa the line Rudra, The three lines emanate from the three
Bindus. The Gunas, as aspect of Shakti, are also represented by
this threefold division. The Tantrajivana says *The lines Rajas,
Sattva, Tamas surround the Yonimandala ” Also “ above is the line
of Sattva, the line of Rajas is on its left and the line of Tamas on
its right.”

The Shabdabrahman in its threefold aspect and Energies is
represented in the Tantras by this triangular Kimakald which is
the abode (Abaldlayam) of Shakti. The Triangle is in every way
an apposite symbol, for on the material plane if there are three
forms there is no other way in which they can be brought to
interact except in the form of a triangle in which whilst they are
each, as aspects, separate and distinct from one another, they are
‘yet related to each other and form part of one whole. In the
‘Agamakalpadruma it 18 said that the Bindu is Hang (one point)
and Visargah (two points) is Sah or Shakti. The Yamala thus
speaks of this abode “ I now speak of Kimakald” and proceeding
says “ She is the Eternal One who is the three Bindus the three
Shaktis and the three Forms (Trimirtti). The MAheshvari
Samhitd says Sun, Moon and Fire are the three Bindus and
Brabmd, Vishnu, Rudra the threce lines. The LahMsahasranima
Calls the Devi, Kimakalirfips, Bhiskarariya in his commentary
‘hereon (ve 78) says that Kdma or creative will (lchchhé)
is both Shiva and Devi and Kaid is their mauifestation,
Hence it is called Kimakals. This is explained in the Tripurd-
siddhfnta “ Oh Parvaii, Kald is the manifestation of Kimeshvara
and Kimeshvari. Hence She is known as K4makals. Or She is
the nianifestation (Kaid) of Desiie (Kima) that is of Ichchhd
sbakti,. The Devi is the great Tripurasundari, Bhéskararaya’s

Guru Nrisinghinandanitha wrote the following vgr
the disciple comments : e

Her limbs like unto those of Kdmardja who is adored*%
Devatds of the three Gunas ; who is the desire or Will’
(according to the Anckarthadhvanimanjari lexicon 1= Manm
KAma Ichchhi) who dwells in the Bindu and who manifests the
Universe.” She is red because she is the Vimarshashakti. She is
called (says the Commentator cited) Tripurd as She has three (Tri)
Puras (literally cities or abodes) here meaning three Bindus, lines,
angles, syllables and so forth. She hasthree angles (in the
triangular Yoni the source of the universe) as well as three circles
(the theee Bindus) and the Bhiipura of Her Yantra has three lines,
Yoni does not here mean generative organ but Kdranam the Catse
of the universe. She has three aspects and creates the three Deva-
tds through the three Shaktis VAma and others and manifests as
Will, Knowledge and Action. Thus since She the Supreme Energy
is everywhere triple she is called Tripurasundari. The three sylia-
bles of Her Mantra are the three divisions of the Panchadashi
namely Vagbh4va, Kdmardja and Shakti Kitas which according to
the VAmakeshvara Tantra are the Jndna and other Shaktis. The
Kamabija is Kling and Kiingkéra is Shivakdma. Here “1” is said
to denote the KAmakald in the Turiya state through which Moksha
is gained and hence the meaning of the saying that “ he who hears
the Bija without Ka and La does not reach the place of good
actions ”—that is he does not go to the region attainable by good
actiops but to that (Moksha) attainable by ]ndna alone. The
Bhivach{iddmani says * Meditate on the face in the form of Bindu,
and below on the twin breasts (the two other Bindus) and below
them the beauteous form of the Hakirdrdha. The commentator on
the Anandalahari says “ In the fifth sacrifice (Yajna) let the Sadha-
ka think of his Atmi as in no wise different from, but as the one
and only, Shiva ; and of the subtle thread-like Kundalini who is all
Shaktis extending from the Adbira Lotus to Paramashiva, Let him
think of the three Bindus as being in Her body indicating Ichchha,
Jnéna, Kriya ; Moon, Sun, Fire ; Rajas, Sattva, Tamas ; Brahmj,
Vishnu, Rudra : and then let him meditate upon the Chitkald who
is Shakti below it”. The Bindu which is the “ Face ” indicates
Virinchi (Brahma) associated with the Rajas Guna. The two Bindus
which are the ¢ Breasts ” and upon which meditation shounld be
done in the heart indicate Hari (Vishnu) and Hara, (Rudra)
associated with the Sattva and Tamas Gunas, Below then meditate
upon the subtle Chitkald which indicates all three Gunas and which
g S
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is all these three Devatds. Similar meditation is given in Yogini
(and other) Tantras winding up with the direction * and them let
the Sadhaka tMnk of his own body as such Kimakala.”

As regards this it is to be observed that in the Maladhara these

is a Traipura Trikona so-called because of the presence of the D
Tripurd within the Ka inside the triangle. This Ka is the chicf letter
of the Kdma Bfja and Kang is the Bijd «f Kamini, the aspect of Tri-
purasundarf in the Mfilidhara. Here also are the three lines, Vamb,
Ichchhd and so forth. Thus the Traipura Trikona is the Sthila
aspect of the Skshma shakti in the region of the upper SahasrAsa
ed Kbmakald. 1t is to this Kémin{ that in worship the essence
of Japa (Tejorlipajapa) is offered, the cxternal Japa being given to
the Devatd worshipped in order that the Sédhaka may retain the
fruits of his Japa (NityapiijApaddhati 8), Man physicilly and
psychically is a limited manifestation of this threefold ’Shakti
which resides within himself and is the object of worship. Such
worship leads to identification and so the Shritattvirnava says

“ Those glorious men who worship in that Body in Simarasya are -

freed from the waves of poison in the untraversable sea of the
universe (Sangsira)’. Simarasyal may here observgis a term
which is ordinarily applied to the bliss of sexual union (Stripungyo-

git yat saukhyang tat simarasyam), For the benefit however of "

those who are always reading gross meanings into parts of the Shastra
alien to them it is necessary to explain that Smarasya is both
gross (Sthflla) and subtle (Sfikshma). Here the latter is meant. An
erotic symbol is employed to denote ‘the merger of the ]iva and
Supreme Consciousnessin ecstasy (Samadhi). The Tantras Jargely
employ such imagery which is to be found in the Upanishads and
in non-Indian scriptures. Thus the highly sensual imagery of the
Biblical “ Song of Songs” is said (whether rightly or not, I will not
here inquire) to symbolise Chris{’s love for His Bride the Church.
Spiritual union is symbolised by terms borrowed from the world of
man. By Mantrayoga is sought that perfection and unity of
BhAva which leads to Jninayoga Samidhi,

“On the division of the Supreme Bindu (into the threefold
Kima-kal}) there was Unmanifested Sound” (Bhidyaménat parad-
bindoravyaktdtmaravo, bhavat Sharada-I-11). This is the Shabda-
brahman or the Brahman as the cause of manifested Shabda and
Artha and therefore of Mantra. This causal “Sound” is the
unmanifested (Avyaktdtmd) undifferentiated (Akhanda) principle
. of Shabda (Nadamatra) composed of Nada and Bindu (Nédabindu-
maya) devoid of all particularity such as letters and the . like
(Vatnddivishesha-rahita). Some as the Shiradd says (V. 13) have

£l
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thought that the Shabdabrahman was Shabda and others Shabdartha
but this cannot be for both are unconscious (Jadatvat) “In my
opinion” s author says (v. 13). “ Shabdabralynari is the Cons-
ciousness in all beings” (Chaitanyang sarvvsbhfitaning shabda.
brabmeti me matih). For if Shabdarthba or Shabda be called
Shibdabrahman then the meining of the term Brahman is lost
(Brahmapadavichyatvang nopapadyate) ; for the weaning of the
terth Brahman (Brahmapadarthah) -is Sat-Chit-Ananda (Sachchis
dinandarfipah) whilst these are unconscious (Jadah). - Raghava:
Bhatta says that Shabdabrahman is Nidabindumaya Brahmat.
(Brahmgtmaka) sound (Shabda) unmanifested (Avyakta) undifferen-
tiated (Akhandah) all pervading (VyApakah) which is the first
manifestation of Paramashiva in creative mood (Srishtyunmukha-
paramashivaprathamolidsamatram). He also cites a passage from’
some work unnamed which says that 6ut of Prakriti in Bindu form
in whony Kriys Shakii prevails (Kriydshaktipradhlngvih prakriter
bindu-rlipinyah) arose the Supreme«Shabdabrahman the cause of
Shabda and Shabdartha (Shabdashabdarthakdranam). The Sound
(Rava) here spoken of is in the form of Bindu (Bindur{ipah) which
later ‘appears in all bodies as the MAtrikis and Varnas fh their
respective places. The Sharadd (1. 14) having thus dealt with
Pardshabdasrishti concludes in a general way ¢ Consciousness
which is the SvarQipa of, and appears ‘as, Kundali Shakti in the
bodies of all living beings manifests as Letters in prose and verse
having obtained the instruments for utterance which are the throat
and so forth.” ' ’
Tat prapya kundaliriipang praninang dehamadhyagam
Varnatmanavirbhavati gadyapadyadibhedatah.

The subsequent Shabdasrishti is derived from Kundalint, The
KAmakalj is thus called the root (Mfila) of all Mantra for it is the
threefold aspect of the Shabdabrahman the cause of all manifested
Shabda and Artha and therefore of Manira, In a.future article I
will continue the account of the creative process, namely, the
Arthasrishti in which are included the Tattvas from Buddhi to
Prithivi and the Lords (Tattvesha) or forms of Consciousness
which preside over them. These are necessarily dealt with in
connection with the Tattvas over which they preside. In the same
way Pashyanti, Madhyama, and Vaikhari states of sound are here
also dealt with because Pashyanti and the others only existin the
created bedy. Parashabda is unmanifested Chaitanya but the
other Three Feet of the One Brahman are set in the manifested
world of Mind and Matter.




THE HINDU IDEAL OF NATIONALISM. .

Asa justification for the halting measures of self-government
to be doled out to India as proposed in his reform scheme, Mr.
Montagu, the Secretary of State for India, has remarked recently
in his Cambridge speech that, India is not yet in the true sense
of the word a onation. There are differences of caste, religion
And race accompanied by differences of object and aim.” The
cloven-foot of the remark is quite patent to all who have any idea
of the dipiomatic sophistry and “ political hypocrisy,’ to use the
language of the late Lord Salisbury, with which the English Pali-
ticians deal with the political aspirations of the land, Any Way, we
are not concerned here with that aspect of the question.. But the
most pitiable point of it is that there are not a few among our own
countrymen who hold the same view following in the wake of the

English politicians. These people either have too shallow a know-

ledge of their own national life, to understand the harmony that
residedbehing the apparent discordance of elements of the nation,
or, inso voicing the voice of the Westerners, bave their own
private axes to grind. It is not against the latter class that we
contend, because it is impossible to convince them of the truth, but
itis to redeem the ignorance of the former that we venture the
following lines on the subject which is - most engrossing for all
sons of the soil. .

In the words of Coleridge, ¢ Nation is the unity of a pegple.”
And of all the forces that work to build up this unity of a nation
the most potent are—race, culture, religion, government and,
country or geographical position. But besides these there is
another force too subtle to be detected in the apparent aspect of
a nation’s life, yet its all-absorbing potent exisience is percieved
all the more when we go to understand the destiny of the nation as
is deciphered in the concluding pages of its life-history. The
Western Sociologist is yet to understand this formative energy in
the life of a nation ; heis yet*to detect this original force that
collects other forces and binds fabric to fabric in building up the
grand body . of the nation. This force, in the language of the
Indian Philosuphers, is the collective Kaima of the people.

No true social philosnphy can accept the birth of a nation
as a pure accident through chanced concourse of the formative
forces innumerated above. In this world of canse and effect, there
is neither room for chance, nor for accident. So the birth
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of a nation is sequential to some purposiveness which guides the
whole course of its life till its reaching the destiny. As the seed: of

.a particalar kind of tree assimilates all that its environments

have to offer it and brings forth only the particular kind of tree
and thus fulfils the purpose of its being in the economy of Nature, '
just so a nation is ushered into existence to‘serve a partlcular pur-
pose in the evolution of magkind. This ultimate purpose ofa
nation’s life is what is called the collective Karma of the nation,
It is the seed of the nation. Al its members or earher generahons‘
*may not be quite conscious of the fact, yet all the sante, every’ one_
has to conform to the general tendency of the life and fulfil its
altimate destiny, History reveals the fact that every one of the
ancient nations, through all its life effort, gave birth to one or
“more ideas and unlocked a mass of gigantic energy which bore the

- whole of humanily onward on the path of evolution. Some of

the modern social philo§pphers like Benjamin Kid and others have
come to recognise this fact, but their recognition reflects at best
a superficial pragmatic view and thus fails to comprehend the
formative spiritual force in the creation of a nation ,

History tells us that 2 nation is _hewn out of a race, (or even
races) chiselled bv culture, religion and government and installed
in a country. But close scrutiny reveals another fact ; the shapes
“and destinies of nations vary according to the stress ,land on,one of
these three chisels. Almost all the Weslern nations have been shaped
with the hard chisel of government, and culture and religion have
played only an auxiliary part. Modern America presents us the
most glaring example of the truth. For the matter of that we find
all Euiropean and American nations basing themselves upon huge
political organisations. With them it is the government that sustains
the national unity, and politics is their life-blood. Culture, religion
and everything else must come, through government. If a

" nation has to grow or expand, t#hat too must come through the

government. As President Wilson puts it, “Nation is the
organism, government the organ, and the organism can work only
through the organ.” This is the typical view of the Western
Nationalism. . ’

This supersession of politics over culture and religion in the
West has .all its conconiitant evils, [t has made the Western
nations arrogant, aggressive and imperial. We hear much of the
Christian ethics from the theologians, but Ingersoll’s verdict stands
there ever unchallenged,—* Christ is never recognised in our
legislature, Parliaments cr Congress.” The law of expediency rules
them all.

. 2
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i Nietsche, you are too true,--“tme Chnst:an was he who dved,
of ‘lk u’m" o 3

" But hnsfbry présents ‘a different spectacle when we come to
the Onent(af riations, specially to India. Here thmbgh unfiumbeted’
ages the feelmg of unity of the people was evolved, not ‘ with the
help of gvernment, but through: the sweet and gentle perspasion of
edutation, culture and religion, —through Dharma. Even in ‘the’
preYnstonc days of the Vedag ‘when all the modern nations of
Europe were yet unconceived i in the womb of futurity, we nfark
the feeling of unity among “the Indo-Aryans. Their common
tradlhons and comiion culture created a communal cdnscious-
néss in thern the like of which is not found anywhere else even®
to-day “They called themiselves Aryas and followed their Sanatana

Dharma, This Arya-consciousness is the. key-note of -Indian

Nationalism. As an, Englishman is aglo ed with national pride
when he says, ‘lam an Englishman,” ji8t so an Indian evinced

his nahonal pnde by saymg M ardant sqafegatsgRty:,” 91 am

an Arya, 1 follow the rules of conduct of an Arya” And who is g

an Arya t—

. w¥eaTey wiwsiwwwma |
 firgfe srpeTaRt @ wrd xfy &g 0
" An Aryais he who performs what oughtto be done and

refrains from what ovght not to be done and observes the proper
rules of conduct.” .

Rig Veda tells us. “ Frorefrgratedr &Y’ —“ Those who
are mot Aryas, are Dasyus.” ’

From the above it becomes clear that the ancient Indo-Aryans
tried to build up their nationalism on culture, imbued with deep
ethical and spiritual fervour. In this nationalism government dic¢

play but little part; the people’s. communal feeling needed no -

ministration from politics,

The whole country might have been torn into innumerable
shreds df principalities and governments, but that did not touch the
compactness of the cultural communalism of the people. There
was free brotherly intercourse all over the land,—the Aryavarta,
Even the poorest of the Aryas would conmsider himself superior to
the greatest of the Mlechchas and Yavanas in culture and yielded
Elm to none in religion. Their, whole life was cast all over

e land in one tould, the mould of Dharma,

Even tesday the soul of the Hindu is deeply wedded to the
* cultural communalism of his ancient fore-fathers. Just ask even
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the poorest Brabmin crjpging in abject povesty taaccept food from
apon-Hinds, and you would mark the warm' expression .of his
national pride rising within his heart. He would, rather die than
accept-food, from what he considegs polluted.hands | They may, call
it;superstition. . But is uotau. nationalism a. superstition.?. Arenqt
the colour bar and ¢ white man’s burden ” oﬁspnngp{ WOrse, N3y
more heinous, superstition ? A Hindu' recognises at wonge his kin-
ship with his , brother-Hindy, , whemsopve;,,ba may.,meqt him.
Is it no; a true mask of natiomalism ?- SR REIPITIVER SRRTIRS JRENY: |

© Somietimes* it is urged how there caiy exist -airy+oonthisithl
feehng among the people when- there i sb much ‘of ' disdrdant
elements * like different’ castes, creeds, etc. “But -fione save’ thote
who haveé no real knowlédge of practical “operations ' 6f ‘social “lfe
cdn pt suchi questions.  As it actually ‘ obtains, ‘we i’ Castes 'dnd
creeds existing in every Human Sotiety.” ‘1f we ‘renember aright, ft
wits the'late Mr. W, T. Stead who ‘bnce’ dbserved' n refefenge®o
Atcrica, « I havé niever sten any ¢Ountry wheré' people’are’so'tiee
as in Americs, and also S0 caste-ridden again as ' Ametica”
Even European nations are not free from castes and ‘creeds: Hf
being a ]ew, let Mr, Montagu lumself bear t&tmoﬁy to the ‘fh%th ‘

BRI U T I

The next pgmt may be urg;d»that,&be appqnt Adindu mgga
might have becn ,a nation, but modem 1ng1a jis nof. ulpqu\‘pt‘
to-day is not the abode of the Hindus. only. Thcy fopm oaly
sixty-eight per cent. of the whole population, The remaining
thirty-two per cent. is ‘filléd up by othér religiotists. 86 Hindu
culture ahd Hindu tradition are-rfot and cannot -be the temefitiig
factor for the whole of the pedple. A ‘little sifting bfothe. qaestion
will’ exposs the weakness “of : the” argument.. o The" Mohamedans
¥nd Christians who form the bulk of the non-Hindu. populatioh of
India to-day, are chiefly native converts ;-and so the ancienf Hindu
cedture i stiR coursing ‘threugh their ‘veins. . Eveén' a superficial
observ@r can notice the similarity. of temperaments: among | thie
children of thia sacred soil theugh . professing different ,religions.
And again one would nwt fail to,notice the dnsstmdarnhep b;tgmen
an Indian Mobamedan or Christian and, say, a2 Turkish Mohamedan
or a. European: Christian, Snsuer _Nivedsta obsetvesf -with her
charaolenstm keeness of . insight, thh all alike, love of homg'
pride. of race, idealism of woman, is a . passion. With every one,
devotion to India as India, finds some characteristic expression.
To the Hindu of all provmces his Motherlanid is the - seat'of holi-
ness, the chosen home of righteoustiess, the land of sevén sacred
rivers, ¢ the place to’which sooner or later must come all'souls #'the
quest of God.’ To the son. of Mdam, her earth is the dust of his

ot
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snints. - ‘She is the seal upon his greatest memories. Her villagés
sie his Home. In her fuoture lies his hope.” In another place she
g.,g,twhwn Egypt was building her Pyramids, India was putting
»‘perallel energy into the memorising of the Vedas, and the
’pment elaboration of the philosophy of the Upanishads. The
‘tulture begun s0 early, has proceeded to the present day without
a'break, holding its own on its own ground and saturating Indian
-Bociety with a standard bf thought.and feeling, far in advance of
those common in other countries. 4 profund emotional development
and refinement is the most marked trait of Indian personalily, and it
is cammon to all the races and creeds of the vast sub-continent,
from those of the highest civilisation to those of the lowest and
most primitive. Again the key-stone of the arch of family devotion
alike for Hindu and Mohamedan, lies in the feeling of the.son for
bis mother. Whatever may change or fluctuate, here our feet are
on g rock, There can be no variation in the tenderness and
intensity of this relationship. In it, personal affection rises to the
height of religious passion.”* Moreover we find the existence of
perfect amity. between Hindys and Mohamedans where there
is no interested party to sow the seed of disruption and cleavage,
as is the casein H, H. Nxzams Dominions. There, the current
saying, ‘YW TW, gW warw”’ (One son-in-law is Raja another

“son-in-law is Nabab), speaks eloquently of the social cordlalxly
between the two classes.” -

: ﬂoreover, we may say in passing, that the religious differences
are no index of want of nationalism. In that case, America, Eng-
land, France, Japan,. and even Germany should be no nations at
all. In all these countries people profess various denominations
of Christianity, Bahhaism, Mohamedanism, Atheism, Buddhism,
etc.. . Even among the Christian denominations, the differences are
sometimes felt more bitterly than °between Hindus and
Mohamedans. \ .

~ So, it spells only ignorance and self-interestedness to assert
with a few shibboleths that ‘Indiais not a nation in the true
sénse of the word.’ India was, and still is a nation in the true
sense of the word. Only her nationalism neither was nor is,
political, but cultural. She never felt her communal unity in
politics, but in the consciousness of common culture and Dharma.

This nationalism of culture and Dharma carriés~al ways within
it the sced of internationalism and universal brotherhood, That
is why we mark that unlike the nation-warshippers of the west, its

g " * Qivic and Nationd] 1deals, pp. 47,
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woteries never- developed, in the words of Ravindranath, ¢ that
political and commercial ambition whichis but the. ambition  of
_‘cannibalism,” and which always ends in the “carnival of sui¢idé&”
It never made them think, as Swami Vivekananda pufs #, that
““tHe qmckest way of becoming rich is to rob the nerghbour aftid
exploit the wéik.” This cultural natforalism of India alone Hjs
saved her from making the material prosperity as the be-all and-
end-all of life. It alone has made it possible by giving. thém most
congenial environment for innumerable godly-souls of uriparatieled
*spiritual genius to'be born in this country and' to raise by diefr
life-effort man the bru‘e into man the divine. Will Modern Ihdia
thoroughly comprehend this cultural nationalism of hers, and
cry ‘halt’ to the headlong rush for imitating the ideal of lhe
West 7o . - .

THE MESSAGE OF HINDUISM.*

BY . P

K. S. Ramaswami Sasiri, B.A., B.L.

i

It is with mingled feelings of humxhty and prids that I address
this great audience of lovers of our Motherland and Dharma on such
an august and holy theme as' The Message of Hinduisnp. .. I féel the
sincerest humility when I realise my unfitness for such a solemn and
holy task ; but 1 am full of pardonable and legitimate pride becanse [
come to you as a messenger full of warm and lovmg greetmge from
South Indxa where some of the greatest Acharyas were born even in
recent. times to redeem man from the bondage of passion and. desire
and fo lift the human soul into the heaven of God love and God-
realisation. I am glad that this year it is given to me to address my
brethren in Bengal—Bengal which has a bright and conhnuous
record, of noble work done for our national uplift, the home of some
of the greatest of our heroes and heroines and saints and sages, and
above all the blessed land which has given to the world, Lord" Gou-
ranga who has bestowed upon us the nectar of Prcma or supreme
and limitless love of God. :

Sri Krishna Chantanya—-—what‘ holy assocxanons of ideas and
‘memories come thronging to our minds at the very mention of that
ever-holy and ever-auspicious name! | mention only one mcxdent in
his life here,' as it seems to me to be of supreme importance in enabl~
ing us to learn and understand the Message of Hinduism aright and
‘to bring into existence again in our holy motheriand that noble and
i)lessed and umque type of manhood and womanhood whlch was our

e e — Y
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preciouls possession in vur over-memorable past, - which is now fast
‘elipping: ‘away from ‘us inoux mad pursuit of trapsient and pain-
'shadowed senserenjoyments, and which we.must regain to lead our
-Jand to higher: and. higher stages of greatness and to win the. respect
+a9d admization:of the world. I narrate that incident in the_beautiful
- Words of that neble brother of ours who was an ornament . of India,
332#..&; pie Kumar Ghaah, ~ amen’ .

r Lid A S BT PR o
i ...'He, (Lord. Gouranga) stood before his own door. . His mother
.Shachee came out in the streets, and he prostrated before her, though
this was against law, Vjshpupriya was withip ; she had no right to
.and po o expect;d to 'see_'hcr,there. But suré enough, a
;yelled 'lady came’ before the Lord, and fell prostrate before him.
‘ J#Qtlix’ig that fhe': figare was that of a woman, the Lord retreated 4 stép
or two. The 'prostiate lady said: Thou hast, my Lord, saved the
world. And is thy servant alone to remain a forsaken being? - -
The Lord, as also others, then came to know that she was Vishnu-
priya' =OWT oy ER S . v 5o .
A shade of sorrow passed ‘through the ditiné fake of the Lord.
He said ; +Serve Krishna’.
Vishnupriya—Leave me some token that I may.soothe my heart

bt

byit .

Thé Lord pondered. He said : * You see, I have nothing’
fong ! . 0,

i o Vishnupriya-—Leave me thy sandalss And the Lord left them.
i'The lady- taok them reverentially, and placed them .on her head.
« That was their lastmeeting. : The sandals aré now worshipped.” .
"= ' Kb, my brethten, when ‘shall we bear thése holy ‘sandals on our
_héads and make our lives full of love of man and lové of God? If
Lotd Gouranga gave to us the heaven of Krishna-worship, Vishnu-
priya'has shown us how to" get Sri Chaitanya’s grace. We have to
‘teintroduce rapture and renunciation into our too-worldly and too-
_unhappy lives, and how else can we do better'than by seeking the
“grace of Lord Gouranga and treading the blessed and auspicidfis path
which he trod and showed to us for our individual and national sal-
vation? © " L | T
Before 1 develop my ideas on this great, subject 1 wish to make
@ brief reference to two illuminating Meas given in regard to it by
o dt the greatest sons of modern Bengal who have been among the
%':egiﬁgt'?brld‘iorc‘es making for purity and righteousness. Swami
ivékananda Says : * Thou blessed land of the Aryas, thou wert

‘never degtaded........uevserieaneen] stand in awe befor

E"‘ﬁtbcesibn ot stores of shining centuries, with' here afu;h :h::\eb?:iexg
link in the chain; only to flare up with added brilliance in the ne
‘and there she is walking with her own' majestic steps—my m:::
land,—to fulfil -Wer glorious - destiny,” which no power' in earth or
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heaven can theck—tha yegencration. of man the bruls, inio inoiy. the :Go_b"»
Sir Rabindranath Tagore has said : “The word * religion !:as heed by
Europe-cannot be translated into any Indian tomgue,  betawse the
spirit of dndia opposes any analysis of Dharma iato its intellectusd
cgomponents. Our.Dharsss is totality—the totality ' of bur reasomest
cowvictions, our beliefs and our practides, this wosld and the: pexs-alk
summed together. - India bas not split up her  Dhatma by setting
apart one side of it for practical and the other for ornamental pur-
POSES....corveenssaseasesDharma in India is tdlgmh%“? whole of
society,—its roots reach deep underground, bat its fop touches the
*heavens ; and India has not contemplated the top apdst Hm the roof,
—she has looked on religion as embracing earth and heaven alike,
overspreading the whole life of man, like a gigantic "banyan tree.
Indian history proves this fact that in the civilised world India stands
forth asethe example of how the many can be harmonised intp,O ‘

A3

To realise the One in the universe and also in our own ioner, pature,
to set up that One amidst diversity, to. discover it by means, pof know:
ledge, to establish it by means of action, to perceive it by means of
love, and to preach it by means of conduct—Z/his is the work. that
India has been doing inspite of many obstacles and calamities, in
ill-success and good fortane alike *. I

13

_ Inthe felicitous and beautifal langnage of these two immortal
sons of India the two great features of the Message of. Hinduism are
its regeneration of man the brute into man the God’ and ifs contral
and guidance and transfiguration of the whole life of man. My
endeavour in this discourse will be to expound the message in all its
fullness and show the perfect accuracy and the supreme importance
of the two aspects of the message as given to the werld by the greatest
prophet and the greatest poet of modern Ipdia, * <

[ ]

The times are now gone when an elaborate defence had to' be
made in justification of the doctrines and practices of our noble
religion. It has everywhere been recognised thatit is one of the
greatest religions of the world. Religion is due to the sélf-expression
of the infinite ad blissful nature of the soul and is thu& the result ¥
a pefpetual desire to’ transcend the life of the denszs. “Heénce its
urgerit and imperious tall to the mind is to conquer desiré ‘andto
‘realise the rapture of renonciation and self-poised inner bléssédness.
The self-realisation of the sdul through measureless self-furrender to
God is the truest dignity and glory of life. Caird says: @ Religion
is the surrender of the finite will to the infinite, the abnegation of Afi
desire, inelination, volition that pertains to me as this private ' indivi-
dual, the giving up of every aim or activity that points only to my
exclusive pleasure and interest, the absolute identification of my  will
with the will of God”. The wise and full and fruitful relation of our
soul to the oversoul and the raising of that relation by slow and
steady and sure stages to the rapture of eternal commynion are the



123 " VEDANTA KESARI - - -
onlly trne glories of religion. Religion. is not mere creed or dogms

or ritual but is realisation. Such realisation will bring a new rapture:

into our hearts and ‘permanently alter our “previous relations to the:
world. As Goethe says =—'* A threefold reverence has to be: called
forth in man by religion ; a reverence for what is above, for what is
avoond, and for what is beneath us’. The fruit of a perfect religious
life is described beautifully in a verse that occurs in the Svetasvetar-
opanishad.

AR § Ageay LATAAE G ATAY |
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Such'is the real glory of religion and such its real grace. Any

one who bestows a moment’s thought on ovr religion can well realise
how it possesses these gloriés and graces in an abundant measure.
The problems of life have been solved for, us by our seers,® saints
and sages in a manner that convinces the intellect and fires the heart.
These were pure souls who saw life steadily and saw it whole and

realised the light divine which our vision blinded by the footlights
on the theatre of worldly joys and sorrow is unable to see.

There are critics of our religion within and without our fold who
say tbat the term * Hindu Religion” isa misnomer because there is
no such race or people as the Hindu people. Some of the problems
of history have aroused so much speculation as the origin of the
Aryan race. The original home of the Aryan race has been a veri-
table wandering jew in the realm of theory and speculation. It
started from the table lands of Central Asia, and made a westward
royal progress, having a temporary sojourn on the borders of the
Black Sea and them of the Baltic Sea. It is now left in a somewhere
uncomfortible posifion on the top of the North Pole and has no 6ther
work or amusement except to gaze at the Pole Star, ‘There are no
indications in our sacred books that our commumty came into this
land from elsewhere. Elphinstone says in his History of India :
“It is opposed to their foreign origin that neither in the code of
Manu, nor I believe in the Vedas, nor in any book that is certainly
older than the code, is there any allusion to a prior residence, or to a
knowledge of more than the name of any country out of India.
Even mythology goes no further than the Himalayan chain, in which
is fixed the habitation of the Gods...e.ce0srrninennsTo say that it
(emngrahon) spread from a centrai point is a gratuitous assumption
and ¢ven contrary to analogy ; for, emigration and civilisation have’
not spread in a circle but from East to West.”

It is not poseible or proper to develop this branch of the dis-
course further. Indian scholarship of recent times has proved that
India was the original home of the Aryas and that the Hindus have
been a great race from time immemorial. Kulluka Bhatta has

explained the term Aryavariha thus: WIGY wwTgdeR gw: geeRa
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wmitwrated:  (Itis called Aryavartha because Aryas are born here
again and again). We are entitled to speak of the Hindy race

" and the Hindu religion sl o afftym that-the; Mindn teligion is the

religion of our race, the chosen people inhabiting this holy and
blessed and beautiful land which has been thys admirably described
by Swami Vivekananda : “ If there is any land on this earth that can
lay claim to be the blessed Punya Bhooms, to be the land fo which all
souls on this earth must come to account for Karma, the land to which
cvery soul that is wending its way God-warq: must come K-

“attain its last home, the land where humanity has attained its

highest towards gentleness, towards generosity, towards purity,
towards calmness, above all, the land of mtrospectlon and o£
spirituality—it is India.”
We must realise at the very outset what m the v:tal essence of
the Hindu racial genius. We can sum it up m one phrasc—lhe
energy of Peace, . .

" «Not Peace that graws by Lelhe, scentless ﬁower, s

"’ There in white languors to decline and ease,

But Peace whose names are also raptore, power,
Clear sight and tove, for these are parts of Peace.” v

The energy of peace implies and explalns all the great tralts
of our race—its power. of imagination, nts emotional reﬁnement,
its sense of the sanctity of Tife and its passion of sympathy,
for every living thing, its spiritual msxght ard rapture, and ‘its -
message of the unity and  divine purpose of life, of divine
immanence, of the sovereignty of love, of the spmtual kinship of
all, of ahimsa, of santhe, of universal tolgration,’ and 'of - the love ot
God being the crowning glory of life. It has blossomed impersonasl,
and domestic life.in the combined self-respect - and self-restraint of
our people, and in the gracious charities and sanctities of our home
life. In the realm of civic and political life it .has blossbmed int6 a
harmonious combination of strong ocentral executive gontrol and
perfect freedom of local . self-government, both under the sovereign
sway of Dharma. [n the realm of social life it has blossomed into
the caste system based on &’ conkephon of- ‘noti-competitive social
order where the entire efficiency of society is maintained unImpau'ed
as against disruptivé forces within and shattering- forces without,
In the tealm of art and literature, - % has blotsomed : into ¢ur great
fine arts which have as their distinguished traits setenity and
sanity, idealism and spirituality, full and practical application to'life;
in combination with insight and vision. . Inthe :élim of religion,
it has blossomed into the glorious and gracnous Hindu religion which
is unequalled for its message of hope to all, ils limitless store of
sadhanas for the attainment of the fruit of life, and its lofty concep-
tion of final beatitude.

) 3

(To be continued.)
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Bve e OIS AContinued 'from Pagé82) 't it L
16n nty divenerds oo honig oo «,Tg‘,o_f i N
il 'Nag Mahusays hid to gite ‘up bithing for his' chroni¢ hedd-
#iche’; " hendeforward, fok the last twénty yeats of his 1ife 'he was

without bath. " That éhvl; hinr a“dry; rijggéd appearance. Mbre:
over fhere was his severé tipas, All these combined made the poverty
of hjs soul yisibly tanifest on every parf of his Body, and he looked
the veriest emblem of humility. Girish Babu used to say of him—
“ By constant beating, Nagmahasaya had the head of his ego com-
pletely broken ; it was quite unable (0 raise its hood any more,”
While walking on the public roads he could not go ahead of
anybody, and eyen to the common waifs and estrays of the road, he
would fnake way and follow them humbly. He could not even tread
on the shadow of any person, nor could he sit on the bed occu-
pied by apother. For was he not a devoted servant. of the Lord ?
and his Lord he would see in all beings. How could a #®vant
accept service from his master? But the devoted servant in him was
always ready to serve thie iaster hymbly in, whatever form or dress
He might chpose to ‘come, If any body would prepare a chilum of
tobacco, for him, he would not smoke that, but he would prepare
chilums for all, When any of his friends would come, he ysed to
serve him with tobaceo, c.hilum alter chilum, and would also smoke
himself. Eyen when the:friend would like to depart, he would not
let him g0, but request him to smoke another chilum, and thus
many chilums they would smoke away afier that, He used to say,
¢ I3an's0:-Jlew; lower 1than the lowest ; no work is possible to Be
accomplished ‘bynbe. 1t only by preparing chilums for youi all,
1'can have your grace, ['shall fé¢l iy life really blessed.” - 3

-~ Though a Sgdhaka of Riga Mdrga® Vaidhi Bhali was
kked by Nag: Mahasoy., As he himself would. observe hard
peaances, he would advise others also to do. the same.. Once he
basg long discussion with Sutesh on. this.point. Susesh . was to
80 80 Quetta on some business .after he -had visited Sri Rama-
h'iihm with Nag Mahasay ‘for ¢ight or nine days. Before he left
Osioatta, Nag Mahasay entreated Suresh to take initiation from the
Master.  But'Suresh had no faith in the efficacy of mantramg at
. * The supreme kind of which makes the dev
and da‘mu«_l Pol God s0 ::";oggg‘la;n as to render the cere::n?a:::z t::: Vm
the lower kind of Bbakil supeifiyauy, nay at Umes impracticable. -,

>
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that:tinws, and'6d argued  inech with Nag: "M‘ U_Aﬁ,i_it:mw
uﬂm;'t he would do whit te Master would bid &im/ Naatway

- ‘both! of theth went to Dakshineswar anticas soon agjtbey took thelr

seat, Nag_ Mahasay raised the jtopid of f_Strtqh's iﬁlﬁfmo‘mr- Sei
Ramakrishna said, , Well phat, e 3333 japertestly.. tighty, _f’;é |
should take initiation, apd tbsmmsmh;sigmwgw&q& ~
Why don't,you agree, with hima?"; Sutesh replied, 7,1 bave no faill
in the Maniram.’, Tuming foNag Mabaspy, Sei, Ragalkrishna
saig, “ Howeyes, he does nok requiss it just 89W: 1; Btk .. il &5t
'&"'get“‘ FQ‘PCWG ;ftgwards. AT s ot 1o G0 e
. Whea he had gone and lived at Quetiafor some-time, Suresh felt
a great hankering for initixtion. He resolved tecomie torCalontia and
take his.initiation from the uitaster.’ Bat whew lic'canio thepe; alasf
the 'Light of Dakshimeswar was:hbout 10-Bicker.ont, Suirsh had4o
sepent-bitteérly for not paying heed: tb Nﬂg'lfahﬂay’b-uﬂh i 5030,
Mhea: SricRamakrishng paseed away, the whs nnxehztgrﬂm?hnd
oursid his gwn fate. Sirice then cvery night he ted: 40 repair.to
the bank of the Ganges and sigh his mental agony % the sg_nnt-of
the Floly River, - Onoehe taid. himself down on tHe ankiwith ;0
austere vow: {The whole nighti he w:lmthe'uu.:e Waw
the morning: trefore day-break tm‘ﬁism mm;w Bri
Rhmakrishna voukdng out érom the waters bf W;I}ndqr
proaching towards him. The mastet cirpineibea bimy audrutoved
fhe boly, mantram inta hig eac. ;Supesh mmdwfﬂg@ygeg
to take the dust from FHis feet, butle I"the Holy figure hac
vanighed | e mea s s ot ol Dovatas
Four years had puseed away since Nag h.hhasgy ﬁ@,&;mggr{g;:i
Rarhakrishna, Thie time was fust:appro.ﬁ.ﬂgl vg;mdleosnadg.r
was towind up his leala onAbe carii :Thosuom.dam&mksl?ge
neswar were past. The ngl'.lOll&Ji.gh‘:Of thesetting sun wagstill
Ningering in.the sky,: - it the;contirig niglit had ﬂs& 3 fnnW%td
shadow and gloom in the heacts of tie &vot:uuuSt_nRBMm
was lpingill, bed-siddendn a garden:house at. Knohipiw, nerthy of
lcuttd: Nag Nabasayhew*lhat:lhe !lutba's play threugh :the
badyof ,Sri Ramakrishna was soom goiny - t@'bewusuoﬁwm .
sighti. ' Attt titne Nagi Mahasay cauid nebwisil; e SRHex oltes
% What fprapeak of gecing bis- sufferingy, eeen thaverys tought. af
if wae enaugh to break my heart.. Oh,:1 could inot bear the, sight
of the anaster’s ‘sufferings | «When 1 found that.he, out;of iia pwa
will, allowsd the disease to remain.in his body and. I -souid.apt
alleviate/his suffesing, I made up myaniodnot Blsgb’..lpnhm Oaly
yesyracely lgwed togo and ase i . While 8rit Riirsakdishna
Twas suffening. from: a Burniag sensition ali owérhis bodf] ode day

%
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finding Nag Mahasay before him, he exglaimed, “ Oh, come here ;
come, sit by me. I shall feel much relieved. by the caol touch of
your body.” . So saying Sti Rapakishnaisat within the -embrace
.of Nag Mahasay for.a long time. . | b .

. Wthen Sureshi went to'see Sri Ramakrishna after "his' retar
:om Queetta the vhaster said, « Where'is “that Doctor 2’1 hmduh"e‘
knduws medicine ;'well, please ask it 16’ come here ofice.” Sdresh
came “alid informed Napg MaKasay'of it. In obedience to the
commandmeént Nag Mahasay wentto Kashipur, Bri Ramakrishnatold
him, “ Oh, you have come. That’s alright. The doctors and Kavirajas
‘hdve-given up hopes oficuring: the disease. Do you know any
charmi to cure -diseases'? Just see, if you can effect any cure.”
Bending his bead low Nag Mahasay thought for a while and then
made a fiom resolve to draw by his strong willpower, the fatal
disease from the body of -Sri Ramakrishna into that of his own.
Suddealy a kind of abnormal excitement took possession of him
and be criediont, “ Yes, yes | do know. Through thy.grace 1 know
everything: This moment the disease shall be cured.” So saying
Nag Mahasay hastened foawards Sri Ramnakrishna. But the Master
knew the disciple. He understood his molive and throwing him
off from him, remarked, “ yes, that is possible with you, You can
cure the disease” A great mystery was the Master and equally
mysierious was the disciple | - :
. Nag Mahasay went for the last time to see Sri Ramakriéhna
some five or six days before his passhig away. ‘As soon as he
entered the room, he heard the master saying, *can Amalabee
(vayrobalany be bad now? -my taste--has become so flat
for sverything, 1 think it can be removed if | could.chew
otle ‘uvhatadee.” Of the devotees present there, somebody said
4 Sir,” th® s’  ‘not. the season for amalgkee. Where m:;
we get # fow 2" 'Nig Mahasay thought that when the word
Amalakee came out of the holy lips of the master, it was sure
to be had somewhere. For, he knew that whatever the master
wished for was sure to .come to him somehow. Once
Ratitakrishna dcsired to taste an orange and he was saying about it
to Swasti¥ ‘Adbhiutdnanda. And strange:as it was, that Nag Mahasay
though knew nothing of it, came to Dakshineswar that yvery day
with oranges for the master who at once ate one with gr:,at relish
Rememberitig this incident, Nag Mahasay without informing any-.
body, went away in search of amalakes fruits. Two days passed
away but'Nag-Mahasay did not turn up. - These days he was busy
un‘mh’—gtl?e fryit, comstanily wandering from garden to ‘garden,
On ke third day he appeared before Sri- Ramakrishna with owe

0
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amalakes fruit in hand.  The magter's joy knew nobeurdil = Béing
overjoyed like a child, he said, “"Ah ? what- 3 beautiful' amsiakes it

* i8 | ‘How could you get it at this time of the season'?” The master

then asked Swami Ramakrishnananda to preparé ‘meal for Nag
Mahasay. Nag Mahasay then took ' his: scat . by: thie mastét and
began 10-fan him. * The food was ready ; but Nag:Mahasay did fiot
got.up.’ Only after Sri Ramakrishaa had- asked bk to g0 down
and take his food, did he get up from the. seat and.go down. itle
. took his seat but did not touch the meal. Al requested him-to take
his 4004 but Nag Mahasay remained silent, It:was ckadashi—the
day of fasting. But his real intention was that if Sri. Ramakrishma

- kindly gave hint Prasadam he would break his vow, though e did

not open his’ mind to anybody. .When Nag Mahasay wonld mot
touch the food .by -any means, Ramakrishnasanda informed:thé
masterabputit, Sti Ramakrishnaasked him to bririg the food. befoté
bim. It was done. Swami Ramakrishnanandu held the. plate of héaf
before the master and-he took just a. little from ‘all the dishes dnd
only touched them with his tongue, and said, “ Now go and give it
to him ; he will eat.” Swami Ramakrishnapanda brought down the
plate and spread ‘it again before Nag Mahasay. “ Phosada,
Presada, holy prosada”—Nag Mahasay exclaimed and’progirat-
ed before the plate, and then'te fook ity While doing justice
to the food he devoured the leaf also, on which the food ‘was
served. If anything was given to him as prosada he woul d leays
nothing of it. Swami Ramakrishnahanda remarked that a 'kind g
religious fervour of a high order was visibly manifest in, Na
Mahasay on that day. After this incident the ‘devotees of Srj
Rambkrishna never used to serve Nag Mahassy any:fwusada on
leaves. If by accident he was given prosada on leaves, all woudd
wait upon him very cautiously, so that, as soon as he had finis}
with the meal, they might snatch away the leaf from him. When
they would give him any fruit they took out the stones of the
fruit, lest he might devour them also.
in the yeir 5898 B. &: (1666 A/ D) orlthe! ¢ ¥ 5H:5ra00m,
the last day of the month, Sri Ramakrish'na passed away. Having
got the news, Nag Mahasay went to the éremation ground, Comin
back frotm theré he remained the whole day without any food of
* drink. After the passing away of tie “wraster, 'all, dévotees
gathéfed tound Swami Vivekananda. He became th_eir (mﬂ d
s guide, and be used to look after the welfare of all
The ‘news was brought to him that Nag Mahasay was lying down
m-;h;s house covering himself with a blanket without amy food ;
even he did not get up to take his etc. .Swamiji went-to the houss
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bid name: dnct asied himn if he skill remem 1 voply
And: aske bered the Master., Ju
the Swami smiled adittle, and then fell into Samadbi. co

e bt L in . .
‘*- "’Jmﬁod? mhken over iti‘a béfitting” tfanner to the Belor
- #nd cr!mited on ‘the bank’ of the Ganges. His Whole pyre
o ‘:H;tmb!éd with sandal wood and thousands of devotees followed

fulteral procession. May the memd¥y of his spiritus! life be ever

a'woitrce of strength and purity to us |
Om shamiik, shonlik, shanlik !

'
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* Tn odr last lastie e hdve shown that the purposé &f the G5 ’

‘ ir last lsstie w € purpose of the Git is not
simply to ‘émphaside the necessity of Karmain life, alfbbﬁsgh‘)it
doestel'l ﬂ}:at »evohxt,xon of life would be absolutely impossible without
the-proper observance of the laws of action. * But before we set forth

the hécesslty of ka¥na we must have a clear and definite idea about'

the parfose for which it is a necessity. The qodern 'scialists.

ivists atid men of their kind believe that the g‘f:al of ihdividt::lt;fz ‘I,i‘:s’
in thé harmonious maintenance and all-round development of the
socie'ty jn their opinion the destiny of the Individuat must sub .
thtf‘ol thb‘naﬁon ; the iqdividual' interest is best served wh‘ww}e
serves tbo;c of thé community. Hence incessant activity, unfl cging
téal, and self-devotional service to the sociely are the “Egt h e o
thiis cu.lt. Hbdgrr’z India fired with new ambition of life ;o:!?rds 0'(
ﬁne?v xdegl of achievement, has taken the cae from the, We tmg u'p
@dnpg tl?e gospel into every line of her own scriptures sE;and p
gngt scholar and patrjot like Balagangadhara Tilak co td. iy
stand the charm of this outlandish cult, - Wi not with-

1t is true as we have asserted before that man so ng 28 hei
mnber_rol_&uodely. must'work in and for the soci:yng i:swh‘:hm ¢
work even the -sostenance of life ‘would be impbssible. fi tl; 'out
Arjuna,” 8o ssys Bhagavan Sri Krishma in the Gita, But mar 1. ol
born for the‘.ociety-deng; it is 4 misreading of the pﬁrposea:f 1‘;: not
say.that the destiny of man lies only in the prosperity of the: 'e .
Ila.n has & destiny of 'his own, everr has his ownt- fr1de easome.ty.
divadml«%ﬂe-hmory. 7 -And that+ destiny miast be pen gnt, pl
ondmovm' individusl effort, apart from the eomm:,ea({hed by
Swami Vivekamanda :—** ® * what right has -tbem iﬂi 8’”
to as_um.e that society is eternal ? 8ociety did not" u~ tarian
hgq pou‘lbly will not exist ages- hence.’  Most probably ‘letxi"‘t 3
thf’"P‘."‘m! S&gu through which we are goitg towa:;! k s:‘neof
evolution, 'and any law that is derived from society a!one' . nﬁher‘
W’ Cm covex the whole ground of mai’s nature.” ,c-ln be

Ve N
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In this connection let us remember one incident which happewed
in the life.of Sri Ramakrishna. We ali know  that Sri Ramakrishna

~ joved Swami Vivekananda (then Noren) so much so that he would

feel himself miserable if Noren would be absent from him for a’'long

. time. Sri Ramakrishna would walk outto the garden at Dakshines-
war and would shed tears in secret.and would cry calling: alond the
name of Noren. Protap Chandra HazLa or Hazramahashoy as he was
‘called was living at Dakshneswar at that time. He noticed this often
antd once told Sri Ramakrishna, “What is this strange conduct of yoursR
Instead of crying for Mother, you bawl at like anything for a boy.
Don't you know the story of Jada Bharat ? . Jada arat had.to

» be reborn for he loved a deer so dearly.” Sri Ramakrishpa was as-
simple as a child. He put faith in his words and promised not fo
think of Noren any more and pray¢d to Mother, But ah ! this was
not to be ! Mother rebuked him for thus paying heed to Hazra’s
words and pointed out to him that he was not thinking of Noren but
thinking only of ihe Narayana in him. All doubts ceased.

_ See Naravapi in all. Love and serve your brothers: not
with the idea of doing any good to them but with the idea of
worship  Work not with the {idear of doing good to the world
but wi:h the dea of worshipping the Lord. Work is workship, It
i ot daye  Kki-lness) shown to the world but Seva (worship),
Swane Viv kv noa preached actions not dictated by altruistic,
he moniart Lo pos pt ~iples or ideals; not the disinter_estcd god-
lLss service of the mocern mind ! ut works motived by the ~highest
devotion tor the Narayana. Swami anek:gnanda’go Karma Yoga i3 not

e westernised mind but it may bf

the pure.and simple Karma of th .
saiedpto ebr the * trivne way of knowledge, wprk and devotion.”
What was contained in the teachings of the Gita in the form of germs,

was fructified and practicalised in the {ives of Sri Ramakrishna and
Swami Vivckananda. . . - .

.

Shambhu Mallick, a devotee of Sri Ramak.ris,h.na.wanted,

to o;g?\c:chools, hospitals and such other charitable institutions and
Sri Ramakrishna rebuked him saying, * That is all the idea of

religion you have boriowed from g'ur ‘fWestern. Guml; Ilf GO;L
. ) ou, will you pray to fim tor opening schools an
appears betoge 100 Yl votion ?” Shambhu Mallich’s idea

; knowledge and de
hospitals or for xn - was nipped in the bud. Butlo! Swami

i ilanthropic work

3‘1333533:%:“3 charitable institutions and told his disciples to
do'the same., [s it not rather violating ¢he teacbing of hl_s own
Guru ? - Certainly not, if we only examine and judge the motives of
both, orre had the idea ot doing good to the world while the other
nted to realise God by serving Narayana in man. :
‘? - - » ¥ L

ita is nmot an eternal progress as is sometimes erroneously
bel;fg. lsPhi?osophically ¢ etsmal progress’ is absurd and - meaning-
fess.  Our Indian sages found out the goal of the evolution’ of life,
Bhagavan Sri Krishna Himself refers to this goal when He holds up the
undyiniglory of the Brahmi Stht_h—-i;het ﬁ(n:l gtcazgr pf%ndwlglpgrab’;

i W Ag rivers roll into the n and disa rA

man. The Sruti sy so the 'wise being free from name

i ing all names and forms, : , .
;tnfc‘l)rsle::;,g merge in that Supreife Purusha.” The attainment of this

4
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bis pame: dnd-asked him if be still remembered the Master, ls voply
the Swami smiled a-dittie, and then fell into Semadi Coe
U "Hig'Body’ was'takén over i 'a befitting' iriahner to the Belur
Mith snd crémited bn the bank' of the Ganges. His whole pyre
Wit§ cotistiucted with sandal wood and thousands of devotees followed
the futferil procession. May the memdty of his spiritaal Life be cver
a‘soitrce of strength and purity to us | R :

[E00 APTREEE S i )

- Om shamih, shansih, shaniik |
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In oor last ssiie twe hive shown that the purpose of the Gita is not
$imply to ‘émphasise the necessity. of Karma in life, slthough it
does tell that evolution of life would be absolutely impossible without
the-proper observance of the laws of action. But before we set forth
fhe hecesstty of karina we must have a clear and definite idea about
thie purfiose for Which it is a necessity. The godern socialists, posi-
tivists and men of thelr kind believe that the goal of individaal life lies’
in thé'harmonious maintenance and all-round development of the
society. In their opinfon the destiny of the' individual must subserve
tbli_f’o'f the'nation ; the individual interest js' best served when it
serves those of thé community. Herice incessant activity, unflagging
#éal, and self-devotional service to the soclely are the watchwords of
this cult. Modern India fired With new ambition of life, holding up
#new ideal of achievement, has taken the cue from the West and is
reading the gospel into every line of her own scriptures. Even a
great scholar and patrjot like Balagangadhara Tilak could not with-
stand the charm of this outlandish cult. - '

It is true as we have asserted before that man so long as heisa
member of the society, nwust'work in and for the society. % Without
work - even/the -sostenance of life ‘would be impossible for thee, O
Arjuna,” 80 says Bhagavan Sri Krishna in the Gita, Butman is ndf
born for the society alone ; it is 4 misreading of the purpose of life to
sy that the destiny .of man lies only in the prosperity of the society.
Man has s destiny of 'his oWn, evenr has his own- irrdependent, in-
dividuad: Jife-history. - Aad “thats: dentiny moust be reached by
onds: own individusl effort, apart from the communal. Beys
Swami Vivelamanda :—#* * o gpoy right has the uatifitarian
to amume that ‘society is cternal 7 - Bociety did mot' exist ages
ago, possiblywill not exist ages- hence. : Most probably ‘it {s'one of
the. passing stages throngh which we are goitig towards a higher
evolution, -and any law that is derived from society alone cannot be
gteroml, cannot coverthe whole ground of man’s nature.”

al, .. ' P W B .4‘;. . . . .‘
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. In this connection let us remember one in&t:‘l:ietnt w&m
in the life.of Sri Ramakrishna. We ali know ;:] timt Raktishna
joved Swami Vivekananda (then Noren) so much so e o
feel himself miserable if Noren would be absent from him

. time. Sri Ramakrishna would walk outto the garden at Dakshines-

g alond the

tears in secret.and would cry calling. ‘
pan an(;df gg:: Sil;(:gtap Chandra Haz‘,a or Hazramahasho ;s_ he ?tveas
Called "livit; at Dakshneswar at that time. He noticed t(:; o ri
d o wa: ld'Srii! Ramakrishna, *“What is this strange conduct 'Ayott)n',s
?“:t 0:‘;:% focf ing for Mothér, you bawl at like anythmgh ‘fa{ aa : oty.
S ft ou kn%w the story of ]ada Bh,a,ratv?_' Jada . .al:a . was‘ i g‘
be":-l bzrn for he loved a deer so .deal"ly. Sri Rsmar ;:;i m:l Yoas a3
i ele as a child. He put faith in his words an Bpt o i'qtbis tio
:Il\':‘n‘;t of Noren any more and l;]).ray d t%hh:ll:trl’l:;i.ng ;:leed- o his was
im for g 1 g
wo tg t-):;\:l :(1)?;:\:5 oruetb?: ?ﬁm that he was not thinking c:jf Noren but
t‘;?:)kisn‘g only of the Narayana in him. All doubts ceased. c
Qee Naravana in all.  Love :mdh ser\‘r)e tyg:‘i:h b{:;hg& n'of

NS e o i . to them but. ;

with the idea of doing any gO?c?eaf oo( g vood to. the worbd

. ith: the i . i It
worshipn  Work not wi hipping the Lord. Work is workship.
but wm‘htxl\mr “i?vf.’f»\-‘:)origm t%) the world but Seva (worship),
i\ nol ," o :

4 preached actions not  dictated by altruistic,
A !\"\ xk ll ‘ \0 A~ l""; i:.h(:l:rs v ideals; not ttt.‘e gisggti?:ttﬁﬁiﬁi
B aaary oo ] L el ot e ‘ A
o tion 10 'Otl lh;l::;;;:rxz.mg\?ami Vivek:_anqnda"s Kapgn? }i’fg‘:rj ;:!ngz
devotion for the le Karma of the westernised mind ,t:l it ma i}.:'h)’
the pure and stmt? triune way of knowledge, work a? yotion
sidto b lhi' ined in the teachings of the Gita in tIl;e O;l?:-i gh r%ai an:l'
Whaft ;vc";isﬁggna:d practicalised in the {ives qf Sri Ramal ‘
was fr s

Swami Vivekananda. . . .
»

i i ted
i devotee of Sri .Ramal(.r:slr.na wanted,
Once Sha:n bl‘w‘gsxf;l‘s‘c:r;dasuclx other charltal?le nixsttggtiz;\:aarﬁ
to op™? scl‘:%:hs{‘m rebuked him saying, * &“‘tt Isn q]Guru It God
Sr!iig%zm:o:l have boriowed fron: yl_tx)l\:; fore?) ;Lning sc};oola o
religion 3 ill you pray to e
appe be“ﬁ)er \k?wl(l)'“‘:{;dgye ang devotion ?” ShamdbhuBthallcl)"‘:h Ss \J::E
hfo zt:it':;s gg‘;ﬂamhropic wo‘likb\]"a? T&ﬁ?off; :nhn(:iblt)oid his disc'lples to
o itable in | )
Vivekananda openfftd ﬁl::“rather violating #he teacbing of his own
do'the'same, Is 1 examine and judge the motives @

3 if we only ! :
Gﬂrhu g@ct:;?l:‘lmlz itclizta" ‘Lt doing good to the world while the other
both,

: i Narayana in man.
wanted to real;se God by 50:‘”. g y‘ . |
= i times erroneously
. . ternal progress as l,s'some : .l
” Life l‘sl’l:‘i?;s:;‘higa?ly ! etemalt ;:;ogr;:l is g?;:’;‘v;ﬁﬁio'g?z‘f“;;fi .
be : : found out the g : ,
less. Our 1:1:1;{.113 hs,?fﬁimse“ refers to this goal whent!-Ie h&lg; up r;ll)’e
Bhagavan Sti or{‘sthe Brahmi Sthili—the final absorp ‘c:lndisa ab-
undyin%g!or)’t. says—"* As rivers roll into the olc):cgn a{n s mamé
man. The Snill atynbs and forms, so the wise 1? ing ttre. ment of this
it {or?kmg;er;! in that Suprefft Puarusha. he attain ‘
and torm, ‘

4
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inknite nuniversal life, whersin is the cessation of all limitations and
bosdages that condition the soul, is the real end of evolution.’ So all
beings must by necessity turn their stepseto the eminence of that
‘de‘l . B it . i . el

" In the frfth chapter. Bhagavau says * Fix thy mind i ;
lace thy intéllect in Me : thou shalt yno doubt liyve in M|: }?ge'?(‘tlzyr’
t thou art unable to fix thy mind steadily on Me, then by coz;stani
,pra‘ctice do thou seek to reach Me, O Dhananjaya. If that also thou
art nmable to practise, be thou intent on doing actions for My sake:
even by doing actions for My sake thou shalt attain perfection. If thou
art unable to do even this, then having tiken refuge in Me, and bein

self-controlled abandon the fruit of all actions.”” Here the I:ord clearl]

ives .out the four different stages of the gradual Jdevelopment o);
the de_votee. The highest stage «©f devotion, the very acme of the
evolution of life, isthat state where the conisciousness a.d individuality
of the devotee lie absorbed in the Universal, the Lord. In that ;t1tc
all ghe cla{nourings of the senses are hushed up, all passing oi‘xado‘ws
of life Yamsh all fleeting humours of the soul are dis; elled, the vision
pf duality melts away, and the ineffable Unity of life, exis‘tence and
gy}::xg;xs sutpren'xe til?' th;:l ccz)nscimlsness. Who can dream of even the

ightest motion in this all-absorbing, trans : i i
nngthinkable on it gt cendental Unity. Work is

. L » . *

_ The next lower stage the Lo'd spealg of, is the practi
con-centration.—the Abhyasa Yoga. Those who ar?: Pe):ven ::: gfi;nset';tael
owing 4o their con:tant effort for self-absorption in that Suprengua
Umty are un_able to move for dction. Work ot moction is a matter of
duality, possible only in the consciousness that is immured within the
narrow walls of time and space. The absolute state of cnnsciovknes
is the state of supreme inactidh. The Vedantic philosophérs havs
proved its veracity with unimpeachable logic. ¢

The next lower stage of the evolution of the spii ife is the
consciousness that feels its individuality yet Iinkeds‘i’:f;é;:lr;l,‘é? ’b;vt-};g
the Universal, even as is the wave with the ocean. In thig skaye tll
spiritual aspirant can have karma. But his coascinusnes gi)c' 1€
aglowed with the light of the Universalull his activitics _Qammi but b
directed tpwar_ds the. Universal. He feels per necessity that the ¢
pose of his beiug is in the Universal Life, his interest is the intereptu&
the Virat, his tinesjoy lies in breuking the bounds of his individ Sl.
through the service ofethe Infinite. In this stage work b uality
worship. For the devotee of this stage the Lord enjoins * “’;:C?mes
thou dost, whatever thou eatest, whatever thou offerest and hatover
thou givest, offer all of them to Me.” » and whatever

The fourth or the lowest stage of devotion i

gg\,:ot_ee, is asked to dedicate the £;ugits of all higtl?:x.:rl:utlhz::) t\t‘;hﬂf the
This 1s the utmost state of ethical and spiritual development . .ohr %
kept in view when the modern Positivist in India b l:s
of the glory of social service.  Nay, even very few og
them could feel in their heart of hearts” the glory and’ ct;_:tmong[
Somgty ag,.the body of the divine Virata- Purusha—the Lifesal?ni'vzrsgl
That 18 the reason why we notice so many truants hypocrites anci
backsliders in their camp. Theiw patriotism and,lovc for societ

never burn with any religious zeal. The teaching of the Gita seek ely
sublimate the lower tendency of man, to assert his individualitcy ;ng

-

® GENERAL NEWS. 128

‘etaphasise His égo "inté- the - spiritual .self-négation’ through tive’ self-
same karma. - It tells vs that karma is“a source of bondage dhd misery
when it is done for the individual's own sake inasmuch t‘ts\it;onz
deepens his consciousness of limitation and individuality, and bu
him away, 4s it were, from the Universal Life. Orthe other hand i€
karna- ' is done for'the Society, for the Universal, it.becomes a
process of self-elimination and looscns ‘the octopus-grasp df egoism
over the soul. Through every such action man is remindet of the
reality of the Univetsal Life and the falsity of the individunt life.

" So the Gita teaches the one trath that the goal of lifé liesin the
realisation of the absolute, transcendental unity whose partial ‘'man
~festation,. §s the Nature. And this realisation can be attained b
S YR d X o s V.
vifious means or yogas. Karma helpsonly to purify the mind and
imancipate it from the lower bondages of passion, etc. ; but, Jnana
alone can completely dispel a]l ignorance of the soul and bring about
its Fnal liberation in the absglute. : i

@

D
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Along the lines indicated by Swami Vivekananda-the Dacca
Branch of the Ramkrishna Mission started a Free School .in
November 1914. with the object ot diffusing cuiture and - education
among the poor and neglected classes irrespective of caste, creed or
colour, so that they may intelligeatly and honestly live - to: earn

) their livlihood At first there were only 22 students in the School and
an Infant Class was ofily opened. But in the course of.: this short
period the School has made fair peogiess. The -number of : students
has risen to 126 and the stand.rd of the School -is at present up- to
Class 1V of the Calcutta University School Curriculum. India, to rise
as a Nation must needs have its foot-hold.secure on spirituality. From
a restrospective view of the past we find education in India has ever
been under monastic control which served a two fold purpese. first ia
putting before the young the true ideal of education aud secondly in
moulding their moral' and spiritual ‘life. 1 his'is- exactly. the ideal
aimed 'at in- this School. And with this end in view the School has
been placed under absolute conduct of the monastic members of the
Mission, and moral and spiritual training have been adopted as a part
of the General Curriculum. To provide for the poorer classes,whose
first need is the earning of their daily bread, the authorities - have -in
mind a plan to open some technical departments for giving dbe
boys practical training on gardening, a_gr:cult_ure, carpentry and . othey
cottage industries and the like, which” remain as yet unattémpsed, so
to day, Yolely for want of resources. In short pure national culture is
what the School aims at. Under the circumstances may not this
institution be sanguine of the symp hy and patronage of the
benevolent and country-loving sons of India ? : ,

An e;;te'emecf correspoudent sends us the following report i—

At the request of the Sri Ramakrishna Society; Rangoon, Bwami
Sharvananda of the Ramakrishna Mission, Madras, paid his setond
visit, to this place on the 19th Aspil last, the primary object of his visit
being to awaken the dormant consciousness of the Rangoon public as
to the necessity of a building for the Society.. During his stay here
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the Swamiji held ‘six discourses on the teachings of the Bhagawad
Gita. His first public lecture was on Our Past and Present, delivered
on. the 29th -Apsil. At a general meeting of the mémbers on the
2nd May the Swamiji addressed the members on the object and value

—

‘of 4ffiliation, and it was resnlved .that the Society be incorporated -

with the R. K. Mission, Belur. In the first week of May the Swamiji
visited Pegu whrre he delivered a lecture on Our Present Needs ;.
and as the result of his visit the Society gained a few more sympathi-
sers  who promised Rs. 734 towardmt{e building. fund. Under the
distinguishe1 presence of the Swamiji a grand variety entertainment
was arranged on the 5th May, in aid of the building for the Society.
This arrangement proved a great success as it fetched the Society a
net income of Rs. 1 050. The public celebration of the 83rd Birth-day
Anniversary of Bhagavan Sri Ramakrishna Deva, specially postponed
pending fhe Swamiji’s visit, was observed at Mr. S. R. Reddiar’s
new schodl buildings. on Sund.y the 19th May, when Samkirtans
were sung, nearly 400 poor were sumptuously fed, a Harikatha
dircourse entitled ‘ Lakshmanasakthi’ was given by »Brahma
Sri C. Sriniva-a Ach:ryar, ant a splendid lectu e on Sri Ramakrishna
and the Ideal of Univer-al Religion was delivered by the Swamiji,
. fo'lowed by short speeches in Tamil, Hindi and Bengali At the
close of the day’s - programme was announced tie munificent
gift- bf Babu Sashi Bhushan Necgi, a local well-to-d - merghant and
philanthropist, who presented the Society with' a b.ilding site ;valned
at:Rs 8,100 and a cash donation of Rupees Ten thousund (Rs. 10 000).
On the next day the 20th the Swamiji laid the fo.ndation stone ior
the bnilding on the above mentioned site, after the due peiformance

of Homa and other Vedic rites. On the same evening the Swamijig

delivered a lecture on the Hindu Ideal of Nationalism, emphasising
sthe fact that Dharma should be the basis of all national work in India
and any work done on any other lines is doomed to failure
The Swamiji lectured in Hindi ‘at the Burma Rice Merch-
ants’ Association- at the request of the Bharat Mandal Sabha, aund
also in Bengali to a large Bengali audience at the Durga Temple
on Sri RanYakrishna and His Sadhana His lectures on the
evolution of dife in the local theosophical lodge on the &th- May,
and on the ldeal of Life in the Bengal Social Club on the 26th May,
were highly illuminating. The same night the Swamiji partook of a
Dinner at the Society’s premises. at which nearly 100 members were
present. Before the dinner there was an exhortation to. members by
the Swamiji on lessons for c'aily conduct and the building of charac-
ter. Renunciation and service, said the Swamiji must be the
foundation stones on which should be built true spiritual life.
On the 27th morning the Swamiji left Rangoon {or Calcutta - by
S S.Bengala. ‘Members and sympathisers of the Society feel their
deep indebtedness to Swami Sharvananda for the invaluable
help be has rendered to the cause of the Mission doring bis
short sojourn here. It igg the fervent hope of the members
that with the construction of a habitation for the Society and with
the completion of the details of the affiliation of the presemt Institu-
tion-assured by the Swamiji, a new and vigorous life will be instilled
intp the Society and that it will live to perpetuate and diffuse the

noble and inspiring teachings of Sri Ramakrishna Deva -among the’

various creeds and faiths in these Jands of Farther India,

-
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C g aet e e qui o Rveas® |
T freve A afwhe ) e )

. s @gA closely united R|IAT in friendship §T two ‘Tl birds
.of beautiful plumage ¥ATH the self-same ¥ tree FREETWX
residing. & of the two W=¥: one WY the sweet Req@ fruit
‘llﬁl,ca_ts- W the other § again WAWY without eating M
witnesses, - : L

. Two_birds of beautiful plumage closely united. in
friendship reside on the self-same tree. One of them-eats
the sweet {ruit thereof, the other witnesses without eating.

[Two birds—ie., the Jivatman and the Paramatman. The
Jivatman shouid be taken here as the pure consciousness immured
. within the limitations of the mind, the anighkkarana. Some take the -
one bird to mean the mind only which is the real factar of action
and enjoyment in every being. - The other bird is, uf course,.ithat
pure consciousness itself whill is absolutely untainted by the
passing phases of life in tlie forins of eujbymmt,:,etc“:. )
‘Closely united in friendship,—The Jivatman is nothfng but the
iniage of the Paramatman thrown'upon the mipd.Henge both are
inseparable, even &s is the sun's image from the sun,

On the self-same tree—i.e., the body..

% Ome-of them, etc.—The Jiva owing to the identification with the
body and the mind {eels the agentship ot .work and enjpys the
fruits, thereof although.it is the wind that really works and enjoys.
Even if the Jiva be taken as a separate entity as the Dwaitins and
‘the Vishistadwaitins believe it to be, still it can never be ¢onsidered
as the real agent or enjoyer of actions or fruits "thereof. Because
agentship and enjoyment mean modification and change. * And it
is accepted on all hands that change 1s. only possible with matter
and .not with spirit or pure conscivusness. The fiva being: slgim
cannot undergo such changes. Hence tlus is the truth tnat the ‘€njoy
ment and the agentship of the atman in the Jiva form are super-
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imposed on it by the mind through false mutual indentification.
The real Self, the Atman remains always untainted by such modi-
fications of the mind and simply witnesses them.]

v T T st Sef gea
| WAy i e 1R )

[ r the Ryrusha ¥ 1he wame ¥V on the tree @H: being
seated WAWIAT for its helplessness guam: being deluded wvafy
grieves. (®: he) gV when W™ the other X¥ the worshipful turg

“théLordl WA of it ¥ thus AR glory TTfF beholds (ot &§:

“then hey™hawdvs: devoid of misery (Wafd becomes.)

" 'Being seated onthe same tree, the Purusha deluded
grieves over his helplessness. But when he beholds the
other- worshipful Lord and His glory, he becomes free

from all grief.

- [Deluded—i.e., through ignorance and false identificatidn,

He becomes free etc.—i.c., when » comes 10 realise the trahscen-
dental reality of its own self which is the Lord of all beings, yet
- unteuched by the passing humours of life even as the sun is not
“ really tarnished by the dust and dirt of the materials on which it
.veflegts, then the dreams of its suffering and enjoyment disappear
and it.enjoys the unbroken eteMbliss of its own self.]

. TR O O S Ay ged wwTitm |
QT fagravaum T e e anagai g g
¥AT when YXH: the seer, the wise “‘W‘l} of golden cvlour
%A the creator fl’l’ﬁﬁﬂl the progenitor of Brihma m the
Lord 4% . the Supreme Being T¥4X Secs ¥ then &7, the
learned, the wise JIAUN the virtue and sin g having cast off
PR the stainless WH the supreme &I unity B atrains,
,  When the seer realises that effulgent Supreme Being,
.the cyeator, the Lord and the progenitor of Brahma then
-the wise having cast off all sin and virtue attains to that
supreme stainless unity. ’

“[Ham'ng cast off, etc.—~When the knowledge of the real self is
attained, one comes 1o realise that the sin, virtue, etc,, are things of
“tbe mind and the body, and that they-do not belong to the spirit,

o

——
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| The Supreme Unily-—ic, then the vision _of duality. seits .away
and the seer comes to realise his own very. self as )\‘tlil‘p‘gg reme souj
iufﬁorh’iﬁér@aé lli(hertolwdrshipping as the uniyersa Lord] ™,
U oron @y @ sRvataita Rerafagmnaa v
. mm mf * ' r BN ';1_,
LK ﬁe who GRYX: in all beings Ry pewndl;s qw: ke &
verily s th lfe g th wise Rrameg knowing (E1), ferd
‘.a vaig babbler ® WAy does not becnmewg!h this  WTHDRIE:
evelling in the self ST satisfied with ~the,,Self FRITHT
the performer of devotional practices lllﬁl;i_ ;,9[73}:“5:‘-‘1‘?;9‘"“5 of
the seld afte: the foremost. ' ' .‘ .
.. ~i1. He 1 therPrana that pervades al} trbpmg,:fslﬁnowgg
'!Him the wise does not, become~a vain babb er. He
lfevelt'in - he is satisfied with the self and is en-
feveld'in the self ; he i ‘ : . ;
dowed with all the virtues of devotional practices ;. .verily
is he» the foremost of all the knowers-ef Brahman.w_ﬂj‘:
’ ‘[Vamchabbkr-—i.a., one who merely tajks y&otm.. realitigp-:0
life‘ save .thg.;quhman. One who has realised Brahman, sees
}-ﬁot'liing' el;g,ih this universe except Brahmap alone.] oo i

AT FEYEITAT WY A GEPFET R

e SR A R g ﬁqufgl
(a: who) aﬁﬁﬁ: 3 rwplend.ent W P“':ﬁm_atma:;’
A within, this body; orwithin the mind (¥R, exists)
whbm €ahd WREEN: sioless T: the Sannyasins, the men of
g e ses Q¥ s (mwﬂ w&w - by ithith fulness
&q@T by the practicé of concculmuoll‘.""mﬂ;raa by the true know.

,1edgem constaq@_Wﬁh by continence awa i; ;umaid. "
" This resplendént, pure Atman_whom the sinless
Sannyasins realise as_residing within this body, can, be
dftained. by trulhfulness, {sglf—concentgatlo%,\_‘}{“e  kngw-
ledge and by unbroken cantinence. |
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(Trathfutness—ise, truthfulness jn speech, thought and deed,
Self-conicentration—i.e., by withdrawing all the senses and

mind from the exfernal objects and focussing them upon the

/ w N ke ' .

. Tyue deqrt.g., the knowledge {.the real unity of the
odi as derived from the teachings of the \feda's and the Guru, and
‘well-supported by reasoning and discrimination,

_ Unbroken conlinence— By

chastity of the body is meant here 3 but also the perfect freedom of
¥ ¥mind frem all lascivious thoughts;) -

ﬂaﬁammﬂﬁawﬁﬁ%m:l
ﬂmﬁwm I7 T ot v

ngi
L C Truthfulness * g verily ¥ succeeds WY the
ontruthful 9 not.  waw by truthfulness argray:
YT the path fem: s spread. AN by which L
all their desires satisfied WeR:  the seers 'm repair gy
where &®® of the True a!tthat'mSupreme ﬁWébode
(wleis) - - ‘ :
Verily the truthfu} alone succeed, not the untruthfu],
By truthfulness s Spread the path of Devayana
by which repair the Rishis having all their desires satisfied
Ao that place where exists the Supreme abode of the True,
Deviyana—i.c., the path of Kramamup;,

ki |
TN Al T Tt By |
SRR AR T rrivgy f"ﬁ“ﬂ“‘"'(“f"

8 that (Brahman) ¥gw vagy A cfy lgent Wi o

unthinkable form W and ¥ that ‘W than the sublesg qaray
subtler WY shines. T that @ than the farthst distance

§Q distant 4¢ fiere (in this body) WRE within @ anq g pere
QX verily TG of the realiscrs WM in the heart Rfet resige.

—~—
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tveba_hta”-‘ mesar '

continence, not only tke absolutt -

EECH. S DV RR I
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el Maslitieds )
30, B
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[TV Coatant L
N et the lion of Vedanta POALT gt ,
“Let m&ﬂ!ﬁh’*eﬂlthsw'k ?hat‘* dthe': i
And the first step in gtIRg trength i wphold the , . i ¢

"1 Upanishads, and believe that  Fam the Atman'” - -

—Swawi Vivekananda.
B

FPITERT IS IR SRR IR T1 T .

: S sl b woy g
. ~, Oy LA shorl NRGY
(The gross Tattvas and shelr Lirds) = '
o . 'BY . /.;;“. . FR R PVt I YL SRR
@ Arthur Avalon.. A ;

: S L
o h . ’ . e i esk ! . M.
~ “Ttie Bharada Tilaka (Chapter 1) having fst deal ‘f'}gag‘?mw
ishfi on account of its ﬁﬂoﬁty-(i’rmhlnyadygfﬁﬂ ya thi¢ Cinatiot
. 8118 l.:ov ] ménces ﬂthhxeﬁfteenthvcrseto *eak‘of red é
O obiec (Aethasishi or Pastyant? and the other Bhtvas dsmund
0; Obl‘;:gén(ce of the' manifested body. 1t says from Shzt;bhu Wiid
t ?‘fm&mm 9 ’K*Als‘(KaJatiﬁjh'éh), ‘and{B_mjiiu éBin“ Mﬂﬂ\ .
" ; friend 6f Kifa (Kdlabandhi) jssued (Ajyata) the ;W&Wmhm:
the World"” (Jagatsakshi), the all pervading (Sarvavyapi) M
the hava says Kald is here either used generally or ag refemB e
l:ngNivritti and other Kals which Shambhu prOd!h&S- ,yof iy
t eK&la" is meant That Shambhu is in the hhh;re T e,
o nd4) because in unbeginning andwunend}'t_&g tme;. e is the
fﬁﬁ?of‘{)ﬂé Kala which is Srishti (An,&dyhng::t: Ie(:k;;ls?g;m;
. N i in is one between cau! and'
khla sah&yﬂf);‘ T: ?‘?:iz:?"?:d?f:tw the causality (i‘!iﬁiiﬂafVam)
possessor.Forg; has been said : It has its'beginnihg'ﬁﬁévg and
:::‘dl?l:r.l Pralaya andis full of Tamas Shakti. Lava isthe t“‘?“

»
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taken to pierce witha needle a lotus-petal. Thirty Lavas—one
Truti. This Kalais"Apara : for there is also Para Kila. Kala or
Miy4 is the ciuse of the occu of birth and destruction,
Righava concludes that Prahéﬁd Kala exist in even Maha-
pralaya. But their permanence (Nityatd) is a dependent one
(Apekshakanityatd). For the permanence of the Purugha in which
all thibgs Baee tidir goal is alone independent (Myihuﬂ) "
Frotn Shambhu-was born the Sad#shiva who is the ®Doer - of
the five forms of work namely creation, preservation and * destruc-

tion” favour (Anugraha) and disfavour (Nigraha). From Sadashiva’

comes Isha, fromy Him Rudra; from Rudra Vishnu, from Vishnu,
Brahm4 (v. 16.):..0n this verse Righava says ‘It has been said
before how they arise in Shabdasrishti. . Here they arise in Artha-
srishti. e

The five Shivas are known in the Tantras as the “ Five great
corpses (Panchamahfpreta). Shiva is constanfly represented in
corpeeike (Shavarapa) fogn.  This symbolises that Consciousness
in Itgelf (Svarfipa) is actionless and inert. All action is by Shakti.
Henoce the Devi is in pictures imaged as standing on the inert
corpse-like body of ‘Shiva, The same notion is represented by
Viparitamaithuna' a prominént ‘example of the use of erotic sym-
bolism in the Shdkta Shastra. These Panchamahipreta form the
couch on which the Devi, Wave of Consciousness and Bliss, rests
in the house of Chintamani adorned with a garden of Nipa trees,
which isin the Island of Gems, surrognded with a grove of
celestial trees, in the midst of the ocean of nectar (Znandalahari).
This is the well-known Tantrik meditation on the heart-lotus of
worship below the Anahata-chakra. The Bahurfipishtaka: and
Bhairavagyamdla sy ¢ There is the supreme abode (Mandira) of
Devi full of Chintdmani stones (which grant all desires). The
great couch is Shiva, the cushion or mattress (Kashipu) is
Badashiva, the pillow the great Ishana. The four supports (Pada)
are Ishdna, Rudra, Hari, and Brahma. On that Bed reclines the
supreme Tripurasundari.” Hence the Devi in the Lalitdsahas-
randma (v. 22) is called Panchabrahmisanasthita.” The Jewelled
Island isa high state of Consciousness in that Ocean of Nectar
which is the infinite all pervading Consciousmess Itself. The Devi
is united with Paramashiva in the Pranava ; the Nida over the
Ongkira - being the couch on which is resting Paraskjya in His
Bindu form. A. U, M. Nida, Bindu the five component parts of
Om and the Shrichakra Yantra are here referred to. ‘
i The supreme Paramashiva abides ig Satyaloka beyond mind
#nd matter. Shambhu presides over mind and his abode is Mahag-

-
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loka. Ether, airy _;ire,- wdter, earth are presided over by Sadﬁshiv;,
Isha, ,Rm“a, Vishau, Brabmd whose abodes arc".'!‘apoloba,».,‘-jaﬁnl-
loka, Svarloka, Bhuvarloka, Bhurloka ; and their centres 'in the
buman body are in the Ajna, Vishuddha, Anu.:ata, Manﬁpll:::
Svidishihina, and MBlAdhdra Chakras; respc.chvcly. Kuadalt
Shakti manifests as the six. But notwithstanding all Her subtle
and gross manifestations She remains over the same 'Chif and
Kaanda ; for the Atmé in its own nature (Svarfipa) a§ distinguishied
from its Powers and their products is the same in-all times and
, p}aoes.' S } Lo .. .
"™ Turning then to the Tattvas the Shirada says (v. 17) that from
the unmanifest M{ilabhfita (Prakriti or root of all creat‘lpx.a). f’f the
Suﬁ‘reme (Paravastu = Bindu) when subj‘ect.tq chgnge (Vikriti) x.ssqu
through inequality of the Gunas the Sattvika Tattva Mahat in the
form of the Antahkarana and Gunas. -

‘) Mahat is the cosmic Buddhi which is “said to be!‘m the fm
of the Antahkarana (Buddhi Ahangkira, Manas) for all - three are
implicitly contained in the first (U.pacl‘ﬁrAdubhayatmakah), as ?.lso
the Gunas which here mean the Tanmatras of sound, t'?uch, sight
taste and smell. Accos to Nydya l§e Gunas appertiin each to
each (Tattadvisheshagunih] ; or according to Stngkhyg mr has
one Guna, Air has:two, Fire three and so. fort!:. .me Mahat was
derived Ahangkira. ;which is threefold as Vaikirika, Taijasa, and
Bhitadi or the Sattvika, Réjasa, and Témasa Ahangkiras. (v 18),

Réghava says that it is ca!_lgg Vank;ﬁnka bef:ause |t ;ssqa.fmm
“Parameshvara when his Samarasya wnfh Shak!i becomes Vikrita or

disturbed. The Devas also are Vaikﬁ.nka: because Pr.oduced from

: s to Singkhya the Vaikirika nature is due to its

it. Accordin : ! o
generation frogm Pradhina when Vikfita. The Vaikdrika Devas are

; | Pracheta (Varuna) Ashvi (two Ashvinikumira)

e;li;n‘im;gair,kspendrg (Yisglor;eka; murtti) Mitra (the third sun)
a’hd’K’a‘ '(chéndral- These are the Presiding Devatas of the sensey
(Itdriya). From the Taijasa Ahangl;ﬁra'were evo}ved thetlpgpyas.
The four Tanmétras and thenc{e der{ved Bhiitas ‘,m‘;ne frpm
Bh(4yj Ahangkdra. = L .
" The \Iext and Commentary speak of the derivation -of Akésha
from Shabdatanmdtra, Viyu from -Sparshatanmi'tca and so forth,
But a8 the word Pfirva occurs, oth'ersﬂad .ﬁl.ls as meaping t:‘;t
‘becomes cause of what follows in association with what

ne before. Thus Shabdatanmatra produces Akésha, from Shabdas
(ga?nmétra-fogelhef with Spasshatanmitra come Véyu, from , these

two and Rilpatanmitra come Agni and so forth, . o

<

each
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The Sharada then gives the oolours of the Bhifas—transparent
¢8vachchha). Ether, black air, red fire, white water, aggd yellow
carth the Adhdras of which are the Tanmatra and the Gunss are
sound, touch, sight, taste and:smell. .Righava Bhatta says that it
is {or the purpose of worship : (Upasandsthinam) in pursuance of
Shisira {Svashistrinurodhena) that certain invisible things are here
said 'td have: colours (Atra keshanchit arlipi-dravySndng varna-
kathanam)). * This might perhaps seem to suggest % some that the
olours are not real. But if this be so is it correct ?  Ether is
transparent which is no colour, black is the absence of colour,
With Rupa there must be colour, For what is colourless is form.
less. Form is only perceived by means of Colour : and the last
three BhOfas -ate with form. Their colours are widely adopted.
Thus in China alsg yellow is the colour of earth and red and white
are generally assigned to fire and water, respectively. Pfobably
what is meaut is that the colours are here mentioned for the pur-
pose of worship: that is, the n?entioning is for such purpose. Else
how could the Yogi perceive them ? For it is said T4ni vasitioi
tanmitridini pratyaksha-vishaydoi (thatisto Yogis). Elsewhere
itiis-said that Ether is _hollow or pitted shirachihnam) air is
moting (Chalanaparah) fire is digesti M Paripdkavin) water is
tasteful (Rasavat) earth is solid (Ghana).™ All the imiverse is com-
posed of the four Bhillas éntering intd one another (Paraspar-

 dmmpravishtaih : mahabhiMaishchaturvidhaih) pervaded by ether
(Vyaptakishaib). . , ,

Thus Consciousness as Shaktj evolves mind and matter. The.
principles ‘(Tattvas) of these are not alays clearly understood.
They may and ifdéed must be considered from the point of view
of evolution—that is according to the sequence in which the limited
experience of the [iva is evolved—or from that in which they are
tegarded after ‘creation when the experience of concrete sense
objécts has beeri had. According to the former aspect, Buddhi is
the state of mere presentation ; consciousness of being only, with.
§ht thought of “1” (Ahangkira) and unaffected by sensations
(Manas, Indriya) of particular objects which cxhypothesi do not yet
exist. It is thus a state of impersonal Jiva consciousness, RAhang.
kira:f which ‘Buddhi is the basis is the personal Consciousness
which cealises itself as a: pasticular “1” the experiencer, The Jiva
wakes d0:world experien® under the influence of Mays shakti, In
the order of awakening be first experiences in 4 vague general way
withoat conscisusaess of the limited self like the experience which
ts bud immediately.on waking after slvep. It then refers this "exs
perience to the lin{hd self and l‘u the "consciousness  “ 1 wm 86

. imagines the

vailss = - -
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50" ] is the -desire which follows on such: sxperience
A o sosis and their objerts are the means ans whereby ;tl!za_t;ism?:é
ment-is had which is the end of all will to life, The Cosmic Mind
Gjests it content: as ideas - und dain:es on to the. gross MSW
‘;hnrand'there,the individual mind enjoys themas sudl o
131 aly here obsttve that the saime scheme exists m,:a%
whert thé ot is‘given ~ds Avidy, fom which ans;sv ngNm;
This gives birth to Vijn§na (which is Buddbi) and ¢ v:; @m ma
ttipa that fs avfexternal world at first vsl.gugly pefcel t‘* e ded
“siré'to take ~ coghisance of this gives ‘nse.td the.sax *th".fal.lgawg
#yatina) namely Marias and the Indriyas. From this follo "
cdﬁtacty'a(Sparsha) of the sense organs with the Fxtemal wo:h d
giving fise to feelingt (Vedand) called forth by such contact &k
form of pleasure aid pain. This experience pr(i_du;:?'uwo)
(Tiishnd which a recent work on the Unconsc:nous'c: s Libsdo)
for pleasant sensations esulting in’ *Aﬂagp:.nept.: and ,;ym nt
(UpAiaina) and thén thie individual Jiva constiousness {Bh Zz. Is
born (JAt))’ ages and dies and is agalir; :;bom tun:;l ;:,::;, isa il:‘
ined. roughout it is the will to life, the roo - whic
Zt:g;eadwh;: pfoduces the instruments namely t}:e mind .Aand
‘ ’ nj isto behad and which creatively
deh%es whereby Enjoymert is | : : e ot ok
&omtent of its Experience from out 'thes o o
ivey in pastunivérses. -'True»experi;mce therefor; ::en{ta s]z e biad
by 'destroying the root which is Avidy2. Oneof " the. she which
remains 1o be' doue is ‘fo” show the essent‘ial snpn arities
g:;;::;r and Hirnduism'instead of muing.as. is usually. done h(:)
their differences -alleged or real. When nt.ns f.ully- realised. that
Buddbism took its birth in lndia -?nd the: Emil;cauon:mm |
therein truer notions will be fntf@maddf. it than ge rally. pre

‘ has been given which illustrates the
- ex:l;ple lf;o :t::ei maiimals there gare no - specialised. sense:
oy wt‘wh'en' stimulus is often givemrto a pu‘ticu.lar;, part of &
u:‘: pnrt gf;t'a specially sensitive to .it and a chul?r,,;o;gan
body d. ' The illustration of course assumes that objccts- h:nve
B e created. But in  the evolution of the wor}d similar
bcmalready ine into : play as thost which exist after it has bgen
priaapteg oo effect exists inits cause. Consciousness awakening
evolvcd Theedenoes reaches forth and. forth and as it»_.,-se:_cks to
t.:;:?; n‘:{;Ilection fo.its limited self ifs_daire, ev'olvea[ thg_;m
ts of enjoyment and projects the objegcts of enjoyment into the
:::‘;ual world. This is - the action of the Sangskira ‘opqatmg in
and‘upon‘consdousnas e R .

:
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Whilst however in the order of evolution Buddhiis the first
principle ; in the actual working of the Anfahkarana after creation
has takeri place'it comes last. It is more convenient therefore for
ordinaty exposition'to commence with the sense objects and the
sensations they evdke. Matter as the objective cause of. -perception
i not in its character as such under the cognisance of the senses.
Al that can be predicated of it is its effect upon,these senses which
is realised by-the instrumentality of mind in its character as Manas.
In scieace the notion of indestructible matter in atomic form is no

longer held for all matter it is now shown can be dissocised and.

the atom is dematerialised. The old duality of FoPce and Matter
disappears, these two being held to be. differing forms of the same
thing. The ultimate basis is now recognised as Maya or Prakriti

Shakti. Matter is a.stable form of force into which on disturbance

of its equilibrium it disappears. Sensible matter '(Bhuta'n) affects
the experiencer in five diferent ways giving rise to the sensations
of hearing {3kisha), tauch and feel (Vayu not in the sense  cf ali
formg:0f comtact for form and solidity are not yet developed)
colour and form and sight (Ripa) taste (Rasa) and smell (Gandha).
Sensible . perception however exists only in respect of particular

objects. But there exist also general elements of the parti-
culars of sense :perception. There is an abstract quality by

which 'sensible matter (Mahibhta) is perceived. This abstract
quality is Tanmadtra the * mere thatness” or abstract quality
of an object. These are the general elements of sense per-
ception which necessarily come into existence when the senses
(Indriya) are produced. This is supersensibie (Atindriya) matter
the existence of which is ordinarily only mediately perceived
~ through the gross particular-objects of which they are the generals
and which proceed from them. Sensations aroused by sense
abjeets are experienced by the outer instruments (Bahyakarana)
~ or senses (Indriya) whether of cognition (Jeinendriya) or action.
(Karmendriya) which are the afferent and efferent impulses
respectively. The Indriyas are not however sufficient in them-
selves. Inthe first place unless attention co-operates there is no
sentiation (Alochana) atall, Nextly as the expetiencer is at every
‘moment besieged by couniless” sensations from all sides ; if any
of these is to -be brought into the field of -consciousness it must
be slécted to the exclusion of others. Lagtly the .manifold of
serse or * poimty “of sensation” must be gathered together and
made Into 4 *whole. These three functions are those of Manas
the -fuhction of which is said to be S8angkalpa.vikalpa that is
selection and rejection of material providedr by the Jndnendriya.
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. ‘. i ~he made his
T) sensationa, fo affect: the experiencer, mud ‘he PR
o::u and this is done by Abangkdcs or ¢ Self-arrogation ™. - It js

theapassed on to Buddhi which determines either .by way of

i S i Kartavyam: efat
forming, percepts and congepts or resolutions ( }
rgam :g,l'}‘)l.;rus all the Tattvas work for-the enjoyment of thaSelf o5
Pﬁruha; They are not to be regarded as things exlf;(‘mg,:mde-
pendently ihemselves but as eadowments of the Spirit (Atma).
'l"hey do Kot work arbitrardy as tbey will but nepr:esont_«;,.a,n
organised co-operativg effort in the sepvice of .the Enjoyer .the
~ experienceg or Purusha. _ e
The Tantras speak of three Tattvas namely Atma, Y|dyﬁ, Sh;;r:
t includes those Tattvas of the Thirty-six which are calle
;Ir‘x:,;uﬁzs fl:sh%ddha)‘namly PHtkivi -to Prakriti ; thé secdnd'the
pure-impure (Shuddha-ashuddha) or Maya, the Kanchukas and
Purusha; and the third the pure Tativas (’Shuddh?) from
Shuddhavidys {0 Shiva Tattva, I have dealt with the fast fwo in
previous artidles *and the first in the ‘present one. [t is also said

(see Jnandrnava Tantra 'XXI-1-9) that there are four Atm4s consti-

" tuting the Chitkunda or Mandala in the M{ladhica where the

inner Homna is made. By krowledge thereof there is novrebi;t}x'xf
These are AtmA, ]nanatma,' Antaritmi and Paramitm4.

The Atma (Pranat(ipi) which is in all creatures (Jantu) as the
basis of their Prana or vital _pr_mqplg s ‘their _Atma._ It. A9
Hangsas;rarﬁpi and is manifested in individual .bogtes,kby mfpxra-
tion and expiration (Shvasa, ‘Uchchhvas?). This is Jivitmi, It
is like the Aksha separated in a pot which when broken becomes
mingled with the total Akisha. Jndndtma is said to be Sikshit.
siksiir(ipaka. That is itis that aspect of Atmi which watne.sses
all and by which the unity of.all is known. It is thus thel‘.baSIS of
Buddhi and all mental Tattvas derived therefrom. ) By 5 Antér
in Antaritmi is meant the subtle dtma of. atomic dimension
(Rahasyastkshma ripakam .pmmlﬁﬂ“) which pervades. every
object. It is the “ inner bodiness’ (Antarangatﬂ)"‘the spark gf
Paramatmd. It is the Hangsa known only by Yogis. lts‘t?.e.ak is
T4ra (Mantra Om); its two wings are Kgarpa and Nigama,
Its two feet are Shiva and Shakti.v The three l?mdus are Its three
eyes. When this Paramahangsa is spr?ad (Vylpta) throughopt
creation then all Bhiitas spring up in their order (Akasha, Pavana,
et). Of-these five the root is Chit.ta. 'I.‘hns Hangsa B.nrd (.jnspo.rts
Itself in the Lake of Ignorance (A‘v:dyﬁ) in the mud of nll.usmn aqd
infatuation (N(ohapangka) which is the world. 'Whe.n this Harigsa
becomes other worldly (Nishprapancha) and dissolving (Sanghara-
rﬁpf) then It reveals the Self (Atm&nam pradarshayet). Then Its
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“Birdness ” (Pakshitva) ceases. Theti (lie Sohamatma: is establish-
ed which is the Supreme Experience or Paramatmd. ’

- To complete the creative process it is now necessary to tesame
the creation of Shabda (Shabdasrishti) from its suprenie ‘stite
(Parasirabd or Parabrahman) through its three Bhivas, Pashyanti,
Madhyam# and Vaikhari manifesting in bodies composed of the
Tattvas ;:for in this way the birth of the letters composipg Mantras
ig shown. 1 will deal with this in the following article under the

title “ Garland of Letters ” (VarnamAls), a subject of primary

importance in the Tantras, ’ 2

'THE VALUE OF EMOTION IN RELIGIOUS LIFE.

. The value of emotion in religious life is very. often miSunders
stood. The ascetic who practices self-control aims at *the extinc.
tion of emotion. The devolee on the other hand lets go the hold
and gives vent to his feelings, Ascetic rigour very often” reacts
viclently and leads .to license. In the same way ill-disciplined
emotions, not guided by reason.run riot and land the devotee. in fits
of elation and depression. The story of Vishvamitra and other
ascetics whosé Tapas was rudely shaken by temiptations is a stand-
Ing illusiration of the dangers of what we may call starve-sense
Sannyas. The corruptions that crept into the monastic life of the
Catholic and the Buddhist confirm the truth that starving monas-
ticism and reckless license are causally connected. On the other
hand the absurdity of unchecked éxpression of feelings is well
evidenced by the lewd and dissolute life of the degenerate followers
of Sri Chaitanya and Vallavacharya. We may therefore contiude
that sfarve-sense asceticism and riotous devotionalism are two
extreme types of religion illustrating the pitfalls of one-sided em-
phasis. “The violent suppression of passion is as injurious to
spiritual health as its unchecked expression.

Modern peychology has thrown a flood of light on the origin
and value of emofions. Emotion is the expression of instinct,
Since instinct is congenitally organized it cannot be stilled or de,

% : t
stroyed. But zhat cannot be suppressed may at any rate be direct-
ed in a new channel. The. ethical and religioys value of emptions
lies therefore in expression and education and-npt in suppression
and starvation. The infinite energy that is stored up in the form
of emotions in the organism has to be humanised and spiritualised,

1t is then that reason becomes a hving and moving force and
spiritual life gets illumined by reason and exalted by. feeling,

b

J

THE VALUE OPAMBHANWHELIGIOUS Lire, W
.y g ook ‘s&' LA mpﬂ;ﬂ .
%ﬁﬁ T e e 8

I . ofit, Vo tosgnenge
x‘?;ec?nmmi’?n{q“. Pty e guoyy ~n0) o sefianod

soret; T8 C0ld, Dassionipas ntelectual, love of the, asostic, ft..0
Apubt. based op the spicitual law that passion  cavsen 2 -fugue i
thespuland, mreghn it onythe.shoals, of. Raga and, Duwesps, Bt
the bitter tryth has t0 ke secognized that Samgarg is offen & stoamy
Rea-of susgingAnotions aed. consummate skill is ;requised, 4o guith
 ing.the.ship ofsnicigal Hfe aright.  The vital .method;:of dealing
with,an gmotien, is the frankz, recognition.of its existenee .and the
franaformation.of its value: . The animal craving is firat bumamised,
Then it is transfigured into a spiritual force. This seems 10'&"9;&@
plan of fhe cunning author of the Gita. Recognising the ongm of
evil in Raga and Dwesha He teaches the need for the cultivation of

ic equanimitey . j Jhe, 3i !gh |d.r.always be to
:::frien:lluthe .ﬂ%‘ﬁﬁ%&@u ‘i‘rg&aﬁe%:’ m?,g.‘ l .
The inhibitation ofa passion may often lead to indulgence,
The right motive # déafing witltit-fs to reédirect it godward. The
thirst for life which marks our ,animnt-,mtur? now  receives a new
PEARINg 5.t is trapsfigured into an irrepressible thirst for Gory
. {Chepastice of this.metbod is however beset with -ondjes
isoublen; ;1 Fear, atiger, lusbiand other emotions .‘hich at ﬁrabm
only’a Biological need tmey by 2 wise redirection ‘he"‘.ngdmam
fmportant-ethi¢al and siritwil forcks. Fear of God ;issag’ esgenﬂhl
Btep in religidns progress. When anger is chargéd W{i’)ﬁ%‘&d&i
mtive it 10sés ifs sting and becomes a valuable alfy i ¢ 1 ‘l'ik‘h\!
i#h® witidness and * worldliness, ~The * parefital fedfiri thiit 18
tooted iﬁi‘t%r'bi\yéfé?] nature becomes one of the sfrbhgéﬁfh{orhgg
forbes in‘teligion leading fo the conception of the Fathcrhqg% ?}2: ‘
the Mothethodd of God. , The sexual craving, the most pofent 43

fhe most diabofical . of all - the feelings.in us _gequires the greatest
o and gﬂbﬁzsfﬂq the sedirection, Ltis easy. ta say. thaf,Just
Joses,fs.sting when it is directed godward and points .19 the spigy
}“alrgelatipn between-the Jiva and the Iswara as.Naika a&'}dN,gﬁqbqr,
Raut it is liable to fiendish abuse and sexua.l', exmwﬂgancg,:,;-&‘hg
ﬁihdple is howevet justified by the stainlcss’hfe of Stl'f Chg@yaf
thie . Alwars, the - Nayanars; the Roman Cathohq samfs and-Srd
Ramiakridhna, the greatest of modern - godseekers. ; The iwhw
Thavit:as it is-calied by Lord Gouranga has a pe\c‘uhar'be't.x?m;dﬁt'g
owivin higher devotisnal life. The Wor.ds, }beés\';(y, ‘19“&" 1;1%
fér commuttion and Bliss receive their highest mea,‘ﬁﬁg, dﬁﬂ? ; fﬁ“
fhexpréssible fangdage of the mysticwhjo employs tms id&;, -
bhava,’ 1441y consider _‘Llh‘e emotions of self-glation” and' gelfs
E 2

[P
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. when educated India seemed likely to give up its loyaity to the
gﬁ'::lq religion and take an undistinguished place amijdst the camp-
folfowers of the new enlightenment. The recent interaal and externa)
altémpts to uproot Hindu Dharma have ‘bioyght atouta new, re,
g‘g@qﬁqﬁ of the spirit of our religion, 3 tenaissance, of Dharmic life
apd Dharmic ideals. The blessed Bhagawap Sri Ramakrishng
ggrgpapggx{a’s teachings marked the recommencement "of Dharmic
renalssance and since then—and especially during the last decade—
fhere has been a steady and increasing return of our Hindu brethren
Dharhic ideals,. " _ L FRTE
“ " There iseven yet—thongh like a surg§v'11 "tr;‘)qx; a. past age—a
considerable mass of prejudice against Hindu Dharma. .The_ very
w'éf(ﬁ"‘bli'thod‘oX’,..‘VarnaShl‘;ﬂBH’v, ctc,, havé come in for undeserved
opprbbrivit.’ Orthodoky means right thinking .and Vaingshrama
mesis orderly'and co-ordinated march into the heaven' of rcxsunc:a
flofi.” We ¢in'no tioré do without fhem than we'can " do ‘withou
light' anfl dit. We'can ho more .quarrel ‘with' them thao we
cin quatrel with our bhands and our eyes, There ‘are” as yet

cople in our land'who glory in our philosophy and qur religion
oy whé“denounce 'or at” least, ignore the ideals of ing wﬁ
i

10y I

gﬁnd\‘fp\ and Social organisation that have been given to the warl
by the same  diving lips that gave the sublimest truths of religion
aﬁ&"ﬁﬁﬂmyby °This is like praising the sun for its Boldefi
dlecn J angj_qénoupéing it for its "é‘eqt, ~ The light gladdqqg
Leyes “but it is the heat that sustains our life,, The mea-
si,}k"“ls“ the heat . determines the méasure of the light.  1n
Paé’t it is our lack of loyalty to {he rules of Dharma gnd‘gw sgl’d;-.h‘x.
sion that Bhakli and 'fnana can exist and sh’ilrxlé full of fragrance and1
lovc’fim’:'ss' though cut off from all conncction with the rosc of Dharma
that have BE;@Jrégﬁonhible for our decline and degradation and our
simultapeous loss_ of manliness and godlipess. ,,‘Phe. ‘_Mai;ai?ijélq
Drbhinga ‘who'is, one of the greatest’ é?.-!ﬂ.odérh,i‘bi‘mpim‘og
Pharmi fas well said ;' if ever there was psggd for the followers of
e Sanatana Dharma to rally round its sacred banper, that time hag
now arrived.  You have pow o choose for yourselves whether yoy
will be faithful to the trust left in, your charge by. théﬁmtf'mgzié
aid ‘guide the [eé’t;q’( the young nalion in the true paths of progress
tha it may develop barmgniously and be « livig jusiiication of the
1d kfnf?ulcaledby the Sanatana Dharma, or by you,r_leu;a',;g",a'pg
ball-hearteduess prove traitors to the ancient saggs and (¢ the comipg
gsnerations of Hincug and to the spisiyal| wellbaing of Rpmanity at
laxgs: For a people capnot altoge ther divest itself of its race.conscious-
fiess 3nd yet five. And what is this race-consciousnesg, if jt is not the
e, of the nobleat fecling thought and endeavour of its angestors,jn
Rt atriving altes the realisation of their highest ideals ? And.w

1y bash nobles, lolticr, and more spiritual ideals than oyr anasstpEns’

from the inas of . other ideals to the :hoﬁiéﬂ'-ﬁ‘a’y, the temple of

o THE MESSAGE OF HINDUISM. U

a gaspal gludy of our sacred books shows us that religion
i, Bpﬁff;é;ﬁe‘axsnn';’ﬁdﬁéé’f the tree of life, The Lok, of theisg
in.the aogial system and its “"89994?55,;% death is wre ® easfi{:qm
{ruif withering, ang dropping down, eac_l‘m;lhq d,gm.'_ ..g,pz tqp,q:p
Wmﬁdu religicg is not ag aceident o hymap. evolution,, byt in,
{ntimate. and Vit connectio, with the social idepls of opr: race,
tj‘néaidiié modern  forces, ggrg\gi_;al,ly the education ,qgngartedm .!‘-’;;t%
gchools and colleges have bggp in the yay of qur having an; :glccid u;
idea of .such social ideals and.of the proper ;deals_.i?} indiyidual
ébi;dgct and this  defect is sure to tell in course ,gf,_,‘t?gxg!wm\e)
* spiritual ingight of ouir race, till at last the Hindu refigion ;W,d,lil,ol:i}%
to:be a light in the bearls of men however much it may dwgl upq:, '
their ligs. which merely repeat in a parrot-like fashion what ;()jur great
forefathers realised "in their minds illumined by the, rac ,lapgeﬂ,
Dbarma,,:. - . K
In fact for sometime past our society bhas eﬁibikgdm;lgnnﬂ;
lapse frpm harmooy and fulness of , attainment beth: in t?wdsi)“ ags‘
i} Wie. Religious schisme bave muliplicd as,also socigl discor S
"l"be"suppoaed ant3gonisms-of Saiva and Vaishpava cults, of Yedas and.
Tagtras, and of Tengalas and Vadagalas in 4the__sou.th-,.,and. other tra-
vesties of our pure and.universal Ar-yan faith bave rined and rendesed:
uphay py. many lives meant 1o realisg the:glory of God snflm::qﬁ
eatth pyser, happier, and more. {ull gf-@uce.md'gmd‘;v(a ), a0 ol
mony. _.Miserable and sgicidal squabbles and discor: nb:::ngg ‘
Brahmina themselves; apd hetween . Brabmios . and-nope ' m:;g}
faiiing their vemomous aad -hydxahengdf'hoods,tp:gt;;e.d :xlr urit'
fangs into our social body.. _W%__‘a;e‘_ ;hlf_ely.tq lose ‘fl-‘é"%,a" purity,
social harmony and efficiency, and religious fe.ahsahon agd raptur:
# -we do not now begin in all humility -of spirit to follovv»‘thc owee‘.f
parental ealt of our koly and immemeorial Sgpatana Db:arma‘."' .
’ H : o E : . . o1’ IR &
" Fortunately for us and for the world there are still Tuminous and:
éncof\:?;;‘::x: _'si"gz'of vitality in our conception c;[thsocix;gl :u:: ‘1‘2)
wation to the ulfjmate salvation. and liberation of the baman sotl,
T ";R%: stjshna movemeat in Bengal, the Rishikula and the Bharata
"tﬁxmﬁa@s’?dﬂ moyembpls the Hindg Unfversily Movenjeny
Benares and the Varnashrama movement in Southern
5 loyalty to ouf: social -and’spiritual’Ideals has begnd to reassert
.t ha:fom'rhe’se will surely Relp us to présetve our 'dhﬁ?cﬁﬁpﬂess and
o our swabhava. Let us femembér the wise wokils of D-r.
gnmtn(..:m'maraswauny who: ‘siys well : * ¥ The character Bailt up in
A. K °; wn, problems, in thg experience of its own h%x}pings&and
i ‘%o;iﬁnébéris itself a. gift which each race ffers to the orld
l.t.;owg ﬁses'g'gpnalcomribuiioh of In(j\ia, thch, ls.sunply her “:Indian‘.‘
mm"’fci é'ieéiest bumiliation will be ' to sybstitute or t§ h“ﬁ;ﬁ‘!h?ﬁ,{
&:ﬁi for; this.ow c.ti%ctsr (swuhigya) 3. coimopofilan, yenegr,, fof,
o iog;dgbg,wqugpgp!x-hﬁnpg%jm., HANSRHIT S

ok

thes she,sgat come



b o VEDANEA oA

fie disinclination of ‘somic mbiern educafed minds to .adcépt and
cary out the ' ideaf¥’ and” injinctions of Varmashrama - ‘Dharnid" in
fadividuat and socidl er‘ia dae tockitain fundamental misc ou%épﬁéno-
Some 'people ‘think fhat‘ﬁ iz oppobed to unity. - Whén was it oﬁpoted
td dnity arll poténty of "cfvilisation in the great drds of our Hationay
lie? Thé réaldact is that the really dlsuniting, dnsintegrauﬁ& Sy
devitdlising * f6res’ dte’ Ativeka (guonnce), hkama dedt'e “ihﬂ
&Mimm (unrigbteousness) " Let us' dlways trghu!’%
beirtd the wise words of BobKer' Wasmngton witd uyc og
thifigs that are Purely social we can be as separate asthe'ﬂﬁg
one s the'hand iu all’ things essential to mutusl ‘progress”.
OMié's’ thitk fhat Varnasbrathd Dharuia is opposed 1o patrioﬂsm- T
:gt&xtb! & péople who 1ivé idofiséd thie lind ad’ the Karwiabhoomri,
Bhogabkooms, and the Pumyabkooini and who have proclaimed
their love of their motherland in the.golden verse which says,—

R werfraenitely - wiwet  argues anbtter want' of wision.
Other critics | say that Vathashirama Dhafa is not cOnsit!en!"ﬁith the
reqhirements of progress:: Ot éntire pust history stands op as an
doqient withess to the falsity of this charge.’ Not enly was' unriwik
led iextelfence atlifed tes it the “fidustrial arts and theé fime: rth
sntt in the various positivé ‘wnd p r&hcsl aciences { not énly was the
cotntry riel uﬁﬂ*mpy jbut: the Hindu race: spreaﬂ over the whole
ol:Asia énd "»Nor s out Dharim opposed o the legiti-
mille joys of 1ifel " Fhe Mindu hié‘alwaysbeen “ true to the kindred
pofnts of heaveif dnd’ homé . Has he not'been prayingevery day 6(
mmungmd 9m ﬁill’o! 'the ttue blessings ot mp o

e SRR UL TR

o ln shorum personal life may be. deacnbed as an asoent imm
benght to height of joy tijl he 'scase:into the limitless empycean ob
qmne blm and his social life i ig_an organised effort for the life and
e " theu. The cnhcxsm that fhs bpposed to the !nodem
spirit and const\tuent eleménts of hbcrl cqpaﬁ v and fiterni
i eq\nhy b”cles& The } xberty‘ that' We haVe valued ‘is {he hﬁértyz
pre.erve and iollow Dharma i hout jm diment. "Every other form
g(  liberty. ,.pnry p newer !orm o! slavery masqueradmg a heedom.
3 L8 T)pgawlandlthc dark rebel in vaia .o

,,w,slsm Py:their own gompulsion |- kn mad gume

., .They burst their manacles and wear the nams
11 Of fpeedoma graven on a heavier chain” L I"
I r'egha to équality, Sur Hiethod ds that of récoghislig 1neqtnli
tics Q! 4’ shi  anid 'pefeonal pbysncal ahd rhental endowmerit ard
:‘g{:f‘ the g gaps 'betwéen man and’ han  with the overflowing
xohid of Jov unln  dp all intd a higher state of being, and attsiny
il wodand at'the Ritus feet of God. - We have Bl

the spirit of frateriity' 'th &k thige u ‘ditastre as ‘any Wér’\mph

THE m&wwxw.

T fod m

. L'k

" dev&l‘ had a democ:aﬂc oopcepiion t e bofray,
S o o ol :"“’*'u ’“ . euf&?}’ﬁ
WThe'Aryan | . .. Wps "bqrp;nht’oagi ﬂut q,f

it ae casentally dens ““‘Hx, , combmaﬁon o@wmw

iehloctitie anid democtatic, clessenia inp |

find by the Sommon alleglas (ach of all the 'efements.of | G
. the'law of the king of klngs as embodied in Dbarpa), we h:
* lessltigs oF' ‘Winocracy whifle atolding 1t dangéry “such'ds over
dovbfmﬁt. ie-pulling of political’thiags by abulive’ ana sélf-g
thighes, thé ‘ever-sHifting Gases and'idedls of thé Wifl 5F° the ‘Z;.‘-l 3
16 Eworee'of church 'and ‘state, st - B¢ worshlp of the !ﬂ&:
Tréedeny while losing the sulistaricé of freddohd.’ "tq Very W
e det eertain principlés regarded u’ﬂdbg or u} 4
ard a3 not Hable to altéfation:* I '_
Womwmfucclmeotm md’
sesching tonsequences 16" ourselves' aiidto ur forefathers ‘dri gr

" ‘thildretr-which should nof be touched w{th ‘impxous handsbg

nbw-created law-making assémblies of me as the view,
welence is leable ' with Dharfia. iny toﬁ Hon "),}ﬂ}}%“ %
” N

in perféct Hariony WAth' gicalér as’ we‘u 48 spiritual »
nogzn that’ﬁﬁmnﬁ ,,x,,,’“f.ﬁ, oeed to" ﬁiﬁce 1 ¢
unféhndbﬂ’ “fa tact if has 4x'inuch ba’ ion for Hfié eqnal t'r
‘of aft’ ﬁda as qm:h reverence for tue human peréonahty as any o er
‘&lth. C ' ”
“Thus the modern Indian's. unw’lhngnens 6. walk in, the p t}x of
Dharm: has not thd~ dlgbtest {ofa of mteﬁectual Justfﬁw,txon Jt ;s
thie phcposive ordeting of jndividual life and’ the purposive o:gauiaa
‘tion' of social lif¢, thit are the teal'crown and’ glory of our athme
Yife. " The 1llummatmg concepbOn of the ‘)Surusharlhas hfts our. l fe
aliove the petty round 'of unremitting and unmltigated ;y tgjl
%éghmmg nowhere and ending nowhers, relatés’ it fo what 1;, ?
and affer, Bfts it into ihe upper i'eénons of 4 diyi iyiner ‘Tife, and it f;i
* 6tk thoughth, obr wbrds, and our'acts with the égﬁn our” that
ifréams from the central suii” 6f God's érace and preserves, vlvxi‘:es,
and sweetens our life on earth. Thus out "Dharma takes 1ité at its full
valuation without placing any undue emphasis on some elements of our
nature to the exclusion of the rest. The injunctions as to the regula-
tion of daily life, the rules A to marital age, marital choice and marital
purity, aridthe caste system are of the very essence of the Dharma
and cannot be violated or ignored. As Mr. Havell says * in India reli-
gion ig never regarded as external to secular life but as its consecration
and illumination.” The bearing of food on the physical, mental, and
moral constitution of man whs better undgrstood here thamt anywhere
clse. Further the womanhood of every race forms the trye and god-
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Before Nag Mahashoy came to settle in his house, Natobar
Goswami and the famous Bijny Krishna Goswami were
preaching the: doatrine - of pure dpvotion: in ¥ptern Bengal,
Nag Mahashoy knew that Bijoy was a devotee of Sri Rama-
krishna.  After he came to His native village Nag Mahashoy had to
go once to Dacca on a certain. business, and he took. this
opportunity of meeting Bijoy. Bijoy did not know Nag
Mahashoy, but by the power of his keen insight acquired-through
devotional practices, he could understand that some great ‘person-
ality had come there in'the form of that midd man with a rugged
look. Andin the course of their conversation when it turried up
that Nag Mahashoy was a disciple of Sri Ramakrishna, BijoyKrishna’s
joy knew no bounds. He embraced him as one of his dearest and
nearest relatives-aand showed his respect and love for him. . Nag
Mahashoy was alsqo much pleased to see Bijoy, but he remarked, “It
is very strange why,,Bijoy would seek for other Sadhus- even after
he had seen the master,  What te speak of others when a great
man like Bijoy could have been cheated and misgyided !’ Haviog
heard that Bijoy would sit before Sri Ramakrishaa and meditate
closing his eyes, Girish Babu once remdarked;, '* What a peculiar
fellow be must be who would sit with cl sed ryes before him- whom
one ought to look with eyes fixed upon.” Mentidning it
Nag Mabashoy used to speak highly of GirishBabu's wisdom and
learning and would bow down before him saying * Glory to Sri
Ramakrishna ! Glory to our. Lord I - -

m
The Brahmachari of Baradi had a great name and inflience in
Eastern Bengal. At the vequest of Rrahmananda Bharati, a disci-
ple of the Brahmachari, Nag Mahashoy once went to Baradi ‘to see
him.Brahmananda was formerly known as Tarakanta Gangopadhaya.
Tarakanta was a pleader and had a good income. He took delight
in-prayers and meditation and in. serving the Sadhus. At Jast he
gave up his practice and spent most of his time in devotional prags
tices. Tarakanta used to gd to. Nag Mahashoy often and at times
he lived with him for days and days together. Latterly he begadto
pay visits to the said Brahmachari and began to give himself out as
a disciple of the Brahmachari and at times again he used to say
that he was the Guru of the Brahmachari in his previous incar-
nation. One day Tarakanta came to Nag Mahashoy and said that
he remémbered his predious birth and that he could travel to the
higher regions, namely, the Chandra loks, Surya loka, Brahma loka,
and so on, and added that righteousness and iniquity are all false ;
knowledge alone is true. Finding so much change in Tarakanta
Nag Mahashoy remarked, “ Even Sadhabas of the high rank are

- yaurself.. Pon’t go to anybody's doors.”
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isted i they do not get a real Gusuzor a 'predeptqrw" ' Tar;kantia
:::le: :t::{eqnesl Ng:g. Mahashoy to ge and see:the Brahm-..\chan.
Bding thus repeatedly requested, Nag Mabashoy' once gave his con-
gent, As he was going to see a Sadhu, he (OOk‘-Wl.lh him some swee_ls.
and fruits. Upon his arrival,.sé presented them ’to the Brahmm.:han ;
but he did not touch - any of these. There stéod a bull by h:m, he
gave away everything to the bull. Seeing Nag Mahashoy's l;an_
Bgure; uhaneinted bair, rugged look and- poor dréss, the Brahmac ari
began 10 cast jokes at him. But Nag Mahashoy was il the time

 ditting with his hesd bent down. Finding him indiflerent to ail the

i : achari got more excited and told alt sorts of lies
Jo:‘i:'sttsh:'r l?amﬁahna. %oag Mahashoy could not bear any longer,
’Ise was ablaze with anger. Suddenly, he looked up apd sav'v a
dreadful figure of a Bhairava cf black-brown complexion | who
appearing belore him was begging ‘his permission foc thrg\:mg
'Jowsr the Brabmachari. - At otice he chcf:ked his paseion anc;:l! vg:n
ito strike his head against the floor repenting, “ Ah lLimy Lors - z
did'1 disregard your commandmeqt and come k:s«e the  Sadhu

Why such a weakness could cume over me .at,au !".Then he bergavn'
to run from the place erying, “ Oh Ramaksishpa ! -Qh my Lo ’
When he went. out' of! the right of the. Brahmachari he pm(;cedio
slowly.  :Ow his return-home he determined not. to go apy?qre t

see any Sadbu thenceforward. 1f ‘@nyhody would talk of .going to

meet any Sadhu he would say, “ Oh my mind ! Remain within

\

‘cciplé of - the Brahmachari used to wisit Nag

M£$:: ‘ A‘};:‘Y:x: hoappening of 1his incident, one day he ozme
andsinformedNag Mahashoy lhalll‘h_e Bfahmacharulrl:d cgm
so that be would die of blood-vomiting in a year. Nag r.'; y suz
lat@hed.-oﬂ the whole matter.» Ote year pawed law:xgst .u:mh i
‘there was a0 effect of the curse. At this' the disciple o f th in
his Gaku and, became an ardeot devctee of Nag M§ba 0y. frat

n made much progress in his- Iife by followmg.tge pa’1 g.
fhakti, Nag Mahashoy used to say, “The Bxahmachz;n f Bd;?nt
'has deranged the brains of good many householdsrs y pm@ g
',beA(o;'e them bas: balf-digested doc.trme of Veda.nta'. | |
" . Nag’ Mahashoy would never be moved 1iy ';my‘ .wgrdl.);
‘difficultiés ; ‘but this calm, contented man “'o§|lfi lc?se‘ all plahen;:g ;‘
anybody spoke ill of his master. Some fparticulat gent c::-;hha.
: ingt ii! once told all sorts¥of lies against Sri Rama si
::;m:iﬁnashoy requestcd him very politely to refrain frombe:g :ﬁ
so, but the more he began fo. beseech, the gn:aw:rt Decame
hi,s speech unbridled. Nag Mahashoy once more to
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“ Please do not tel} lies against the mastes.” But the man
persisted. At last: -Nag Mahashoy got excited and said, *Gel
out of my house, or eise you will bave, to suffer for it." This
even did. not bringi the man 1o kie senses. He went on and on,
and went. beybnd the lether. Nag-Mahashoy lost all control ; he
became furious and began (0 beal he . man with shoes o his baock
and said, “.Get out from this place at once, you rascal; even hers
you dare:speak ill.of my master 1" He:was 2 an of position-and
influence at Deobhog. Whilg he was going away after being thus

beaten, he threalened:Nag: Mahesheg saying, “Well, | shall sce what

kind of ‘sadhu you .ave ; you wilt soon get back its wrevenge.”
Nag Mabashoyidid not pay any heed to his words ;but'uij. “Oh
Lord | Why do you bring such persons who speak ill of you 2 Fie
upon this house-hold life I Nag Ma hashoy controlled himgelf in a
shart time,. The gentleman.again came to him a. lew days after
and begged pardon of him. Nag Mahashoy thought no mors of it
but received him wery kindly, and cheered bim up. Gifish Baby
‘heard of this incident and when Nag Mahashoy came to. Culeuits,
the former asked b, well,.youdon't put on shipes ; where canld
You get shoes to beattheiman ?*  Nag Mahashoy replied,* Why |
‘beat him with his own shoes”” Then hebowed. down before
Girish Chandra saying' “ Glory to S8tri Ramakrishna ! Glory to our
Lord I":Girikh said, “ Nag ‘Mahashoys verilya hooded- Naga "
.(m)‘ IPEREAR S ) ' .

One day Nag Mahashoy vas going'to the Belur' lnath.. He
had to.aross ‘the Ganges on a ferry boat.. There.iwere! people of
various temperamends in the: boat, Nag 'Mahashoy took his seht in
one corner. When' the boat came to a' certain distance the «nath
byilding was in sight, and Nag Mahashoy with folded palms.diade
obeisance to the math house. -Fihding Nim thus showing révetence,
one passenges: -began to: crilicise the .math people.: and ' its
ways and customs. Some two or three people joined him with
'great enthusiasm. Nag Mahashoy could not tolerate anythore:
He got éxcited and said, “'You know only to satisfy _your cravikg
for Just and gold | what cam you know of the math ? Fie upon

your tongue that spoke ill of the saints.” * These people got .

tegrified and asked the boalman to land the hoat, very.sooit;
ang .they fled away, lest they might be cursed for their shoming
- disregard to the. Sadhys. Hearing the incident, Swami,,Viveka-
- MAnda. remarked, “ yey, that kind of hissing as Nag Mahashoy did
Mrequired At Gaes, L L
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. . Thereimerg:pid people and young people:; olk riehlyettined wed

heggars in. ; strong, . lusty _peaple akiovkder, to. sb@dm with
crippléd ;maqqd ongs,.who ,had te limp ~al0ng1.heav.dy'. by She
aid, of crutch.or -staff. - Mang .«of this company bore vesscls in; thelr
hands ; qee a,goklen flagon, anothar an earthea vass, another a.mean
cop,;an€ so 0p. Some had only ‘broken sherds and - fragments:af
vessels, and the major part of them carried notl.xing.‘ Al faces mere
turned oné way, and cheerfully or dolefully as it might be, all were

moving, slower or faster, in"gqe__dirggﬁon. R
® wag astonighed at the sight, and asked of one and another :

« Who be all, these folk that travel so determinedly ? and whethes
do they, go ?”.to, which all called bagk; - DR
.. 1% Come drink, come drink."”. IR 'l.u';.;i“_i
e Ypiedved iarts i &l o1d i of ne cosn
nance, who walked along with' the aid of a staff whereon was
mnéa ‘in rtnic Yetters the word "'Mt«?h&bﬁ;’ atid him I accosted.

o T T
- ' Fair sir, will you tell me whereunto all this great company is
travelling2” e et
. ; Hg, smiling slowly, made answer : & . ;0 oo gn ook
R o They have heard of the Waters of Life, to drinkiof' which

makes men jmmortal, and they go forward to seck for them.” _
% And where may these Waters of Life be met'with ?f’ I ‘-p'érs’i_sgft-
o4, “and do you know your way gh;tyer L - e
"« Peradvestire not Wholly,” he réturned ; *but we have sighs
whidh we: foliow' for a seasbn, aid th'eil' we discgrn:‘bther‘ sng"!j‘;wyhat
14 A LT : 1 e I TR S TN 38
'é.'dmtuhhef.”‘ '(!-- ‘ p e PR B TAETE I SR
""" u']t sedmeth, sooth, a weary way,” Isaid; “ and how: shall all
these folk who carry no cupé drink of the Waters when they be
L3 LT . : -

I FETE T

owd? _ SR o

W“They-wiil make caps of their-own  lipked hands and that 'is the

'Best of all. It mattereth, nothing:'.how we drink, so loog as we do
drink,” he teplied gravely and hurried along. S

' ~ Tﬁete secemed -to me soniething of moment in all thisskmm

and my heart warmed to it, so I fitted my paces to the cther#iand
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followed along with them. What nor were might be these Waters of
Life, I knew nothing, but the humor was upon me to find out.

A weary way we titveliod. Dust pdcchedus and untoward winds
chilled us. Many grew faint-hearted and dropped by the waysidc,
complaining : “ It is but 2 mirage. There arec no Waters of Life I
Others, of frivolous mind, espied across the fields afar companies of
folk dancing or carousing or otherwise making merry ; and this sight
so inflamed their own desires that they forthwith forgot the object
of their quest and leaped the quickest hedges and raced away to
join the reveliers. Others still there were, who, going a little apart,
planted their-staves, as they might be trees, into the ground, and sat
themselves down there Wéside in a sort of complacent satisfaction.
And upon one stuff woold be ‘scroled thé word “ Gréed” ; upen
another tbe word * Church,” upon still another * Ritunl,” and 50 on.
And to 3}l wlio questioned why they thus did they would rétuen the
same answer : S ¥ =

“The umbrage of these trees affordeth us all shelter. We ‘are
satisfied ; why should we joutney further ?”

Yet were our ranks not greatly thinned, because folk fromsome
eartier company of travellers who had fallen: out discouraged by the
wayside, caught enthusiasm again from sight of usand wrose and
joined us.  Others still, wild and torn—for they had been a long time
lost—struggled out of the tangled boscage and joyfully fell in with
us ; so that we were a great company. ‘ ,

And now, from the stone-bound ridge of a high and windy lill,
we paused, looking for some further sign to guidc us—none having
been diecovered this long while; and lo ! beyoud and’ below us in a
smiling valley we glimpsed a mighty sheet of water glistering in the
flooding sunlight. And at that sight the whole company broke. into
a tamultugus song : o

* Glory 1 Glory ! Glory! The glory of the Lord is upon us.!”

Whereat with one accord they quickened theis paces, so that
they verily ran over the ground ; the lame lcaping; the crippled
scrambling in 2 mad haste to reach that shining margent.

Ag 1 stood upon that long-sought shore, a great wonder and awc
overcame me, for I looked upon a vast, spirit-circled sea stretchiug in
fair beautitude away, away, into mysterions horizous, farther than
eye could fathom. ' ' _ )

And so limpid were those waters, so mystical-transparent, so
transpierced, depth upon depth, with flickering tongues .of light—as
‘twere flame and fluid—so irradiate that they seemed capable of
shining by themselves of their own radiance. And above them therc
secmed a sort of evanescent mist, a brooding glory like the sun; yet
#a incotumunicable splendor far beyond the sun—beyond =il ibman

WATERS OF LAFE. 15¢

(in-Thés ¥ pevceived that all around the sboees:inﬂ&rfiﬁay"ad eye
cobld veach there were other companies hasting dowa tothc‘ edge of
the waters—strange-appearing and alien peoples, many with dark
faces and curious and barbaric dress. ' . e =

‘* Who may be theése strange folk over beyond ?" Tcried in amaze’
to my Sage. ' b ‘ ‘

* { 4 Those ate other races of'men, coming also to drink of the
Waters,” he replied. ' o =

v« But how could they have, come? They we;e not - upon our
way.” ’ o ‘ s SR

- @ Nay ; they have come by other religions.” }
"t Sgrely you meap paths, not religions ?” I contended.
~ uReligions arc paths; naught else,” he declared. ‘' The Waters
of Life are One, They are for all peoples, all races, all ages; but each
wil] éipgroﬁch from a different angle«-t}ac angle of ‘“d"."d'v’ﬂ"-"@?j_-
tion, The special path mattereth nothing ; the thing of moment is
t6 come, to come ; to find the Waters ; to dritk of them, and to thirst
6 more” | ' . v v
'Then following my companions I made a cup with my two hands,
and scooping up some of the water drank thereof. Much of it drain-
ed out of my hands, but of the moiety that remained I found Al _could
swhllow only a mouthful. Even this worked in mea wonderful
tfansformation ; for it was, as it were a subtle d;nught. of ﬁr.e- ge.ntle,v
yet stimplating—which pervaded every fibre of my being, inducing a
warmth, a thrill, a sense of peace agd well-bcm_g beyo'nd. wordsv to
rendér. And I asked my companion: = . S
" wHow cometh it that I am unable to drink as much as these
others ?” For I beheld mapy ofhers who quaffed.and quaffed again,
and ftemed still to be athirst.
# You are new to it and have no training. You have not develop-
ed in yourself the unquenchable thirst,’” he gravely told me.

Then ] became aware that those with F\'wers and great wases
were not themselves drinking, but wer:, dippiag op th? Water and -
bearing it carefully away; but even 2s they went !t leaked out,
draining away through whatever material the vessel might be maqe
of. Whereat in dismay they returned to the shore and refilled their
vessels; only to bave the accident rgpeated. . .

W \What are these folk-doing?: And why do they. not drink

? | asked. ;
now:' Thes? folk,” said the Sage, * are not {n8pired by thirst but by’
avarice. They would bear away the Living Waters and hoard the.m'
doling.out the golden fluid drop by drop; but the Waters of. Life
cannot be hoarded. They must be drunk by each man for himself

and made a part of him, there and the‘n.” g
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. Now. I further beheld that some of the thirsting ones; waited only
tordrink a little, and then—as though blindly—waded. out .into' the
water ; first 40 the knees, then to the middle, then striking owt. with a

great plunge into deep yater. And thé waters' swirled about -them

and seemed to draw them under and they vanished.
Then arose a great cry from those upon the bank.

“ The watgrs have whelmed them and they are loat l”‘ .Aud I
lifted up my voice with the rest. But the Sage reproved me : . -

“0O foolish boy, wherefore 80 lament? These .be the God-
intoxicated, so filed with divine thirs! that naught less than absorp-
tion shall suffice them. They are the perfect Souly. , They bave not
lost themselves, but found themselves. Drink again, and look abroad
once more.’ e

"1 did d¢ he bade me;and o | my viston was as it were deepened
and clarified, dnd 1" could sée fhat those who ‘had 'so strangely
vanished had not, as seemed, been swept beneath the'watefd, but
up into the brooding haze. I ' could dimly  preceive their
forms there—the same yet not the 8ame ; for that which seemed
they, was of a substance 20 etherenl and unsubstantial that even as
1 Igbked they sctmied sweplt awdy as H s irised glamor anid' | saw
them no more. T N '

i)

companion, the Sage, 'Who'bad stood long silent leaning abstractedly
upon his staff, now lifted up his face and I saw that it had grown
luminous with 3 ‘strange inward light and joy. Thep he flung bis
staff from him and he too waded out ito the watery ; first to the
knees, then to the middle, and lastly, with a rapturous cry, he lunged
head-long Into the deep waters and' cvanished like the others’ But,

as before, 1 could percéive that he was not swept under, but as it
were lifted out of the waters irto the golden mist. For a’ moment !

beheld his form there, but s0 enlarged; 80 transfigured that I' scarce

recognized it. Andieven as 1 gazed, it:became more and more snbli-
mated and was withdrawn beyond the ranges of my vision. -

- " I was Ieft upon the shore, and a great, great lonéliness fell upon

my spirit. . . ‘ : '

I have plocked boughs from the boscage of the hillsides and buflt
me a wattled hut beside the Shining Waters, that I may pass my life
anear them and develop the unquenchable -thirst. When the tender
mystery of the dawn holds enchanted all things, and again at eve,
when the skies are transfigured with beckoning glories, I drink of.
that living draught, drinking ever deeper and. deeper. -For my pra-
yer is that some time I may get my whole being so saturate with that
divipest fice that I too shall become God-intoxicated, and be able to.
plunge into the deep waters'; and so, losing myself, find myseld for-
evermore.—The Message of the Eqsi. . A o

And now came tome the greatest expertence of all ; for m

Ve
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mwootal or gpifitual, ‘the  dne. Wmmum : ;
eonstant desire' of man for iu-dnlh,paaet or bqpnm—&lﬁ'm_. _
neither waxes nor wanes, or in- otheér wotdaf-ﬁ:ag::sm\, e wthu

‘tations, From the .depth of tbe hnfnan soul : ‘::1 day
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e Mén the perfect saint excepted, is. made up of two nﬂut{?&
thl“ 5::' and the lower and. his life is nglhlng._clsc"l?,ut_‘ a fgh
bft : efn these natures. No doubt, before the ethical and‘ spiritual
aw:qu;ing it is the infesior nature that gets the upper ‘hand and
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fik:gl(:dg; finds himself utterly helpless to solve the p

W8 death—to go beyond the riddle of existeice, contiedted
,. and death— ’
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inseparably as it is with ms' ows which he always
abhors from the bottom o! m VE .
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!?‘}QQQQE\? to fulkl the_ needs and aspuahons of the Huirifn’

149, carry oqt)spcc:al “tivissions for the: good of humanity j'p
agd for. ;ﬁe wmmem of the panle atmds’f whom they ve,
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y 'wezha.ﬁzc -adrift in: c::g@um m
dfways' bramdy him as-a

11“7 lﬂ}%e;mpmns! “But a8 Mings” setffe d‘gw

menabladm judge them in: their. tm@lghm, what {o
n::al*obserm' appedrs at firstj as d- dmgerouh *Kedbluﬁonth

but fhie ‘atural uti, q(t}:m Whiteh s :qwag
f?r? tnlémg tg1 btmg ﬂ t a read ustment, 0 mdxspensa
nde:g-irﬁm ity very existences: ‘And it nndnwohder‘thut Adivi-
0?%13 ‘48 well #s societies kniebt down t& worship: ‘as- sn'vioiﬁ'sa,

pﬁons who were ouce Iookegl dowh upon’, 1 {pe ME@-@
ennius svlm st is realised-that; ﬂnseue {le. e whes viisio e
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"‘p% nd appeal for pubhmhon -0 AR
-sontploody WNorth Bengil.—Piteous tales bf’ :ie‘drigd q; ?“‘"W‘!ﬁ&
fh«_ ms‘i, and Bagea disfiicts dis lo siddes’ oveifiowing of;

-Qugy workers, whe
ver :arg daily appearing in the newspapers. ..
.ﬂhr‘ there to:offer reliet have reported to ns evea yimore hpsrts

ﬂtﬂlﬁ talés. ' The worst affected ared: isthe Now aon snb-dn)la!o’t

ali, district and'the adjoffiing’ portfoh the Bogra TH,
‘ﬁﬁg?? "‘ms:qm. W has tafnen up 3 ‘desolate 4ppeamqqe ()
fgpwiug Avxllages ‘sannot now be. ‘located: definitely. Neula 5
elat; of the houses of the affected area which ave mostly: - buitt;of
iﬂnd> jave given way to the ‘oprushing foots.  The whole fobafit
’ till 1 li’:g subthergcd under three to four feet of wateér and dommtunt.
smhof\ is impossible except by boats which cannot be had. Inhabitants
have left their houses and villages-and--have taken shelter with their

’
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fainitie, cattle, and their holoniingso- the neighbouriag hi 'youn‘dm-
n ome

d-railway cmbaakments.., . the loca),
?l?mmmluee' has seen Hindus and ' Mohamedans numbering
a hundred of domesticated animals to huve takenrefoge on 2’

small plot of land. Almost naked and shivering people ‘can be: sseny
sverywhere. People are ‘in -urgent need of foor:nd cloth. Cajtle
are dying for want ,of fodder.

- Under the oircomstinces we have been compelied to take up:
t?q whole of the Nowgaon Thana consisting of 340 .
at the request of the local people. Besides this we have n
up 'in our hands the Thanas of Raninagar and - Nandanalt
of ‘the mme sub-division. In Raninagar -we have already opened
four. relief centres. Distribption of tice and cloth wil] take,
&l,a,ec‘tbgrc as well as in Nandanali Thana in a day or two. In
bivgaon distribution will also shortly take place after ‘prop
i and imspection, details of which will  be published later
on.: In all we have underfaken to offer relief to nearly 300 villagies.
Opr workers estimate that this will involve a monthly expenditure of
etlc'ast_ 6,000 rupees. We hope the 'sum will not be wanting. =
- The bulk of the'sufferers nearly 90 per cent. are Mohamedans, the
weet are Hindus. We shall serve al} irrespective of their casteang
,a8 we arg wont to do. . But helps must be offered immediatel
otherwise the f0od will end i a disaster, So‘vle'appé'lfo".d
specially the ‘Mohamedans to come in with their ‘mite ‘without
further delay. Any contributions either money or cloth which
also is in great demard, will be thaekfully received and' acknow-
ledged. They may be sent to the following addresses ; (1) Secretary,
Ramkrishna Mission, Udbodhan Office, 1, Mookerji Lane, Baghbazar,
Calcutta, (2) . President, Ramakrishna Mission, the Math, Belur,
Howrab, ; - .‘
. L J * .

Swami Sharvananda in the course of his tour in Ceylon delivered
recently a lecture on “ The Education we should have ” at the Poly-
technic Hall, Colombo, before a crowded honse. In the course of his
lecture he said that in order that our young boys must be trained in
proper dircction, in.order . that they might be acquainted with our
own national culture, there must be the endeavour to impart religious
education in our schools and colleges, But, * the spiritual a -of
the question is never generally touched upon by the modern educa-
tionists. If they asked Government for educational institutions, they
inight get them but without any religion in the scheme of education,
because the British Government held a view of neutrality towards
religibn. It was natural that it should be o but from o+their stand-
Roint - they could got look upou education as satisfactory if it were
divorced from religion, Reli?on was not a thing that should _come

_im the waning years of life but should be instilled into the boy in
the formative years of his mind so that religion might shape his
ovonduct lhrou&out his whole career. Self-control tmust- be
rigorously practised owing to its need for meditation without which
Jhe mind cannpt be made to concentrate upon anythi? for long and
keep any ideas before it in order wjthout letting them fly away,” 1
g L A o : R

eyt L, {"Y‘

. . Corgad
T T e 2aana o . P

- FIRSP. KMARDAL ' ]

rus That vast offghredtiAtntan is/df monmmwhl;: ;
boinshbbler!than sie: subtlest, farther than ithe:& -mr:
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scifices, M1,.0r & pot, WIAAEIRA. by, irtue of knowledps
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; »3 1 is not expressed by eyes; nor. by speech,.nor by any
other seases, not.by austerity-or- by anj sacrificial Karma!
Through. the gradé of knowledge one: attains the purity o
mind. Then through meditation that Absolute. is realised.

AThrough the grace of . inowledge —Knowledge is taken here to
twiant thait illamination of mied ywhich is the product of constant
disgpiminationt of the real fromy the mhreal,. This is called: dhe
Pavkska Frana in the Vedanta phillossphy. This light vf knowlsfige
dispels muth of the giooor of the' mind in the shape of Jetindsy
attachments, passions, etc., and so becomes a- purifying factor-ob
the mind and enables it to refiect the pure chauanyc of the Atman,
m meand deuMion g
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Sy .
QQ This ltl. subtle lnm the atman Ww®t by knnwlndu
(aRew, WO within that body) ¥®: should be realised WRW
M'wl&kh“(bodﬂ W “the Prani’ W ‘in five parts Rl has
entered (is pervadméf #: with the Pranas (the sensed) il
of beings &% all Rrd mind WY& pervaded WRWY in whose fVER
purfiEhtibiigh: Wilrr 3 Rtnsan Rrrel rappéars. - F

TIPS btk "Kéfah {5 ' b Relica bY Widwledge

(wherein has entered the Pranas in five parts. It has
pervaJ:d the whole of the mind of the beings along with
the senses ;. by the purification of which. (mind) this
Mmangbmcs forth.

[Nolc —Here the sruti c]wly en)oms to seek the Atman #
one’s owh heart s the’principle of consclousness whilh is pei'n&
ing ihe” whole of the mind and the body and makes their
tng poésible. Fenther it indicates that whea the mind is- perlq:ﬂy
purified it is able to comprehend the reafity of the Atman.] .
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PSRRI i 5 B i
ho > - -
“”’&mgsﬁw!mmhﬁﬁa L TR
bin. ¥ 5He (the knower of the Alman) QBY this! T she fefpreme
W@ thic  Bralman Wt the basis 3% Ehows.: ¥%.0n which Ty
wnimerserfARY resis (99 %.which alo) G, rigbtiys Wk shines
d:wewr! - Those devgid:of. all derires 3€% thatman {of self-ryalina
tion) THER serve, worship. ¥ those Bt wise smon . this), G
the seed (i.c.,, human birth) wiadf transcend, - .. 'y pfew
He knows that Supreme effulgent Brahman the basis
(of aﬁ)fgé' -r%ﬁ)@#_« ‘fosts the whole universe and shines
bﬁ%}‘?!}’-;; z‘he r;gige"dequqio;-ﬂaw desirés ‘When wotsHip
that Prdshafrdhsceld e sébd (ot bith) - 1"
' [rNEte-—The Sradti tells ‘Hére that' Ser wileh Such mich .
realisation are worshipped an'd setvedf proplerty, by their gradd alste
one can transcend the rounds of birth and death, through the
attainment of supreme knowledgeq) ..\ \, .. .
Purusha—It may mean here either the Supreme Brahman, or
the man of self-ralisa.\}.ilgn.‘ e

syt ’l‘ N

T AT A @ SR A% .|
TRREE  FACA 3T 8 NPT s

W0

¥: one who #¥AM: having pondered over 1T, the objects

of desire ®TRUA wishes §: one & 1AM: by (those) desires ww aw

there WA is born, TUTESTHE of one whose desires have been

salisfied FATHRA:  of the man of self-realisation § but /¥ a1} w1
desires XX here, in this life TRwATRA disappear.

Whatever desires onc desires with eagerness of mind
by virtue of those desires one is born in those places.
But of one whose desires are satisfied and of the man of
self:realisation, verily all the desires disappear in this life.
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ow speak of # Vak "—* The Word “—a great comcep!
the mwe ; * '»Sl!'pe uti says “ Four are the steps m,“’“",d by Vak.
The wise Brahmava:kaows them. Tlgee be’mg, h}ddqn in s,he cave
do not issue. The fourth s spoken by men in their speech:

indu is the Shabda-brahman : ‘Ol?.qq!i/ts'Qiﬁf(:e.gP‘av'
f e e S amanifes 300" (Avyaktarava) the Hidden Word
trom which all manifested speech and the objects which it dencles
50‘?1 wived. This is the state of Supreme Shabda (Parashabda) the
a,ref :.,n o.f which (Parashabdasrishti) has been shown in previgus
evo'l! ‘Oﬂf this series. In its further development the existence of
ar?;gles od"bodf is assumed. This has been "discussed in the
mind atn {'the evolution of the dbjects {Arthasrishti) which Mind
- od “atteted ‘Speech names. = This Shabdabtahman“as
‘Hm?:ﬁ:u;ﬁ bodies'is Kundalint Shakts (Kundalini shabdabtahnfa-
:,ayt). The Sharadd Tilaka says’q-llo-lm) : - 3

s b Até  Kundalini shabdabrahmamayi Ylbhl)!) L,
b ghakting tato d?v’anishsx’n&n nidastasmén nirodhikd =~ ..
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“ She who is Kundalint all pervading Shabdabrahman, produces
Shakti, From this came Dhvani ; from Dhvani, Noda ; from Nida,
Nirodhikg ; from Nirodhiks, Agddisndu, from Arddhen-u Bindu ;

Ty
¢

and then comes Pari.” S g
It will be observed that just as there is a sevenfold cosmic

t, it hteﬁnzgahere ip-dpe.cape of . ipdieldgal hodige.
IR S ispan, a gt of iy o i
riess (Chif). By Shakti S here meant THit enteted into by

(Battvapravishid) which is the Paramikashdvastha, By Dhwvani is
meant that same Chit when entered into by Sativa (Sattvapravishtd)
penetrated by Rajas (Rajo'nubiddhd) which is A vasthf, By
- Ndda is meant the same Chit penetrated by Tamas (Tamb6'nubiddha)
or Avyakifivasthd. By Nirodhik is denoted that same Chit with
abundance of Tamas (Tamah-prichuryyl); by Arddhendu the
same with abundanoe of Sattva (Sattva-prachuryya). By the term
Bindu is denoted that same Chit when in it there is a combination
of the two (Tadubhayasangyogat). This development appears to
indicate the gradual process whereby Shakti passes through subtle
to more gross forms of potency until i.t reaches that full potency for
manifestation wticly is the Ghapavasthd State or Bindu in which

riyd exists-in full creative perfection. So it is said  Moved by the
strength of Ichchhé-shakti (Ichcthhaktibalﬁkrishtab) illumined by
Joéna-shakti (Jninashakti pradipitah),” that Shakti (S4 shaktih) in
male form (Pungriipini) who is the Lord (Prabhu) puts forth Her
who is called Action (Kriyakhy&m that is Kriyashakti),

The ShArad4 then continues '— .

Pashyanti madhyama vachi vaikharf shabda-janmabh(ih
Ichchpsjnanakriyatmasau tejorfipd gundtmik
Kramenfinena strijati Kundali varnamalikdm

" (Then Part) and then came Pashyant!, Madhyamd and Vaikharf

Shabda. In this order Kundali who is Will (Tchchhl) Knowledge
(Jrdna)and Action (Kriya) who is both Light (Tejorlipd—Chidrlipa ;
in Herself consciousness) and in the form of the Gunas (Gunitmika,
that is Prakriti) creates the Garland of Letters,

Pard is Shabda as Parabindu and is motionless (Nishpanda).
This as already explajoed becomes threefold and the threefold
aspects from the Shabda stand-point are Pashyanti, ‘Madhyana
Vaikhari. Each of these ar¢ manifested forms of the Unmanifested
Parabindu or Shabdabrahman. [t i8, as Raghava says, by shifting

to another place in Her (Asydmeva binduh sthdndntaragatah) that

Bindu which is Para when unmanifested and motionless is called

Pashyant!, Madhvam4 and Vaikhar} speech (Vak), Pard is in the

A STUDY IN MANTRA SHASTRA. 168

(Mdhira . chekra, Pashyant in Svidhishihina ;(Tpd.,gpwpls)
:ﬂhy&miln Apfhata (n,::uppvatds) and..,Vaikhan in the m
In Kondall, Shakli is subtle (Sfikshmd) and in the ,fom; .of -mere
Light - (Jyotir-mitritmar{ipini) and..not .an - object..0 ":"mi) éngd
(Asbrotravishayd). Thence She goes upward (Urddhvaﬁﬁu,' i
becomes Pashyanti self-manifesting (Svayang-'prakas ) Mdh’
Sushumpd Nadi (Sushumn&mashma).‘ She again b?cemes adh

a2 form of . Nada (Nédar{pini) when reaching the mg;
Lotus (Anhata). Then She gocs upward as.a mere und;ﬁ-eren:;:me
“ him ” {Sanjalpamitrd avibbakii).  itis Sbg who appearing dine
chest, throat, teeth, ncse, palate and head assumes the form._ 0 .ad
letters (Varna) issuing {rom the root of the tongue anfl lips and
s becomes Vaikhari the Mother of all sounds, audible to the
— of hearing (Righava Bhatta). The same me“ta‘“'m
lm“\ iting the Kadimata section of Tantrargja « U/ndg;,,gfm
mﬂcn'“ys, x “-’g( one’s owa will (SvAtmechchhashaktighitena) a high
(»Uﬂm‘:; fce)fm of the Nda called Par4 generates in the M{llddbAra

. as. Prinaviyn (PranavAyusvarGpatah). This when carried op by

- - to appear in the Svidhishthéna is called
wiausm~(lch(i§bt) :;:ledm::h M::as. Gradually led up by Her. i!\is
I;"cd ;dl hy,mmg associated with Buddhi in the Anfbata.. Carried

i ﬁrma opward it - is cailed Vaikhari in the Vishuddha in th
sull. of the throat. * Thence it is generated as the I,ettem. from A
regxlc;:h ‘throughﬁits'presmoe at the head, throat, palate,‘hpa.,. teeth,
o (aroot lipand back) nose, palate, and throat (tf)gether) h|p_s’and
:::tiu (etogeth'er) and fhroat and lips (‘t'oget!ler). .'Fhell' Aktsha,dr;l‘xm
(Aksharatva) {s said to be due to their being divided bx;o orerd

tts” beginning with the lettet A and énding with Ks , ,
> “hit-Shakti which is called Par that is to sayitis

R ibrati A which reveals
ved to vibration by the May b whi
?:k::::ﬂn:xtiyr :ishpanda)' on account of its bearing the reflecs
£

( L Lo ool (Chaitanydbhdsavishishtatays).  The vibrataty
ton of C:::;a?ﬁ(aid the y’otl'zer two (Saspandﬁvasthal.ajfphvsbyaﬁt_-’
e Pashyantt which is in the nature of Bindu (Bm‘duﬂttv‘ti-
Ya.dynf)' the form of a general (that is not particulariced) ’r‘notllon
mikd) in raspandaprakasharilpini) which is manifested in ‘the
(s‘mang:twl:en;:;e M{iladhara and the Navel (Mﬂlﬁdhﬁréjdm;lbl.ly-
reglon ktisthand). It is called Pashyanti because of its being
antaravy_ainumakawm. It is associated with'Manas, Madhyamd
]nﬁna (lnf m of the internal and external instruments (Bahyantahs
b thte 'fa) and manifests as Nadabindu (N&dabindumayi)s
ka‘rana :n 'arbha sound (Hiranyagarbharﬁpini) in the r?gion 'extend-
il:,gr::)};xxgthe navel to the heart (Nabhyadihridayantabhivyaktisthand).

' Ifis associated with the Tattvas of specific ideation and so forth

b )
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(Vishieshusangkalpadisatativh).  She is Madlryamd when Buddbi i§
Mudhyama, Madhyama is middie: that is ‘tin theAnidst” betweos
Pashiyanti which ‘is * Seeing”. (Ikshana) and Vaikhar! which is
stierince.. -She is neither like: Pashyanti nor .dpes She  prooced
butwai® ke Vaikhasi with articulation fully developed. But She is
e miiddle between these two, Vaikbari is a form of Bija (Bijkimiks)

o Midhyamd is of Nada (Nadar{ipini, and as Pashyanti is of. Bihde -

(Bindvitmikd). Vaikhari is manifested in the region from. the heart
to the mouth (HridayddyAsyAntabhivyaktisthand). It 'is calied
Viikhar! according to. Righava on accoumt of its particular
(Vishesha) hardness (Kbaratva). Bhiskatarsya (Lahtd v, 81) derives
{t from Vi=vecy; Khara=hard, According to the ‘SaubbAgyx
Siidhodaya, Vai=certainly ; Kha=cavity (of the ear) ; Ras=ta go.oe
ewtér. But acoording to the Yogashistras the Devi-who isin the form
of Vaithari (Vaikhaririipd) is so called because Bhe was produced
by the Prina called Vikbara. This is Visitshabda that is the mahix
fested Tetlers which singly, or in combination, make certain sounds
which are called Mantras. Strictly speaking all uttered sounds  are
®ifuntras, all uttdred speech having a common origin or development 1
but it the more usual sense, Mantra ‘means those letters os com.
bination of letters which.are used in Uplsani -and Mantrayoga and
are the Mantras of the Devatds of Shastric worship. The Arthasrishti
of Kundalinf -are the Kalds which arise fromi the letters such as the
Rudra did yis‘haumarﬁs their Shaktis-and so forth, ..

. ,The rogt “Man" . means *"to think'?’ and the,uﬁx “iga
Jndicates the saving character of Manua. Mantra is thus a power
(8hakti) which is thought-movement vehicled by a- vital ‘force
(Vayu) which is = revealed in speech, Shabdabrahman is all-
pervading, undifferentiated Shakti, and Mantra is its particular
wanifestation. If is Varnitmakashabda (Lettered sound) mapifested
by Dhvani caused by the contact of the surrdunding air with the
vocal ‘organs, the formation of which in speech is in response to
the mental movement or idea, which by the will thus secks outward
expression in audible sound., All Shabda has its corresponding
Artha, for neither can be disassocijated from the other. The ward
“Attha”_gomes from the roet “ Ri” which means o get, to know, to
enjoy. . Artha is that which is denoted by Sbabda and is that which
i knowo-and enjoyed. This Artha is either subtle (Sikshma) or
gross (Sthiila). .The latter is the outer physical object which gpeech
denotes. and the former is the- Vritti (modification) of the min

which correspondy 1o the gross Artha : for as an object is percgiys

Ses _mind forme lsell into a Vrilli which is the esact menta)
soupterpagt. of the object perceived,  The mind has thus twe

A STUDY  IN-MANTRA BHASTRA. seb

' . » .v » . » Gr m&hf‘h
it one of whith it 18 the perceiver (Grabaka) and- '

‘ - ved (Grahya) in the shape of the meptal impreseie
mmz‘er:{m ;;: nfin'd m?;;h'! cognises is called §habda or Nom.s
(nan:;e:nd that . aepeet in which it is ils own ohject ar cogn.ug.dxa
called. Artha or, ROpa (Form), ‘Shabda -being asaociated with: all

mentsd operation. - ia the evolution of the upiverse the updifiesen-

" tished Shabda divides iteclf intg sublle Shabda and subtle, Astha

which then evoive into -gross Shabda and,gross: Artha,.. For the

L Mind peojects ifs sublle Artha an 1o the senual, Ay

. . \ . oss Artha named in spoken speech
whwhu:: .::q?e ;h:::dy:‘;:ogiratcd with coguition-is ca!led Mitriké
Ed”'ﬁe; subtle Artha is the mental impression ; whilst the grose
Shal;da are the uttered letters (Varoa) dcnotmgldhe”gr_m outer

:calobiect (Sthilla artha). - = 4 PR
phymalt(;?::te(body is causal,'subtle; gross, and-as ﬁ_ﬂeaare thtu
cosllﬁl'usud individual states, dreamiess aleep, dreaming, wiking ;
Prljm.y Taijasa, \‘;ishva;‘lshvar?, Hiﬁnyaga:bha,.kvaishvmm or

" Virdt ; 'and a fourth transcendent stateA or Tun-ya : 50 lhefz_ ““i
three”statgs- (Bbhva) of -sound Pashyanu! “@yamm-avmm
developed “fromy a fourth supremé qnd undiflerentiated state.(Rard),

This last and Pushyanti represent 1be causal aspect of - Shabda,dps

. . moving, aspect of t_he unmoving Pard 3
z:m fe? “r’:gmuashabda, This, SOkshmashabda,

- and its ‘comvesponding Artha. belonging to the subtle body (Linga

; i Cosmic Mind first develops. Pashyanti-

Sharira). m-fin. m::’o: ;gethen B jeds this sublle Artba into thp
ababda“ sensual -cxperience and nAmEs it in spoken speech
Wﬂd"min be (broat and issuing from the mouth. .Vaikhasi ja
Sf:z‘r:abda beloyging, as weil as the physical objects'it denotes, to
the gross body (Stblia sharira). Thisdast Gross Bbabda is language
N aces (Vakya), words {Pada) and lettersA.gVams), wm
that is sentence { ideas and Manira. Pashyanti is characleriged
moventent (Sdminyaspanda) the Hraf

by “°“£é‘ﬁmcu;“¢s$ee:layu towards manifestation : Madhygmtig
:‘d:;‘; ﬁg\-ement (Vist.eshaspanda), the Viayu commengcing to
pe tiate, and Vaikhari is _Spashtataraspanda that is the clew
d;_ﬂere!;e u:mmenis of articulate -speech. . Mental Artha is a
”pamu.r an impression left on the subtle. body by previous
SangstAsa, and which is recalled when the Jiva re-awakes to worlds
“pmeno: and recollects the experience temporarily lgst in.the
up“:z“ml‘“ state (Sushupti) which is dissolution {(Pralpyap
c:osmcmue (Edrans) which arouses-this Sangskéra is the Shabda.oc
T G (A g 1.l i
There is thus & double line of creation from the Shabdabrahmag
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wamely language expressive of ideas and the objects which these
denote.  Uttered speech is a manifestation of the inner % naming ”
of thought which is similar in men of all races. For this reason a
thought-reader whose cerebral centre is em rappor! with that of
amother may read the hidden “ speech ” that is the thought of one
wheee: spoken speech he cannot understand. Vaikharishabda
however- differs in various races owing to racial and climatic
conditions, the physicaj formation of the vocal organs and so forth.
But for each particular man speaking any particalar language, the
ultered name of any object is ‘the gross expression of his inner
thovght moverent. 1t evokes that movement and again expresses
it. - It evokes the idea and that idea is consciouspess as mental
operation. - That operation can be so intensified as to be itself
creative, This is Mantra-chaitanya when thought is not only in the
outer busk but is vitalised through its conscious centre,

.. The above is but the Mantra way of saying that the homoge-
neous Coneciousness differentiates as Shakti and appears as subject
(Shabda) and object (Artha) at 6rst in the subtle form of mind and
its contents generatéd by the SangskAra and then in' the gross form
of language as the expression of ldeas and of physical objects (Artha)
which the creative ‘or Cosmic Mind projects into the world of
sensudl experience to be the source of impressions to the individual
experiencer therein, It seems 'to be further supposed that the
nataral pame of anything is the sound which is produced by the
action of the moving forces which constitute it. He therefore, it is
said, who mentally or vocally utters with creative force the natural
same of anything brings into being the thing which beary that
name. Thus “Ram ’ is the Bija of fire; and is said to be the
expression in'gross sound (Vaikharishabda) of Jhe subtie sound
produced by the activity of, and which is, the subtle fire-force. The
mere utlerance however of Ram or any other Mantra is rmothing but
a movement of the two lipss. When however the Mantra is
awakened (Prabuddha) that is when there is Mantra-chaitanya then
the SAdhaka can make the Mantra work. However this may be, in
all cases it is the creative thought which ensouls the uttered sound
which works now in man’'s smalt magic just as it first worked in the
grand magical display of the World.Creator. His thought was the
aggregate, ‘“with creative power, of all thought. Each man is Shiva
and can attain His power to the degree of his ability to consciously
realise himseli as such. Mantra and Devald are one and the same.
By Japa the presence of the latter is invoked. Japa or repetition of
Mantra is compared to the action of a man shaking a sleeper te
wake him up, The two lips are 8hiva and Shakti, Their movement
v Qs osition (Mailhuna) of the two, Shabda which issuer
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therefrom is in the nahire of Bindu, The Devatd thuy ploduted i3
a8 it were the son of the Sddhaka. [t is not the Suprerte Dewait
(who is actiouless) who appears, but in all cases an emanation
produced by the Sadhaka for his benefit .only.. ‘The. Boy-8hiva
(Bala-Shiva) who thus appears is then made strong by the nurtare
which the Sidhaka gives to his’ creation. - The occuitist will
understand all such eymboligm to mean tbat thie Devaid isa form
of the consciousness of the puré Sddbaka which the latter arousés
and strengthens and gains good thereby. It is his comscidusness
which becomes Bdla-Shiva and which when strengthened -the  fuly
grown Divine Power liself. All Mantras are in the body as forms
of consciousness (Vijninarapa). When the Mantra is fully practised

it enlivens the Sangskara and the Artha appears to the mind.

Mantras are thus a form of the Sangskarss of Jtvas—ethe ‘Artha -of
which appears to the consciouspess which is:pure. The essesice of
all this is—concentrate and vitalise thought and will-power. But-for
such a purpose a method is necessary namely language and deter-

- mined varieties of practice according to the end songht. These,

Mantravidys, (which explains what Mantra is,) also enjoins. _For
thought, words (gross or subtle) are necessary. . Mantravidys is the
science of thought and of its expression in language as evolved

{from the Logos or Shabdabrahman Itself, . - . :

It is in this sense that the universe is said to be composed of *
the Letters. It is the fifty (or as: some count them fifty-one)
Letters of the Sanskrit alphabet which are ‘dénoted by the Garland
of severed heads which the naked Mother KAli, dark like a threaten~
ing ra_in—cloud, wears as She stands amidst bones and carrion, beasts
and birds, in the burning ground, on the white corpse-like (Shava-
rlipa) body of Shiva. For it is She who “slaughters” thatis
withdraws all speech and its objects' into Herself at the time of the
dissolution of all things (Mahdpralaya). From Her in Her aspect
of MahAkundali coiled round the Shivabindu ‘they are derived. -
Mahakundali when with one coit is Bindu, with two Prakriti-
Purusha ; with three the three Shaktis (Ichchhd, [ndna, Kriyd and
the three Gunas, Rajas, Saltva, Tamas) with three and a half She
is then actually creative (Srishtyuntaukhi) with Vikriti. Then with
{our coils and so on to 51 She is according to the Shaktisanggama
Tantra (Utpatti Khanda, Ulldsa 1) Ekajatd, Ugratd:4, Siddhakal,
KAlasundari, Bhubaneshvari, Chandikeshvari, Dashamahdvidy4
(ten coils), Smashdnakaliki, Chandabhairavi, Kamatara, Vashi-
karanakalikd, Panchadashi, Shodashi, Chhinnamast4, Mah&madhu-
mati, Mahipadmavati, Rami, Kimasundari, Dakshinakdlika,
Vidyeshi, Gdyatri (24-coils) Panchami, Shashthi, Mahératneshyari,
'Mﬁlganjfvani Paramakald, Mahénilasarasvati, Vasudb4rg, Trailokyae

s
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amobint, Teailohyreijayt, MUhAKSuMiint; Aghord; Gamithawohint,
Boegalt, -Arandhiatly iAtmapfirht, albif T¥ikarrtek?, Rifeshvari,
Troiloleybkasshini,. Rbjardiestivart; - Kikieult; Siddhavidyt, Mrityo-
bicial, ;MabSbhagsvat, Vasavt, Pheikivi, Mahistirimiirisandart,
anidShriniirikoipsttisbndart  [coils:61) respectively. Bach ¢oil'is
inid to repeesent The Mbitibh: or 'subtle form of eich: of the lettéts
£Varne). and- 1o denoté the nutnber.of Ktas or divisions tn the
-Manbias of €ach of these Dewatsé. Mahdkundalt coiled Youndthe
-Shivabindu, as it were a mathematical lnd without magnitude,
sonkes with- Itione.point. : ‘Wher - the time for : creation comes She
-uncoile Hereelf ind creates' the whole universe in the form of the
‘Letters and the objects which fhey denote, 'Havifig so created it
She again rests as Kundalf in the root bodily tenire (M{idhrs) of
‘all lving creatures from whiclk ~She  anifests 2§ Pishyantt
"Madhyamd. and Vaikhart Shibda. Man’s body is called in fhe
“Tanifas a microcosm (Kshudrabrahménda) containing within itself
all whith ‘i in the imiverse (Mahibrahminda) ‘of which itisa
part? The Yoginthrithyd Pantra (Sangketa 1) says that when
Shakti first “sees ” (that is'ideates) She'is Paramd Kald in the
“Mother form (Atibikrfipa) which is both supreme Peace (Paramma:
‘shiintd) and Bupretme: Speech {Parfivik). She sees’ the marnifested
Shabda from Pashyanti fo Vaikhari, - The Pashyantt state is'that
#n which Will (Ichchhf shakti)is about to display the universe
Aben.in seed (Bija) form, This is the Shakii VAmA, Madliyama
:VAk which is knowledge (Jnina) is Jyesthd. Here there is the first
assumption.of form as the Matrikd (Métrikdtvam dpannd) for here
is particular motion (Visheshaspanda). The Vaikhari state ig that
of Kriys shakti (action) whose form is that of the gross universe.
As {be former Shakti produces the subHe letters or Matrikd which
. are the Visand; 50 the latter. is. the Shaktl of the -gross letters
Varna) of words and their objects. These lotters are the Garland
of the Mother (Varnamdla) issuing from Her as Kondalf and
absorbed by Her in the Yoga which bears Her name. -

As the Yogakundali Upanishad says :—¢ That Vak (Power of
speech or Logos) which sprouts in” Pard, gives forth leaves in
Pasbyanti, buds in Madhyam4, and blosscms in Vaikhart By
seversing the above order sound it absorbed. Whoeéver realis;s the
great Lord of Vak the undifferentiated illumining Belf is unaffected
by any word' (Shabda) be it what it may.” Ae the Hathayoga-
pradipikd (IV, 101-102) concisely says * Whatever is heard in the
form of som"gd is Shakti. The absorbed state (I.aya) of the Tattvas
(Prakriti’s evolites) is that in which no sound exists. So long as
there is the nbtion of l;tbef. 80 long Is the sntnd (that is vibration)
heald; - The soundless is called Parabrahman or Paramitmd,

by stagnation

unique racial possession.
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« Shabdébrahman is:thus the:Brahman in . its aspect as the cause
of the manifested Shabdirtha. - It is the ideating kinetic aspect of
the undifferentiated Ether of Consciousness (Chiddkasha) of
Philosophy and the Saguna Brahman of worship. - It' i§ Chit
Shiakti vehicled by ufidiffefentiated May4 Shakti or the manifesting
Godhead uncreated, unborn, etefnal, evolving the chariging worlds
of name and form (Nimarfipa) by its wondrous and unscrutable
Mayd. Therefore as Chaddi says “Reverence to Her Who is -
cternal, Raudri, Gauri, Dhitri reverence and again reverence ; to
Her who is the Congcieusness in all beings reverence and again
reverence.” ) :

'* THE MESSAGE OF HINDUISM.
L . BY
- RS, Ra{ndui:ami Shastri, B.A.,, B.L.
) (Conlinued from page 144.)

Let no one think that we have no programme of reform. We
are nof revivalists because there is nothing that is dead that has to be
revived. Our body social has been invaded by a few diseases caused
tion and contagion and our endeavour should be to over.
d re-attain full and sound social health. We wish to
‘ perfect form our caste system which is our
We must bring about the unification of the
sub-castes. Our system of marriage is the sheet.-anchor of our éogial
and apiritual life and we must preserve its distinctive glories and
graces unimpaired. We wish that the bea.uty of the Hindu marriage
system should be taught to our boys and. girls from their youth. We
wish to arrest racial degeneracy by putting off nuptials till after the
sixteenth year for wiggen and the twenty-fourth year for men as laid
down in our Ayurveda and our shz.astras._ We wxsh to create public
opinﬁ)n in sufficient volume and intensity to banish the mercenary
element in marriages, to put down ill a§soned matches, and to restore
in all its fulness of beauty out spiritual and sacr.amental view of
marriage. We wish to make our country-men rez}hse the paramount
need for retaining all healthy national customs in respect of food,
dress, deportment, personal habits, :End soc1.al.mt<?rcourse so that we

y preserve out self-respect and national dnszu_nctlvcness. We wnsh
the whole scheme of education to be reorganised so that the verna-
culars will be the media of instructifm up to the school final examina.
tion, fhe Vernaculars and Sanskrit will bt". com'pulsor)t up to the end. of
fhe tourse, religious and artistic education will be given, and ®ndian
History and Indian ideals will be compulsory subjects from the

2

come them an
preserve in its pure and
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beginning to the end. We want a national scheme.of female educa-
tion which will enable our women to walk in the shining footsteps of
Sita and Savitri.  We want primary education to be free and compul-
sory. We want practical work to be done in the direction of elevating
the depressed classes by starting night schools, by sending Hindu
missionaries to teach the higher religion to them, and' by building new

temples where they can worship with other Hindus, We desire that

strenuous efforts should be made to preserve our famous virtues gf
purity and temperance in the matter of food and drink. We desire
to start Hindu orphanages and asylums where the waifs and strays of
our community can be housed and lodged and educated and sent into
the world of work as true Hindus. We want to put our religious
endowments in order by providing a simple and working scheme by
which we shall have trustees for a period of three years working

under Hindu Boards of Management, the members of which will W

serve for three vears. We desire to start new schools of national art
to reintroduce the elements of-beauty into our individual and social
life and to generate a new and widespread passion for devotional
music which will reintroduce the elements of holiness and religious
rapture into our life, We desire the development of civic and
political virtues and the inauguration of a new era of higher industrial
and commercial prosperity as those will react on our social life and
make it fuller, better, nobler, and happier than it is. \We desire new
national literatures to be born in our vernaculars. We pray for an
unspasmodic development of science. Above all we want each
proposed change to be submitted to the supreme test of being in
harmony with our scriptures and our spiritual ideals and basis of life.

The only way in which this great work can be achieved is by
proper education. Mrs. Surojini Naidu, one of the noblest of Bengal's
daughters and an ornament to our country, says in The Soul of indfia.
“ Education to become the incorruptible living wealth of a nation
must be self-evolved and an authengic expression of the national
spirit. But this foreign education sold threg generations of de.
nationalised Indian youth into a blind intellectu® bondage to the west.
The old learnings that had enriched and the old art that had illumined
our daily life were disowned ; the old music that had invoked enchant-
ment, the old religious vision that had kindled inspitation were
disclaimed and forgotten. The grave and lovely cersmonials and
courtsies of our social inheritance werce discarded in a Lumentable and
futile imitation of western ways.”  The ather great re-creative force is
Art, Sister Nivedita who deeply and passionately loved the soul of
India and gave her hife and love labour in a rich and radiant measure
ta the City of Palaces says in her Wlggressive Hinduism © ¢ Art must be
reborn.........There is no voice like that of art to reach the people. A

song,® picture, these arc the fiery cross that reaches all the tribes and

make them one. And artwill be born, for she has found a new
subject,—India hersclf.” -

[y

-

THE MESSAGE OF HINDUISM. i1

I have now led up to'the message of Hinduism which I have
already set forth in the immortal words of Swami Vivekananda and
Sir Rabindranath Tagore. The message of Hinduism to the world is
one of peace and love and goodwill. To the west its message is to
realise in a larger measure the ideals of love, service, mercy, and
renunciation, and check the inhuman moral devastation worked by
unrestricted competition, to attain greater simplicity and purity in life,
to have as its goal co-ordinated national service, universal I'ove, and
the grace and glory of inner rapture and‘ »reposezlanc.l t? rise frf)m
nationality tq-Coqnw-naﬁonality Tto Huse._sxsfer Nx\{gdxi?usex.pressxve
word). To India its message is to preserve in all its integrity and
beauty and power our Sanatana l)barma,.to realise the need for
greater social love and service, to rjse into a higher atmosp'here of civic
and political life, and to preserve andimmed and unimpaired the
radiance®of the soul of India, Hindusim must be not merely the
preserver of Hindu custom but the recreator of dynamic Hindu
character, and in the words of our rez?pected Maharaja of Darbhanga
« our nation should grow to be the living temple of the Lord embody-

ing in all the phases of its life and activities His Wisdom and His

Love.”

Such is the message of self-reliant and self-controlled and self-
reverent and self-assertive Hinduism. I see before my €yes a glo.nous
and radignt wision® 1 see our belovedfrfotherlanc'i x"atsmg hel.' luminous
lotus face and looking with coq'tpasspnate divine eyes ‘upon her
thronging devoted children lea'dmg lives gladly ded\cated‘ to hf:r
service. [ see once again the hgt.xt of thfa love of Dharma kindled in
s of men and womnen m India. I see them take their
ace in the world and give their contribution to the
he life and thought of the world. I see India’s gracious
lip to lip, from mind to mind, from heart to heart,

soul to soul till the world shall see the attainment of the
from tion of man the brute into man the God, and the earth
reglelnell: full of peace and joy—, ‘' the peace that passeth all
zhn:ierstanding” and the eternal, limitless, and ineffable rapture of the

attainment of Sachchidananda.

the heart
legitimate pl
enrichment of t
message pass from

Brothers in love of Dhm'm'a and Inch.:, ll‘ns discourse is over.  Let
me conclude it with the following peein o mine:—

« Crowned with the Jofticst mountain’s spotless snows,
Thy lotus feet kissed by the smiling seas, )

) y il sunlit peace
sad thy form a tranqui ‘ e
:):odark-htfcd clouds lit with the lightning's glows

Thou Shinest. Nature in her gla'ducss throws
Each year an emerald garment O\L"l' thy UI'CCS‘ -
And fruitful ficlds.  The Amo10us southern :ble‘_u,
Breathes fragrance as it softly sings and goes.



173 ~ VEDANTA KESARI

What joy to have the blessed gift of birth :

In Thee, with low-bowed heads to kiss thy frame,
To gaze upon Thy glorious golden face,

O sweetest 'mid Thy sister climes on earth,

O Thou with sweet symphonious heavealy name,

O Thou bright-dowered with God's benignant Grace.”

THE SAINT>DURGACHARAN NXQ.
CHAPTER ¥

’

(Contismcd fro;n pagc. 148), e

Sri Ramakrishna used to say, “when the flower blooms, bees
come of their own accord.” - When the Divine wisdoimn truly dawns
in the heart of a person it never fails to spread its charm and lustre
around and real seekers after truth, of themselves, gather round
him. So do we find also in:the life of Nag Mahashoy. From about
tins time, earnest devotees and genuine God-seekers began to flock
to Nag Mahashoy from all paris of the country. His name was
wafted far and wide on the wings of glory. N Myhashoy told
his wife, “ 81i Ramakrishna’s last words of benediction have now
been fulfilled. Those that would come here must be true seekers
of God—So | was told by the Master. Serve them with all care
and devotion, God will bless you.” " -

Whoever would come to see him,Nag Mahashoy would never
allow him to return without having partaken of some light refresh-
ments at his house. And again, he had to arrange for beds and lodg-
ing even for those who would come from distant places. He setapart
a separate reom for them so that they might live there as long as
they liked. Every body in the family felt an uncommon warmth and
zeal in receiving guests. Dindayal would say, 'Brahmin snatches
his meals by force, or by guile, but the host goes to heaven as its
result.’ Indeed, it is my great fortune that so many Brahmin
guests come to my poor-cottage.and take their meals here.” Nag
Mahashoy used to say, “This is all ¢ play’ (lcela) of the Lord. He
appeared a8 a distinct individual whilc embodied in human form,
and now it is He that comes again to grace me in different foris.”

Truly, he could see the Lord in all beings, and so served his guests
as Narayanas.

One day Nag Mahashoy was suffering from acute colic pain,
It was unbearable and made him lose his consciousness al times.
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all o @ sudden some eight Or ter guests .came to his. house without
any. previgus- intimation. There. was not- 2 grain of rice in h.lf
house. What could be done ? Hé weat out to the market cven i
{bat state of ill-health. -While carrying the bag of rice on-his own.
shoulder, from the market, for he never allowed anybody to carry.
his things, the pain.increased, and he fell down oun the toad side.
But he cared not for himself and was lamenting, “ Oh Lord, what
fate is this | why.bas,his befalles. me fo-day | Narayanas l{a\‘e ,:%me
tq my house. Ab,:itis gefting:lale to serve them with, feiod !
* Wretched. indeed is this eage of bone and flesh that isistanding i
niy,-wa.y‘m-setxipg the. Lond to-day ! ¥ Af!cr a while. when the pain
@bs.idcd,,al;mc,he went to his house with thg bage He box?ed
down befose his guests and begged humbly ther .pardon for being
so late ir? serving them. " o
. Once, i was a rainy season, and it so happenied that two- gut?sts
came 1o his hovse. The weathier was very foul and it was pouring
heavily that night. ~Nag-Mahashoy had ohly fohr ropms, of 'Whlch’
» again three were in such dilapidated® condition as t(? a'ﬁord no
shelter from the rains. The thalched r.oofs were sieving rains
through their thousand holes.  The remaining one only was in.goqd
oonailiong and Nag Mahashoy used to sleep in it. Now, the guests

* had finished {heir supper, but where could they pass their night ¢

oy called his wife aod told her “look here, itis the
\b’lvalﬁ Igdfamh:shlg)l'_ d‘?}l)cd we are very fo_rtur.mte indeed | Come, let us
patienﬂy bear a little inconvenience . tgonlght for the sake of th.es_e
Narayanas. Let us pass the night silling at the porch and  utfering
the holy name of the Lord.” So they ja!c:?fed .thcf room for, the
guests and passed the night in the porch in ‘meditation and prayer.

Nag Mahashoy had no fixed monthly income, nor pad he a ﬁ.xed
expenditure. The profit ffam the salt a contract vangd from time
to tim ¢, and there was no aitempt to control the number of guests:
Consequelly, he was often in want of provisions. But whenever
he felt the want, he got the things on credit from the known-shop-
keepers of Narayangunj, and at the end of the year“he would clear
(xp his debts-as far as possible, by the money Ranjit used to send
him from Calcutfa. .

The respect Nag Mabashoy used to con.lmand from the shop-
keepers, did not fall to the - lot of many a rich man even. Nag
Mahashoy 'got more articles than other_ customers wath the same:
price. But if he would come to know of it, he refused’ (o accept the
favour and urged the shop-keeper to give him only as m.uchh'as
he would give to others for the price. 1t was a habit \;lth im
to buy his stores only from. one particular shop and he could
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never higgle on the prices of articles. i

first price, but he was seldom chc:ate}:jl,e ;ic:?;: t‘t)h;:gs“altf the
has devotion to truth, the truth itself protects him. He bazits in T‘he
graces of god.” lndeed, he Wwas known for his saitliness t Ile
and.no one dared or liked to cheat- him. Moreover he h:do pat
fascinating amiability of nature which won admiration and d '?m
from all. It so happencd many a time that he went to b C\}?'IOD
from a new shop and the shop-keeper not knowing w vy things
would demand first an exorbitant price, and sus 1¥ho he was,
Nag Mahasaya’s ready acquiescence to pay’ the 'dchtq\;cmly o
and being struck by his uncommon amiabte manner;, hma? ed price,
down and whgsper a special concession ‘price into N: “Mm‘l)d .dlm.b
ears, or dole out double the quantity required for the e, Besasen
he. had a credit in the market of another kind. It was tbepnce. B&Sld-es,
thh‘ the shopkeepers of the place, that if they could seug:«_e’ral thef
to him first at the opening of the day, they would gain eu“artxclw
day’s sale. So when he would come lo the markegt aum;:u by the
would urge him to take their mpspective articles, » & the dealers

Sometimes, not only had he to feed hi
comforts even to the minutest details, tl,)l:tgal;:t;a?? 132:( to the':r
passage expenses. Once a certain person came to vio~‘t hr.ay thelt
fellill. Nag Mahasaya nursed him with all tender ca N and and
quently he having recovered a little, Nag Mahasaya l'e: o o
and sent him home, paying all the expenses of th}; enﬁagcd 2 doat
things happened not unoften. passage. Such

But owing to such unrestrained expenditure, Nag Mah

had to run into debts. Some of his devot asaya
'otees wanted |

debts, but he sternly refused to accept 1heir proﬁc(r:ed ;:’CIK;&Y (\’g'hw
. len

Sri Swami Vivekanandaji, after his retur '

Nag Mahasaya’s debts and desired to ﬂn'ea‘;'m;? 2;;1 i:cal.rhcard of
Nag Ma!xasaya gently objected to it saying, « It xs eno:x h i
Sannyasins give their blessings to_me. ‘Somehow or olhg o e
weal'or woe, my family would be maintained only b T}; through
that is being given by Messrs. Pals.” If any of his fr‘iend); re oy
would express anxiely over his debts, he would at o0 devotees
“Never mind, I would starve even, if | do not get an (h'nc,c, relort,
cannot forsake the Dharma of a houscholder. Pra ¢ dmg.  still 1
yourself with such trashy nonscnse. Let Bhagavan Syf on't b'othcr
do what He deems best with me 1" "t Ramakrishna

Nag Mahasaya never used to ke ;

N y : €p any servant for his

While he would be staying at home, it was not possible e\'cr':th(l)wus?.
the necessary repairing done for his house, He could not benr()l e
the coolies or masons work for his house, So only when he -.\(')oicl:
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be: away frony his House, his wifé tised to chave the roofs rethratched,
arid carry on other necessary repairs and renovations of the house,
Once Nag Mahasaya stayed :at home continually for a long time, and
sG for want of timely repairs all - the rooms became almost unfit for
use. Nag Mahasaya’s wife called a maistry tc have the roofs rethat:
ched. As soon as the maistry entereq into the house, Nag Mahasaya
cried out in aoguish, as if something very heinous was
about to be perpetrated there. First he himself prepared a nice
Chilum of . tobacco and offered it o the mason to smoke ;
and afterwards when the mason got up on the roof and
began to work in the sun, the sight was too muclt for
Nag Mahasaya fo bear. He asked the mason with earnest solicitude
to stop work and get down. But when he saw the mason continue
his wor kwithout paying heed to his beseechings, he could not con-
tain himself, he wailed, as if in blighting agony, “Oh, Lord, why
hast Thou ordered me to remaip in the house and lead this wretched
bouseholder’s life:! Ah me, I have to witness this sight—others
*Jabouring for my comforts | Fie to. this householder’s life, " and
so saying he began to beat .his forehead -and breast. Seeing his
agony, the mason bad logtop work at last and get down from the
roof. Nagmahasaya at once ran to him, offered him another
chelum of tobacco and began to fan him with all the devotion of a
loving servant, Afterwards he paid the mason his full day’s wages

and sent him home. _

When Nag Mahasaya went anywhere by boat, he would never
allow the boat-man to row ; he himself used to ply the oars or punt.
Sometjmes other passengers of the boat would try to dissuade- him.
But he was heedless to ot r's exhortation. Therefore seldom’'a
boat-man of his place would take him in‘o his boat. The illiterate
boat-swains used to consider it a sin to allow a saintly person like
Nag Mahasaya o do the punting or sculling while they were in the
boat. During the rainy season, the whole of Deobhog village
remains fn a quasi sub-merged condition. No one can go frem one
house fo another without the help of a boat. So in that village
almost every house owns a boat. But Nag Mahasaya had none;
in the wet seasons, he had to remain almost confined to his house,
and at times he must have felt the want very keenly, inasmuch
as he had to provide himself with all the necessary adticles of
consumwption beforehand.  His wife used to look after this part of
the business with the help of the neighbours.

g Nag Mahasaya used to hold vesper service
he picture of Sri Ramakrishna. On those days
te in his house there used to be a

-

Every evenin
and Aratrikam before t
when devolees would congrega
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Somkecrianam. Nag Malmsaya seldom would take part in it. He
used to sit in a corner and prepare cheelum of tobacco for the
congregation, . But his presence would - infyse .aa ' unconmon
inspiration into the keertanam. When the -keerlamams would be
over, he used to chant loudly the name of Sn Ram*nshna and
Jose his whole mind and soul ipthe chant, ., -

Not only in -Sankéertanam, but also on aft other occassions of
worship and ceremonies there used tonte anlexuberant display
of Bhakti in the house of Nag Maha«aya Once a devolee ® of his
went (0 his place on the Saraswati Piija day.  On being asked the
devolee read out to Nagmahasaya a portion of thé Upanishads and
gave two or three interpretations of certain passages acéording to the
different commentators, - Hearing the whole thing Nag Mahasaya
remarked, ¢ All the inferpretations are true, Different Acharyas com-
mented differently suiting the needs and capacities of different adki.
karis. So there is no fault of the commentators.” Further he cited the
parable of chameleon told by Sri Ramakrishna-and said, “God is of
infinite forms. One describes Him just as he understands Him. No
one can assert exclusively ' what His ows' form is.” - Next pointing at
the Image of Saraswati on the altar, he® remarked, * That is also
true. Oh, how many did attain the final liberation by worshipping
these Gods and Goddesses ! and so saying he bowed before the
image several times. The priest was engaged then in worshipping the
goddess with all the appertainances of a grand ceremonial worship, and
the whole place of the shrine wore an appearance of -eclestial sole-
mnity bathed in divine joy. Nag Mahasaya rose up again and apos-
trophised, # Mother is the embodiment of knowledge itself | Without
Her grace none can get across the oc*n of neiscience (avidya) | The
Mother has made we ignorant and brought me into this insignificant
Sudra family ! }-am not authorised to read the Sastras 1 So please
bless me by reading and explainiag the Shastras to me " Seeing
his uncommon devotion to gods and goddesses, it crossed the
mind of the devotee that perbaps Nag Mahas.ya had  attained
some realisations only about gods and goddesses ; and that perhaps
he did not realise Brahman. While such ideas were agitating his
mind, Nag Mahasay: suddenly disappeared from the place, and
could nol be found any where.  Afler sometime, when the devotee
came out of the house in search of Nagmahasaya, he found him
almost in transport standing alone underneath a mango tree. The
devotee went and stood by his side, then Nag Mahasaya said in deep
tone as if from the depth of his reverie, “ For sooth, is my Mother
confined Only within that image of ¢lay and straw ? She is the
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sound. experience can be produced simply by stimnlating the avral
centres of the brain, eyen witheut the activity of aural necrves.and
tympanum, etc. On the other hapd, all the differemt schools of
Indian philsophy concurrently hold that sound ia the quality of the

ether ; wherever is the ether in vibration, there is also the

" sound. And as the creation Frst procecds with the vibration of cther,

30 there is produced the original sound—the sound of all sounds ; bt
this is a subtle sound, too subtle to be audible tothe ordinary
human ears. Furthermore when the etheric matter evolves grosser
and grosser states of existence, along with each state and each object
there is prodoced a séund-counterpart. The sound and the equiva-
lent object are denoted in Sanskrit philology by the words Sabda and
Arfha, and Which again are signified in philosophicat lnguage by
the words Ndma and' Rgpa (name and form). For a particular 8abda
there is a particular natural Artha or object and vice rversa. “ So the
relation between Sabda and Artha, or NAma and Rapa, is inseparable.

The undifferentiated Causal Sound coeval with causal world, is
known to the Hindu Philosophy as Om or Pranava. It is called the
Sabda Brahman or the sound symbol of the Impersonal God owing
to its méet universal, all-inclusive nature. But the Sound becomes
differentiated and more and more gross with the different stages of
evolution of creation. -Thus, the philosophy of the Vedas holds that
there is not only sound and melody for each and every aspect of
Nature, but also a grand symphony throughout the whole Natare.
Probably this symphony of nature was characterised by Pythagoras as
the *music of the spheres.’ This music becomes quite audible in a
highly concentrated state of the human mind known as Dhyana to the
Yogins

The charming effect of music is patent to all, but very few
persons know the real secret and explanation of this charm. No-
where the rationale of music was sought and explained o scieatifically
as was done in India. The whole theory of Indian music' is based
upon this atunement of human mind and voice with the music of the
nature. Some of the Western connoissuers of music were starled to
find that ‘“to such an extent js music an accompaniment of existence

in India, that every hour of the day and season of the year has its
own melody.”* :

In fact there lies the whole secret and glory of Indian music. ’

The very seven notes of the gamut were adopted from the seven kinds
of sounds found in the natural existence. These seven notes are
Sharaja, Rishava, Gandhira, Madhyama, Panchama, Dhayvata and
Nishida, and are usually denoted by their abbreviated forms, viz., Sa,
Ri, Ga, Ma, Pa, Dha and Ni. These nates had been first discovered
in India and wete subsequently introduced into Europe under 'the
names Doh, Ray, Me, Fah, Sol, La, Te. Sir W. W. Hunter says in his

——— e <

* Rindo system of music by Apne C, Wilsos, !;5
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{ndias: Gzetteers (P. 388) © A regular systesn of notation was werked

out ~befére the age of Panini, and seven notes were dedignated by

their initial detters. The notation paseed from the Brahmiane tiréugh

the _Pegsians to Arabia and was thence introduced into European
T ] 54 J

t " . g 1 gt y

' Guido d’Arezzo at the beginning of ihe cleventh century.”
?roiéﬁ Weber also ¢orroborates the above statements in his lﬂdqm\l
Lilerature by saying, “according to Von Boblen and Benfy, this
aotation: passett -from the Hindus to the Persline, and from these
agiin to the Afibs] ‘and Was introduced into Bufopean wusic' by
Guido d’Arezzo at the beginning of the eleventh ceritury.” »qu, thé
arigin of these notes are, as discribed by Narada, as follows -..". -

' . T wifvet ﬂﬁ“‘_‘“ TR A T

Mﬁ bleats in Gandhara, swan quicks . in Madhyama, cuckoq

" giogs in Panchama during the _spring season, horse neighs in

t squeals. in Nishada.” Some say Rishava
Dhay‘m“::; th:lmrk?nd Dhayv;:?: the croaking of the, frog.
‘:ﬁ: :::iﬁu these notes “are found,—sometimes conjointly, s‘omelfimes,; nes
o o the thundering of the cloud, the roaring of ‘the sea)"thé
blowing ‘6f the wind, the flowing of the river, in the fthng’cﬁargct‘,'
in the gushing stream and in such other vociferations of Nature.--

These seven principle tones contain again twentyt¥o sub-tones
and semitones kidwa as Sruti. Sa has four sub-tones, ‘Ri three, ‘Gd
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tiss Hindo mumsic the whole ogtave contins thirty tomes:'~Thbse sub!
fohes -marich e vrgrakcesnetes- df-:an ' air- “dnd> enrichr its - chromatio
thodaliftion. by th¥ pedeess Knownias Goneka abd Murchokdei,  1:- '
rTR e Falldd il ie capable of playing ‘wittin sity \ndk
0 ‘vf;"‘_ o IhE* Whold tmode’ is' spread over the thfee’ knbwn tl
Uggra ,”ﬂdafﬁ’gﬂ‘i{?gtahd Yarrak (soprano). = ¢ X

Cerandb ok e AR L
Bt there are, some expert musicians who can sleverly extend an
ait cvenfo five ogtaves on the stringed instrumgnts, Aike Visa, £5hrgy),
Sheroj-and 5.’!0‘4% IEE) It SFRRPTT P I wrtannn o de o £ ohige)
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influenced by the Persian music ‘iw,. qed.. i the
Mohamedans and so its pristine | x'ux‘xt Tast to l? ﬁea}] gnwet in
the styles of songs ih he'i Ry Fﬁpﬁdymﬁd" &l réis of
Northern India, Kharkha of Sagpumind, * aud/¥arnsos masthagavi of
the South, one may still find .the @rigingl pure’ Hisdu apwie. In
Northern India there are various s’tylesA prevalent, of which the chief
sré Dhivdpdia, KM, Ketlana, Thingri, Tappa, and Gajal ; in'Southern
fdiity mdREESWh as Katriatic susic, thie Varwdms, Paltvs othes.
Wisé k0w 10d PIHIVY, ufid K certfiinmsiuce famons: btyRs. * Bt
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'

4O T Mo tidne ol T e e et .
(g slasses KONR 1t Macga and” Dest tereN Rty et

FL), of bich the fisst . wagmore . scientific and. spisjtisal,  apd the
Repand g, something Like folkmusic, meant simply ,to,amyge thy
pop“lg~mm'x~, GG LR s IR RETTEE il .“.‘(.,'»,:‘; , "

s According to the author of the, .)Sgngeetadamdgra Ahe, mpsic in
Iatlia -originated from . Sama Veda (Wid RIRET GRAYWS). ;. but .other
writors say thatthe great ‘God Mahadeva ‘is the originatar,.of the
Hindu music. However, whatever might be its origin, there is
no doubt that it |qeigingéert frew) & -;:;m introspdetion; ~imbo the
inner nature of thingg., The .mede of .music.is. disidedainto six
main classes called Ifa'ﬁag and th&fsix §uh-_c}asses hjo&vpﬂas‘_l hginces,
each Raga having six’ aiﬂgéa he ’}é’hﬁbﬁﬁﬂelW&ﬁ* the Ragas
and the Raginees is"sofiifthfig * like' that 'beRveen 4" Feitdh And a
"species. The six Ragas 1are. (3)::85i Raga, (9) Vasunta;(0pBhairava
(4) Panchama, (5) Megha Mallar and 4§}, Briianhgta . or  otherwise
koown as N lw ? . %w v apchams, apnd, atanjriyana
are sometimej substi um 8% ta f&s&hqﬁlﬁfdol érj‘dqll{a’f ta’ respect-
ively.* Tke thirty-six Raginees that subfjoly these milé’ Rggﬁ’gartakc
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somi Chspoleristic fealing ‘0f thetitvespective Rages.'| hi(.i m by
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PR T o »;—L:'ﬁ'oi.«f.ﬂ 'xrr.:f‘;:z:"r.at}fs’;};; A Li;r'“
1 . ,');!.-,;' F 1d i rethew : ergng‘\i‘}ld .4"|mel,]§¢aga
*uﬁf}hﬁfﬁ;ﬁi t;?;fcem}l%ﬁ?%f or, the stropg .pulses) 5, a0¢
gl?prem g,bqﬁtn mqamﬂj‘m or _z‘no;:lp} af arrangements Qﬁ;ym;
But, these again . are,divided  into, two, classes. called Samepedi and.
yisimapadi., Samapydis, are;. thoss, that . have, mesgures et quel
amber of pulses or milrds, each measwig. Or | aday-containiog -two
a)ree,,fou;,xqgigl}t of. sixteen pulses. Tie "V4W;M1ﬂe:t¥@;u:
which the, number of pulses differ:, in consecu Ly measur es:.,. Bu
Wh» ore,are two kigds ,of Vishamapadic [Falas® in. one ikind the
mlﬂ(U}F;?f:ﬂses aﬁ’fer“ in{!.he; g@ﬂS‘;@Niﬂﬁ measures, . yet. Huare, Jia
e %iigg;fy' of qumbecs., of pulses, in the, quadruple.measunes. .For
W:m jn}m,';m,,‘ (#¥98T8), the vehole quadrupls cohtaime sef
inalgnca id dinto four measures. - The fitst measure cohide two
pulees divide nd thred, the-third o andithe (oorthiagainr thirve jand
dstre :;:{;?tn;wmt ‘ebihic! guleds in this ordér @it throughout

-
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the picce, In this class the number of pulses in each quadruple
may be seven, ten or {ourteen, all distributed into four measpres. It
also sometimes hagpexh'that the whole sumber .of pulses are grouped

in a recurring set of two or three measures each contaiai
dissimilar number of pulses, « 8

In the second kind of Vishasiapadi T#a there :is no similarity of
numbers of pulses in the consecutive teasures, nor in the consecutive
double, treblé or quadruple sets: of mieasutes. But the sifilasity
exxst§ in the regularly repeating cycles of ‘these sets of heasutcs.- In
fact if one closely observes the movement of the pulses in the different
’I"i.}as, one is sure to be struck by its similarify with the macrocosmic

yvements of the stellar worlds or with the microcosmic vibrati
atoms and molecules. 2t rations of

In cpnclusi(;n, it may be pointed out that the whole system of
the Indian music develops in melody in contradistihc;.tiost)y tnmﬂl
We§tem music which is based on harmony. The primary aim of thi
Ipdxan music is to awaken the nobler emotions of the hl;man X
and atune it with the Cosmic Life. The effect of Melod 18‘:1‘1‘
negation of Many and instalation of One, whereas Harmon Y oo

the Many agd enjoys them in the light of One. Each‘hzs iat(;mpts
value. But it must be said that the seekers of the ' Supreme U‘:,‘;;;

will enjoy melody better than Harmony, th i i
to the enjoyers of Many. Truly.it hzzs-be::g:;igl:h?:tt:e ‘:‘3::3‘“8
nation marks its inherent tendency. Plato observed that no ‘:if .
can change its music without having its political institutions ¢ ged.
The spiritual, introspective nature of the Indian mind is marked i
music. When an ln_dian air is sung, you feel 2 deep’hugh steby;"lt‘
into your soul and you forget all your sutroundings, yoar: mi da lﬂg
transported to a state of ecstasy whose bliss is cqt’lallcd onl;1 bg‘?
profundity. Unlike the effect of the western music you will o
feel a host of clamouring passions stirred up all on a sudden :rl' tl';'“
you, but a sweet gentle chiarm is conjuring up a vision of fairy | :i or
worlds of the Devas, in whose joy your passions expire \S;V:I; t7‘t°r
western music is like the gushing of a mountain stream l'ea fron
rock to rock, from gorges to gorges and filling the 'ﬁrm
sonal exuberance, the Indian music is like the Indian ri
like a flowing ocean, apparently without much noise or rust] '
yggveuly serene and mightily potent to sweep away all befor. -et' but
charm ig _irresistible and all absorbing. Moreover the differe etll'z .
and Riginees prefcribed to be sung in different parts of th 'nd e
in different seasons, have such a wonderful effect upon the ?n' ag it
a good musiciane with their help can really understand the mus; . ftht: ,
Natue. For instagce, if an expert ‘musiclan whose ears h N obeee
trained to Swaras, concentrate his mind on the sound of a:le g
tiver, or the rustling of the wind, he will be able to detect t:e ot:tl;:

in which the Nature sings: through those phenomsena of ‘hers. He

hanged.

ping from
ament with
vers, broad

-
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m4y or may ot read ¥ the Book in the  mponidg - brook ”, but he is
sure to hear the song in it. . : S "

" After the night's gloom when the rosy shafts qf the dawsd bring
out a: freshness and joy into the nature, her smiles light upon e

- various blossoms of variegated hues, and the delight of her soul i3

poured out through the joyous.carol of the winged denizens of the
wood, then is the time for singing the Rigas Bhairava and- Hindol
and Raginees like Vibhasha, Bhairavi, Lalita, Kamodi, Ramakiri,
Gurjari, etc. What feeling is noticed in the morning nature i
resonated in the hearer’s heart, by these tunes. Co -

And again when the summer sun is high up in the meredian and
shows his fierce prowess in the form of the scorching noontide
heat, the whole nature appears as if bursting with its augmented inter-
nal fire, 4ll life-activity in temporary suspension, then is the time for
the Rigal Deepaka. - Its effect is so fierce that it Is genierally believed
if it is properly sung it will produce fatpe from the body of the
singer and light up all igniteble things. ) ‘

In the rainy season, when the thundering ‘monsoon clouds,
piling gloom over gloom, burst with their torrential down pour, when
the parched earth closes her lips in satisfaction, all her cavities being
filled with the gift of the cloud, ber virescent tresses bathed in"the

- heaven's water, looking bright with silken hue and emiting joyous

fragrance around, then is the time for Mégha Mallar. Be you
sitting in'a parlour and with closed eyes hang over the melody that
an Intian sorigster would be pouring oot to you in this tune
with the accompaniment of his Tambura and a mridanga or a
Pakhwaj, and you will have all the sonal effect ‘of rain and thunder”:
As the strain' would flow in rich and gentle melody punctuated by
the crashing gamakas of the mridanga (which marks the time),
the feeling will steal within you unconsciously that as i€ it is raining
actually outside the room with the characteristic hustling sound, now
and then deepened by the crashing thunders. And you will also
feel the natural hilarity of the rainy season. - "

‘So Sri Rdga is to be sung in the evening and it prodaces the
sanie feeling of joyous relaxation which you mark in the evening
nafure, when the day’s activity is relaxed and a sweet feeling of
composure spreads over the soul. Introspection deepens under the
influence of this Raga. Like Sri Raga, Gandhari, Kalyani, Purgui,
Kanada, Gouri, Pahada, Bhupali, Sindhuda and some other Raginees
also/ are to be sung in the evening. :

In the midnight stillness when the lover’s heart is interlocked
with that of the beloved, and the twain souls. fuse in the unison of
feeling, and when the nature remains wrapped in meditation of her
god, then is the time for the Raga Malkosh, and the Ragimees lik
Vibhash, Hambira, Kkambaj, etc, : o '

'
c
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2 Bgﬁdcs, euzh of these: Rigas and'Raginews is best snited to -evoke:
a part.icular kind of passion or feeling, .». Aceprding . ﬁ-.-gsgnskrit
thetorig _thore arg nine kinds of passions.of, septiments cafled, Rasas
WA, suchga Stingar (amoury Hasya -.(Igaghies), Karkna: (pityh
Roudrs (berce), Vestn (beroic),..Bhayanaka aexible); Vibbatss. {disgusty
Jdbkul.:dmﬂ)apd Skanta: (tanquility). .Bach..Riga or Raginee,
aleate: the:mind .with one af these.Bagns. - Thus.we, scc,tu,ﬂinduf
wasio.ngl only takes ipto. congnisance the primury seutiments,of the
humap  mind 'but :Strives for.elime them:. with their macrocogmic:
cou_nterparts in the Univessal -Mind or -‘Hiranyagarbha, -And it
gc‘)_sf!tsntih‘at‘ tlﬁt sho‘ulzgl be the goal of all real music, .

LTSI tE ROV R B N LR I+ 3 Al SO TR B B L O T T
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C o UURT MYLAPORE. . -

i ,.Fhe public are_ more or less familiar with various S
Bass, sppiribald .15, the geveral ioe of prices of apticjen of daly
teqpipements and fpore spgcially the ‘scargily and _high pges of
cloth, and. foodstuffs. , While these ligve caused not a mﬁn“’ oS
venience and hardships to - all classes of people,. ihc";);él?bet:?;%? i
poverly stricken labour classes have ‘beeri most “affected why
have been driven even to Jooting in some cases. While.;nnfotf' iate.lp
looting was started in the City itself, .the ‘members of ’théipl%{!‘xi 14
krishna Mission, and a few kind hearfed ,géi%tlﬁrhi:}{“b( My} a. a-
resalyed to_carry some, sglicf,to the distressed failies p ;Myxawe"
aod neighbouring places.. Professiqnal beggars were left atqnep:::
relicf work was first. cqufined to Mylapare, and funds for the nbject
were! 56011[‘6(1 by wegkly HODSC“O Housé Collectxon QI IlCé :]md
Peoo REMEST RO

! o

money, jo Mylapore, . . :

‘ I R

Otiithe: 9th of September, ‘2. beginning was .m‘d.: aﬁé '&‘
members, and a few genthe men’ of theé-tocality . went round the houses.
The first week’s collection was promising. It amounted to Rs. 337'
and 46 measure, of rice. This method “of collection was continued
during subsequent weeks also till the, 6th of October, when jt was
temporarily disgontinued owing to the wide, prevalence of Inflyénca
in the locality and to the fact. that most,of the . workers werc them-
selves laid down with the epidemic. oo o '

Collectif{ns up-to 9th Nov. amount to- 144 measures. of r '
Rs, 1'32-112-0, a"fu’l.g account of which is 51)?11pnd€d at the end h

L U Method of ek,

- As-pointed 1Ot above ofly dabes of distressed familivs bre
chosen for relief. The workers go round amtl visit ‘every. week

and

I8

.
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Percharies and other localitics. were podr people live and make
enquiries about their pecuniary circumstances and select the most
deserving case of acute distress. The amount of relief is determined
by taking into consideration the number of members in the fithily, the
wages they earn and other similar factors. The selected families are
given each a ticket and on Saturdays the ticket holders are given the
quantity of rice determined by the inspectors. The relief is given at
the rate of one * measure ' of rice for an adult and half a measure for
a child per week, S

The following are a few typical cases of families relieved : Abdul
Guffur, is employed as apeon, in a Muhammadan elementry school,
on amonthly salary of Re.5. His family consists of - & members,
himself, wife and 4 children. We relieve 1 adult and two children
by giving 2 measures of rice per week. oo

Another is the case of Amavasyaa Panchamain Vannan para-
cherry, the only earning.member of the family who is now laid down
with fever. He has got to maintain his wife and 8 children. He gets
1} measures of rice per week. It is a case of temporary relief.

At present 41 families consisting of 38 adults and 80 children get
relief every week Of these five are Christians, 11 Muhammadans,
14 Panchamas, 8 Non-Brahmins, 2 Brahmins, and 1 Sourashtra.

The workers re-inspect the localities every week, reject cases
that improve, and add fresh cases of distress. .

Conclusien.

From all reports the condition of the people seems to be growing
worse and there is every reason to believe that a wider extension of
relief measures are urgently needed. The mission has resolved to
intensify its work of relief and conduct it on a larger scale. While
thanking all those kind hearted ladies and gentlemen of Mylapore,
who have been freely contributing their mite towards this work of
service, it solicits the help of a larger section of generous public to
enable it to carry on the relief work it has undertaken.

Collections.
gth to 15th |{16th to 22nd{23cd to 29th{ 80th Sep. Total
- September. September. | September | to 6th Oct. {Up-to-date,

L
40 measures. |33 measures. 26 measures.|144 meas,

By way of rice. 46 measures

By way of money Rs 87-4-0 |Rs. 58-9-0. | Rs. 28-8-0 | Rs, 8-7-0 |Rs. 82-12.0

4
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Rieeqmﬁwupzommvembe: . 839 measnres, |
mllm»w Fa s TN - e i “’“'l*‘ do a

i

R RERA N P I

i - Rie boaghtHB #th Nmmbet Ty
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[STAE i L3 i)
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Bbdght on 19-10-18, 1 Bag ’n measures .. 1412 9

fu.( o

,l"!‘;
fal

o

f,g v

Cooly 01 &6
u—m—u H Rags 48} nmnm. 1 8 8
/ Cooly: : . 01 8
'ﬂ-lms S.Bagm measurei 19 9 6
“ oy Cooly - .. we 0 8 0
9-11-18, 1 Bag 81} measares .., 11 9 o
. _quly w 01 0
ST
T——— ——

ty Re. A. P,

Amount collected ... 133 1290
- Mamt paid for rice ... 61 14 13

Balanee ... 7013 1
Rice. 8§ measures, .

———

o

“Rs. A, P. Meas. omecinthebag‘

45

_‘2*

313}
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BECOND KHANEA. 41
< [Hé is borh, etc—Siuti'tells here that the caiise ofWin's birth

is his desire. Whatever one eagerly thirsts for, b&‘ﬁ'ﬁk&*’b&- .
fosce of his own desire to such places or environments wiére he

.63 have those desires satisfed. But the man.of . selferealisation

has .not to be born again as all bis desires dlsappear mlh ﬁb@ dls-
appearance of their cause, the nescience.}

mwﬁwmarﬁwmamgﬁm
TR g wmﬁ'!mw«’m

\

W2

WY this WERT Atman TEQA by the study oftﬁe‘Vedas
@ g, (AAR) cannot be attained, ¥ AT nor by infelled W
g ner much ¥AN. by heaging (Umracd seriphpsgi v s
(Atman) T whom q¥ alone Ly chooses i by him .®¥: is
’aﬂahiabfé W his’ ‘T uusm Atman HT'!(S own &j form

* TS reveals.

This Atman cannot -be attamed by the study of the

Vedas, nor by. intellect, nos even by mueh hearing the

sacred scnpt,g,res by him It is attainable. whom It. chposea,
—-thls his (own) Atman reveals Its own (real) form.- -

mwmm“mwﬁmm

. Wﬁmﬁ:mwmﬁuwm

ey

w® This' AT the Atman l'd'l‘ﬁ'l by one destitute of
strength ¥ WH: is not attainable. TA by the inattentive o 9
-WT or- wirgr improper (lit. without proper sign) a%@: by

.Tapas wf¥ also & not (Ww¥w: s attamable) ¥ ‘That ﬁ'n( ‘the

wise QW: these ¥IN: by means wud attempts W his qu:
this WITAT the Atman W®WIR the world of Brahman (the state
pf Brahmao) MO} enters,, - 77w

Tlus Atman is neveraltained by the. weak,.nor by the
inattentive, nor even by any improper austenty The wise
who strives with all these means, his Atman entérs into

the world of Brahman.
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‘ [By the weak—i.c., one devoid of all strength of the soul born
of pure spiritual life, . . L :
By any improper austerity—The word Alingdt of the text
‘literally means *deévoid of proper mark or sign.’ Sri Sankara has
taken it fo mean ¢ destitute of the proper sign of the Sannyasa insti-
tution,’ and he explains the whole sentence thus : ‘Nor the Atman
can be realised by knowledge devoid of Sannyasa.’ The word
Tapas o, he interprets as ‘knowledge’. Since this Mundaka Sruti
43¥s a special stress upop the Sannyasa institution in several places,

‘it is quite probable that Sankara’s interpretation correctly imports
thedtree meaning of the passage.

.. . His Alman enters elc—i.e., his atmaremerges in the Absolute
Brahman which is described in the next mantram.} '

_ S YA FARIAT A e
dutt aw o geem: adwieea

N& gy

. This €94 having attained |4 the seers FTREET:  self

contented through' Fnanam IWHWM: sell-realised wWtawrar: being

freed from all attachments s=am: tranquil (wxfg become). &

they JWRA™: celf-controlled WHRT: the wise @it the all-pervading

(Btahmmg S everywhere ST having realised &% into all

enter.

~  Having attained it, the Rishis become satisfied with

Ahe knowledge, self-realised, free from all desires, and

tranquil. Those Self-centred wise ones having realised the
all-pervading one in all, enter into all.

(Those self-cenired, etc—The wise seers reali
inter-looming all beings and this Atman a
Hence they realise their own beirg in the Un
in their own self.]

TrArrgF R dearamma: g |
q AWy RETRE T afgsafs aF e
gafrmagfafaat: Those who have \-vell Comprehended the

true import of the knowledge of the Vedanta, H=qraQwT through

se this Atman as
gain is their very self,
iversal and the Universe
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SECOND KHANDA. 43

the yaga of sannyase, JRIRTE: the minds; being perified PENIET: he
attainers of the supreme ‘immortality & those &% all WIC: the
$annyasins AW after death WEWiRY in ffie world of Brahman
Mareliberated. : Chee VS | -

All those Sannyasins who are well es?abﬁsﬁgﬂ '‘in ‘the
knowledge of Vedanta, whose squ!_ is p\mﬁgd tb:?pgh th_e
practice of Sannyasa, who have aftaiqu' the ‘Supreme
immortality, get their absolute emancipation in the werld

of Brahman after death.

\t¢.— The Sannyasins who have realised the Atman attain the
iinmf)lx\"toa:fty .'nf life cve: while in this body :'md they are calle: ?[:e
Fivapmukias. No changing moods of life.gap ever fouch the
uncﬁangeable serenity of their inner peace. ‘B.ut there bsu .r?::mi
the ledst vestige of bondage in the form of this b(?dy y vir e l(:e
their Prarabdha Karma which also completely disappears an

bubble bursts absolutely in the ocean, when the body fafié, and that

" *tate is called Videha Mubti. Both these states are referred to here

by the Sruti.]

7T; ST TEagw: AR T W AT |
SR Rywas o WResed @ qeiaeta
o e i

" (AR their) TaE: fifteen WU parts afdwr bases, &us'es
war, (wafd) go away. a¥ all AT senses W and m in
the presiding deities (FaT: Wafi¥ enter). (¥ew their) SRR the
Karmas RrgTTe: the Intellect WTHT the self W and & all R the
supreme W4 in the indestructible T&t wuf¥a get united,

All the fifteen parts (of their bod\y) e’nfef into %h.eir
causes ; all their senses merge into the™ presiding deities,
their Karmas, the self of intellect and dIPewme one
with the Supreme Indestructible. s

[Fifteen parts—Vide Prasna Upanishad V], 4.

: i i ituted of mainly
The self of Intellect—i-2., the Jiva who 18 const :
the intellect lighted by the intelligence of the Atman, or in other
words, the personality of a man as it is commonly apprehended.]
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i .?"ﬁiﬁ it szll K "‘?!{‘?g SRR P ' .
. J TR SRR fesww 11 ¢ )

JUYT As @R ﬂo;ring AY: rivers AFEY “the' hatives
. wing : “the’ hatheés :and
fperns. I aving relinquished) ST into the ocean. e
?:;.M W;zm the; kmower SWI®WT from the name and
oem. g i being.. free. S0 AT the supreme of the supreme fysd *
effulgent §¥ the Purusha 880 attaip, . o
As the ﬂpwing rivers having relinquished :th Ir names
%Qg‘gmgg,,mrgeglnto the ocean, so the wigg being free
from pame:and?for;m, attain the effulgent supr'e;né Purusha
b s h " $:iq - . e B '. - -
S AT e e S R
e ﬂd % /a . ﬂtﬁ,.'{ T . AT ﬁﬂi‘ﬁ_fﬁﬁ
IS e .\’7. R IATUNYS I ¥ o"ﬁ " ﬂ' : ®
. e e e gy
: He who € verily &% that @ supreme W the E
Y. . Who § verily &Y that Brahman
:: l;oﬂ’s‘?"& v Hﬁi,ﬁ’ahman" @ verily ¥ becomes weq
72 BT R e
Y -\ grie transcends qreRT s;
irosees! QEmBYR: from all knots of the e
WY immortal AR becomes; . . -
ND’&;Z{% hevbt?é?mes Bmhmad, who knows ﬁréhmah
{k{aawg’noranf“ﬁﬁf Brahman' is evet) born‘in his family.
e dsséw Al sine and t4anscends grief. - Being “free from
all knots of the hearf we attains immortality, <
. [Knots of the heart,—e.g., Ignorance, desire, passion, lust, elc]

S N

heart RgW: being free,

ey N —

A s a - ' - |
v mwfmi @A G Al S
o e
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-~ SECOND'KHANBN s ¥
. 1+ o {Phat g this WA by-the Rik Sy is expressbd#¥ ivho)
fwirestr® the performiet ‘of right actiohs and sacrifices - WhReet:
vg'éﬂ-’véi‘éé&l in the srutis sirfren: devoted fo mé"‘m1i§ﬁ6§:’5ﬂ
Brahman SRA: endowed with faith @i the sacrificial fire
called Ekdrshi WE¥ sacrifice, ¥: by whom § sgain fifireg
properly, accotdifi§ to the injatctiohtvf the Vedis Rrawes] the
vow of carrying fire on the head W have performed ¥Ry
to them Q¥ alofie Y this wiffeet<khdwiedpe of the Brahman
T’ should be told.

The same is told by the following Rik :—Those

. who perform the sacrifices, who are well-versed in the

Sruti, devoted to the realisation of Brahman, endowed
with faithSperform the sacrifice of Ekarshi, who have per-
formed the penance of Shirobrata,—to them alone this
knowledge of Brahman should be told.

[Devoled to the realisation of Brahman—i.e., devoted to the

worship of the qualified Brahman (Saguna Brahman) or Iswaraand
desirous of realising the supreme Absolute Brahman.

Perform the sacrifice, elc—i.c., those who perform sacrifices like
Ekarshi, etc., and observe the penances and austerities like Shivobrata

simply with the object of self-purification and for no other purpose.
Sacrifices and such other ceremonies when done without any

worldly desires become a form of worship or Upasand.]
> ) i ' .\
AR Ry T Faziotaredia |
COM Eeai i BECHE G E L R TIRE AT

wiw: the seer WART: Angiras JU in ancient time &Y €Y this
Q& the truth ¥aT told wreidma: one who has not performed any
penance or accomplished a vow ¥ this ¥ wWtd should not study.

A

wH: obeisance ITANIF: to the great Rishis.

The sage Angisa first told this truth (to Sounakg) in
ancient time. He who has not accomplished any vow
should not study it. Obeisance to the great sages!

obeisance to the great sages !
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Th¢ Pure, Free, Eternal, Self-luminous Atman resides in the
recess of every heart. When that Purusha is realised there, all
ignorance or maya vanishes like a_cjoud of mist before the rising
sun. He is equally existent is”¢very being. The more sincerely
you struggle arid practise Sadhana, the sooner awakes within you
form of Kundulini Shakti. When that

Eternal Energy in the f k Jmer
weperey gogsdippids 1o fay biain 2l ignorance. vahishy

#lityy This Buppens whien thy mind is:

in deep concentrafion. ) ' )
Meditation begins with a struggle to keep the mind concentrated
on a single object or thought Jike the continuous pouring of .oil from
one vessel to another, Ordinarily 1he mind is not calm but is disturbed
- by myriad thoughts. For the beginners all kinds of thoughts arise
in the mind when in meditation. 1t is rather too difficult 2t first to
make it one-pointed, for it runs after many things. But let the mind

rua-after-as many objects as it pleases; enly you witmess its thoughts

Glmly.and. patientl ﬁ@«%« & A-10oker, This process is very.
&sy‘%nh:%ﬁrmztg‘ }ta éntds in the ‘d&ﬁipleﬁquieting“&dv?n of the minc%
No-more-waves-o frr the-mind. ““Fhere is in the subx
conscious region of the sing, .a.contiqual flow of the thoughts
you had thought previously,” and as’soon as you try to calm your
mind they arise inspite of yourself. ' In meditation when you again
become conscious of those thoughts, try to be ‘a mere witness
sepdtate from them and they will all vanish away from you.

‘ When the mind is deeply absorbed in one thoyght alone and all
other thoughts have been irihibited for the time, it i5 called Sqvikalpa
Samadhi, At this'stage wonderful experiences come before the

Sadhaka, and he is merged in ecstasy. Then tlhat one though alSof
vanishes from him, there remains rlothing, as it were, in the con-
s&Mén@s;Jhbt a single wave of thought éxisls n the ming, it is’

wierged in the Pratyaka Chaitatiya, the one Indivisible Atman, which
is the ﬁ?l‘x”eﬁgonsciousness itself. This is called Nérvikalpa Samadhi.
. When ‘the Sadhaka attains this he becomes a Fivanmukta.

- Daily practise meditation alone, and in a place where there are
1w causes for the distractions of the mind. The Vidya Mahamaya
is. sleeping as it were within thc Jiva and hence the Ignorance
Wheq she wakes up, knowledge dawns. She is the Kundalini, ®

"Send goed thoughts all around you, Think that all" impurities

have fallen of from you ; and then fix your mind in ‘concentration.
Avoid-‘dli 'senlimentalism. Be careful that in meditation the

emotional Sld& Of 4 our fiature does not predominate for there is a

great danger in that. Ip tha\ case, the Kundalini rises upwards very
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‘s00n, “agat -come: ahd tieeresult b’
, but wvery soen :_ngmmshe»doescox_nedown, a ~
that the:iSadhakha is once'more throwninto. t!\e:t.byss oﬂddrh:qs
and invatiably lust becomes most predominant in him then.: s 1
* irnre et TR 1T

Steady practice is the one thing needfol for taturiig thy
meditation, - - .+ . ‘;elg;: e ..‘r'tl :1- ' “ 1 B
All‘obstacles disdppear from the path of or,\el‘whfi is dev(%téd (d
one's Guaru, g S el T, wven
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| The sternest reality of human life is thﬁtfm;(ffis bdfn an “Hé_ﬁ‘
to perpetual want. When he first opegs-his eyes to Ahe kight of thx‘s
earth the first feeling that shools up through his whole heing must

" be that he is utterly helpless by himsélf, and he expresses that

feeling by his cry. The world appears to hi’m-as'a\"chaosahd’hf a
l:fllplegss zri(t fi;y its midst. Though _‘he. ux@mm . nuﬁingﬁ ob
his surroundings, but bis helplessne§s is his an?,ry»undema uf
Then as e giows in ags, he, latencigs of his being, find;a grad

unfoldmept, extending his field of activity and domain of.enjoyment,
but the imperfection and limitation of life ever, ha_mnt his consciousy.
ness like evil spirits till he finally closes his . eyes upon, the
terrestrial light. Be he a beggar tottering on h¥s. staff, "'&s‘fﬂmy
suppart, doning the body with no. better raiment than : few,
tattered rags, or a ;:rowned ruomrgh in purple ‘ and gold l.m‘r;g in
overflowing luxuries of life and wielding ‘a mighty ' sceptre, - man
is ever an object of perpetual derision @f Kate and an unrgc%ee#xed,
captive of Want. Be he an unlettered country boor, an unmvi?xﬂie@
Hotentot of African forests, or a highly cultured man mssgsaﬂg t}fe
geniys of Shakespeare or. the brain of Newton, -the vacuity of his
self remains Jike the magic jar of the Yaksha, ever unfilled, . .

But nature abhors vacuum., Like the mad rush ““of the
cyclonic wind 'to fill up the vacuum of the atmospﬁere, thcx_'e 15 the
. | struggle of the soul to 6l the vouds of llfg. And
s+ struggle appears in the men‘tal plan.e in th‘e form \'»f fleslmb:é,
e ‘ratson d'efere of desires is the consciousness of the limitationy
S?ltr:"both are co-existent and w’é:;v'e the bondag’es fq.r m@t‘r.
:n‘:e u;e meshes of 4 snare both want and desirt in life are'mﬁ'mte,

and infinite is the time required to fulfil them., Well has the ‘life
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been gompared to an ocean: the surface of which is being perpetually

agitated by mighty waves of desire and lashed by the wind

of ever incréasing want, and the soul like a frail raftis tossed to
and fro on the waves.

Desires are infinite. Their recurrence is appaling and painful ;
the fulilment of one desire prcduces, like the Rakta Bija Asura
of the Purana, a hundred new ones and again their further fulfil-
ments lead to the birth of an infinite host of them. Thus lfe

abounds in desires. '

But the most painful fact of all is that though man is ever
besieged by 4:host of desires, yet his power to. fgifl them is
8o very limited. As desires are by their very naiure unsatiable so
is man inherently incapacitated to satisfy them all. It was the fruit

of ages of human experience that was voiced by the great law-giver
Manu when he advised,—

e _‘qmm:mmw\%i

* Desires, cannot be pacified by mére fulfilment whic
ments them only more and more, even as fire is increased
pouring of ghee.” . . .

"It is this limifation of life which thwarts th
desires, that we are contending against through
This is the life-struggle, the struggle for existence,
of nafure have conspired to make man null, and t
up the gluntlet and’is ever teying to- frustrate t
agsert its own suzerainty over life.

h aug-
by the

e fulfilment of

our whole life,
as if all the forces
he soul has taken

heir purpose, and

- Nature with her two arms, the mental and physical, is per-
petually engaged in. forging links of chain to shakle the soul
and it is the life-long struggle of the latter to cut them one after
another, o

But some are doweredswith more powers to contend with the
opposing forces and thus satisfy their desires to a greater extent, and
‘some again are vouchsafed with less power, L'he former are marked
out in the society as successtul men in iife, and the latter think
within themselves that their lives have been but a failure, So we
.n'otioe, the criterion of success or failuie in lite s helieved to
lie in the measure of satisfaction of one's own desires, because it
shows how much one has got over his limitations, that is, bendage,
.. Along with this fact of limitation of life, there js another point
to. .be noted heie. It Is 1oan’s - perpetual tl;irst for eternal

. - . -
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happiness. ‘In (very m®ment of. his life, in every step of his
movement, in every action of his, consciously: or unconsca’musly, he
is like the mythical heioes of Greece in quest of the ¢ golden
fleece’ Though he finds his path beset with thistles and brambles
and his feet bleeding at every step, yet he never g%w.s up the l?opg
of getting the fieece, which tantalises him. Like an untrained
swimmer he is ever sliuggling bard to keep his head above waters
and draw a breath of ‘life of joy, but so long as le is in water,
vain is his struggle, he is pverpowered again and again by the |
rolling waves, and he gasps for breath. o
"And again, there is also the fact that man wa‘nts more' apfi
more the light of knowledge. _He is always conscious’ of his ins
tellectval limitations. The more he knows, the more does he
come toeknow that he knows little. And he is constantly trying to
transcend these limitations of ignorance; that .is why we ‘mark
inquisitiveness as ingrained in human pature. .kae a prisoner §hut
up in the darkness of a dungeon aud ever Ahirsting for 3 ray of light

_of the joyous world outside, man is perpetually struggling to catchae

glimpse of things that exist beyond the ken of his mind and the
senses. Like ¢ oeihe, * Light, more light” is the constant cry of all
humanity. : ‘».-;.:

Further analysis of desirg reveals another fact : it 'isuthe- primary
longing for the perpetuity of one’s own existence. This rudimentary
desire of beings is indicated by the modern evguhomsts'of, the
west as the instinct of seli-preservation. This instinct expresses
itself through his life struggle, in self-mulliplication or self-propagas
tion. It is the basic Principle of sex-instinct or Kama. . .

" 90 we see though the desire of man is hydraheaded and 'munj,.
formed, yet it has the triune aspect, namely, the desire for infinite
happiriess, the desire for infinite knowledge and the desire for infinite
existence. ‘ ; L

Ordinarily, man wants knowledge to extend his field of pleasure,
avert pain, and preserve his existence. It is due to the incapacity of
his senses and perblindedness of his mind ﬂ}at he fails to recognise
the true sources from which he can draw the joys of llfe. On the other
hand, their abe: rations often decoy, him to accept l!nngs lhat gieam
with the light of apparent joy on the surf?ce, but hidg their souls of
pains and sufferings below. Thus owu‘lg to h}S ignorance man
drinks the cup of pain along with his cup of pleasure. In
courting happiness he unwittingly courts suﬂermgs gnd bondagc.as.
In pursuing light he is chased by darkness ; in_ running aftgr l_xfe
he is. overtaken by Death. When the wise king ~Y11dlx'§stlx;fa
was asked by the Yaksha what was the most wonderful. thing in
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the yniverse, he: replied, :# Though hundreds of men i

away every- day. from this:life into the world of them:e:,ss‘;eg;
those who -sarvive think - that. they will never die—this is the
m of all wonders.! Indeed, it is the most ‘wonderful thing in
the universe | ‘We are'seeing every day around us that hundreds and
hundreds are being buried under the dead weight of despondency and
failure, that hundreds and hundreds are being crushed out of exist-
ence by the sledge-hammer blows of relentless fate, that myriads and
myriads are being victimised by the siren voices of the senses and
the sense-objects, yet all of us cherish fondly in our heart of hearts

the hope that perhaps - we shall ¢scape-pain, and -enjoy happiness’

al(ine,in::his life. And with this hope we struggle hard to gather
Ob]ei.!‘s of 'ple‘«}sure only around us and exclude completely, if
possible; the painful. = But the painful never leavesus.. It seeking
the pleasurable we catch a tartar. o ' o

~° Moreover, in the very nature of pain and ‘

, Mor » 10 the i pleasure another fact

isi-'n_'oﬁceﬁbk.f “The “eolbur -and" expression of pain or pl

® 1. . - H o .4 il g . p&sure
(:h“ange 'm&‘thh progress of life. What appears as repugnant 4nd
wxqmwypgcomgs‘a=moe of pléasuré and desirable to-morrow
and what 1s‘en]§yed ‘the mdst one day i5 abhorred on the next:
So also, along with the movement of life our desires ¢hange and
the centres of likings and dislikings are shifted.

~ Primarily, our pains and pleasures are nothing 't
;ﬁ‘ecﬁoqs and epental dispositions. The physicalgsll)x‘t;'tersi::su::j
en.]oqunts are lbut habitual interpretations of nerve-excitements or
ﬁhlaho‘ns. 'A particular kind of 'nerve-excitement as interpreted to
our mmcﬁi by vn"lue of habit, whether individual or hereditary
appears “‘es pain, or pleasire. For instancc; when a man’ ﬁrs;
takes to ‘opium-eating, the poisonous ‘drug appears as bitter and
quite repuighant, but“'when he  make; a habit of opium-eating and
becomes a veteran opium-eater, it ceases to be painful and repugnant"
on the other l-apd its very bitler taste and repvgnant odour become,
quite enjoyable to him. -It happens so by sheer force of habit
The particular nervous disposition produced by the drug and 'which.
was once felt by the mind as - painful, is perce:ved subsequently as
pleasurable. From thisit is clear that excepting certain primary
dispositions ' of physical lfe all pain and pleasure get their
C?lOur?t_fg aid tone from nervous conditions and psychological
disposifions. Even the most disagrecable thing by ‘ constant
auto-suggestion and physicdl- acceptance may be made te wear
a most pleasing' aspect. Particular things appear as pleasurable
simply for the fact that we ‘have trained ourselves not only all
through our present life or our past but also through gener~tiohs
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of our species, to consider them as such ; similar is the case with
painful things also. The sense-pleasures being so many nerve-

shogks, .10 Pyt {t in the language ‘gi‘;P,lgysﬁkan.fail

to bring in their frain the due nervereactions, and Thus
sense-pleasires  always pavethelway for sense-sufférings, in
the form of death, disease,- old age, etc. Futile is the
hope of a man who expects fo have only the enjoyment
of the physical pleasures and ‘ellade. the dire hand of their
reactions | Equally futile is the expectation of curing such reagtions,
when they arjse, by mere physical means. Do we not.see 3
Metchnickoff or.a Lowell with all his* much-vaunted knowlesdge of

~ himself falling a victim to these unavoidable results of ; the physical

life ? Science and mastery of the secrels of nalures even while
attempting to defer the old age or free the physical life from ali
diseases Cannot succeed ; the same law that brings about integration
of life, works it$ disintegration also. So the Blessed Lord advises
the suffering humanity— e .

« Notions of heat and cold, of paia and, pleasure, . are born, Q
son. of Kunti, only of the contact of the senses with their objects.
They have beginning and end. They are impermandt in their
nature. . Bear them patiently, O descendant of Bharata” " .

So, there is no escape ; if you seek the one, the. other, also. you
must accept. In short, the bodily pain and pleasure which allure
and keep bound almost all souls to the physical plane are mers
sensory affections which are coycutionally interpreted so by .habit,
and hive no fundamental spiritoal reality behind them. Morcover,
both are inseparably connected. ’ \

Like the physical enjoyment and suffering, mental joys and

sorrows are also due to the pecauliar subjective -dispositions. created .
by: long habit. And as such they are subfect to chinge and modi«
fication. Besides, they are much condiioned by envirorfinents
and circumstances. So there is no permanency of the stondard to
judge upon. Moreover, the fickleness of the mood and the incapacity
of the mind eften* nullify the effects of joy of ‘sorrow when it
continues to exist for a iong time, by rendering the mind callous or
impervious (o its effects. ST
. Thus ‘we see the pursuit of eternal pleasure or unalloyed
happiness bz it inthe physical or mental plane, is chHimerical and
foredoomed to failure. And pain and pleasure, as we understand
them, are only products of self-hypnotisation. o
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We live in a time of ferment, of a Titanic struggle carried on
in every. plane -of human activity, _ Everywhere we see, unrest,
agitalion, clash “and conflict. Matetialistic Commercialism has
invaded every aspect of life and " annihilated for good or evil, dis-
taner, isclation-and simplic ity. Industrialism has widened the gulf
between Capital and Labour and has resulted in the unequal , deve-
lopment of property and the consequent displacement of social
harmony. In politics, national and international interests have
created sharp conflicts arising from Race Colour and Religion.
Darwinism has found its logical culmination in the deification of
the Super-man, who, despisijg the slave morality or religion,
‘enthrones his Self like a veritable Hiranya, as the Lord of the
Universe. ' The recent War 'has revealed the bankruptcy of a civili-
sation which asserts itself by individbalistic and nationalistic com.
petition, which works by excfission and by elimination of the weak.

ltalian humanism, French rationalism, Germar enlightenment and -

- scientific Meliorism are different forms of an intelectual movement
tending to undérmine teligion. In Phifosophy, empiricism, absolu-
fioh and pragmatism are fighiing their eternal hght as if mere
intellect can solve the riddles of life., In religion there is a sharp
clash between rationalism and revelation, between theism and
pantheism. In the democracy ot thought, every theory ties to
universalise itself and establish its superiority on the ground of
liberty and equal opportunity. Never in the histéry of the world
was there so much universal agitation and tormenting unrest. 1t jg
a privilege to live in such stormy times of ceaseless strife, and
reflect, on the various currents and cross cuirents along which
humanity is drifting. What lends absorbing inferest to the enquiry
13, do these make for chaos and deluge, or, for cosmos and har-
mony ? Do the fairy tales of Science reveal an increasing purpose
behind all this stress and struggle? Or, is Life a tale told by an
idiot—full of sound and fury signifying nothing ? s the world a
dog’s curly tail incapable of being stiaightened or bid for progress ?

The solution lies in an optimistic hope that discord is the ‘best
indication of harmony. Increasing differentiation is itéelf a sure

7 ’?

SRI RAMAKRISHNA AND THE PHILOSGPHY. 201

v
criferion of increasing unity. Tke depth of Hell is a Ateakure of tihe
height of Heaven. The world weary of wars and worsg: Rngs: 91-
lastgingtarmony and repose. We Jook forwafd {0 a newRyl 0.3 .

. g X "

ew i i i true perspective O - -7,

_newsynthesis which will. reveal the - 2 2=
assignyto each element its proper piace and function. The higher —

thought of the West is now directed to the grasp of utx;ldergg:igv e:;u:g
unifying principles. Modern history cares more folr the motives of
men than for the history of its le;.\defs. Social 1sr:1 1st wed on
central truths, The interest in ,moraht).* 1s pot the. 1; erts:zrjticism n
ut in the principles that dominate his life. Higher crticism o
g:leologrréoognises' the importance of the essential truths of sp

' tual life. The soul of nationalism is to expand into the soul of

humariity. The increasing.popularity of mtematxon?l'l::rr;d 5?32:3:
'litan sovements is a sure indication, of the utter fai am of o
fl?roat—compétiﬁon, and the need for harmony and sgx; 'es'l’?s ased
on co-operafion, fraternity and altruism. The .pe? uu?Oism i
swin'gi:ng‘ from the conrcrete to the geneial ; from eg

altruism ; from matter to spirit.

India has always stood for a spiritual synthesis of life construc-

ted ‘om renunciation and love. Time and again she has proclaimed

from her Himalayan tops the expaunsive and harmonizing power of
. ) Y . ) e )

spiritual life. \ o

Some pessimists {errified by the mulhtudu%%u:aglﬁrzr:?sm:h;t

ist i i ir of a living harmony. 1o the chaos,
PCl‘Sl: t :lnclol::::td Ctiii;l say, bas introduced a new n.nhtant culturt:
Wlf- s ﬁr is highly fascinating on account of itasiren voice andd.sl?\(gg?
yéd‘cctitﬁs %u't bcomplexity and heterogeneity are essentxa; conditiotis
S.{ ular r;r unity. India is tke spiritual b:fttle-.ground‘ of humanity
:ng wa?ring :deals can be reconciled only in this country.

here i 1 of thought in India now increasing in prestige
th t‘;l;zgz:si::ll\:loge divoroe% from soclal ‘ar.nd pohtxcalhferonh%z
: . d that it encourages mysticism and quietism. Goq rea xsaTh
B g ed as apathetic. #nertia which kills national actlvnty.. ] (;
lS‘l'egal'C} W btef')n life reveals the futility of this theory. As Prmmp:x
fallu'reo i teS out in the Review of Rewviews, “you must,'not on);
See.lle Ly the belief that the real strength..of nafxorfs as o
e i i, iritual 1esources.” The vitality of a

;o dividuals is in moral and sp ' vitaht .
:lai;‘;f‘:lz;ends on its religicus ideals .and ‘g(t):st ;t:g é‘:hg?;:' :2;,
i i t the time of its gr sages. e bi
h;dla v;sisaat\ “l?i;lfs tvt:l:litermzni'k in the tide of civilisation. "It isa

of a sa

*.mic event. The world thiills with joy at his birth. Says
cos .

Swami Vivekananda ; * The sage g0€s to acave and thinks five
wam :
2
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thoughts. - This will go through Eternity, pass through mountains
and cross oceans. Even Christs and Buddhas are second-rate men.”
The strongest minds ‘are often those of whom the noisy werld hears
least. Poets, orators, artists andl statesmen catch a ghmpse of the
sage's vision and shake the world. When the energy that is con-
served in Samadhi becomes dynamic, theres wells forth a warmth of

life and a wealth of thought which inspire, elevate and transfigure
the world. i

Foremost among the spiritual and unifying forces of modern
life stands RAMAKRISHNA PARAMAHAMSA, a living embodi-
ment of harmony and peace. He sumamed up in his life the Best ideals,
of the age and perfected them by a practical realisation of truth.
His life is the best reflection and criticism of modern life from the
standpoint of religious synthesis. His is a message of harmony to a
warring world. Some regard him as the apostle'of social reform ;
othes find in his life an incarnation of philanthrophy.  But, to us,
be appears as a typical Indian seer who placed God-realisation
before everything else. His was the yearning of the Indian Sage,
“ what is that, knowing which, everything else is known ?* The
answer came to him at last in the vision of Samadhic -ecstasy,
The chief value of his realication for us is the synthesis and har-
mony it affords of religious experience.

We propose to consider here the essential aspects of that experi-
ence from a religious and philosophical point of view.

The chief characteristic of Hinduism s its all comprehensive.
ness and tolerance. The following quotation from Monier Williams

by no means a lover of Hinduism, is a typical expression of its all-
embracing universality :— . -

“ Hinduism has something to offer which is suited to all
minds. Its very strength lies in its infinite adaptability to the
infinite diversity of human characters and human tendencies. It
has its high spiritual and abstract side suited to the metaphysical
philosopher ; its practical and concrete side suited to the man of
affairs,. ........ +.its zesthetic and ceremonial side suilfed to the man
of poetic feeling and imaginationy its quiescent and contemplative
side suited to the man of peace and lover of seclusion.”

A Hindu writer in the Hindusthan Review
testimony to its universal character.

“ Hinduism has no founder, no single prophet. It is republican
in characfter. It has no personality at its back whose domination
would cripple the faith-tself. Attacked 2t one point it shows itself

also bears eloquent
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in another.. Attacked at all points it proves . impregnable. Itis nol:
albidolatry, all pantheism, all theism, all phxlosophy.” 1t accepis a
‘and réjects nothing from the fetish to the falhomles§.

While toleration is thus extolled as the unique strength (;f
Hinduism, it is condemned by some as its spec:gl weaknels;. -
Jearned Professor of Philosophy in a loca} collf e once to d. f
writer that the falsity of Hinduism cons'nsted in its ‘teachlng o
universal tolerance of religions. *Truth” he said, “is one apd
the interpretation of truth must therefore be one, i—tl;:zal:ut)t
requires only one model for its guidance. I do pot unde‘rs ) :)h\\
the gducated Hindu can at the same tn.mfz wors}nﬁ our Jesus and the
grotesbque figure of Pillaiyar.” A Christian writer in a pamphlet'on
« Liberalism and Belief ” of Swami V_ivgkauanda_ and Mrs. }}esant
says, “ Gontradictories cannot both be true. ,Ex'ther'l-lmfi‘m?x? or
Christianity is true. Since Christianity is t.rue, Hu}duasm 18 ; : se.
It is oftert contended that Philosophy w,ﬂh its passxop'f?r tru : can
never justify a religion of compromise. '. . Thest? critics, however,
mistake the omnipenetrativeness of spiritual ].lfe fqr the soullests ‘

'rigidity of formal consistency. Though the Hindu is alll to!exan y
he recognises the individuality of the filﬁerent systems of‘.phxlosophyé
The orthodox method in Hinduism is often the establishment o

Qone'system based on the crushing ref.ufatxon‘ of other s? Slt.rn:ls. .As
Max Muller observes, each system in India has'.an individuality
which clearly marks it off from other ‘sysFems. Different syste.r‘ns
seem to have existed from the very beglnfl{ng and each tgagher -lb-%
recogniséd expositor of a respectable tradition. . Sankhya is alh.enstmf
and demands a mulliplicity of- souls, s'ub]ect fo :be evxfls*n(])
metempsychosis. Creation is 2 progressive :Ea.x;ia mn.t g ; ;
twenty-four principles from primal matter or Prakn pum; le
Purusha. Liberation consists in  the dgtachmenf of 'un(ljs a ,n::,n
Prakriti, leading to the attainment of Kaivalya. Sankbya denies the

xistence of a Personal God. ‘ . .
K Yoga accepts the teachings of the Sankhyg but sqpplem_e;:t?hxt
by a belief in Iswara who, however, has no vxtal' rc?ahon» with the
Jivas. Initiated into the secrets of yogic medxlatpn by a prfope;

ne reaches supremc Samgdhi where conscxousne.ss, Tee

Gu:nwti?e {aint of matter, loses all objectivity and returns to itself.

fro Vaiseshika, like the theory of Dem'o_critus, traces .the .origin of
things to Primal atoms. The soul realising the, flux of thmgs. and
unagected by it attains to a {ate of unconscious bliss and s for

rrow. ‘
e ;;eac;: r(;:“ :0 philosophy of dialectic like that of Aristotle,

i is 'ever, -aluable than its
Its epistemolognca] method is, however, more \ \
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Philosophy, It examines the theories of knowledge and the
methods of Proof with a view fo understand the nature of reality
and then secure salvation. Purva Mimamsa affords an “elaborate
explanation of vedic ritualism, along with the law of Karma.

The interptetation of Vedanta as summed up in the “sutras of
Badarayand, has given 'rise to different schools of thought, ' Accord-
ing to Shankara, Brahman alone is feal, and the world is unreal,
When Brahiman is realised, Maya or Illusion disappears. It is a
cosmic fiction, a figment of the imagination existing only in the
relative or Vyavaharic state. It is destroyed by the knowledge, in

Sanmadhi, of the absolute identity of Jiva and Iswara as denoted by
the Maha Vakys, “Thou art That.” The Brahman that is realised

in Samadhi is a limitless ocean of Life, Light, and Love without the
waves of name and form. oo

Ramanuja denies the existence of an absolute that is devoid of
differentiation. To him Brahman is a personal God, Lord Narayana,
the abode of infinite auspicious qualities transcendental in His
ethereal glory, at the same time immanent in the world of his
Creation.. He is concrete, universal, a Living Presence, realising
Himself in and through his modes and fulfilling Himself in his
creation. These modes are the Jivas and the world, The ]i:.'a
ensouls matter and God ensouls the Jiva. God contains in his own
nature the possibility of self-realisation in the objective reality of
His modes. Sankara postulates a lower or Saguna Brahman to
account for creation and a higher or Nirguna Brahman which
alone is the secondless real reglity unconditioned by cosmic
Nescience. Brahman is, like the substance of Spinoza, existing in
itself. It is unthinkable like the Being of Parmenides. According to
the Vivartha Vada of Shankara, duality ‘and different
fictitious figments of the imagination arising from Ignorance.
Ramanuja in his Shri Bhashya subjects- this theory to a most
searching and elaborate criticism and establishes the Parinama vada
of creation which connotes a progressive self-realisation of the
absolute. According to Shankara the mind purified by Karma Yoga
becomes qualified for Bhakti. Bhakti develops into Jnana, Jnanais
the realisation of the self by a protess of elimination, that the Afman
is not the five kosas or sheaths, the three bodies, the three states or
the three Gunas, and by a positive affirmation of the identity of
Jiva and Isvara in the mystic rapture of Samadhi. '

iation are

Ramanuja, however contends that Jnana Yoga is only the
realisation of the individual self leading to Bhakti. Bhakti developy
into Prapatti, the attitude of absolute resignation, - According to
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im, ¥ That ” implies an immanence, an identity in dxﬂer—
mﬁ a':go:::t an absolu‘ti identityf While 'Spankarg zag :th::
knowledge is attainable even in tlu? 'hfe, Ramanuja den(::e -
a Godless state of mere ¢ soul-cognition’ and esFabhshes e e
that realisation is a progressive state of mngratmn fhroug ren
worlds culminating n the attainment of Vaikuntha.

iti kti is emotionalism with its -
The Advaitins argue that 'Bha '
alternative ecstasy and depression. The Ramanujas retolt_ b!:.x:tt
Adwaita gives a moral holiday to man leading to map?nﬁx i ;r);
i imeval voi ‘inertia. Ramanuja’s follow
is a ] into primeval void and ine an
la::l‘:):gatoﬁ: conflicting schools of thought la.nsvlng tfrc:)m :::
ati i i Vadagalais insist on
i tion of his teachings. The . B
;;t;ro’;‘tr:rceogf titualism and conscious effort as an essential condxtno?
of God-fealisation. The Thengalais emphasise the efﬁgc?o{ (?r)ds
i [ tion. -
ce in the attainment of salva v | o |
- ‘Purna prajna is more pronounced in his dualism, wt{xle
Sankara teaches.absolute identity and Ramanuja identity in differe

“ence, Madwacharya recognizes the validity of sense perception
] .

\ 5 s di in identity as the principle of . T.ruth.
;’rl‘xct'l:s:?;i':tlill?::i:)n(:‘ii;‘n:t convenﬁoz'la'l but essential chagacte.rlg.tiqs
inhering in the entities themselves in five .fo_rms.f God is a:ls:;::rt
from the Jivas and Prakriti ; the Jivas are dlstmctt rom gPeided thé
Theéy are also distinct from matter. V.Vhen. matter (ls; w,.d : \ the
parts are distinct. The Jivas are classified in a certain order, an

"some [ivas are condemned to efernal damnation at least in a parti.

i i 7 ation, persons who are
: . If evil tendencies deserve damnation, ‘ ,
f;:a:rxcxybil;iments of evil are also doomed to everlasting hell. Even
in salvation there is a gradation of released souls.

Saiva Siddhanta is not much diﬂ.erent froufx the Visish_tadwtaita
of the Vaishnavites. It substitutes Siva for Vishnu .and hl!:el;) her;
systeﬁzs traces its origin from the Veda.fs,’an% OC‘(;u_l:;;‘S a' a -m,
house between Shankara's and Rau_laffula s. The m’t .ms":; efy\ at
Brahman is Mahavishnu. The Saivaites assert that it is Sadasiva.

Shaktaism is the philosophy of. pivine Energy be(')o'nnn.g :::;
Bergson’s ¢ Elan, a dynamic energising Proeess. -§hakt; énd (;ts‘ best
form is energising Love. In the unmanifest bpnd:t.non of Si hx. it 1s.
C i Pure being. But when the mﬁn.ute . ﬁmtxst »_ltself
Fa!l.ed lslgili?h: x‘Shav.kti aspect. The doctrine of Shiva Shakti bndg§
;thl:gc:lf between being and becoming.  Sister Nivedi.ta, in h.er« Kali
the Mother’ gives a very appreciative account of Kali worship. But

" of Sir John Woodroffee the work in popularing Shaktaism is‘beyond

praise,
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Among the heterodox systems of philosophy in India, Buddhism
occupies the foremost place. In its Hinayana aspect known as
Vibhajja Vada it is.a philosophy of -negation and a voluntary exit
from life, from the will to live. Sorrow 13 due to the aching thirst
for life. The annihilation of this craving is brought about by the
knowledge that the ‘I’ is not a permanent entity like the Atman of
the Vedantins, but only a stream of consciousness of a quintupled
compound without an abiding and positive content. This know*
ledge leads to Nirvana, a state of stirless rest or a bare negation of
sorrow withcut any positive affirmation. '

Western scholars are equally divided in their interpretation
of Indian Schools . of thought. Deussen is an enthusiastic
advocate of Advaitism. Colebrooke is of opinion that the doctrine
of Maya is not found in the earlier Upanishads. - Gough, bowever,
attempts an elaborate defence and concludes that the Upanishads
uphold the doctrine. Max Muller thinks that Ramanuja’s interpre-
tation of the Sutras is a more faithful account than Shankara’s.
Thibaut is more explicit in his admiration of Ramanuja "and justifies
Max Muller's hypothesis, thoﬁgh he admits ﬁt Shankara's doctrine
is in some respects a better synthesis of the teaching of the Upanis-
hads. Monier Williams extols Vaishnavism as the only system in
India that is worthy of being called a religion. Others find in the
Saiva Siddhanta the true interpretation of religious experience,

Mr. and Mrs. Rhys Davids, and Paul Carus are enthusiastic suppor-
ters of Buddhism,

Qne despairs of reconciling the glaring contradictions involved
in the principles assumed in the chief systems of thought,
The history of western religions is a history of different sects fighting
with one another on the ground of natural selection. Fanaticism
is the most dangerous disease of the human soul. Its reasoning is
very simple: “Truth is absolute, fixed, necessary and coercive.
Hence we must force it on the unbelievers,” This is the logic
of the Inquisition and persecution.

The highest thought of the West at present seeks the recon.
struction of sociely on a new political basis. “ Europe,” says a
great writer, “must abandon the dectrine that any nationality has
the right to denationalise or extirpate other nationalities. Al
must be united in a larger state on the principle of mutual self-
respect.”” The British constitution is a complex synthesis represent-
ing every political interest and revealing its inheient tendency of
assimilating and adjusting rew forces. Religious theorics may be
built on a similar basis. In the history of toleration four tendencies
are discernible.
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England’s policy of religious neutrality is on the wlfole one 0
expediency. Akbar, Asoka and Sivaji upheld the doc.trme. 0;1 the
ground of conviction,but the conviction in such cases Q1d not a way;
come from within. The popular view of toler.atxon is vagduel an
unphilosophic as it does not discriminate real differences underiying

various secls.

: ita has constructed a hierarchy of religions giving fhe-
high:.\s(th;::s: "tlo # Monism” and establishes it on the follo:mg |
principle. When a man identifies hnfnself v\flth hx§ body : a(;s
dualistic ; when he identifies himself with the ]1'\'3., heis a VlSljSh f-
vaitin. When he realises the Atman, he is Brahman an§el .
Visishtadvaitism, however, does not welcome this patronising,
comprommising friend. - |

A brief attempf is made here to suggest another view of

1 hamsa and synthetic
based on the experiences of the Par%tma |
:;r\?::zsentod by the Gita. The Gita contains the honey ‘from the

different systems of thought and the Paramahamsa drank from it

is thirs ] d, it is the method of Hegel ;
nd quenched his thirst. Briefly sta.te . _ -
;a?r:ony is at first a vague fog,nal identity. Then it .clashes m
discord and is fused at last into a wider harmony. It is a-me
of negation, by fulilment.

Religion is the striving of the individual soul for communion
with what he regards as the Supreme. Itis the at.tempt to .reve:l
the Divinity concealed in the h'earts> of all _be.mgs. léll's.t e
realisation of the self. James, in .hxs “ Varieties of .elgnoui
Experience !’ defines it as @ the feelings, acts and experiences o

individual men so far as they apprehend themselves to stand in rela-

tion to whatever they may consider the Divine.”. 'He says t.hat
intense emotional excitability is the differentia of religion. This view

identifies religion with emotion and is psychological and pragmatic.

igion 1 t an individual attitude but a
Rashdall argues that religion 1s no :
metaphysical system, where God does wholesale business. B;ta;
religion based upon mere reasoning is equally defective. As' ar
Pearson: observes Philosophies based on reason are built on
quicksand and are hopelessly contradictory.”

Modern philosophies in the west, which are monistic or plural%s-
tic, fail to reconcile the each form and the all form. T}?e pluralist
sta’rts with the many but his many n_afuses to be systematized. The
monist doctrine of the one fails to account for'the many.

The religion based on work and service is cqually unsatisfac-

" fory. The theory of helping God in the fulfiment of His purpose

]
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i ' oo the whola fgagds Brahshan: as:Chit and Rathanfja a8, AnandsImi
so that the kingdom of God may be established on earth appears to intelleét generally demands an impersonal absoluteyi; yelerese
be a visionary scheme as can be judged from its history in Europe. eqpation sequires a Personal God for. s C!PW'!Q%'&A&M Eqpma-

Religious inquiry is thereforeneither a feeling, speculation, nor hames, 53ys; the: passive temperament dq&%&;ﬂM&M
activity but a spiritual hunger born of world-weariness. 1t is the ic gbsorption igto.the Absoluje.i, Mmcbwﬁ‘%
yearning of the Jiva which includes and transcends feeling, thought w‘o&a Heratio WWWWY&N all 'WWAW”
and will. Western philosophy, under the influence of spiritdalism and  Brahpan asserfy its | ipiduality- émﬁ;wﬂ‘mm*tym}#!msz

_ Bindy thought is gradually recognising the existence of personality or being. mnmmmzwtmuthcmand rmlmx#&%?\'p L,
Jiva which existed before birth and survives after death. The religion  The devalge iasustained.by a theisfic belict inithe Dyify a3 Ananda
of the Upanishads is the inductive inquiry of the human spirit about . Buf both the aystems are only d‘wm !05;‘&? “%‘m
the nature of God ; is he the body, the senses, the mind, or the soul ? danandd.; , ;oo i wnknmu;d” Vopd ““'?m.z‘:‘»q e
Various hypotheses are thus suggested for verification in actual R P o {0 e combinued), o sy
experience,. Such a progressive enquiry culminates in a realisation oo R T e D o Wil 4‘,}'1 ~im(uf
where God reveals Himself. This Revelation i not the exaltation Coa g THE 'SKINT 'DUR’G’KCBARXN;II‘I Jed! "’“‘","“rﬁi"
of a moment, but the steady flow of the Divine into the ihdividual : i Sene i skt AL e s ol i

soul. It is the life of God in the soul of man. It is not a mere ; ‘R Y{;“ Rrd vades LM gs/ >

e £t e vt b ,
subjective experience as Monier Williams thinks, but a Revelalion . [ﬁ;;mmmw -wouldsitomk toi Calcutta;! the> fies?
of God which can be universalised. What is true for one is thing he. tsedh46 do. waw to./pdy a-wisil to.the, Misther: at Kutighat)
Anié for all, on account of the omnipenctrativeness and immanence. | Nent ke would gogﬁith,béu feet. to *GirishiBabu: - He .Used-Adsay}
‘of Divinity. ‘The universality of religious experience can therefore “ lf‘e;ne keeps assotiaton with.:Girish.. Babu;ievesr fod St miniies
be inferred from the possibility of similar experiefices by others, one gets freed from worldly. delusionst /e & sudy «a(plrfectifagelt
who follow the same inductive method. Philésophy is only a rational + Agdisy he wonld sap “ Qirish Babu ks saclva. kesw:lindight- thathe
justification of the religious intuition or perception of the seer, lIts cat soe:at 2 glawcethiel inndrmost; LoCEITES ofs meam’s. hbarti: v and)
method is essentially deductive as it aims at the systematisation of with sach asHnsight Je -Kgle the-frst 1o refogniss the Masterias i
knowledge based on intuition and revelation. In India religiomand Intarnation:of the Mostiﬂigh‘""’Hdwom[?m{bmwubmmfm
philosophy were never dissociated ; religion inspires philosophy and his head at the bty zhention f Girish - Babu'd namey:i! To.l bilh aw
PhEIOSOphy justifies religion. Bergson's chief contribution to gAVE 3 VEry high, place #MengsY the deypiees of § i,Rpmakrishee. .
philosophy lies in his recognition of the superiority of intuition over . '_:{0,;1 :mdmaé,wyw to-€alchta 1o moke pubchiedl
feeling, though he has not clearly indicated its nature and funttioas, ;;‘.the'gﬂrg,vpujg; ﬁdeantito Garisie Babar's | houke. .('Seeing 1his

Aq intuition is not a mere impulse but a fulblment of the reasoning : i i i a

A - ind,. ‘Babu:chme-down fromiiipitaisis abds corndicted \rdi
_process ; it is a dip into the Divine when the soul is flooded with ::f; o 'Gm:]ba roonyin the first-flob of his:'housel:and. ppirited
rapturos hight by at, ¥iBut Nag Mahashoy foated ‘hikseli iy Ahe  Hours ke

We shall now attempt a philosgphic reconciliation of the con- gentlemdnrpresent thefe afrged-hink to sit on at‘cushidl. BubiiGitell

flicting problems of relision with the principles of Life, Light and Babu infhtvened sagingl 1 ¢ Ploase don't  distorb hind, . Lt ks el
Love as the postulate of harmony. The conception of God as Sat, i anyway he pleases”” Next Girish Babu requested/him.bo speak
Chit and Ananda, as a'synthesis of Life, Light and Love is based - jomething! about Sri Ramakrishna:, INag Mab@oy'sdﬂ,l“flgﬂbmnt
on the ultimate principles of experience. These threé are different and avorthless as 1 am, how tan 1 unéerstand Hiah ‘b"‘m thatt
aspects of the same truth. The Mind is a fusion of these elements- may attaiss dewotion to the:lotus-est -of . thie -Lord.? > Hutnility wts
The * Frinity in Christianity llustrates the assertion of the same writ large.on his fhee. M;‘)w-»gﬁﬂlem’@mﬁfhﬂrhlhmm
three princlples. In Saiva Siddhanta, ‘Sacchidhananda manifests i with silent ammgevient..” Girish remavked 4 Thab s wiey . regacd
itself as Pasu, Pathi and Pasam. Its Linga Dakshinamurthi and our ‘Mastec. as..the: ingatnation! -Hdwhose grave cn brng-aboub
Natesa are only the symbolic expressions of Sat, Chit and Ananda guch a:change~~can mould thelmqrp&h;mmmto-:sm ® whluu
respeclively. The three states of conciousness and the sacred can Herbe other than:God & He mudt indeed be ‘shpdrdidman™

symbol Om—are different modes of the same function, Sankara 3 —

>
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Aftet varibus talks about. Sri- Ramakrishria, Nag Mahashoy..took
laveforthe dﬂy. v : . .o . !
" ‘The Sdfinyasin disciples of Sri Ramiakishna were at 4he time
Kving at' the‘Alambaxar math. One Stnday Nag Mahashoy west 16
pay his respects:thefe. ' Many of the Swamis were present. Nag
Mahashoy prostrated before all. His presence created a- regutar
festiity-at the math. Ah acélamation of joy ‘was- heard: " He wad
reéeived warmly by his brother disciples. Swami Ramakrishinanaitida
wadat the time performing evening' service (dratrikam). Nag
Mahashoydlso joined i the service. After a time all sat dotm to
take Prasadam. Nag Mahashoy was served in a plate. After finish-
ing with it he went to cleart the ‘plate himself inspite of their objec-
tions. He then prepared chilims of tobacco for the Swamis. He
remained that njgh} i the monastery ;. it was:very hot. The whole
night he passed in Yapam and Meditation. o

Nag Mahashoy had not visited Dakshineswar for a long time.
‘One day he set out for it with _Sures and Chakravarty (a..devotee).
On their way was thie gacden-house of Kashipore where - the Master
had passed the.last days.ofhis earthly existence. Suresh was painting
the house to-Chakravarty..:: The very name of Kashipore used to sting
Rag Mahashoy with agony and make him. shudder. He did not
tutn to se¢ the house now, yet his countenance turned pale. When
the topic of the master’s passing away of carbuncle was raised, Nag
Mabashoy exclaimed;: “ It was all play of the Lord. He vicariously
tonkupon hinself the disease for the salvation of the Fivas.” This
Was she last time that he bad occasion to pass by that-road.

“They reached Dakshinestvar. At the front of the gate’ Nag
Mahashoy prostrated himself in great reverence. Chakravorty had
never seen.the place before. Suresh showed him the Vilvg tree,
the \Panchavati and other hallowed places. where Sri Ramakrishna
bad:-praclised meditation. Nag ‘Mahashoy. moved with them
mechanieally. *Who could guess where his mind was f mbling at
tbat time! Then they turned towards the room- where Sri
Ramakrishha lived. When they reached jhere N ag Mahastioy
cried out, 4.Ah Lord ! what is it that I have come to see herel"
and threw himself down. Chakravorty raiscd him up, but by no
Means conld persuade him to enter into the room. He said, “ What
shail I-go to see ?. It is all over here in this life”” Never in his life
did he-enter this rdom pgain. Whenever he usod 10 vsit Dakshi
peswar,he would only bow down his head to.the room from 2
distance and . come away. ' Hridoy Mukhopadhaya, who .was' a
nephew of the master; also happened:to come to the garden fhat
day... He bad a pack of clothes with him and locked very .sad.

-_
.
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Htidoy way at that the earning his livelihood by luwmgkcloﬂns
He wagknown 16 Nag Mahashoy, and both began to” th ,m"-
Srvi:Ramakrishna. Hridoy sing a- few -songs abobt the - mviné
Mother, Nag'Maliashoy said that the Master used tosing those ;ﬁ:&gs.
After.a long - conversation: Hridoy said, “How b}aseﬁyou a 'davg
been-#hrough his grace! * But alas !: { have sﬁll»towa‘lh from too;
to door’ as a ‘strest-hawker for my bread™ My unde did : notre;x en
higgrace to me.” - With this; bis:,l?u\'ym buts('fovﬂznntb : m
fobbirry inconsolably like a child. On :thetr way: < baek - fr
Dakshineswar, they paid a visit to’'the: Alambazar momsurytm vy
they partook’ of ‘the after-noon “prosadam. Swami Rathala 1shy
nanda accompanied them a long way Vtaihgg..‘alr the whl}e abm'n
Sri Ramakrishna, Taking leave of him they;‘.wcnt to G:rlsthabu 8
house whgnce Nag Mahashoy retucired to his owp !odglés- e
At this ime the Hroly’ Mother of ‘the’ devoteds'of Sri'Rir:
krishna was living at the’ garden-house of\_an'ambur ~Babé on g::
bank of the Gatiges, at Beluri ' One’ Sunday. he warnted o go‘a
see her. He bought some sweetmeats and 2 prece of redaboﬂdered'
‘dloth for the Mother and was ready for departure when.Chakra:
vorty came to accompany him, and he ,foqnd"that .rhlag' Mahhshoy
was ¢jaculating like a child * hilothelr, Mothg{, al Mgﬁi | They
{wnt’(oi Aheeritolah Ghat, got mito a fe_rry boat jnd* reacmd Bai&
in a short time. -He wasiso full oi. emiotion that: -on Mdmgu the
Ghat; Nag Mahashoy began to quiver as d plantdin .lesf ' before &
strong wind, -Swami Premananda had seety’ ‘Nag Mahashoy from a
distance and had already informed the mother. Whththcywe:dwd
the Janding Ghat, he caught hold. of Nagfvh‘dahasho*y,m_ﬂl::‘)se ’dm
was about to give way in ecstasy and emotion, and led  him c::!y
to' Mother’s presence. - After the lapse of about " half §n~rhour,.v ey
came out, Nag Mahashoy still not fully in «the piane: of .ordlngry
consciousness, and was saying, * Mother always ;how‘s; a greatdr
mercy than the Father.” Swami Ptuhatlanda.?md, Oh.}‘HSol::
megher begpwed her grace upon . NﬁguMak?ébox;‘to—d;g )
parteok a pdition of the sweets brought _by.ghag" )Mahashoy, and
then fed him her Prosadam with her owa bands,” " After .2 shost

v

stay they returned to Calcuita. R ST ,

A week before he left for his native vi}l}a-ge, Ngg ; ?ollaha:s;hby
wanted to go to ‘the Alambazar monastery ‘with .ﬁhakravt?lfty.‘ AAt’
about elevenin the morning Chakravorty wefnt to him zt Ku@atmsfvg
He had not taken his meal till then. He did not wait for it but left
with chakravorty. Fruits and sweels were pwthased on the;tw_ay
for offering, and they reached the mqnas!ery at apout halfr._pa one
ie the after-noon,  The Swamis bad jest then- finished their moals
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people used to:cbine {0 e& bim, and -if. any of .'them .. showed him
the. Jesst seiveconce, bs would impatiently cry out; * What i thuete to
see in this tage.of flesh'and bones. - Soothd mfy soul with talksonly
of the Master,” Girish Babu used to invite him to dine ac higiplavce
occasionally. Nag Mahashoy always accepted his invitation with a
warm heatt, - He ibed to'sty thit his wind 'and bodf would be
chastened if he tdok food at Gigish Babu's;- He never- hesitated to
take food at:the Hbuse of any 'of the' Sel’ Ramaliri¥htia’s - devotess,
As reghinds the diséiplesiof Sri' Ramiiiatshiia, he: obiserved ho- caste.
distinclion, and> would say, ' “ It is like the‘ass¢mblage t the tetyple
“Oné day he went fo dine with Girish Babu. . Khichuri Bhog was
offered to the Master. As he went to take Prosadam he found that
Khichurs was served to him in one plate and qurrics i _anather At
this he requested. the other plate of curriea.-to be remaved “fpei bt
said that that would creafe a flesire fo enjoymentpand he tookonly
a Jitlle of. the curries in the same . plafe  with Khichuri. . He even
. refuséd to, fake salt as. thai, might produce, a_ degirable- taste..in-
the fopd which he had . denied to himself. Anothes . day; he| was
invijed at Girish Babu's. Eggs of Kai fish were. Proswyesd that.
day and Girish Babu iwished" that -Nag Mahashey weight take
them.. But 3s:hg wag:a. vegprarign, Girish Babss, was- thinking . how,
to indsice him, when Nag: Mahashoy' begged. Frasmdam of . Girish,
Babu. Nag Mahashoy always eagerly sought for Prosadans. from dbe
disciples of Sri Ramakrishna, but.none yentured to give him. . Girish .
Babu did not lose . this opportunity. - “ Hail .Ramakeishoa, - fake.
it,” saying thus he took the eggs from his own dish, and. plaged; taem :
on his, Nag Mahashoy could not refuse, and whilg .takingthem ke
said to Girish :Babu, ¢ How very clever youare!” . RPN

- Cotthihg toTearn that Nag Mahashoy - was suffering frot™'¢fifil
in the wintet for want of tatm clothings, Girigh "Babu sefit ‘hima-
bisfket throtigh Devendra Mazumdar, a evotee. * Whed* fie TEnew
thiat it Was Glfish Babli who ' présented “hiftl " with" thie Blankét e’
repéatedly bowed dowi atid placed it ori his héad: ‘st Bat
knéw foo well that Nag Mahashoy nevér adcspted “‘iny gift, 4nd
when Deven Babu came back to inform™Kim that it ‘wds’ accepted,”
e felt 4 great relief. But after a few days it reached his ears thdt’
ifiitead of using the blanket he had"™ ted him' Niig Matishoy"
abways Keptit br his head. Troubled with anxiety he enl Bevendit
to enquire about it.” Devéndra Babu came back and informed Hiin *
that Nag'Makiashoy twas found sitting with the blanket on his head.

cad

* In the temple of Jagannath at Puri, no caste-distinction 1 db: é196d, mal

-
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adorere faking theiri mid-day, real, the shrine 000 being elosed for
Shetmididayo) deassing.. that .Nag Mabashoy- Vvas . without. food
Swaglis Rumakrishngnanda sadPremananda ot up with all ‘baste
and prepated dwciits;for-bim. TBut asiNag :Mahasioy.woultl poti take
anytlunghwt iPrestdam,: the shrine was bpened even at that unusudl
hodr and fosth was offered apain takbe Lofd despite all prolestations
frot-Nag: Miibashay. - ‘When it was served ito Nag Mahashoy :he
hegan dndaticoiwith joy eabiniming. d “ Glory to Sri - Ramaksisiwna-"
&he. intiaitblesrule of the 1Gonabtaly whichihad ever been elaned
Extivoun st even pringes and nobles, was for the sake of Nag Mahas
shoy motwbesken iy, the same Swami. Ramakrishnananda who would
tiokntly rksenirbhdlleapt idbparture from the régulyr nomtine, of the

"semhoscf the Londss ¥Rhat leftithe monastery, in the.evening,. . -
The HoliPMdther hdd plseiried: Nag: Muhashoy ‘with 2 piece
ofraloth-which. be used to wear, on his, head . when he -wept' to make
hig purghses fanabe Puja. At-thesequest. of a. devotee a white
chavrica(mageof the taili of - the; Thibefan yak, Bus Grunniens,
teeduiontideuing the Bickydavith silver bandje was boughtHor waving
beisett theRivinewdotiwer. e, iwould make his . Puja. puschrses
from Ahei tgomy ba msediioigel every pear vul.gf.the, profit from:toll
Gollactions, feom the PablBabas, Afier finigihing the purchases Nog
Maliashoyeik for hisiniltage. 1A devotee who went to- gee him off,
ket his nhbetliaiin;basterin. the compartment where he bad kept
U while) halping:bimlp take. in-Ahe laggages. . Findiog: that . the
dexales hatl defit iy inbrella, INdg. Mahashoy was - going to take
¢hekge of il iwisett another . passeigen -claimed . it ds. ihis, own and
susappropristed, it inspitdof his sayingite the contrary,  When the
tridn maved oixAliatiman: fell s fast. asicep, When he. woke up be
foutid-biniselkovincasried; Beingiunable to pay the excess. fara; he
wasiletaindd byniliq stationmaster. : Alluding fo . this ineident - Nag
Mabashoy used-to say/. I Eyili ddads bear their fruits without.delay ;
yet khea dfe notrbrought #ertheii senses.” S
“ - Ih theSinit Goripaftaient. was travelling: andther Jor witia
eniirtezawi!Ndg Mahashoy :4aid Yhat “as soon as' his- eyes felt on
fhetn, Be 3% -2 vistohi- ¥ "devillish ' appardion sucking the blood -
from the neck of the man ; after a while alt Ris flesh was » exhausted
- ¥R alkteet remained of bim werq the .bongs. Nag -Mahashoy
sertied.with 8 oy, Mother, Matter.” He used-to say, ¢ Believe
o k83 Al thes with, gy own naked eyes.” TR
P21 1 Fhis tiskdjiNag Mabashoy camé back to Chlcutta shorfly afiér
the Payd was dven: Dwying his stay in Caleutta he often. used te visit
the. ARQnbachi:Mitli; Dakshineswar, ind Girish Babw's house;. with
Savants ol dickravorty:t! g s lodging -di Kumartooly wlhwy

B 1] S !
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doctor cathe ; the disease was apoplexy of .a . serious -type. - Boctor
fielt his pulses; Lheste fvasno hope, Shortly after; ak the cipe age.of
oightyy Dindayal passix} away while the namenof the Lord ‘was still
on bis lips: Nag Mahashoy consoled himself with the thought that
his fether passed; away.at.aivery old age with full conscieusness and
with:the-name 0f the Lord on his lips, .- . : L
" " Nag Mahishby put on the customary fmourning dress. He
fasted, Yook habishya 'and offéred the ten Pindas 4ccording to the
S_basti-!;: rites, Then came the Shraddha ceremony.  This was ‘thé
Tast duty'he could perform towards his father on this side of the
world. He hadfs m#id tb do it in a grand style. But where to get
money from %7 ¢ 7 v oo
. Some of his devotees who were officers in the irm of Messrs.
Ralli *Bros. raised - subscription among themselves without his
notice to he?lﬂm i celébrating theceremony.  When Nag ‘Maha-
shdy' cameé 10 know of it e humbly beggéd of them "Hiot 10 do ‘so.
Waving Widrtphged btk vin Hose ‘he "Borrowed Rs. 500 from a
merchiitbf hik village. - He also-Borrowed sorhe ' midey from an
oi'lady, his neghbbar. This' ceremony €ost im nearly Rs, 1,800,
=, -Them Nag Mahashoy. went to: Gaya and there .6ﬁered P:mias
fordhree days with shaven head, according to the usual rites, and
returned to Calcytta. He told Suresh, that in the last days,. of his
life, his father - renounced all. desires, refrained from thinking of
worldly matters.and Jeft his body with full consciousness “while all
the ime taking the pame of the Loed, - . . )
-+ ‘AVhéen Messrs. Pald camme th Know that Nag Mahashoy ran into
debts in‘order to perform the Bhraddha cerémony of his fathe, they
proposed t-let- the house at Kumertooly to a .new tenant. and
increase the rent. Ranjitto0 agreed to this proposal;: but * Nag
Mahaghey could never concege to it. The old temant Krithjbash
was-much impressed with this. generosity of Nag Mahashoy and he
of his own accord; offered to pay the increased rate, but Nag Maha-
shay protested and said, “You have to labour hard day and night
to'earn yous livelihood and then with great difficulty manage to
pay #he rent. 1 can by no means exact a higher rent from « you.”
Nag Mahashey loved Krithibash as his own son and during his_stay
in Caleutta, Krithibash also served him with great love and reverence,
Krithibash js still Jiving in that, house and he preserves with gr&t
care the room where Nag Mahashoy used to live and his broken
bed-stead, . ., : -

.. When Nag:Mahashoy returned to Calcutta from Gaya, the Holy
Mother was living at Baghbazar. Nag Mahashoy . was ane day

A
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going to-wisit her': With-sweets ahd a piecé of clotigwhen suddenty
#r¢ cimght belic on’ the “way and' could inot ' proceed ' dnly furthen
He had to ' remain almost semseless  for 4 long time' on! thd
verdndah of a house in‘the street. He could easily -return’-hoths iit
a‘hackney.coach and had-efough'money to pay - for it. " Bul’ how
cotild he ‘do so’ without offering the thirgs he had brodght for::tve
Mother. He was lamenting that he could not go, the: while he was
forced to lie down. Nearly after two hours he felt rclieved and re-
turned home after having an interview with the Holy Mother,

In that year Calcutta wag vigited, with-Plague for the first tune,
The rich and the poor were all flying avay from the Metropolis ;
the great city was althost deserted. = Messrs. Pals left their Calcutta
house in charge of Nag Mahashoy and went away to their village.
A Brahmin cook, a Brahmin clerk'and a servant lived with him.
One day chakravorty went in search of him to the Pals’ house and
saw him reading the Gita with spectacles on. Seeing him there
NHg"Mahﬁéhoy"'said‘,' «what can 1 understind’ of " thé" Glt4,” fool

- a¢ 1am. You'dte'a Brahmin and leained to6. ““Please “redd it

befdre me and explain” The sloka of thi Gxt’f}sé‘}mgngg'wﬁh
gl 7: 9199 was expliined to him.in diffarent ways.as ,ites-
égetéd by the different commentators. -Of all the .commesptaries: he
M‘hat of S['LDhaf S\Vami the best,. . I i:l.‘?‘ Kl ¢ wgu;,f
T qvee days alfter this the Br'?.hmin. 'CI"efﬁ;f)\,wis a‘ttaéké'd_’fflih
p‘xaz;u&,“ A'doclor was called in to {reat him. But who would nurse -
fim 2. No body:.dared to approach him. Nag Mahashoy alone
had to nurse the poor man. The Casc proved fatal and the, dying
man q)ressed Nag Mahashoy to take him to. the .Ganges, A6
nopie-came fo help him, Nag Mahashoy . alone had to catry. the
man-to the nearest Ghdt. In a. shoit time he passed away on the
lap of Nag Mahashoy utlering “ Ganga, Ganga.” Ngg -Mal}ast,xoy
had suffered great difficulty for bis creamation. - As he dledof
Plague 10 Brahmin came to help him. At »lastl'\‘vheh' hg ot{emﬁl}b
pay a large sum, some Biahmins were got an_d “they Creat.nalb}ﬂ
Him,’ Some gentlemen happened to come there in 5¢:1réh {'Df "Ng :
Mahashoy. Tney expressed wonder at the conduct of. Nag Maha-

shoy ; and one of then remarked, * He must be sta’r'lfmad,” L

One day Nag Mahashoy went to the te‘mvple of Mf)t!"?r. af‘
Kalighat. On his way back he met a devotée in the nyudnn. "Thé
gentlem® took him to the Eden garden to shgw hinr’ 'over:the
place. Entering the garden, Nag Mahn§hoy §imple andf mirth-
ful as a child enquired of him everything that met his eyes.

When he was leaving he told him, “Man is only running
4
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mad after enjoyments. . When he has assumed this human' form;
instead of trying to solve the great mysteries of life and ‘death, hé
bas lost himself in a few transitory objects 6f the world. He forgets
that he will have 16 leave this very soon. "This * world -is full of
Rajasik and Tamasik affairs and is dominated.. by money - and

wobmen, and people are running mad after them. Oh Lord ! what
a wondrous play is Thine |’ . ‘

D e p—

; -A A D)
. MAYA-SHAKTL* 7
{THE MATTER ASPECI' OF THE UNIVERSE.) -

_BY L, e “

Sir Fohn Woodroffe. IR

... Spirit and. matter are ultimately one, being the twin aspects of the
Fundamental Substance or Brahman. In my last lecturet I dealt with
the Spirit or Copsciousness (Chif) aspect,: in this I consjder the matteg
aspect in which Consciousness véils itself in apparent nnconsciousness
These twin pfinciples are called Purusha, Brahman, Shiva on tie one
band: and Prakriti, My, and ‘Mayd-Shakti on the other by the
Sangkhya, Mayivida Vedanta and Shaktivida of the Shikta Agani

tespectively. The latter Shastra, however, alone treats them as agpects

of the one Substance in the manner here described and thus most

aptly in this respect accommodates itself to the doctrine of Western
scientific monism. ' 8o, the abused, though great, Professor Haeckel
points ont in conformity with Shikta Advaitavida that Spirit and
Matter are not twd distinct entities but two forms or aspects of one
- single Entity or fundamental Substance. According to bim the Que

Entity with dual aspect is the sole Reality Which presents itself to
view as the infinitely varied and wondrous picture: of the miverse;
Whatever be the case transcendentally in what the Buddhist Tantra
aptly calls “ The Void” (Shinyatd=or, In Tibetan sTong-pa-nyid)
which is not “ nothing” as some have ignorantly supposed, byt That
Which is like nothing known to us ; the ultimate formless (Artipa)
Reality as contrasted with appearance (sNang-va-dang) or form (Ripa)
of which the Prajndparamiti-hridaga-garbha says only “neti neti” can
be affirmed.—In this universe immaterial spirit is just as unthinkable
as spiritless matter. The two are inseparately combined in every atom
which itself and its forces possess the elements of vitality, growth angd
intelligence in all their developments. In the four Atmis. which, are

* A lecture delivered before the Vivekaianda Soclety, C;lculta.

1 See Chit-Shakti—February, March and Apri} numbers of the Vedanla
,Km' Yol. IV, . H . . R !

templated- in the Chitkunda in the 'Milidhira, Chakra, .Atmd
mwmm:mum wital aspect, Jndnitmi the. lnto{hzmge. mi o
apd. AntarftmA is that spark of the Paramitmb which int eres gﬁ .
bQ&ﬂ! and which when spread (Vyapta) appears as the Bhiita or five
formms of sepsible, matter which go to the making of the.groa;‘.bpgz,
These are all aspects of the one ParamMtmi thnknava ’ antra,
N X1, Vv. 17—9). - i T soaloatee
Ch‘ ihe'vaaam recognises four states o! experience, ]Agnt;'svap::’;
Sushupti and Turiya. These, as my friend .Pr?fes!orv:lframntpan
Muokhopadbyaya bas, in his radical clear-thiokisg way, poiwied &o;ﬁ
miy beregarded from two standpoints. We may thh.S.lxapghya rom
the stmadpoint of Siddhi alone tegar.d'the last only, that I;a trans(éexn o
tal or pure experienoe (Nirvishesha jnina), as the real ac: ori pethe
ence, or we may with the Shikta Agama lchlnng at t{.ae mal te;d rosx:ld the
standpoint of both Sadhani (thatis practical experience) and- Sid
(or transgendental experience) regard n9t only t.he supteme gxpen:::
as alone real, but the whole of experience: mtho;t aniyn r:.::;vd ton
whatever—the whole concrete Fact of Be.mg and ‘ecl:)m. g and call
jt the Real. This is the view of the .S‘h:’uva-Shﬂk.ta‘w oeasays” that the
world is Shiva's Experience andthSh:!V;sitgip;n‘?;:“ " %h:ngﬁarh‘s
unreal. The question turns upon the dehnition '.l Snangiacks
: is, that That to which it is applie must 1
:%:;fligl;"lc:;;l;get:sr?; a;l the * three tithes.” Itis Th?f:‘thl.l”a’p?:
lntely continues through and underlics all the changes '°f, m;;ﬂg#
being that ‘which Is given in all the four states ]Sg.ljt:tAz.xn the rest. 1€
{s That which'can fiever be contradicted (V:fidh;E "fz'lﬁ‘;i " E:h‘er "
tenses of time and the four states of Experience. o :‘)ur ¢ iy
Cotisclousness (Chidakasha) and none of Its mddes. Our ordinary
experience, it is claimed, as well as Supreme r;oin-p‘q : sr',» bst‘a’nce“‘ig
Samidil proves this tnchangi g D e of changing  cepticnce
: eless principle of all our : trience
xi;:%r;%:tﬁ?ini to [t)his definition are unreal. 'l'bfls Sh\?ngll‘t:: :
Real = Beinig = Sat:Chit-Ananda : Unreal = Bet;qmnqg- t:ere 2=
Jagit—Prapancha or universe. Accordlng tp: ;l: v:e;v c’ei:denﬁ’ﬁ
‘three levels or planes of existence (Sagtfl i t;ame Y. ;:‘;stﬁﬂi&ﬁh)’
P siven e ll he thce. sl (Pire
The real (Satya) is that whic » Hee prajes =t e’
irthiks “: mipirical (Vyavahdrika Satya) is that which is
mkt't‘ﬁikat:atzzlo;g‘:nc:ltpt:;:;apl(an’;s but not in the first. It i§'worldly
.e“. :rfezt dual expetience and nét undual eXperienQe of Samgcl.hj or
v m;lp Mukti which latter, however, nnderlies all states of experience ‘
V_h?ﬁ at‘h Ether of Consciousness Itself. The last‘(Prﬁtlt;hﬁsikg»S_atya)
b?‘"f n ;-r-oﬁtains only in the last plane being °',“¥ su?h rez?l?gy as can
.': g:tt'exiﬁht'ed Yo illusion such as “the rope make.” ‘A hlghe{ plane con-
tr:dicts a lower: the third iscontradicted by the sehcond,ithe set:n; \z
the first, and the first by nothing at all. Th?s there isa pre e
| gradoal elimination from changing to shangeless consciousnoes; .
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dhﬁhﬁe or Paﬁ‘hma ifg said by the Vedafita Paribhasa to exist when the
effett or phientinenon and its ground (Uphdana or uraterial cause) belong
td‘tlﬂ’sakié'ft_:vel ‘of Plané of éxistence; ag in the ‘cade of cl;y and pot
rhilk and cd¥d which both belong o the Vyavalriks plane; milk being
tKei’Up@dﬁhz:and’cyfd the effect or change appertiining to it (Pati-
mAmo’ Ehi"upﬁdéﬁz}samal&attaka-’kﬁryyz‘xpattih). When, however, the
effects level of existence is different from (Vishama):and therefote
canmotb¢ equalled to that: of its material cause or Upiadina § When,
for imstance, one belbngs to the Vyavaharika experience and the other
to the Pratibhisika, thére is Vivartta.’ Vivattto hi upadina-vishama:
sattaka-kdryydpattib. - Thusin ‘the case of the * rope.snake” the
Battd of the rope’is Vybvalidrika whilst that 6f the Rajju-sarpa is
only Ptatihhsika.- For the same reason- the rope, and the whole
}gggtfpmpannha*féx:.the matter of that, is a Vivartta in relation. to
the Sapreme Experience of pu'e Chit. On its own plane or level of
Sattd eveyy phenomenon may be 2 ParinAma but in relation to
§t=higha level‘by'w:hich it becomes Vidbhita it isionly a Vivartta. '+

. . The Shakta ,F\gamag;,diﬁers in .it's presentment ‘as. follows. The
Fact ox Concgete Experience presents two aspects—what mf triehd
as ,‘a{?ﬂy called in hig work the " Patenf Wonder "—the E&ﬁ;‘; 'and
the Stress—the quiescent, background of Chit and. i.’t’;e sprouting and
evolving, Shakti. Agama takes this whole (Shiva-Shakti) :én:mb:acing
all the aspects as itsreal. If one aspect be taken apart from the
chf:_rswe are landed in the unreal. Therefore, in the Shikta Agama
allis rea'l i whgthg:r the transcendent real of Shangkéra (Turtya) of
the empirical real of waking (Jjgrat), dreaming (évapna) or dreamess
sleep (Sushupti). It is conceded that if Real = changelessness, then
f_hg last three states are not real. But this definition of Reality, is npt
adopted. It is agaip conceded that the Supreme Substance (Paravastu)
is alone £eal in the sense of changeless, for the worlds come aund go.
But the Agamg says with the Singkhya that a thing is pot unyeal
becayse it changes. The Sybstance has iwo aspects in ope of which
It is changeless and in the other cf which [t changes. Itis the same
Substance in both its Prakiasha and Vimarsha aspecté. Shangkara
limits Reality to the Prakisha aspect alone. Agama extends it to both
Prakisha and Vimarsha ; for these are aspects of the one. As
explained la'tér', this divergence of views (urns upon the. definition of
Maya given by Shangkara and of Maya-Shakti given by the Agama.
The Miya q( Shangkara is a myskerious Shakti.of Isbvarav by which
Viyartta is sought to be explained and which has two manifestations
viz., Vgiling (Avarana)-and. maving, changing and projecting (Vik&-
hepa power), Ishvara is Brahman refiected in Miya ; a mystery which
is separate, and ygt not separate, fram Brahman in Its Ishvara aspect.
Maya-Shaktiis an aspect of Shiva or Brahman Itscli. .

= Starting from:these premises we must assame 'a real nexus bet-
‘qeén the universe and its ultimate cause. ' The creation is rom), =nd
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not Mayd in Shangkara’s sense of Mayd, but is.the operationviof and
i Shakti Harself.' The cause being thus real, the effect ot universe
is real:though it changes ané passes away. Even when it:d dissolved,
it is merged in Shakti who is real ; withdrawn into Hér as the Sadgk!
hysn tostoise or Prakriti withdraws its limbs (Vikriti)' into itseM.
The universe either is as unmanifested Shakti -‘which' is -the' perfect
forniless universe of Bliss or exisis a8 manifested Shakti the limited
and imperfect woclds.of form. The assumption of sucH nexus neces-
sarily involves that whatis.in the effect is in the cause ; not: neves:
sarily or indeed in fact actually but potentially. Of toubse, - thefol-
lower of Shangkara will say that if creation is the:becoming patent.or
actual of what is latent or potential in Shiva, then Shiva is not really
Nishkala. ‘A traly -Niranjana Brahman cannot admit potential
differentation within Ttself ‘{Svagatabheda). Again potefitiality. is
unmeaning in relation to the absoldte and infinite Being for it pertains
to relation and finite existence. If it is suggestéd that ‘Brahmaa
passes from one condition in which Maya- lies as>a: seedilin-it. ta
another in which. Maya manifests Herself we are involved.in the
Hegelian doctrine of an Absolute in the makings It is.illogical- ta
affirm that whilst Brabman in one aspect does not change, It in
aniother aspect, that is as Shakti, does change. - All such. objections
are logically sound and it is for this reason that Shangkara says that
all change (Srishti, Sthiti, Laya) are only appacent, ‘being but s Kai-
pana or imagination. . But there is an answer ‘to- these objections.
The 8hakta will say that the one Brahman Shiva has two aspects in
one of which as Shakti it changes and in the other of which as Shiva
It does not. It is true that the doctrine of aspects evades, and does
not solve, the problem. (Creation: is ultimately inscrutable.. It is,
however, ‘he urges, better to hold two contradictory affirmations,
leaving spiritual experience to synthesise them, than to neglectone. at
the ost of the others. For this, it is “argued, is''what Shangkara
does. His solation is obtained at the cost of a denial of true redlity
to the world which all our worldly experience affirms ; and this solu-
tion is supported by the illogical statement that Maya is not real and
is yet not unreal, not partly real and partly unreal. This also: flies in
the face of thie logital principle of contradiction. Both theories, thege-
foré; in differht wgys run counter to logic. Al theories ultimately
do. The matter is admittedly alogical that is beyond logic, for it is
beyond the mind and its logical forms of thinking. Practicaily, there-
fore, it is said to be better to base our theory on our experience of
the reality of the world, frankly leaving it to spiritual. experience to
“solve a problem for which all logic, owing to the very constitution of
the mind; fails. - The ultimate proof or authority is Spiritual - Experi-
énce either recorded in Veda or realised in Samadhi. : _

.- As I have already said in my paper on the spirit aspect of the
One Substance, all occultism, whether - of East :or Waest, ;posits the
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principle that there is nothing in auy one state or plage which. is not
in some: way, actual or. potential, .in amothes, state or plane.. The
Western Hemmetic maxim * as..above se below "iis stated in -the
Vishyasica Tantza in-the form * what is hernijs there. . iWhat_is nok
here is nowhere ? (yad ibasti tad anyatra yannebisti natat . kvacbit) ;
and jn the northern: Shaiva Scripture in the form “ tiat what appears
wilkous only so appeass becausc it exists, wilhis “ Vaetamandyabhi-
sindm bhivandm avabbAsanam antah.sthitavatdm eva ghatate -bahi-
ritmand” For these reasons man is rightly called ‘a - microcoam
(kshudrabrahminda), So Charaka says that the. course of production,
growth, decay and destruction of the universe and man are the same:
But thess statements do not mean that what exists-on.one plane exints
in'that form ot way on another plane. It is obvious that ' 1f it did the
planes.would be thesame and not different. It means that -the same
thing exists on ome plane and on‘all other levels of being or planes,
according cither tothe form "of that plane, if it be what.is dalled an
intermedinte causal body (Kiranavantara sharira) or ultimately. ag smare
formless:potentiality. According. to Shangkara all such .argument-is
itsclt Mdyd. And.it may be 30 tp those who have realised -true cons:
ciousuess (Chitsvarapa). which is beyond all causality. The Tantea
Shdstra, i, howevet; a practical and Sadhana Shastra. It takies -Ahe
world to be real andthen applies, so far as it may, t¢ the question of ifs
origin the logic of the mind which forms a part of it. It saye that itjs
true that there is a-supreme or perfect experience which is beyond all
worlds (Shakti Vishvottirna) but there is also a worldly or (rehtivcli
to the supreme) imperfect (in the senseof limited) and partly sorrowful
experience. Because the one exists, it does not follow that the other
does not : thowgh mere logjc cannot construgt an.unassailable mopisse,
It is the one Shiva who is Bliss itself and who isin the form of the
world (Vishvitmaka). Shiva is both changeless as Shiva and changefuf
as Shakti.  How the One can be both is a mystery. To say, howkver,
with Shangkara that it is Mayd and in truth Brahman does not chaage,
" is not to explain the problem  but to give to the problem a name.

Mays by itself does not explaia the nltimate. What can 2 It is onlya

term which is given to the wondrous power of the Creatrix by which
what seems impossible to us becomes possible to Her. This is recog-
nised, as it must be, by Shangkara who says that M Ayd is unexplain-
able (anirvachaniya) as of course itis. To “ explain” the Creator
one woukd bave to be the Creator Himself and then in such tage there
woold be no need of any explamation. Looking, however, at the
matter: from our own practical standpoint, which is that which concerns
us, we are drawn by the foregoing considerations to the, conclusion
that what we call “ matter” is in some form in the cause which,
according to the doctrine here described, produces if. But maiter as
experienced by-us is not there ; for the Supreme is Spirit only. And
yet in some sense itis there or it would not be here at all. it ig there
s the Supreme Shakti which is Being-Consciousness. Bliss (ChidtOpini)
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. . i
. kngidmaiaytywho éitaias within Herself the potentidlity of all worldy

o ¢ d by He# Shakti. Itis there as nnmaiifested Caagciow-
mm?%i:zﬁpml Shakti). 1Tt here e.usts as tﬁg-mixé@ conpion.
unedhscions Hn the sense of the limited consc}ousnzss) of the -psy.'ehled
dod material nniversery:If the .uitimaté” Reality ‘Be one, there 1s-thu?
onbtAltmighty ‘Sublsiance which §s: both spirit ‘(Shiva-Shakti ;Bvartps)
and foree-matter: (Bhiva Shakti-Vishvitataka). - Spirit ahd M‘attelf?' are
thus-in the end:dne. - K S o R co N -’ o
2. Iyfs tionale Supreme Substance (Paravastul is Shakti w’hxich is
dgain of dpal';é&be&{’ as Chit-Shakti which represétits the dpiritul,
atid' MAyH'Shakti which represents the material aspect. ~The twa,
HoWever, existin inseparable cornection (Av:nabh@ya-sambgﬁ{hg}l;
4 inseparable 16 ube a simile of the Shastra as the Winds of heayen
from the Ether in which they blow. Sh:l::,‘ who is ix;,t ‘ﬁ;?zg
g ' iousmess, appears .as the Lile-force, as subtle. Mind
fnﬂ';f::!» ;z::s)clattenus'As ris Shakti :-and oy Shalkti 'sm_aw«
Being-Condciousness-Bliss, there-is and can: &)e noﬂh&ng..hbtbm_idy
lifeless or unconscious.  For Shakti Sva‘rﬁ,p.a‘ is Ppgh;qgnfng_{éﬁm:;g
Conscidushitsy beyond ‘all worlds (Chidrtipid} V’Yxshv_othrni)‘ the t:}r;
Shiktrging ptidciple of experience in such worlds; and appears as. i el
lichited! sychical univetse and as the appargt;xtly unt:‘onhggQg? m;atel; :
forms which are the content of man’s Experlence (V;shv!.tmmi.,_.& é
wholé universe iy Shakif iinder various forms. Tﬁ\eregfq;cl itis sl
ds'commingled Spirit-matter, T
g cording to Shaiva-Shikta doctrine Shiva and, Shakti. ace age,
Shiva rqpr'éi ents the static aspect of ltl':e> Sup(_eme substance and
Shakti, its kinetic aspect ; the term being derived from the yoot
4 Shak n which depotes, capacity of afztion ot power, . Acegrding to
Shangkara, Brahman has two aspects, in one of which or Ishvara, it
is associated with MayA and seems to change and in the other (i.xsgb,;:;,.
ated from ﬁﬁyﬁ {Parabrahman). In the A_gama the one Shiva is . th
the changéless Parashiva -and Parasbakti and the really ct.xangmg
Shiva-Shakti or universe. .As Shakti is one with Himself He is never
associated With anything, but Himself. As, hqwever, the Supreme,
He is undisplayed (Shiva-Shakti Svardpa) and as- Shiva-Shakti He.is
manifest in the form of the universe of mind and matter (Vishvardpa).
w Beforbihc manifestation of the universe there was /h‘_il”efgxssdttc ‘or
G@d-bdﬁg. Then also there was Shiva-S.haliti for’t}!ere’gs np time
when Shakti is not'; though She is sometimes ma?\ifest and some.
tinies mot. Bat then Shakti is hot manifest am? is' in its .own true
nature (Svaripa) ; ‘that is, Being. feeling-consciousness Bliss (Chip-
mays,.*Ana'ndmayi‘). As Shiva is consciousness (Cb;t) and Bliss or
Love (Aninda), She is then simply Bliss and. Lovg‘:.. Then when
mbved to create, the Great Power or b{.[egahg ‘!)unan?!s ‘of the
Gnosﬁm jssues -from the depths of Being and becomeg Mind
and Matter whilst remaining what She ever wasy the Being
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him Advaitavida had said ** Yes, dreams ; for the Lord is Himself the
Great World-dreamer slumbering in canpsal sleep as Ishvara, dreaming
as Hiranyagarbha the universe experienced by Him as the Virdt or
totality of all Jivas, on waking.” *Scientific revision of the notion
of “ matter” bhelps the Vedintic standpoint by dispelling gross and
vulgar notions upon the subject ; by establishing its impermanence in
ite form as scientific matter ; by positing a subtler physical substance
which is not ponderable matter ; by destroying the old duality of
matter and Force ; and by these and other conclusions leading to the
acceptance of one Primal Energy which transforms itself into that
relatively stable state which is perceived by the senses as gross
“ matter.”” _As, however, science deals with matter only objectively,
that is, from a dualistic standpoint it does not (whatever hypotheses
any particular scientist may maintain) resolve the essential problem
which is stated in this country in the word MayA. That problem is
“ How can the apparent duality be a real unity ? How can we bridge
the gulf between the object and the Self which perceives it ? Into
whatever tenuous energy the material world is resolved we are still
left in the region of duality of Spirit and Matter. The position is not
advanced beyond that taken by Séngkhya. Tbe answer o the pros
blem stated is that Shakti which is the origin of, and is in, all things
has the power to veil Itself so that whilst in truth it is only seeing
itself as object, it does not, as the created Jiva, perceive this but takes
things to be outside and different from the Self. For this reasdh
Miya is called, in the Shastra, Bhedabuddhi or the sense of differ-
ence. This is the natural characteristic of the mind. ‘

Herbert Spencer the Philosopher of Modern Science, cattying
the investigation beyond physical matter, holds, as 1 bave already
sajd, that the universe whether physical or psychical, whether agynind
or matter, isa play of Force; Mind, Life and Matter beiné each
varying aspects of the one cosmic process from the First Cause. This,
again,- is' an Indian notion. For the afirmation that * scientifio
matter” is an appearance produced by the play of Cosmic Force and
that mind is itself a product of the same play is what both Singkhys
and Maydvida Vedanta hold. Both these systems teach that mind
considered in itself is, like matter, an unconscious thing and that.both
it and matter ultimately issue from the same single Principle which
the former calls Prakriti and the latter Maya. Consciousness and
Ungonsciousness are in the universe inseparate, whatever be the
degree of manifestation of veiling of Coneciousness. For the purpose
of analysis, Mind in itself—that is considered hypothetjcally - ag
dissociated - from Consciousness which, in fact,is never the. case,
(though Consciousness exists apart from the mind)—is a force-prox
cess like the physical brain. Consciousness (Chit) is not to be
Wentilied with mind (Antahkarana) which is its organ of expression of
mind. Consciousness is pot a mere manifestadon of material mind,
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Conscigysness must not be jdentified with its menlal modes ; an ;idﬁi?t.ij:
fcation, which leads to the- difficulties. in which western  metaphysic,
has se often found itself. It is the nltimate Reality in which all modes
whether subjective or objective exist. ) o

" 'The assertion that mind is in itself tmconsciots” may seem's’
stragge statement to the Western reader who, if hie ddes not identify’
mind and consciousness, at any rate, regards the latter as an attribute
or function of mind. The point, however, is of such fundaméntal
importance for the utiderstanding of Indian . doctrine that it may bé
further developed. ©  * - Tt Ty

" According fo the Lokiyata School of Indian materialism, mind
was considered to be the result of the chemical combination of the
{om" forms of material substance, earth, water, fire and air, in orgapic
forms. Aceording to the Pirva Mimédngsa and the Nyiya-Vajshe:
shika, the Self or Atma is in itself and that is by nature (Svabhayatah)y
unconscious (Jada, Achidrupa) : for Atma is said to be unconscious
(Achetana) in dreamless sleep (Sushupti) ; and consciousness arises as
a produced thing by association of the Atmé with the mind, senses
and body. The reader is referred to Chandra Kinta Tarkilangkira’s
Bengali Legtures on Hindu Philgsophy, one of the most valuable,
achievements of the Calcutta University. At p. 105 he.cites  Prabhi-
kara Mimangsakicharyya, saying that Vaisheshika-Nyiya supposts
the view. Sa Chetanashchitta yogat tadyogena vind Jadgh. *“ Atmd
is Conscioug, by union (with knowledge {Jndna] which comes to it by
association "with mind and, bedy) ;- withaut it, it is unoonscious.”
Atma, according to this Darshana, is that in which ,(Ashraya) Jnina
inheres. Kumarila Bhatta says Atma is partly Prakisha.and Apra-
kasha (luminous and non-luminous) like a tiwe-fly. But this is denied,
as Atma is Nirangsha (partiess). Kunowl¢dge thus arises trom the.
association of mind (Mapas) with Atma, the soases (Indriya) with
Manas, and the senses with their objects. That is, worldly (laukika)
knowledge, which is the true. that is non-illusive—apprehension of
objects. Jnina in the spiritual Vedantic sense of Mayavida is Para.
matma, or pure Consciousness realised. The former Jnina, ip that it
arises without eftort on the. presentation of the objects is mnot. action
(Kriya), and differs from the forms of mental action (Manasi Kriya), |
such as will (Ichchha), contemplation and the like. AtmaA manasi
sanggujyate, mana indriyena, indriyam arthena, tato bbavati. jninam,
Both . these theories are refuted by Shngkhya and Advaitavada
\(gd&nta (as inte;'cpretcd by. Shangkara to whicl!A unless other\{rise
stated 1 refes) which affirm that the very nature of Atmai is Consciouge
pess (Chif), and all else, whether mind or mafter, is unconscious,
though the former appears not to be so. The Jiva miad is not itself
conscipus, but reflects consciousness, and therefore appears to be
consgious. Consciousness as such is eternal and immutable ; Mind is
a creation.and changeable. Conscionsnéss as such is unconditional,
. . \
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In the 'mind of the Jiva, Consciousness appears to be conditioned by
that Maya Shakti which produces mind, and of which Shakt, mind is
2 parficufar manifestation. Mind, however, is not the resultant of the
operation of the Bhita—that is, of gross natural forces or motions—
but is in Saingkhya and in Vedintic monism an evolution which is
cosmically prior ta.them.

_ The mode of exposition ip which Consciousaess is treated as
being in itself something apart from, though associat\trd with, mind is
profound ; because, while it recognises the intermingling of Spirit
and Matter in the embodied being (jiva), it yet atthe same time
clearly distinguishes them. It thus avoids the imputation of chdnge to*
Spitit (A tma). The latter is ever in Its own true nature immutable,
M’md: is ever changing, stbject to sensations, forming ideas, making
resolves, and b forth. Spirit in Itself is neither thus affected nor acts.
Manifold change takes place throufth motion and vibration in the un-
conscious Prakriti and Mayd. Mind is one of the results of such
thotion, as matter is another. Each of them isa form of specific
transformation of the one Principle whence unconsciousness, whether
real or apparent, arises. That, however, mind appears to be cons-
clous the Vedinta and Singkhya admit. This is called Chidabhisa
~—that is, the appearance of something as Chit (Consciousness) which
is not really ‘Chit. This appearance of Consciousness is due to the
reflexion of Chit upon it. A piece of polished steel which lies in the
sunshine may appear to be sélf-luminous, when it is merely reflecting
the sun, which is the source of the light it appears to give out. Chit
as such is immutable and never" evolves. .What do evolve are the
various form_s of natural forces produced by Prakriti 8¢ MiyA. These
two are, however, conceived as being i association in such a way
that the result'of such association is produced wihout Chit being
really affected at all. The classical illustration of the mode and effect
of such assocfation is given in the Sangkhyan aphorism. Just
like the jewel and the flowet”—Kusumavachcha manih (Singkhya
Pravachana™ 8atra, II, 85)—that is, when a scarlet hibiscus
fower is placed in contiguity to a crystal, the latter appears
to be red, though it still in fact retains its pure transparency,
.as is seen when the flower is'removed. On the other hand, the
flower as reflected in the crystal takes on a shining, transparent
aspect which its opaque sx_xrface does not really possess. In the
same way Consciousness appears to be conditioned vy the force of
unconsciousness in'the Jiva, but is really not so. “"'Changeless Chit
Shakti, whieh does not move towards anything, yet seems to do so®
(Sangkhya Pravachana Sitra). And: on the other hand, Mind as
one of such unconscious forces takes on the semblance of Conscious-
ness, thoogh this is borrowed from Chit and is not its own natural
quality. This association of Unconscious Force with Consciousness
has-a two:fold results both obscuring and revealing. It obscures, in

[ ]
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10 far as, and 80 long as it is in Operation it prevents-the realisation of
sure Consciousness (Chit). When mind is absorbed pure Conscions-
yens shires forth. In this cense this Power, or MavA is spoken of as
1 Veil. In another sense it reveals— that is, it manifests—+he world,
which does not exist except through the instrumentality of MiyA
which the world is. ! Prakriti and Maya produce: both Mind and
Matter ; on the former of which Consciousness is reflected (Chida-
>hésa). The human mind. then, appears to be conscious. but of its
>wn nature and inherent quality is not so. The objective world of
natter is. or appears to be: an urconscious reality. These alterhatives
ire necessary, because in Singkhva unconsciousness is a reality ; in
Vedanta an appearence. Tn the Shikta Tantra apparent ynconscious-
1ess is an aspect (Avidva Shakti) of Conscions Shakti. Conscious-
1ess is, according to ‘Advaita Vedinta, the true existence of both,
ltumining the one, hidden in the other.

The internal instrument {Antahkarana) or Mind is one onl;, but is
tiven diferent names—Buddhi- Ahangkira, Manas—to denote the
liversity of its functions. _ From the second of these issue the senses
Indriya) and their objects. the sensibles (Mahabhita). or gross matter
vith the supersensibles (the Tanmitra) as its intermediate cause, All
hese proceed from the one Prakriti and Mayi. )

" Therefore, according to these svstems. Consciousness is Chit and
Viind or Antahkarana is a transformation of Prakriti and- Maya res-
sectively. In itself Mind is an unconscious specialised organ deve:
oped out of the Primordial Energy. Mtla- Prakriti or Mayf. Itis
hus not, in itself, consciousness but a special manifestation of consci3
yug existence borrowing its consciousness from the Chit which is
eflected on it. Shakta doctrine states the same matter in a different
orm. Consciousniess at rest is Chit Svariipa. Consciousness in
novement is Chit-Shakti associated with MAyA-Shakti. The Shiva.
shakti Svarfipa is consciousness (Chit, Chidrupini). There is no
ndependent Praf@Ri as Sangkhya holds nor an uncomscious Miya
vhich is not Brahman and yet not separate from Brahman, as Shang¢
tara teaches. What there is, is Maya-Shakti ; that'ss Consciousness
for Shakti is in itself such) veiling, as the Mother, Herself to herself.
s Her creation, the Jiva. ~'There is' no need then for Chidabhasa.”
or mind is consciousness veiling itself in'the forms or limitation of
\pparent unconsciousness. T

This is an attractive exposition of the matfer because in the uni-
vérée consciousness and unconsciousness are mingted and the abolition
£ unconscious May4 satisfies the desirefor unity. In all these cases-
iowever, mind and matter represent either the real or apparent
conscious aspect of things. 1f man’s consciousness is, or appears
o be limited, such limitation must be due to some principle without,
rr attached to, or inherent in, consciousness ; which in some sense or
ther must ex hypothesi be ireally, or apparently, different from the
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contcionsness, Which it seems 5 dffect or actually affects. In ali these
sysbéms mind and “oeatter equally derive from’ a common finitismg
Principle which actiia? 6r apparently Timith the Infittte Coneciooss
Bews. - In ait three  there is beyond miatiifestation, - Consciousness or
Chit which: In' mahifestation appears as a paralellism of mind and
matter ; thie'kubstratim of which from a monistic standpoint is Chit..

., --Herbert Spencer, however, as many other Western Philosophers
do, differs from the Vedanta in holding that the .noumenon of these
phenomena js not Consciousness, for the Jatter is by them considered
to be by its very nafure conditioned and concrete. This noumenon
is therefore, declared to be unknown -and nnkdowable. But force as
such is blind, . and.can only actas ithas been predetermined. We
9‘§cover consciopsness in the universe. The cause must,” therefore,
1t i$ argued be Consciousness. It is but reasonable to hold that, if the
first camse be of the nature of either Consciousness or Matter, and
not of both, it must be of the nature of the former, and not of the
latter. An unconscions object may well be conceived to modify
%’dqﬁ’nﬂﬁ, but not to produce Consciousness out of its uncons-
cious Self,-
§ ~ iy
'm.t"'m (UpAdina) cagse  (KArana), and “Tshvara the instrumental
(Nimitta) cause, for He makes them combine. Accordlng to Vedinta,
'Mattér i8 really nothine but a determined modification of knowledge
in the Ishvara Consciousness itself unaffected by such determination;
Ishedra is thus both the material and instromental cause. A thing
can omly. dissolve into its own cause. 'The agency (Kartritva) of
Isbvﬁa» is attributed (Aapadhika) only. . T

., The Vedanta, therefore, and its Shikta presentment say that the
Noumenon is knowable and known, for it is the inner Self which is
not an uncenscious principle as the will of Schopenhauer, has been
said (rightly or wrongly) to be, but Beipg; Consclousness, which, as
shove explained is not copditioned or concrete, ggut is the absolute
Self-identity. Nothing can:be more intimately known than the Seft.
The objective side of knowledge is conditioned because of the nature
of its organs. which, whether mental or material, are conditioned.
Sensation, perceptian, concention, intuition are but different modes in
which the ose Consciousness manifests itself, the, gi%u_echg_be{qq
determined by the variety of condition and form of the different organg
of knowledge through which consclougness manifests. ‘There is thus
great. diffprence. hetween the, Agnostic and the Veddatist. ' The
er, as for instance, Herbert ,V‘Spencer. says that the Absolute can
not be Imown because nothing can be predicated of it. Whereas'the
Vadinfin when be, savs that It cannot ‘be known (in the ordinafy’
sapss) means that thigis because It is knowledge itself. Our ordinary’
ience does not know a copsciousness of pure being withiout

. But though it cap not be pictured jt May be appie-
hended. It can not be thought becanse it is Pure Knowledpe ifbelf:’

According to Indian Realism-the Paraminus are the -

MAYAVADA AND SHAKPRA-VADA. .. )4

© Hils that state which is reatised only in Samadki but it apprehiended’

indicectly as the Unity which underlies and sustains all formg of
chanping firiite experience. - o LN

(To be coh’t_i;meﬁ;) o

* "MAYAYADA AND SHAKTA-YADA.

Sir John Woedroffe, in his luminous lectures entitled Shakti
and Shdkla," discusses the relative merits of Mdydudda and Shdkta-
vdda from an unbiassed and synthetic point of view, which we:
propose to review in this brief riote. The merits of the two theories:
may be summed up as follows :— R ' o

L. In Sankard’s scheme of reality he elaborates three levels
which he calls Prdtibhdsika satya, Vyavahdrika salya and Piramdve:
thika satya. Each plane is transcended by a process of eliminas!

*fion. When we reach Pdramdrthika satya by such -a gradual
process, we at last realise the highest state of consciousness ifi’
Nirguna Brahman: ' But the Shikta vidin recognises the highest:
reaches of reality as a fulBlment of the lower levels and not asa
negation.  Sankara’s conception of Satya is an abstract universal,
devoid of differentiation. The Shakta regards it as a concrete unis,
versal immanent ig, anc realised through the particulars. . s

2. This distinction is well brought out by the two theories o
création known in Veddnta as the Parindma-vida and the Vivarta-
vdda., The former explains creation asa gradual evolution from

Brahman, the latter regards it as a cosmic illusion superimposed

on Reality by MAyd or Nescience. Sankara says that parindma
applies to such casks where cause and effect are of the same kind
asin the example of clayand pot. Inits own plane each isa
parindma. or real change. But in relation to a:higher state # be-
comes an illusion or Vivaria. Consequently, when Brahman i3
realised the world becames a fiction. The Shakta, however, regards
the two fheories as but modes of the same Reality. . He postulates
that change and _changelessness are two aspcets of thg'game Brah-
man. A thing is real even though it may change. Besides,\if the
cause is real, the effect is also real. What is here is also there,

Sin¢é Brahman, the cause of creation is real, it necessarily follows

that the world, which is the effect of his creative will is also real.

Therefore '# Determination is not negation.” Brahman exists in’
{wo aspects, as Shiva it is changeless, as Shakti it changes. " The

Tantra_ Shistra, therefore, concludes that the contradiction between
/ 6
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being and becoming, the. static and the dynamic s -not real, but
anly pparent. The impersonal personalisos itsslf. The absolute
oonfams within itself the possibility of self-realisation in the objective
reality of the manifold of experience. l

o 3M \ ?Tedtheory of Miy4 veiling Brahman is similarly explam-
exi.st T')]' vida states .ﬂmt the five Kosas are veils that do not really
" ' €y are negations of Brahman. But the Shikta-vada asserts
' at the absolute conscionsness of Brahman wveils itself without ceas-
Ing to be absolute. The Pratibimba Vdda of Sankara says that fiva
;‘;‘; é’naﬂer are Olgly reflections of Brahman .which alone is real.
L h&k.ta Taotra asserts that MAvA is the finitizing principle
inhereot in Brahman itself and a superimposition on it. The

fo‘_‘"’" reg:?.rds ¥iva as a Chidibhdsa, the latter looks upon the
universe as instinct with divinity. . )

w d4. .The whole of spiritual experience may be viewed from two
ndpoints : Sddhand and Siddhi. SAdhand is the condiiion of odr
t‘::sm practical life, Siddhi refers to the sfate of realisati .n..Shakti is
e sst;;e of Stdhand and Shiva is the state of S8iddhi. Sankara rejects

hand planc as unreal. The Agama, however, regards Shiva
and Shakti as indivisible aspects of the same reality.

o 5. But the objector may say fhat the doc'rine of aspects
ades the prchlem.  The Tantra Shistra takes the world to be real
and tf'aces its final cause in a Brahman who is at the same time
) Changmg and changeless. Here there is an affirmation of two
contradictory propositions explained away by the dubious theory of
SSpggts. To this chatge Sir John Woodroffe replies by what "the
logician calls as Tre Quoque or retort. If the Agama doctrine is
open to contradiction, the theory of Miv4 fares no better. Sankara
t:eﬁm‘zs Mﬁyﬂ. as both real and unreal. His famous explanation
ROWN as anirvachaniyam is also an evasion of the problem. The
truth is that all. theories of creation arc illogical or alogical and are
beyond the province of reason. Creation is finally inscruitable.
The ultimate proof is in spiritual experience.

After thus examining the two theories from an « entirely detach-
9(1 and unprejudiced point of view,” the learned critic decidés finally
1n favour of the Shakta-vada on account of the following advantages
which it has over the Miya doctrine :— ‘

L. The standpoint of the Shakta doctrine is the Here and Now
and not tl)e transcendental state of Siddhi, which is realised only
by a few in Samadhi experience. It postulates the reality of the
world. Itis based om our present expérience which is .real and

< natural,
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8. - The method of Sankara is one of eliminalion . and
abstraction ; hi§ Nirguna Brahman has no vital relatioh ‘to the
world of present experience. But the Shikta darsana is intensely
pesitivé atid has none of the weakening negations of the Adwaitic
Absolute which devours all individuality. When the Sruti says
« All' this is-Brahman,” it does not refer to an abstract identity, but
to a reality that is immanent in the manifold of our experience.
Brahman is both being and becoming.

- ©8. The Pratibimba theory of Sankara has a tinge of dualism
from which the Shakia doctrine is free. Brahman reflects himself
in MAyé and produces the cosmic illusion. If so, Brahman and
Mdiyd are two separate entities. The Agama view of Sivasakti is a
mot¥ monistic presentation of Adwatia-vida ; consciousness that is,
is finally the same a8 consciousness that acfs. If this is true, the
Vedantic analogy of five veils must be changed into that of an
unchapging, light turned up or down asthe case may be. When
consciousness is freed from functioning in the plane of matter where

* *it is bound it gradually atlains liberty in spirit and shines for ever

as unchanging Shiva Chailanya. o _

4. Sankara creates a distinction between 8iddhi and Sidhand
and fiially rejects the latter as unreal. But it 1. more natural to
take the two experi¢nces together and view. them as aspects of the
same reality. ) ‘ ,

5. Sankara's definition of Mayd is as illusive as the Méyd
itself. 'He does not make it clear whether it is mere negation or a
positive entity. But-the doctrine of aspects is- based on the bedrock
of the reality of our present experience. If Brahman and Méy4 as
two contradictory notions, it is better 1o recognise them as such than
to accept the one-at the cost of the other. We may leave it to
spiritual experience 1o solve the problem.

6.. From the practical point of view it does not ask man to
fiee from the world and cullivate ascelic exclusion. But the Shakta
doetrine is an intensely practical religion, intensely pragmatic and of
excelling ‘value. Mayavada is only for the intelleclual and ascetic
view:§ for the generality of man the Tantra method has more
pragmatic worth, ‘

The above is really an impartial statement of the two teachings
but for ‘sume slight inconsistencies and omissions which may be
mentioned here:

1. Sir John Woodroffe rightly points out that the 'ultimate -
proof of a theory is spinitual experience recorded in Veda or realised
in Samfdhi. 1f this is true, then, all philosophical explanations of
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reality ought o be deductive developments of what is given in the

transcendental state of Samadhi or Siddhi. It, _thegefore, follows .

that all our. present experience is to be explained wyth . referenes- b0
the end of Siddhi and not vice versa. But the learned eritie come
structs a system from the standpuint of present experiggce which;is
“ intensely real and of inmensc practical worth,” thus, explaming
the end with reference to the origin. Itis ldifﬁcult to recongile - the
two statements. . :

2. The desire for mukli is itself a-tacit admission of the imper-
fection of our present practical life in spite of itximmense worth. «
the proof of religion is in the spiritual realisation of the.-changefess
Siva state as revealed in. Saméadhi, then, Sankara’s systeny is the hest
that can be devised from that . standpoint. . The docirine . of - Mayk
is the logical outcome of a belief in the -Nigguna Brahma - cealised
in Samadhi, L e

3. The problem of ‘illusion, like that of evil' misery and
ignorance, is one 'of the riddles of life "which philosophy mtust
frankly recognise and solve. lllusions encounter™¥is in every level
of reality. Even our normal perceptive experiences, which"$r John
Woodroffe regards as real and natural, are mixed ,yp with allisorts
of illusions and other erroneous interpretaljous. The perception of
the world is, at every stage, influenced by past knowledge and i3y
therefore, liable to misinterpretation and mistake, Reality and
illusion are the positive and negative aspects of exislence. _The
Realist emphasises the existence of a positive reality which: ipergists;
in spite of possibilities of error, An Idealist like. Sankara, however,
recognises the negative conditions that are the sources of ér}'or,&_nd
illngion. . Sankara regards the Sdkshdtkdrdnubhava of. Braliman as,
the direct and normal perceplion ot real Reality and explainy our,
present experiences as abnormal states of illusion. ., L

i das

g~ L

4. Sir John Woodroffe thinks:that the mayavada is ‘only for
the ‘intellectnal and ascelic few and is not suited to the massesy;
This is no doubt true from the practical standpuint.. But it must be
maintained that the logical value of a theotyjs not vitiated by the
consideration that the masses canuot conceivayit,  Sir John himeelf
recogmises this truth when he refers to the theory of competsngy o
adhikdra as a requisite for Vedantic traiping. '

5. Swami Vivekdnanda, in his - mmasterly exposition of the
Maiyivda, interprets Mayd as a mere statement of fact ‘and not a
philosophical explanation, The question of creation.on, which the
whole discussion rests is cerlainly beyond the province of -logic
No philosophy has as yet succeeded in solving the problem,: The
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theories of 'Lild; aspects and sudden creation produce logiéal - dis-
sdlisfaction no less than the doctrine of Mays. The ph;blem
‘oxmidot be solved by thought, perhaps it tan be dissolved by spiritual
S8, SHfith Sir- John Woodroffe we may conclude that the
SFFaRF d¥ferenice between "Sankara ‘and Tantrism, which is the
sathl asWVisishitddwaitism is - after all a mhatter of words. Bésides,
as hé truly dbserves varieties of teaching may be different presenta-
tions of erfe truth leading to a similar end. The vilue of phil&ophit
cal disoussions cohsists not merely in emphasising differences "and
refullrlg tival theories, but'in their systematic coordimation and in
the perception of divinity even “among conflicting schools of
thought.. /

.

L BY THE WAY.
A great French writer has said, “ True religion, notwithstanding

that it raises the views of those who are inspired by it, to its owp

region, hevertheless refains their life firmly in the domain of action,

The trie and réal religious life is not alone percipient and, confem,

plative, does not merely brood over devout thoughts, but is essentially
active.” . . e

“ " First comes the vision, the thought, then follows the fulfilment,

the practical carrying out of the idea. Swami. Vivekananda as the
prophet and seer and the teacher of humanity,  foreshadowed a new'
awakefling for India, He felt the quickening of her pulses, Hd
83w a new light, a new lustre, more brilliant, more effulgent, .than

gver shone in her forehead. He held aloft the banner of #mwth and
action and gave them out to. Young India in an mnfaltering voice,
He has sown the seed, the plant has begun {o germinate and Young
India needs fostering and manuring it. Let the youths of India
follow in the great line of march of that great heroic soul, and help
in the continuation of the work left to their honour, being quick to
rétognise the needs of our Mother.India and ever mjy tolenda
helping hatid. _
o ' - .- . .
‘»-Religic;n is the very back-bone of Indian national life. - Spiritys
ality is theimaster-key of the Indian mind. From the very dawn of
her natiomaliculture India has learnt to rally round . all her' activities
of life to that one lofty bammer of truth, to the highest principle of
Religion. [Even as the Finite is impossible to be comprehended

'
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without the Infinite, nay as the knowledge of the. Infinite’ must
precede the knowledge of the finite, so the activities and doings inthe
finite plane, in this material universe become nuH and void without
a true comprehension of the infinite, without a practical realisation
of the inner power that is working behind us. Hence the inciting
call of the great sages of yore was WeqT wrwr fgwa

fimmie | Give up all other vain talks, know the selt alone, When
you have known the Self, when you have come face to face with the
highest Reality, themr and then only all your doings will have a meane
ing ; you have attained religious freedom that broadens and not
narrows your activities in the other fields of action and thereby you
maintain the highest ideals of the Indian race and culture,

» * .

-

The Swami had his greatest hopes in the future sons of Mother
India, Placing them before his mind’s eye he said that if India was
great in her past she has to be made greater in her future. So we
find, Swamiji particularly addressed himself to the youths of India.
He‘urgcd them to get rid from the meshes ~of indolence and to find
out‘and manifest the Divinity and the Infinite power that is lying
dormant in each human soul.  The soul is the sacred storehouse of
aft wisdom andﬂtruth and the Infinite power dwells at the centre of
every heart. Concentrate your best efforts to the cause of uplifting
hun}al\ity by your thoughts and deeds, and let all of us who cling
with undying affection to the glorious memorials of the ancient
times; and the principles of the noble Vedanta, do our utmost to
infuse new vitality and strength into our present’ apath;tic condition,
baving an indomitable faith in an ideal future, Rise up to the latent
potentialities of your nature, display the capacities that shall serve
the ends you have in view, for human. possibilities are of an exal
character in spiritual unfoldiment and power, '

* * Cw

India has been accused as a land of dreamers by the other nations
of the world. Yes, we arc dreamers, we dream dreams of realities and
now let us transform our dredms into actualiies, We have our
own ideal, we have the goal lying before us. We need not go to
borrow any from the other nations, India does not stand in need
of any humiliation for her dreams.  ©On the other hand we are proud
that the riddle of life, or the gual of life has been solved here as has
not been done anywhere,  We have given our life blood for centus
ries to solve the problem of life, to find out the Ideal. Now that
the 1deal 15 before us, the goal i lixed before our sight, we have

, .

BY THE WAY. 3¢

only to march on o the goal bravely. We have had enough of phileso-
phies and enough of theories of life. Now what is mostly necessary
in.India is a little of adivity. Mere brooding over- ideals will ‘nat
Inad us to the goal. True it is that there had been in ancient times
sages who.had practically fealised the Ideal, and lived to it. A few
are not wanting of such men in modern times too. But how many,
weask ?  The soul of India is preserved only because of such men
though they may be few. But the light is only dimly burning
and our young men require to add oil to strengthen- its brilliancy.
“The whole nation has to rise to the Ideal. Individual mwkis is not
the only Ideal ; the communal mubds, the mukti of the nation, nay
that of the whole world must be the Ideal of our young men.
. . .

Eft gl Afed ww: &7 S s Mg
ﬁﬁaim&ﬁnﬁau:aﬁﬁmﬁﬁ"' o
By whom desired and set forth does the mind flow towards its

. subject ? At whose bidding again does the chicf Prana proceed to its

functions. By whom wished do men utter speech ? What effulgent
one, indeed, directs the eyes or the ear. _

These are the questions an Indian mind asked the sage of the
Upanishads. :

R ¥ aRTEd aeART @AY Amgd waw v,
Wy W itk I Ay, @ N T R @)
sqied ady awer faf : .

" What no_'épeech can express, but which expresses speech, what
none can comprehend with the mimd, but by which, the sages say,
the mind is comprehended, what none can hear by thgars, but by

which the hearing is perceived, what none can breathe With breath
but by which the breath is directed—Know that alone as Brahman,

Here liesghe Racial spirit of the whole Hindu mind. He does:
not lose humself in the enjovment of the senses or the mind. He
cannot rest satisfied with the limited enjoyments, the world of the
senses can give him. Nay, he myst realise Hirm the First cause,
however impossible it may be for the mind, intellect " or the senses
to reach Him. He must bum first al) his imperfections in. the Great:
Fire and-elothe the universe with Its Light. His ideal is to brnng
down the kingdom of heaven to this mogal earth, Is that ‘ideal’
anything impossible to conceive for the Hifidu mind which can also
believe that God Himself comes down to this trodden land to deliver
the good and drive away the pest of the earth? Is it anything
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impossible to realise for those who claim man as the son of Immortas.
ity ? Nay, the Radial Sun of those who tannot believe in {s setting.
for good, never fo rise again, and thé New Sun is seen in the Eastern®
Horizon shedding its lustre on the whole world. Thase who cannot!
keep pace with the time must die out. India seems to be sle¢ping to

the superficial eye. -But a' seer can see that she is now merged in-

ber meditation to bring out her past glory in a new garb, - more
vowerful, more luminous than ever to spread peace and blessedmm
to the whole of humanity.

‘w o »

Our f)hilosophy or religion, Bs both are identical according to,
the Indian conception, is based on the super-sensuous experience.
Are all experiences exhausted by the sensuous world, or is any super-
sensuous experience possible for man ?.. This is re¢ally the cfux of
the whole problem of rehigious or spiritual life. Modern Western
thought seeks to establish even the fundamental truths of religion or
spiritual life upon what it calls the logic of thought or reasoning.
Hencegtheir Absohite or God is the creation of the intellect; and the
intellect ~ according ‘to Hindu thought 'is- #w&.- This ‘manas,
though it cannot be seen, nor touched, nor” smelt, nor heard, nor
tasted, is intimately and organically condected with the senses,
Without the manas the senses cannot work and without experiences’
g"tthered from the senses the mind cannot work. . Tbe senses and
the“intellect both work together to help us to get on\y scnsuous ex-
perience. Our intellect or manas, therefore, cannot take€iis hefond’
the sensuous experience any more than the senses” themselves.” THe
Absolute, which is thus established, may be something which we
cannot sense, which may rot fall under the Scope of direct percep-
tion or MWW, but it is still ~something which is deduced by the logic
of our mtel'non, based on the experiences of the sensuous . world,
Therefore, such a God or an Absolute is the product of our inference

or WIATA and IFTA™. Thus to the western mind the illogical con- .

ception of the Absolule in the making may soundelogical ; but
such an ‘Absolute in the making’ cannot be the guiding Deity of all
the activities in thgsensuous plane, for that very Absolute itself is the
product of our-own inference based on experiences - gathered front
the sensuous plane of existence. And such an Absolute may not
form a necessary factor for our livikg in the sensuous world. ‘Hence’
to the western mind, or to our Indian followers of this school of:

thought, the idea of :rally; qq ‘ronnd all our activities on the one
grounding principle of sp
unpractical and what not ?

irituality seems to be most absurd, illogical,

" accidental, not an essential assoc:fmon
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Where the mind, the infellect, the sefisés” canrbt reatt, ﬁﬂ’; % t}; \
INpotéte; that is Brahtﬁﬁrn “Suc! an l“:so‘lute canqg) t be the p
df‘aﬂ'&‘fel;hl’e btamﬂ)uf is me“l"i‘uth whxch everyoné ¢ ﬁcgme ﬁ#
Y face and derive all bis 1psp}rahons directly. from., the De .
sensuous ° worlé‘l mco,rdmg o {he Vedapta thougbt Hesives. its; eIy
exxstence from the Ab§olgtp T;he actmtnes_m,.ﬂm Jsepmgussw ¥
} e;eﬁote apa.rt from. the; “super-sensuous, realisation, Ganneks ugt:
“ tohumatg,lty _And on the other ‘hand farmat possi
mq&an exalled dmmdcr in spiritual wnfoldwnri okl fbb;g
Henoe the inciting call of Swagni Vivekananda, the modem' pl:gpm
of India, to the children of the soil—4Go-: back 1) ﬂéhgibn ma N
history of the past has gore to develop, the innér fite’ o lﬁdi: 3y
activity (outer life) of the West, ﬁxtherto these “have hée,n werg gq
Thie Hiie has come for them to unite. Let your 11fet be a5 deep as
, the ocean, but let it be aLo as wide as the sky,” ¢ Itis a cunoua

" thinig 'that the inner ‘life i$ often most profoundly devploped where

the outer conditions are cramplng -and, limjting. . But ﬂg@,.g».ﬂxp
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IERT&
ERERES eyt ‘i ".xz TP
3&‘1{{&'#@ ptswm Vivekanantla, in #Vols:, P'e*'*“"“‘d ”f”"“"
era;ananda. Prabuddha Bbarata Office, Mayavati. ' ;

The fourth volome of this excellent work is now jm‘Bﬁshed, anq
hae #or its ffontispiece a photo of the - Swami in his sanny‘adsm o%ﬁ garb,
Thi stasdy form, the penetratingeyes ‘and the bénign facE (ook o
us as in real life, and few that came in contact with him é:e;:l‘ -
ally will,forget that inepiting figure and the mingled -chafit’ i “:_‘f?
of his presence. Fo the followers and atimirery: of fh¥ Tate Bwaind,
who po;i fopm a very. widé citcle ot only tin Indie; Bo€ M Ed:oﬁl
a;y.tAmqnca also, these stirring volumes, déplotingt’ the duwudf K
thoyghts,,and movements will bea valvable: possessidn’ &
enlivening stedy. . We perhaps miss the masterly ;Mch of a- Baw;?;

a Lockhart in -the word-portrait contained {w'these voluntis;
b e e g e ciing “‘a':t.‘:;’f:;i?;.?:&“.t;‘m et

' ns, ..touc ng inci '
ww.;td?:rgmm out traits of character. otheswise: md hﬁﬂ!:‘l?h
public eye. 14 is the foctenc of the biographer shist H1s:subjec

o 4
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fit.ame, and no. better subject can.ocenr to'a loving disciple than this
Geeat Yogi, Qrator, Phijgsopher, aud man of the world, keen in bis
intellect, brgad in sympahy, simple -as a child, and perhaps tesrible
in righteous indignation when occasion demandeds It is no die-
patagemept ta names like those of Keshab Chandra_Sen, Dayangyyd
Sataswati, and other great men in recent Indian JHistory, to say that
India h:s produced no one like Swami Vivekananda who has stirred
tothe greatest depths the thonghts and emotions of the world, Indian
and foreign, orthodox and heterodox, ecucated and unedacated alike,
by his force of Character, intunsity of religious fervour, and depth
of homan sympathy. In him Sri Ramakrishna Paramahamsa
found an interpreter and follower who almost outshone the Master,
aud the like of whom few ‘religious founders had the good fortane
tq‘\poas"es&; Sri Ramakrishna is taken- by the religioualy devolt
asan avatar, alike as a matter of faith and as a reasoned inference
fiom observation of his Yogic powers, unique personal life, and
momentous influence for.good. Swami Vivekananda has come now
to be regarded with equal veneration, and the volume of admiring

recollections apd appreciations swells forth from year to year, apd

has i;uu_:éeg)gd in giving to the Ramakrishna Mission movement a
spgbility and an- attractiveriess which it’ may not. otherwise have
posséssed. We have divine authority to say. ’

wafyqfamad stagfiaia |

AeTTATOYE HHANTEIAR N
] “ Whatevqr,is glorious, good, beautiful, and. mighty, that must be
undemtood ¥4 4 fragment of His splendour. "1t Is therefore the Tresult
of sober reflection, not the langnage 6f exaggeration or blind partia-
lity tosay that in Swami Vivekananda the world had found an
inspired personality, sent fo us by Bpagavan Sri Krishna Himsélf, to
correct the materialistic ways of the world, and make it better and
holier. -His speeches, writings, and fervid poetical outpourings are
before us to guide and inspire us, and we wish that these Volames

contaived even longer excer pts from his eloquence, to complete their
usefulness. :

.. $wami Vivekananda differed Trom his Master in many -respects.
The latter was too engrossed in his soul-consciousness and Divire
cansciousness to care to infloence qthers directly. All his influence
Was spoataneous, like that of a burning flame which putifies unsolieit-
od. Swami Vivekananda. was a product of his times, alive with
humag interest, full of assimilation of Western ideas, and able to meet
the expononts of Modern religions and philosophies onm their own
gound.  Bot for the intensity of his innate religious consciousnesy;
and the abiding influence of the great Master, he too might have
mocymbed to the matgrialistic influences of his education and sur-
toundings, likq so many others, and the world would have losta

®

o
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grent piritonl teacher. It was, however, Smmi’VMM&'s Enghsh
odmeation that.made him a light of the world, andmpeaed up’ the
wirole -aducated community for the invasion of bhis inf}uence. - Ihthe
aend. of his greatness was nourished by Sri. Ramakrishna Parama-
hamsa's solicitious inspirations, the further blowming; aqd fructifymg
were thie consequences of: his going out into the outside wqﬂd arme
with his. robyst commeon sense and mastery ‘of. thg ‘English - langu-
age ; anyl. the eatry into the Parliament of 'R.elig:om at‘ggueago. was
the crowning ag which -changed a priv.ate individual, into a Public
Teacher, the Saviour of Indl’s spirituality and the oracle g(,m‘ ”
wigdog for thousands of foad men and women who hung upfaq is
weed. - c, .o ,
We ¥arn from Swami Vivekananda's life that the Hindp‘ml)g‘bb'
requires' a eertain amount of active propagandism to rouse the dot-
mant world to realise its spiritual gtc;satness; we §ls_o see that tvhe;hiAghg}‘
intellectuality is not inconsistent with deep rehglou?Tmm; m" ‘Mﬂbl
ed practice of devotion and meditation, We perceive: .tl;gt,.a gQble
qharactcr, strong in personal influence and able to inspire the utmost

N

veneration, can go-exist with birth in an inferior caste and practices

not strictly orthodox. We feel assured that the. incidents otbn-u“
@calth or support of friends, are u.xifnor» factors in the, eyglutnn.ﬂf
aa;inﬁeremly strong soul, tich in spmtuafl' for_ce, . We, realizg. f:talz
that the repunciation of the warlg’s. vanities is not {o br.,_thcicﬁ "~
the mré_ assumption of the sannyasing’ garbs, buf must comet rom ¢
heart, sad be firmly based on the utmos.t unselﬁshnfess of ,pl‘ll‘\[,).()s

aﬁd ;tx'enuous desire to do good to all be.x'ngs.,uAnd in .Swgmf xtv:.
kananda we see the realisation of the Yogic goal as depicted in .the

Gita lines.
. emilod gemAaaREsiT
ge a1 afy @1 3o gl qwa:

The earlier volume; of this work l{aVe bgen reviewed by compte(;
tent writers already angl it only remains to ‘adc'l ;_:\mfew :":‘;d;i ;:sh.
tire scope and contents of th;;o p:c;en:‘ fourtixh:olftr:e.]u;wmo’ yela

i t about 9 P.M. On N

panda tzrmﬂhl;\::i; away suddenly, and the last -day. of s life
. ﬁb‘: with study, exposition, conversation, ‘and meditation. ‘He
:-: in ;yerfect solitude and God-contemplation for some hours bek;rﬁe

i th, and it-may almost be said tbat he cboac- the m.ourent,ofr_‘ L]
s 'd sat intent on deep meditation, prelimingry to the great
d“m;:l" the mutpouring of his soul. into the-absolute  consciousness
m: H’;.ghcst Self. The poignanl universal sorrow - caused f‘l:oy I:c
W’a death is well-depicted in the_ pages oflho vo&m be orle ‘n:
The eaclier peges describe the Swami's tour. in Hastern Bqngl; -
Assam; and his lectures in various Jocalities in that_ provino.e.t t nol
nel::'d'oiy interest that the Swami undertook this tour im 1901;a8
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well séthe toor t6 Biuddhe-Gaya and Benares' early in 1909, il ress
pouse td-solicititiens: ‘of "eager friends, in  disregerd of: ‘his owne
growing ilinesé’and warie of energy. Yet the:cafl <of "duty and the
persistenit desire to be’of use made the Swami go forth ‘to meet fricnds
and it shrines, The rest of his time -during these last years was
speat af the Belur monastery_in the company of his discipies, lay and
maomstic § dnd the life‘ there, tull of sémplicity,’anid charm i depicted
in thear palgés with faithfil inferest. The Swam?s fondnéds for pets,
aud His loving caré for their feéeding, his désire for Vedi¢ study and
establiehment of a Vedic College, hik eagér performince in'person of
té Durga puju festival, with-all'its technique and' fitual, bis enfiag
ging interest in the Vedic and Purana classes, and his strict disciphte
3pd scrupulons regard, for fasts and ' avsterities, are all narrated in
touching words, and we seem to see before ug the great soul in his
last days, ful) of devation and. simplicity, in conduct, with zffection
and regard forajl, - - o ) . :

»* The lattet portion of the volume is full of the author's sketches
of the character of the great monk from various points of view, as an
asoelit, s &n arlist; a bhalkita, a conversationalist, and so forth. Not
tié Jeask intefesting -porion js the appendix' wherein many loving
filends have recordéd their teminiscences of their intercourse with the
8wami at various points of his life. These #1 Memoria formy very ine
teresting reading and add to the great usefulness of the book. We
cBnclude by hoping that the volumes will be eagerly read by Wt
Hiudws'who care for the understanding and preservation of - the spiri-
tral Eulture of this ancient land. » : S

v e et Liwwvengy

ProF. RAJAGOPALACHARIAR,
l .

RN A

w05t A Remakeishng Charitamrettam.

auther al Quilon, Travancoye.

! Wc~havp! received a copy of Sri Ramakrishna Charitamritem
Peblished and edited by ‘Mr. K. Raman Menon of Quilon.  In this
Bocure thé author has striven with much 'saccese to present do the
MiRbir public ‘in theirf mother tongue the Dharmopadesa stories
6 'Bhagtivah Sri Ramakrishna. The words of the Master are classl-
fed' under different headings as Atmagnsm, Bhakti, Mind, etc., and
#eitable short introductions are given under each head. The authoe
has tulcen great pains to collect the cholcest flowiers of hilosophies]
teentio that'fell “fromi the blessed lips of the Saint of Dakshines:
Wbt ' 1o the acholady prefacs we get a historical. interpees
Withi: bf the religionid 20’ religiomtets of Indin'; the phildeuphy’of

-+ . Un, Malayalam) by K. Raman Menon, pp.180. To be had of lhe

[ I
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:I;:.d:ll:ull’ni:, thio ':iufofﬂikh'sh,h‘amm:ﬂn&
ily éMelr proper posspoctive.  The author proceeds to gq_re‘h m
coisotof the decline of Dharma in' the begibning of the 19th sedithoy
anddescribed how when Pharma was being shaken tov‘ih nl'yinunllgb
tions, there aross in the person of Bhagavaa ‘S¢i Raninkrishra ‘Dz
who stemnmed the tide of Adharma'aud - radiated: x..oew im:rby- re-
jwvinating a Saviour religion. He was tho fulfilment. of H.n.dmdm,‘ the
embodiment of synthisis neves heard of in any -of the "xeligious indies -
ments of the world. In. these days when thewtho:.f «ireligibws
edueationis s0 much emphaised this book could be. ?uictibedxm
great adwantage at lcast as an additional text:beok in the schools of
Malabar, especiaily in the vesnacular schools.. ..~ it o

i -
N\

The Seventeenth Annual Report of the “Riakishiia .'“‘_'9}99,
Sevashram Kankhal, -Hatdwat Tor' the year'191Y, is ‘liinky bn’ ol
table, We owe an afiology to our readets for not being able to’ preseunt’

* them in due time, 2 review of the work done by this institution whic’

richly deserves to be patronised by the public at large. ' As tbepubhc"
is &fready aware of the fact that such institutions are statted “'byr)t’he-
Rimakrithna Mission  solely with the ideal of doig” work's¥
worship of Narayana, we teed only state the motive pow‘erwh‘{i!ﬂ
guides the' monastic brotherhodd to ‘devole = theit [ives for iy
upkeep ot the Institation. 1t i thisi *“'Blessed atk ‘e thit Au'%‘l
are given the privilege of serving for Wim, nbt“b‘!‘éﬁé\?’g\g"'lﬁm,
strike Out this word ‘help’ from your mind, you worship. When
you give a morsel of food to the dog, you worship the Hog a8 God.
God fyin thatdog. HMeis all in alt You are allowed to-wirstip
Hitii.” Stand inthat reverent attitude to the whole udiverse. "I‘MX
is the proper attitade of work. Thisis the secret taught by Karms
Yoga.© The present report purports to record the work Vof’lreI‘i_e‘f
carried out by the Sevaskram from januaryto December ,19‘}7, ‘for'x
period 6f one year: ‘The total number’of persdhs who Gbkitied:
relief doring the perfod were 13,484 among whom there wete piopfet
belonging 10'all castes and créeds. It will be seen froi the reford
givén in the report that the relief work of thé"SCVhsh;a'iﬁ ’ﬁ;“: ‘fhcreat
sed from 43 in-door and 178 out-door patients during thie'Brst year of
its existence to 809 in-door and 18,125 out-door patients during the
year under review. This extraordinary increase in the number 8f
patients who daily come to the Sevashram for relicf, unmistakabiy
prove vﬂlit amount of service to humanity; this lnqtltuﬁOn"'is doihé_
Thete is'a night school attached to the Sevashram for teaching

_the poor boys of the locality. But we regret that it ha¥ wot

grown: ‘big for ‘want-of funds. The demand for getting: :admission
i the school i great sud : with famds  forthcoming, the brotherhoud
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::m'w::enhtgc.wew by..admititng Iarger namber of steBents
- thea if possible, to elevate it 1o the statns of a middie vernaculsr
school.: Its present urgent necessity we' are - informed, is a scheol

builting which- ié estimated to.cost Ra. 8,000. The taking carevofthe

dcﬁim.te, feeding the poor, nursing' the sick, the.-ignotdnt, in shert,
educating:j-setving those who are low down in the scale of o'ociety‘ [ 4
Works m_vb@x _ecn_cem'tlw weal of the whole social body. ‘When &
band of imen dedicate themmelves to this service, do. they not deserve

well-at -the hands of the public ? -come. forward, if these mobtives:

mws commend them.nh'el' to you, and by genectous.cons
on . help: te make it a permanent institution for ' sogial
service, nay, & great temple for the worship of the Virat,-in which the
supporter, the worker, and the sufferers will all be blessed, . o

A

.. We are thagkful to the Secretury of .Calcutta . Vi

A.sogi.et-y. for kindly sending us its rcfx%ri loxu::é‘y::nr l,t;l :l’p:m:g:
ig ! I'" xfz_;t, Jet us be Gods, and thep belp others ta.he Gods. *Be and.
q)i}k;.&’ The objects.of the society are (1) to study and yealige, the
principles. af the Vedanta jn;ifs uaiyersal .aspect as set foxth in the
lives apd teachings of Swami Vivekapanda and bis ‘Master, Sri Ramwa.,
krishna Deva, (2) to spread the above‘princip,l.q;ﬁnd" l:&uchinyi
amongst tvl.x_e;_peqplc at large, and (3) to serve huma'nit_y as veritable
qgapnfcagat‘lops of God by ministering ta their physical ngeds, and. he)-
ping thc.;n,;in their intellectual, moral and spirilual‘,dcuc'lopmept.
Thasociety organised altpgetber 89 religious lecinrqéz which were
moatly delivered by eminent scholars and were largeul'y gttehded

Am°?g the various subjects discussed in' these mectihgs; .be.
mentioped the Adwaita-vada and, Viéistﬁdwaita-vada aspectsgth t'he‘
V:flanta, the Buddhistic, the ]ain,,}h'c Vajshha)va< and the Ta‘nu:ik’
philosgphies, as well as the principle of ‘the Sufi-sect of Islzun. In
mql t.i_h\e_se lectures were ¢xplained alsq, Abe :spécial ténclnings of
Swami Vivekaganda about religion, Monthly conversazicne. Were
held most of which were presided over By Swami Sarz{iianahd; the
tevered Acharya gof the society. Weekly religious clusses on the s:;y -
turey wese held during the year under review by goqie ‘mouas"t?n
members of the Ramaksishoa Mission. Under its‘a:u:s‘p'ic':e;‘a"i’hnd
yas started by the society to help students; from the middle of the
year 1916, and duting the year under review 'montinl'y‘ sti 'gtni'dq
qmn}.ing to Rs, 18ﬂ1~8-»0‘ in all were granted'to 30 students, ‘Z)cca-
s!gpg} help to six students for part of their examination fees was also
given to the extent of Rs. 14. There are aliprary and free reading
:z:x:t;md a, Al—_lomfo'?:;lthlc._Chantabl]c Dlspcx;gary attached to uw
:.. - shorl appendix is appended to the roé‘en | ioing

the . susmmary of a learned leciwre on the Vedl;uh;a:: ‘::: mﬁ;

REVIEWS; SHORT«NOTICES .

. whilestploy! fwhidie sve quote below.. We bhope ikwill: be: interenting to
sucredderghinsg ot . o o U oeme s Loainile 10 pogom sd!
o mdawe seunl 6 .- SN TOIP IR SRNUCTIRTAR I} FVERN < ST PR S I}
. Jdmiconneetion with the Weckly Series of Vedanta .lechires:-of the
Calouita Vivekananda Society, Mahsmahopadhyayt . Pundit Pramaibs
Msith Tarkahbuaan deliverad an intoresting lectusé on. 1 The Vedanta
and: the: Buddhistic (Philosephy,’ .. -befogel 'a. crowsded: snd. Joatned
qhadience. He spoke elojucatly-and in a.thoughtiul way dor neacly ont
howt and' a half givimgat:the outset a brief survey of the developmant
of theteligipus thomglits of the Vedic age. During: the. /he
semarked, itlab- the metaphysical doctrines of- the-Hindu! Soviptures
wete kbrown o g few saints of the land, who practiged them only-fot
their. own salvation, iu forests and caves.: Thiey did: not.do much to
ameliorate the condition of their fellow brethren by spreading those
sublime (pctrines to the masses. This gradually led to the predominance
of a class of men—the priests—whq domineered for some. timg over
oftet classes. They talight everybody, fromiithe kiligs down’ to the -
peasants, about the worship and Vedic Sacrifices. Varifots” sects,
denominations and eystems. of philoscphy ‘arose. and they hadicom-

- plete sway.over the land for a-dong time. But gradmally .they: lobt
sight of the real purpose of worship and sacrifice, . viz.:—the attain.
mentcof Jniniand devoted most of their energy and timeid the puesirit
of thekimost ubeless minor details of those veremonies. -« “ixi. .7

BTSN R R Tt ST s D on®T s o
" Then came the Great Buddha, Here tlie” lecluré’ poke 2 foW
wofds about the renunciation add severe adusterftics ot the prihce
Siddhartha who found out a-new path of ‘Satvation and “flius removed
thre ‘chdse of mlsery ffom the world. ~ In mieiitioning the Buddhistic
metaphysics, ‘e dwelt ‘at some length on the differences ‘of ‘the
Mihdyani and the Heenayana, the two promineat paths to li(ﬁétaﬁoh
THe followers of Mahayana had to depend on the help of &' supefiian
fot satvation ; while those that” folfowed the path ‘of Héénayana Had
to'éxert for themselves for their own freedom. These two ways' of
Sadhana bear some similarity with the ‘* Bhaktimarga” and “Joan-
marga” of the Hindus. ‘The Iécturer pointed out that inspite of the
modetn researches of thq, Western ‘Origntal scholars, there is.still
enough to be learnt about Buddhism in-India.- The Hindu civiliza-
tion was not less imfluenced by the Buddhistic  cuiture, thé traces of
which are still to.be found in art, sgience and literature eyen  to the
present day. Thus the great influence of Buddhism cannot be ignored
altogether. . But by alluding to these Buddhistic influences he did not.
mean, that the Vedig scriptures were altogether devoid of. high.
maral precepis and teachings: Rather he was of opinion that they
were there. But it sp, happened that the Lord Buddha and his
followers gave life to those noble teachings, almost forgotten by, the
tollowers of the Brahmanic schools and added some new ones Which

they realised themselves.

L
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» 1y Aiftee. atteiding Nirvpma Lotd Buddbs preached and popaierised

the means of attaining the same all ov years
] er India for ly.
He was also helped in his noble Mission by a l::;:f:::bet of
osder or ¥ Sangha "“l':‘z:“hd'w th &;uud;h i ‘Mm‘ﬂ
_ 'Sanghia. ¥ . e ion of a religiovs mni.
Biimtivcesiot o 1 e B e e me T Tt
.of. Satinyass was'the realisation of delf-
dﬁhuc‘ Yo sitain salvation alomg with selé-improvement. By the sciless
on and aotivities of those tealous * Bhikshus” - big: dockines
i ptu:‘hedviﬂu&oﬁ of..Indih bringitg ealighteament and. the
mbkhd’ e hhf::p: :t:tgm a_oda.; »He also: painted- oat that
hﬂfM'ﬁmﬂ '-7:4! ; ‘hl fe ) o '
. ‘)' . . - : SR V .

S IR VRY § H {aNUEE

S g

1, i s ) "-;L;v = i 5 Yoo . S “1;‘: :
ol m::",’f_‘”’ Depressed Classes Mjesion, Mpngalace, Sputh

iMbr .-k Chandevarkar-bas iseumd 8 revited edifion of his
::f‘,‘umm “Ethids and: g absigacd the ' profite- of u.:‘ p:l:
sy Deprested Giasses Mission,; Mangalere, in aid. of its
o howsing the limeclean Panchamas. 1 The ‘osolulagssof she
?;n.eh'%'l:;ﬁ?m R K Mbyl’;enj‘mr oy ihe oo
» R. K. Mokerjee as well as by the Go .

:;t,.oi,{f.@.’,ﬂ,:u;g Nizam gnd Their Highnepees th: llahmvj‘::l
oo mm, quoda. The Director of Public Instruction, Boﬁhay
Mmm iis purchase 232 library book for schools “&im"
o -expewition of the pringipal features of the scriptures of Ancicnt
dia with Sanskrit slokas, and English translation utlz:reof;bd is
emmenlly fitted for the use of students, teachers and, glonslﬂpl-
%chm . The book bas 175 pages and ¢an be had fcpm the Socretary
% #;Mh. o fg_' Re. L By V.RP. Re, 120, lntenging porebasee
hoagg W 8 thecame of the sftering pooc by puichasing the
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" We thankfully aclmoﬂed‘ the: ' m
., We thankfully ac ige the recetpt of the followl ‘
fets, and ‘repbm-_(t)"} Vedié 'Achdéiny-and Mission” a{'faﬂm T
ind §, () gevigd prospectus 6f the Sankhya Yoga Society—from the:
pes dent, sSahkhiya~Yogas Bociety, ‘Bharadvajatram, - Mylapore;
MM_ (8 m’gvst’mg?m anffual report of the Colombo Vivekanenta

o ._‘ﬂ()”ﬁlg foty-sixth annual report of-the Sasipada  Devalays, tn
C‘-kn‘ (3, (8) Econétrics and Co‘operation by N. Sub ,
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: S ‘_"Let the lion of ledanta roar.” i
© - 4 Let mé téll you, strength, sttength is what we want.

i+ .Ang the first.step in getting strength is to uphold the . ’
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EXTERNAL CEREMONIALS AND GOD-REALISATION

BY

PR At ' Lo
Swami ¥ivekananda*

A

- Itis necessary to.gphserve exfernal ceremonials and formal
rigidities about food, etc, as enjoinéd. in the Shastras, in the
first. stages of man's progress towards the goal - of. spirituality.
The® are:the means “which help to manifest the. Great Power
within. The Shastras enjoin such laws as are helpfulto the realisa-
tion of the Ideal, and diffcrent means are enjoined to suit different
temperaments. There is no- use of quarrelling over the: means,
having lost sight of the Goat- But it iy usual .‘with people- to fichlg
for the means only. Thev do not look towards the Goal. St¥Rima-
krishna came to uphold this in his life, that the reality of life lies in
the practical realisation of Teuth. You may bathe in the Ganges
for a thousand years, you may liye on vegetarian diet for as many
years, but if thes: do rot help to manifest the divinity within you,

know that you have spent your life in vain. On the other hand, if by
breaking, all laws and formalities, you can realise the Goal, take it for
®ertain, that you have followed strictly the injunction of the Shastras.
The real point is, you have to kecp the Ideal always fixed before your

* Adapted from his conversations in Bengali.
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) mind’s eye. Ceremonials and observations help, in the first stages of
progress, to check passions for other objects that may stand in the
way, But instead of considering these as mere helps on the way, if
you pay too much attention to thdse formalities and devote most of
your energy only in strictly following them, the result, in most cases,
will be, that yod lose sight of the Goal and your progress will be
checlied The, moge you advance towards theGogal of delf-realisa-
tion,fhe Jess'you can obeerve thess formal rigidifies. Shapkata also
siys, frevged ofey weat & fife: &t fAee:? Therefore the
fundamental factor of religious life is the experience of spiritual truths
face to face. Know, that realisation is the goal. Ways may differ.

‘ The test of progress in the path of realisation, consists in the
ripening of the spirit of renunciation. In whomsoever you find the
attachment towards lust and gold growing less and less, to which-
ever sect or path he may belong, know that the Divine Power is
awakening in him, and the door to the realisation of Truth is
open before him,  You may strietly follow all rigidities as enjoined
i;‘ trf::‘ Sl}:ﬁas, ';ygsu may quote the thousand and one Sruti texts, but

unciation not come to life is in}
Bl e b ey b g
If sincere spiritual hankering gets possession of a man, he is
sure to reach the Ideal in time. He must be strongly resolved to
experience Truth, Let come whatever manifold difficulties on the
way, let come sorrow and death, there must be no turning back until
and wunless there comes the realisation. TRus, to struggle and aspire
after the realisation of the Highest Truth, is what is said in the
S!mtras as Purushakdra. The birds-and beasts have also got some
kind of Pusushakdra ; they also struggle to get something.” But
wan-should have the Purushabdra only to realise the self. Others
are bon ‘to meet .death, but man has come to conquer death.
Onw?rd, onward like: a great. hero,—no fallering on the way.
.Rw?l{;ls:‘:hat you are the Omnipotent Sell’ and merge your pusy [
n . . A .
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. The Paramahamsa never froubled himself abqut the cosmologi-
cal problem. Reason no doubt only demands an explangtion,of
the Universe ; but the hisfory of its ._solu‘tnon,:@ﬁ ah:.e itpotence .
of ipteljeck to offer a satisfactory copclusion. |, Sliankara’s, theory.of
the Anirvachanyatwa of Maye is essentially a contession of mystery,.

The, doctrine of Leela as definitely stated by the Yedanta Butras and.

.....

accepted by Ramanuja seems equally unsatisfaclory. It is nmot-
a consolation to be told that the misery of man is the sport of
Gods .. . S Lo S TUDEPIIUTEN TP T TRRRPNIE T L 1%
. +he. Senkhyan view eafely omits:God in itsuelaborate’ pro~
granme. The theury of isternal deferonces propo-md@‘by Purha
Prajna does not account for the existencg of their synthetie
relation, The Biblical idea bf creation 1§ tlow’ scarcely entertained
by the Ghristians themseives.  Buddha :taking” his stand-on prag-
matisin on.the whole evades.the problem. 1he -Westera- ideas ‘of
evolution fail - to explain hew matter and spirit came “nto existenee,”
Schiller’s - pragmatism jusufies the dualistic. theory in: which evil
fights a losing game with God. ltdoes not explin the erigin of
evil, the-question of how the world ¢ame from a.God ‘of goodicss’
appears'a sphynx-hise siddle. - Some :Philosophery: argue - tiat av #'
dootor: cares more for the practical cuse -of a ‘diseave 'than for the"
history.of its origim, so shoukia secker after' salvation give up the
fusile atiempt of tracing cvil and interest himsel- in its eradicativu.
But this. is a view based: on the dictum; “ What can not be
cured must be endured.” 1t dissolves the problems instead of soiving
ilu Plato -says philosophy begins in..wonder, We may -add,
philosophy also ends in wonder.. ‘Lhe story of Ganesa and Subrahe
moania is an analogical solution of the dificuity. They were' asked
by Siva to go round the world. Subrahmania began the journey ;
but before. he returned, Ganesa went Jound Siva and -got e
pl'ilco ) :
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as belonging to Prakriti or spiritualised as the worship of the
supreme (Brahmarpanam or Kainhrya). Then the mind freed from
functioning on the lower levels is directed Godward. The essential
nature of Katmma lies in activity being robbed of its Rajasic tone, in
the motive being shifted from the'little ego to the cosmi¢ Self which
ensouls it. Action thus performed is likely to generate a thirst for

God and-may therefore be regarded as an mdependent method of
God realisation,

Absorbmg interest is always aftached to the qucatxon uf the
relative superiority of the, householder or the Samnyasin. Caste
system in its higher aspect is a veritable Jacob’s ladder from Earth
to Heaven. Iggdhe paimy day; of Hinduism when birth and qualifi-
cation went together, the- householder's jife was regarded as a
preparanon for that of the Sannyasin. Increasing complexity in
social life, however, brought about a_Varnasankara, a confusion of
Castes due to a sharp conflict between birth and qualificabon, It
was probably, at this time that the question of superiority excited a
keea controversy. TheKarma Yagin adduced inslances of janaka,
Dharma Vyadha, and others, who lived a life of ceaseless agtivity:
without caring for the fruits of action,, ‘Lhe Sapti. Parva and the
Gita on the whole seem to favour an attitude of reconciliation, The
houbehivider and’ ﬁiéﬁannyasm are each great ig his own place. The
famous instance 6fa man cafrying mercury in a flat vessel wn(hout
spitling a drop of it on acconnt of intense ooncemr.mon proves the
possibility of a man being in the world and at the same time out of
it Janaka says that his‘ind was jg the Paramatman, éven tﬁough
he 'was immersed in the dutiés of sovereigmify.  An ingenions cxpla-
nation of this state refers to such karma as the degradation of a
sodl dide to sin, a lapse in the past life leading to Salvation in a ;ubw-

“r

quent next life. The Paramahamsa admits the posabthty of a ]anab ,

state though he seems perhaps to' be personally inclined towards
physical renunciation as well. ' “One who has tasted God ™ he

says, ¥ can never Jove secular work.” The houscholder is like a
man fighting from within the fort. The Sannyasin is like the soldier
whio rushes out of the fort and exposes himself to the risks of battle,
Another saying of his, however, admits the superiority of service.
after Salvation 10 entire absorption in the absolute, Pulung the two
statements together we may conclude that Sri Ramakrishna believed
in the possibility of a Janaka performmg action without attachment,
atthesametmamognumglhedﬂhmﬂnsﬂntsommdmebome-
holder’s lile. :

A mew intetptetauon of work is becoming popular in this
country perhaps owing to the influence of western positivistic and

-
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ic movements. [ts chief aim is the rejection of “selfish”
sslstion in favour of ‘altrulstic’ socia service. Theéthics of the
Gifn is-9ald fo be based on the ideal of service tobumanity. An
ma&hmoamsmmmmusuwof
this theory. ‘“Selami Vivekananda is le for 2 new order of
Sannyusins ¢ selfless work for the cause of the country is all’that
they are intent upon. The notion of the Sannyasi being for the
betterment of his soul, and servirig as an example for others to follow
in his wake is giving place to a new conception. Whtther he
belongs to the Ramakrishna Mutt, or the servants: of India Society,
whethethe;!onStheKashﬁyz or puts on the official robes and works
in the Senate and in the Législative Council—the new type of
Sannyasi works for his country and-for his brethren, that is the kind
of renunciation which India stands in need of.”

This i¢ precisely the attitude for which Ramakrishna ‘uind nis
missioh do not stand for. * Vivekananda was on the whole fhore
for upkilualiung huttanitarianism than for humanising ¥pititual
vonceptions. 'Swami Vivekananda can never be tnderstood apart

~+from his Guru, The Master and the disciple represent the static

and the dynamic aspects of one and the same spiritual life,
The life and teachings of the Paramahamsa are an emphatic assertion
of the primary need for God-realisation. Ramakrishn#, like Lakshrnan
once smd. “three things prick me fo the core :Gufu, Baba and
agent ' Politics and philanthropy withoiit a religious basis are sure
to degenerate into expednency and’ a soulless social mechanism.
The western ideal of work is rooted in the will to live and dominate,
Hence the idea of God as will appeals to the western mind. 7The
Rajasic activity in its lower form is realised in the assertion of
egoism. In its higher reaches it is exalted into social service,

" The higher motive of western life is furnished by 'a desire to help

God in the evolution of His purpose which chiefly consists in the
literal establishment of a kingdom of God on earth. The pos:tmst
and the _evolutionist do not goso far asthat but believe in the
attainment of social equilibrium, of a millennium in which

each will live for all and all will 'live for each. The !ollowmg
obyechons may be raised against this theory :—The idea of a pro-
social organism is based pn a false analogy. In the bodxry
‘organism the consciofness is in the whole, but n society it is in the
individuals composing it. A progressive social order which ignores
and annihilates the individual is not a complcment to the dhgnity of
human personality. As Tcnnywn says, it is not comfortmg to know
that the individual withers and the world is more and more
Begjdes, we have no sufficient data to conclude that the world pro-
gresses as a whole. The present war has shaken our optimistic faith
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ultimately connote the same Lord. There are many mansions in
the city of God and in his infinite mercy, He reveals Himself to
people in different forms determined by gheir temperament and
Inclination. 1t is very difficult to define the exact position of
Vaikunta, Kailasa, the Paradise and Heaven in the scheme of the
Universe. They may be subjective experiences, objective realities
or both. Whether they are identical regions with different names or
occupy different levels or boundaries, they are all places of Bliss or
Immortality which *the eye hath not seen . . . and dreams
cannot picture.” If different overbeliefs produce practically the
same ethical and spiritual effect like intellectual illumination, mora
elevation and emotional ecstasy, thev must pragmaticallv speak-
ing, be practically identical. Even if they occupy different levels,
they canvot be stained with the martyi’s blood, like this sad planet
of ours. The bloody wars between Vishnu and Siva referred to in the
Vaishnava and Saiva accounts must be treated as the expressions of
fanatic zeal which elevates one’s Ishtadevata by dragging down the
Gods of other sects. It may be that the scripturcs refer 1o onlv one
supreme Personality with distinct attributes. But the psychological
tendency of exalting the Ishtadevata above the other deities and justi-
fying it by a philosophy accounts for the numerous ever multiplying
faiths. The zealous bigot ignores this tendency and condemns other
gods. The harmony of religions can therefore be accounted for from a
psychological and pragmatic point of view. As religion is essentially
a matter of realication, mere intellectual speculations with regard to
its import based on the formal principle of non-contradiction are at
best only conjectures that have to be verified by further experience,
The conflicting interpretations of  Revelation  atte mpted By the
Qiscerning intellect land the student of comparative re'igions in
despair and pessimism. If all faiths are founded on Revelation, why
all this fight 2 [t is formally true that two contradiclory faiths can-
not toth be true.  But we, relving on practical experience, refuse 1o
believe the major premise that they are contraciictories. The one may
as a matter of fuct shade off into the other. A greater difficulty }ex
in the determinaticn of the minor premise, “ Which faith is true ?"
The founder of every orthodox  system  undoubtedly relies on
Revelation. His intellectual qualification to interpret athornity is
unquestionable.  The existence of a hoary tradition to support his
theory is also beyond the possibility of doubt. But the affirmation
~that God c8founds the intellect of the followers of an alien faith
only savoursof blinding fanaticism. Hence the subtle distinctions of
the respective faiths can only be understood by a sympathetic study
of the temperdment, traditional attitude and other psychological

SRI RAMAKRISHNA AND THE PHILOSOPHY 267

conditions. The formal logician will no doubt insist on the ascer-
tainment of the absolute truth. But religion cannot be reduced to
mere syllogistic formulz. Culture and philosophy are ultimately
responsible for the spread of fanaticism. Even Matthew A_mol('l, the
apostle of culture believes that churchianity though 1%/ fails to
interpret Jesus is still superior to Buddhism and. Hm.dplsm. Mr,
Frazer, a sympatheiic student of Hinduism—xp‘! .hlS. book on
« Indian thought”’ is anxious that the higher civilisation of t-he
west should not be hastily introduced into this country. Monier
Williams has no doubt that Hinduism being # mosaic of subjec-
tive experiences will crumble to pieces by its inqeaging f:ontact
with <Christianity built up on Revelation and Historic evxdenf:e.
Likewise the intellectual fanatics in this country refuse to receive
any lightefrom alien faiths: To such people, the philosophy of
toleration is thoroughly unconvincing as it savours of acquiescence
in error and evil.

The harmony of faiths may be built on absolutism and Prag-
matism. For example, 1 have no doubt with regard to the absolut‘e
truth of my own beliefs and over-beliefs. f‘3uF Pragmatism Is
the only safe method in the just appreciation of anot_hgrs
faith. 1 cannot doubt the existence of my mind. Your ¥n3nd
I can only infer from expression. In the same way my relngxpn
to me is based on conviclion and a posi!ive. f?tlth in its .venﬁ-
ability is absolutely true to me,” If your religious expenfances
araglike thine, 1 have to conclude that the two are not pract.xc.ally
different.  Religions that are must be the satne as religions
that work. In my case | employ the rigid iruth of for'rr'xal
logic ; in your case | apply the pragmatic method of u'orkaE;.lzty.
This argument, will, of course, fal to uppgal to t'he,zealous bigot
whose intellect contracts, the more light it recaves. The.crude
diabolical fanaticism of the illiterate and .the e‘mot‘iougl is not
su dangerous as an enlightened but exclusive \"«lﬂ'h justified by a
philosophy. One wonders how the ten(}cr de\'otlv(m .and sweet
reasonableness which one exhibits for the (zod.of onie’s faith and the
men of one’s own fold, gets lrans!osmed into mvet‘erat.e hatre_d and
deadly persecution of the alien faith. Generglly speaking, bchevex:s
in a personal God are more susceptible to ?hls malady. The essenti~
al condition for the study of Plulosophy is absolute f.reefio'm frf)m
,ectarian bias. Toleration does not take aygy frg‘)m' md‘wnduahly.
:l,t is built on the principle that increasing ditferentiation is the best
indication of ncreasing harmony. ldentity .in difference is the
postulate of Harmony. Sects vary agd mul'hply, but_the God of
sects is the same.  The man who identifies himself with the sect
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-rather than with its God is in the it stages of fanaticism. But onc
who seeks to discover the same God immanent in all the philoso-
phies develops into a seer who intuits God in everything.

"~ The harmony of religions from a’ philosophical point of view
¢an therefore be derived from the two following principles,  Firstly—
the nature of God is an absolute truth so far as the individual is
tonceérned, ¢ombined with a pragmatic realisation of iis_oneness
with other faiths based on the pragtical similarity of the effects of
spiritual experienca, Secondly—the thirst tor God is an absolute
condition of God-realisation whether it is gencrated by Jnana,
Bhakti, Yoga or Karma.

" Ramakrishna was the embodiment of this ideal. No man ever
thirsted more for an universal God. Every atom in his body seems
to have lost its worldly sting and expressed the irrepressible longing
of his soul, and every atom must have been deluged in the floods of
divine ecstasy. When the tremendous energy that is in the instincts
is liberated and directed Godward, there is generated an irrepressible
and irresistible longing for God. Al, when the soul is thus aroused,
who can describe its writhing agony and inward torment ¢ - When
the worldweary mind, tired of work and worry, of raging passion
and tormenting thought, depressed by the  tragic tailure of art,
science and philosuphy, there is generated o thirst for Scmething
which cludes its grasp, plays hide and seek with it tears and tortures
it. Is That in the service of the poor, the hewt of the devotee or the
d@erning intellect of the rationalist?  Is That in the rolling rnver,
the blowing storm or the roaring cataract or is That i the reposing
mountain, the shining sunand the calm sea? Is “Lhat sporiing
ilselfvin the agonies of war, in the deluge of blood_ and death or s
‘That, presiding over peace movements? Is That guiding and
systematizing the various philusophies giving them individuality and
deceiving them with it ¥ Is That couceaied i the heart immanent
in humauity or transcendent in etheeal and boundiess hght 2 “T’hat
is in everything and 1bat is i nothwg.  The Upauishad then pouss
into our being the inctfable ecstasy enshrined in the saying ¢ 1hat
thou ait.” The Lord then jemoves the veil and reveals His Universal
Foim. The l’ura‘mahamsu loses lumself 1 its cffulgence and rapture.

India is the most complex of countries. Hinduisin is the most
complex ot religions and the author of the Gita 1s the most comples
of Gods, This bewiidering complexity is the best and surest proof
of harmony. May the Lord ot Harmony reveal Himself unto us
and may the Paramabamsa help us. :

(Concluded.)

-

MAYA-SHAKTL

BY
Sir Fohu Woodroffe.

(Continued from page 233). ‘

hat, lastly, is Life? The underlying substance is Being-in-
itsel?.w Lif,e is ayt'nauifestation of such Being. If by Life we }mderstand
life in torm, then the ultimate substance is not that ;'for it is formlé:ss.
But in a supreme sense it is Life ; for it is Etem'al Llfe whence all life
is in form proceeds. It is not dead Being. 1f it were It“ could not
produce . Life. The Great Mother is Life ; both the life of He:r
children and the Life of their lives. Nor does She prq.dlfcc what is
withoﬁt life or something different from Her. What is in t&e cause
is in the effect. Some Western Scientists have spoken of the ¢ Origin

" of Life ” and have sought to find it. It is a futile quest for Life has

no origin. We cannot discover the })faginnings of that .whxch. is
_essentially ecternal. The question i§ x'ltnatcd‘by_the false assum{p;}mqf
that there is anything dead in the sense that it is w!mlly. sicvov o
Life. There is no such thing. The who'le world is a lnfmg mani-
festation of the source of all Jife which is Absolut.c Being. It is
sometimes made a reproach against Hinduism ,that‘ xt‘ know.s not a
“living God.” What is meant I cannot say. For it is certain that it
does not worship a ** dead God ” whatever such may bc.' I_’erhaps by
“ living ” is meant * Personal.” lf so, the charge 1s again xll:ipundcd.
Ishwara and Ishvari are Rulers in whom all. personalities and
personality itself are. But in their grounq they are beyond all
manifestation, that is limitation which personality, as we underst;n.d
it, involves. Man, the animal and the plant alo_ne, it is true, ext}ll?xt
certain phenomena which are commonly calleg\ .,\uta}; Whi.lt exhibits
such phenomeua, we have commonly called * living. . But it does not
" ollow that what does not exhibit the phenomena which belong to our
definition of life is itself “dead.” We may have to revise our definition,
as in fact we are commeéncing to do. Until regently it was commonly
assumed that matter was of two kinds :—inorganic or dead, .and
organic or living, The mineral was * dead,” thF ‘vegetable, animal
and man were endowed with * life.”” But these hvmg fox ms are c?éna
pounded of so-called * dead " matter. How, then, .ls it possgblg at
there i.s life in the organic kingdom the parts of_ which are ulumatc.ly
compouaded of * dead ”’ matter? ’l‘hi§ necessarily starte:td the futile
quest for the origin of lite.” Life carconly come from life :not.ifem
death, The greatest errors arise from the makmg of .false part?t{om
jn nature whicb do not exist. We make these imaginary partitiony
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though different names are given according to its functions of which
the five chief are Approfriation ( Prina), Rejection (ApAaa), Assimilation
(8ama&na), Distribution (Vyana) aed that vital function (Udina) whereb
the relation between the subtle and the gross body is maintainedy
Pr&qz in its general sense represents the involuntary reflex action o;
e o.rganism ; just as the Indriyas are one aspect of its volunta
activity. Breathing is a manifestation of the Cosmic Rhythm to whig
:ll::a whole universe moves and according to which it appears and
. (Niggtz);::;'o’fn;{i]l;f.e of Brahma is the duration of the outgoing b,rcatl:

The Sngkhya rejecting the Lokayata notion that Viyu is a2 mere
biomechanical force or mechanicat motion resulting from such = VA
holds, on the principle of the Economy of categories, that life isw
rcsulta.nt of the various concurggnt activities of other principles oa
forces in the organism. This again the Vedantists deny holdi‘l:; tha:
itisa separate independent principle and material f:)rm assim d
_t‘hrough. Myad by the one consciousness. In either case it is : |
}lnconscxous force since everything which is not the Atm4a o;' Puru hn
18 according to MayavAda and Sangkhya unconscious or, in W ts .
parlance, material' (Jada), ~ , e

If we apply Shakta principles, then Prina is a name of the gen
Shakti displaying itself in the organisation of matter and thgee ?tral
phenomena which bodies when organised exhibit. Munifest Sh ;'_ ?l
vitality which is a limited concrete display in forms of Her ow af o
less Being or Sat. All Shakti is Jnina, Ichchhﬁ, Kriyi, and in i[tl‘ ;er-
as Prakriti, the Gunas Sattva, Rajas, Tamas. She desi'rcc imp lls dOI'm
Her nature, (Ichchha) to build up forms ; sees how it sh‘c;uld‘tj Z oy
(Jnina) : and then does it (KriyA). The most t3 masic form ofe Ko‘ne
is the mechanical energy displayed in material bodies. But th:ly.a
itself the product of Her Vitivity and not the cause of it. Ul ts is
then Prana, like everything else, is consciousness ;hich as é‘;‘a ely
limits Itself in forms which it first creates and sustaing § tt‘nen b :f:‘:‘
up into other more elaborate forms and again sustains until theil:ll.fi
period is run.  All creation and maintenance is 3 limiting power y 'lth
the appearance of unconsciousness, in so far as and to the degre t‘;:
it confines the boundless Being-Consciousness-Biigs ; yet thatg N
nothing but consciousness negating.and limiting itsej Tl;;:“rer is
mother (Shrimard) limits Her infinite being in and ag the u.nivcrs B
maintains it. In so far as the form and its lifc is 4 limited (hj . and
apparently uncons:ious, for consciousness is thereby limite g K% e
moment there ig creation but we call the first appearancé C:?Ch
(Srishti) and its continuance through the agency of Prina, maj oreation
(Sthiti). ~ But both that which is apparently limited and‘ “i:lr:tenance
epecration has that effect is Being-Consciousness, Prana V: \‘vhose
self-begotten but limited manifestation of the eternal L'fzu l: t<h .
called Viyu (Va=to move) because it courses throughout lttu: wl:oli:
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universe. Invisible in itself yet its' operations are manifest, Fox,;',lg
determines the birth, growth and decay of all animated organisms and
as such receives the hnmage of all created being. For-it is the

PrAnarfip! Atm4, the PrAna Shakti. TR

For those by whom inorganic matter was considered to be
“dead” or lifeless it followed that it could have no Feeling Con-
sciqusness, since the latter was deemed to be an attribute of life,
Further, consciousness was dénied becau ¢ it was, and is in deed now,
commonly assumed that every conscious experience prcsupposq;‘;i
subject, conscious of being such, attending to an object. As Professor
P. MukhopiAdhylya (% Approaches to Truth”) has well pointed out,
consciousness was identified with intelligence or understanding—that
is with directed consciousness ; so that where no direction or form is
discernible, Western+ thinkers have been apt to imagine that can.
sciovsnéss as such has also ceased. To their pragmatic eye
consciousness is always particular having a particular direction and
form, o

Agcording, however, to Indian views, there are three states of

consciousness : (1) a supramental supreme consciousness dissociated

from mind. Thisis the Paramitmi Chit whichis the basis of all
existence, whether organic or inorganic, and of thought; of which
the Shruti says “ know that which does not think by the mind and by
which the mind is thought.”” There are then two main manifestég
states of consciousness. (2) Consciousness associated with mind in
organic matter working through its vehicles of mind and matter ;
(8) consciousness associated with and almost entirely veiled by
inorganic gross matter (Bhita) only ; such as the muffled couscious-
ness evidenced by its response to external stimuli as shown in the
experiments with which Dr. Jagadish Bose’s name is associated.
Where are we to draw the lowest limit of sensation 7 and if a limit
be assigned, why there ? As Dr. Ernst Mach has pointed out (Analysis
of sensations, 243) the question is natural enough il we start from the
commonly current physical congeption. It is, of course, not asserted
that inorganic matter is conscious to itself in the way that the highet
organised life is, The response, however, which it mikes to stimuli
is evidence that conscicusness lies heavily veiled in, and imprisoRed
by it. Inorganic matter displavs it in the form of that ‘seed’ or
rudiment of sentiency which, enlarging into the simple pulses of
feeling of the lowest degrees of organised life, at length emerges m
the developed self-conscious sensations of human life. Owing to
imperfect scientific knowledge the first of these aspects was not in
antiquity capable of physical proof in the same way or to the same
extent, as Modern Science with its delicate instrumeants have made
possible. - Starting, however, from the revealed and intuitionally held
truth that all was Brahman the conclusion necessaiily followed. Al]
Bhtita is composed of the three Gunas of Prakriti. It is the Sattvy jp

3 .
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gross matter (almost entirely suppressed by Tamas though it be
which manifests the phenomena of sensibility observed in matter,
In short, nature, it has been well said, knows no sharp boundaries or
yawning gulfs though we may ignore the subtle connecting links
between things. There is no break in continuity. Being and
Consciousness are co-extensive. Consciousness is not limited to those
centres in the Ether of consciousness which are called organisc-d
bodies. But just as life is differently expressed in the mineral and in

man, so is ‘Consciousness which many have been apt to think exists in
the developed animal and even in man only.

Consciousness ( Chitshakti ) exists in all the hierarchy of . Being
and is, in'fact, Being. It is, however, in all bodies veiled by its power
or Miya Shakti which is composed of the three Gunas. In inorganic
matter, owing to the great predominance of Tamas, Consciousness is
80 greatly veiled and the life force is so restrained that we get the
appearance of inseusibility, inertia and mere mechanical energy. In
organised bodies the actipn of Tamas is gradually lessened so that the
members of the universal hierarchy become more and more Sattvik
as they ascend in the scale of evolution. Consciousness itself does
not change. It remuains the same throughout. What does change is
its wrappings, unconscious or apparently so, as they may alternatively
be called. This wrapping is Mdys and Prakriti with their Gunas.
The figure of ** wrapping ™ is apt to illustrate the presentment of
Sangkhya and Mayacida. From the Shakt: aspect we may compare
the process to one in which it being assumed that in one aspect there
is an unchangirig light, in another it is either turned up or turned
down as the case may be. In gross matter the light is so turned down
that it is not ordinarily perceptible and even delicate scientific experi.
ment gives rise to contending assertions. When the veiling by
Tamas is lessencd in organic life and the Jivais thas less bourdd in
matter, the same Cousciousness (for there is no other) which
previously manifested as what seems to usa mere mechanical reaction,
manifests in its freer environment in that sensation which we associate
with consciousness as popularly understood. Shakti who ever negates
herself as Maya Shakti, more and more reveals Herself as Chit-Shukti,
There is thus a progressive release of Consciousness from the bLonds
of matter until it attains complete irecdom or liberation (Moksha)
when as the Chhindogya Upanishad says Atmi is Itself ({tma
Svarfipa) or Pure Consciousness. At this point the same Shakti who
had operated as Miyi is Herself, that is Chidrapint or Conscionsness.

According fo the Hindu books, plants have a sort of dormant
Consciousness, and are capable of pleasure and pain. Chakrapani
says in the Bhiinumati that the Consciousness of plants is a kind of
stupified, darkened, or comatose Consciousfiess. Udayana also says
that plants have a dormant Consciousness which is very dull. The
differences between plant and animal life have always been regarded

THE SAINT DURGACHARAN NAG, b (4]

indus as being one not of kind, but degree. Ax}d this principle
:\ya;hge!:l:::ed througghout. Life and Con‘sciousness is not aotf)roldu(t:t
of evolution. The latter merely manifests it. Manu speaks > :at(; ]
as being creatures enveloped by darl_mess caused by pas . eems;
having, however, an internal Conscxcuﬁnes? and a c.apac; y o
pleasure agd pain. And, in the Maha?harala, Bhrigu $ays
Bharadhvaja that plants possess tre varicus senses, for they are
affected by heat, sounds, vision (whereby, for mstance,. the creePter
pursued its path to the light), odours, and the water w’hl.ch the.y t}:;m eE
I may refer also to such stories as, that of the Yam'alar;unavnks ao.
the Shrimad Bhagavata mentioned in Prefessor Bra!endra 'N:th ﬁeal ;
learned work on ¢ The Pesitive sciences of the anCl-e.nt Hin ush.a;‘[
Professor S. N. Das Gupta’s studious paper on Parinima to whic
am indebted for these instances.

(To be continued.)

/

THE SAINT DURGACHARAN NAG.
CHAPTER VI
(Continued from p. 213.)

One day, Nag Mahashoy and others were t‘nllqlfmg‘:bg?;nj;;
Ramakrishna, at Girish Babl's house, .\vhcn Swami Niraunjan th‘ ;
who was present there, said, “ Well,ySnr, our Master used to sa);1 a

1e who thinks himself poor and wre.tched,.becomes actually so
(1)1:timately. Why then do you always t.hmk yourself mp;t humbl:
and degraced 7" Nag Mahashoy replied, “ Ab, | see w1:{ ur,njty Io;vm
eyes, that I am so humble and degraded ; how can | thin ‘ a )
the Shizva? You can think like that, G.msh Babu can say W; is
Shiva ; von have got such great dc\'opnn for the Lord:f ’ ::ri
is such " devotion in me? If you ail do me favour,. i ,ha.u
nts me grace, my life will be blessed.”” There was such a ring
g:'.asincerc humility in those words of 'Nag_ Mal1;xsh(?y that 3w:m|-
Niranjanananda could neither con?r.'\dxct him nor rax:ei { a'ny is u;e
son.  Referring to this incident, Gll:lSh Babu sa@, a ?an >
sincere, and if really all idea of egotism has '\‘amshed fromr im, he
tains to the state of Nag 3Mahashoy. [he carth b'ecomcs cotle
:écrated at the very touch of the feet of such great }ne\:.

Fhat day, sitting in his house, Nag Mahashoy .was vic‘\:ing
himself with disfavour, before some gentleax iy, ff)r ,h,s own short.

’ ss. and was calling himself as ‘a heap of sins,” ! the' wo'rm 'of
Comln§:, But he soon remembered the words of Swami Niranja~
::;:,l:da and said, * Only this day [ heard at Girish Babu's, that
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one who thinks himself a degraded worm, becomes like that ;
and if one thinks himself Shiva, becomes Shiva. Then, what
will become of me ?*  After a pause he again said, ¥ No, there
cannot be any harm 1n speaking the truth, | am really a worm ;
and it does not matter much to call a worin by its own name. It is
'no fault to speak the trith, If | get the grace of my ®aster, and
through the grace'of you all and the grace ot Girish Babu, by
speaking the tryth, 1 shall never stray away into the path. of the
untrue.”  So saying he bowed down before all. Then he made
obeisance to Sri Ramakrishna. He remained silent for sometime,
then again spoke, “ When | have the attachment towards this body,
this cage of bone and flesh, how can | boast that 1 am the Shiva ?
Girish Babu is a mighty hero, the Bhairava Himself, he can say, he
is Shiva.”” He then made his obeisance referring to Girish Babu.
*I'am so low, what can 1 do for you, gentlemen? Let me prepare

chilums for you to smoke.”'—Sd saying he sat down to serve them
with chilums of tobacco.

Srijut Navagopal Ghosh, of the village of Ramakrishtopur, a great
devotee of the Master, celebrated with great pomp, the anniversary
of Sri Ramakrishna. Babu Upendranath Mukherjee, the proprietor
of the Basumati (a Bengali weekly), came and invited Nag Maha-
shoy for the celebration. On the morning of the anniversary day,
Nag Mahashoy went to Upen Babu's at Aheeritola, A carriage
wag hired, but Nag Mahashoy expressed his desife fo go on foots
Upen Babu knew that Nag Mahashoy could not bear the horses to
be whipped. = Accordingly, he instructed the coachman particularly
not to whip the horses and after much entreaties, Nag Mahashoy
could be made to get into the carriage. When they reached. the
destination, Nag Mahashoy got down and prostrated lrefore Nava-
gopal Babu. On entering the house he _stood in a corner of the
hall and began to fan the guests. The requests of Navagopal Babu
and all gentlemen to the contrary, could not stop him. The village
of Ramakrishtopur resounded incessantly with the name of Sri Rama-
krishna. The devotees were all beside themselves with the joy of
festivity and the ecstasy of Samkirtan, but Nag Mahashoy had no
other business,—as if he was born to serve the devotees of the Lord.
In a corper be stood and remained continually waving the fan, Then
when the devotees went to take prosadam, he followed them with
folded palms, but did not sit in the row. At the request of all, he

‘took only a grain of prosadam.  All gazed at him with astonishment.

While returning Yo Calcutta, Nag Mahashoy could not be

persuaded by any meaps, to get into the carriage; consequently, they.

all set out on f0ot, On their way, Nag Mahashoy remarked that
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i 1 Babu's wife was
i jamakrishna Deva used to say that Na\{agopa
ﬁ;‘m ¢f Vidya Prakriti, and those who consnderf:d these devotees as
mere human beings were no better than beasts 1n knowledge.

A few days after, Nag Mahashoy went back to his nzf.tive village;
and this was fis last visit to Calcutta.

After the final disappe:i‘i‘ance of - Lor<‘1 Sri Ramakrishttla;h\w:hell;lt
Nag Mahashoy came back to his .natufe village, he at .ﬁrs t-h l(.;uga;“
of erecting a cottage for himself in secl.usmfn, ar}d ]1v1:g ! aied a
alone. As his wife came to learn of his intention, s et soide 1
have never troubled you for ar:);thmi, x‘aqr {s;h;lll tIh:?o a::ua:a ::ey gii’e‘;

: should you live aparl 27 Relymn assu
gezi:?zﬁl;k}zrlwizzh N;fg Mghashoy conti-nued' to 'l‘lx'e in th;; S;rer;et
house with his family. But t‘llu:;xlgh h; l‘:tv;?- u;ifehxs ;-]ﬁ:s?v m:e say;;

in iciatl rougho! s .
::Ii\lt:ec;fl‘x:lgteof)rri::z:l‘:i:z‘slsogfalhe ﬂeshg could be ngticed in hfs persol?t
even for a_moment. Taking the name of Sri 'Ramékn:;:na, -di
trampled under feet all arimal propensities. He lived in the mids

- f fire, buf his bodyeas not even slightly scorched.”
'

Two people from his preceptor’s family once came to hfs 1201[;?6
at Deobhog. One of them was a devotee. His mfum;) . v:;§ aLa l,:;
Chandra Bhattacharjee. At the @mcst .rcquest of ;n a:z 4
pressed Nag Mahashoy to know .bxs wife in wn{ormu‘;,yh 0 . et,’ ﬁ
of a householder for the perpetuity of the lmeage.ll ein . iz o
this, he fell down n swoon and got woundsfa ov > tor{;
After a time he said to the devotee, * You come from im pll-:; plo
family and are yourself a devotee. Indeed, it is mos -'unw-ct?)mt;:;g
of you to command me to do such an umvor.thy lhmg. i 5,
h %e“an to strike his head with a piece of brick lyu}g‘ close by, till
itecutghis forehead and the wound }?lcd profusely. The de.\‘(')tj{e wacsl
sorry and retracted his order. Nag Mahashoy felt relieved an

took the dust of his feet. ) Vo .
Once D’inda‘};'( repuked Nag Mahashgy saying, “.How will yqu
rovide yourself with food and dress 7" Upon this he replied,
8 Father, you need not be anxious on that account, The trees are
ab:ndal;t with tender leaves. 1 k}ave _never touched‘ ax}lly \;’omn
with carnal desires, in my life. 1’am just the same as when I came

out of my mother's womb. | need no cloth to put on.”

indaval would often rebuke Nag Mahashoy, his only son, for
his nI:r‘::t‘:i;llment to the worldly duties. Qne day, in ‘the course
of their conversation, there aros¢ an altercation betw'een« thg fatlfgr
and the son. Nag Mahashoy suddc;uly became excited and said,
« [ pever knew any woman in my life, nor have I any ust, 1 have
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nothing to do with this world.” Then with the words “ Naham
Naham” (not I, not 1), he threw away his cloth, and walked out
nude from his house. His wife began to weep. Finding her

aggrieved, a devotee of Nag Mahashoy brought him back to his
house from a short distance.

. A middle aged widow, living at Deobhog, would often come
to pay visits to Nag Mahashoy, and would show herself, as if a
great devotee. But the secret and unchaste motive of her, did not
escape the keen insight of Nag Mahashoy. He used to hate her for
her wicked intention at such an advanced stage of her life. The
wife of Nag Mahashoy learning the motive of the widow, stopped
her access to the house. Nag Mahashoy would say, “ Alas ! me-
{hinks, even the vultures and dogs do not like to take the flesh ot
this despicable body, this cage of bone and flesh. Itis a mystery to
me, how she became attached to this. Oh, in how many ‘ways, my
Master tests me. Indeed, it is difficult for human beings to conquer
lust and avarice. They can be subdued only through the grace of
the Lord.” Highest truths dropped from his mouth at times in a

very simple and plain language. He would Men say, ' Abstinence
from lust brings a man nearer to God.”

As towards women, so was his aversion towards money. Once

-a relative of the Pals was attacked with small-pox. When all kinds
of medical treatment had failed to produce any eftect, the Pals

were well aware of the reputation which Nag Mahashoy had acquir-

ed in the department, asked for his help. Nag Mahashov could

not refuse them. He examined the patient and prescribed onc

“homeopathic medicine which curcd the disease. The Pals wanted
-to reward him with a big sum. But he refused to accept. When they
‘pressed him much, he began to cry like a child and said, “ Alas!
Oh Lord, why did you make me learn this low profession of a

physician ? It is only for this that | am to undergo such sufferings,”

who

At the request of the Pals, he unce went to Bhojeswar,  When
he was going back to Calcutta, they paid him Rs. 8 lor his stcamer-
fare, and a good blanket to protect himself from cold. The steamer
station was about six miles from Bhojeswar. When he  reached
tiere and was going to buy his ticket, a woman with ragged dress
and five or six children hanging on her came to him, and 1n a most
piteous tone brought to his notice, her sutterings and privations. She
asked for help. Hearing her story, Nag Mahashoy burst into tears
and gave away the sum of Rs. 5 and the blanket, which he had got
from Messrs, Pals, with the words, * Mother, take these and save
yourself and your children.”” The beggar woman blessed him and
went away. Being fatigued with long journey, Nag Mahashoy
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took rest for a while at the station. When the steamer had left thg
station he began his journey towards Calcutta on foot as he had no

money left to pay for the fare. On the wav, if he {>und any temple,
he begged prosadam and at other times, lived on parched rice. He

¢rossed the rivers and streamlets on a ferry boat on payment of fares
when they were wid -, but when thev were narrow, he cross'ed thf!m
swimming. He had only seven annas and six pies with htrp.
Depending on that small amount, he set out for Calcutta, and after a
continuous walk on foot for twenty-nine days, reached the place.

Once Nag Mahashoy was in great distress for want of money,
owing to the suspension of the contract business. Occasionally, he
had even to go without food. After a long time, the Pals could
despatch two thousand maunds of salt. Nag Mahashoy went to
Kidderpo.e for the d-snatch. Thongh the despatch of two thousand
maunds of saltghould have brought him at least seven rupees, 'he
¢ould earn only thirteen annas, having satin the scorching
rays of the sun the whole day. While coming back, he met a

.man, who told him of his miserics. Nag Mahashoy gave him the

thirteen annas, his who'e day’s earning and came b:.le ho'me w.ith
an empty pocket. That day, he had not a grain of rice with which
to satisfy his hunger.

When Nag Mahashoy was very voung, the barking of a d9g or:
he mewing of a cat, would sound in his ears the cry of the animals
for food. Being much afflicted, he would say to his aunt‘, “ Well,
mamma, why does it cry 2 Why not give it some food ?” Tl.len
he would himself carry food for it and would say in very endearm‘g'
terms, “ Well, brother, don’t crv any more. Here is food for you.

There was a small pondﬁched to his house. When he was
thirteen or fourteen vears old, he used to go to that ponAd every
day to rin<e his face after dinner, with some rice and dal in his
hand. He had some tame fishes in the pond ; they used to come
at his call, and take rice and ddl from his hand. He would fondl'c
them affectionately. Thus, before he came to Calcutta fo: hie-
studies, he used to play with them. Nag Mahashoy used to®say,
that in birds and beasts also, there is to be found some express-
ion of knowledge, more or less, and in course of evolution they
too will attain higher births and become free from all bondages.

¢

One summer morning, Nag Mahashoy was smoking on t'he
Mandapam of his house, when two wild magpies- came flying to him
and sat before him. Nag Mahashcy did not notice them, To draw
his attention, the magpies began to peck at his feet. He then
caressed them fondly with his hands and said, “Well, mothers,
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you have come, Wait a bit, I shal] give you food presently.”
Then he fetched some quantity of rice and fed them with his own
hands. But their hunger was not yet satisfied and so they began to
stroll round Nag Mahashoy. Nag Mahashoy then brought some more
rice and a little water in acup. The two birds taking their stand
on his hand, did them full justice. When they were satisfied Nag
Mahashoy caressed them with his hands and then bade them good
bye, asking them to go and play in the forest and come again the
following day. The birds flew away. Nag Mahashoy said, “Oh,

who knows how Ramakrishna plays with his children and in how
many ways ?

BY THE WAY.

*Our first principle is that all that is necessary 8 the perfection
of man and for attaining unto freedom is there, in the V
cannot find anything new. You
which is the goal of all knowled

edas. You
cannot go beyond a perfect unity.

ge ; this has been already reached
thére, and it is impossible to £0 beyond the unity. Religious know-
ledge became complete when Tat twam asi was discovered, and that
was in the Vedas, Wh

at remained, avas the guidance of people
from time to time, according to different times and places, accord-
ing to different circumstances and environments ; people- had to be

guided along the old, old path, and for this these great teachers
came, these great sages. Nothing can bear out more clearly this
position than the celebrated saying’ of Sri Krishna ir' the Gita—
‘ Whenever virtue subsides and irretigion prevails, 1 create Myself
for the protection of the good ; for struction of all immorality
I am coming from time to time.’ This is the idea in India.”

—Swami Vivekananda,

* * »*

Since man first saw the light of the world, there has been
FHways the struggle to manifest the Infinity. In all ages and in all
climds, there has been the one attempt to conquer finitude and
limitations. Behind all activities and doings of man, is to be found,
whether conscious or unconscious, a strnggle to reach the goal of
freedom. Byt very few indeed can find out, that the Ingnitv can
never be expressed through the finite, that freedom cannot be attain-
ed, so long we are i the limitations of mtter, Throughout, one
mistake that is committed by mest people is the atterpt to express
freedom of spirit through the limitations of form. The cosmic
process is not rightly and consciously understood and hence * this
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t to
great urge of Sgirit clad in form to return to Itself;o::r;rem?:erial
interpret in shallow ways as if such urge We"l’ also accordingly,
existence lived in comfort as the end,’ and struggle

i at his struggles are for the
. When ma;a b:(r:);mesf(? n?;::mesx:;:rience of felf as existetnct:
attainment of r::qu al'sgolu(e, then anlv he has n_gl.ltly u.nde'rs 00
knowledg'e and bliss ndl it is then only that true religious life is ea:
the coste pmce;?, tvhole ;-ie\v-point of life is thereby changed, :.mh ,
nestly beg_"‘_".’ '; doings are sure to be control.led b.y the one rig t
all h.‘s actmt\etts :mof Self to Itself. By evoluhon. is not meaml
motive, the re lfm‘ . q sometimes erroneously be]neveq. . The goah
e I}':OL"@%]'.: ":thcre fixed and well-defined, and it is to r'eac
n‘: C;O];;tlgtngﬂitlye I~And this Perfect Unity is reached, when dawns
the Perfe .

the knowledge of the Real Self.

i » the Indian sages, and the
' This t.mths;.s ::: nﬁ:;:nim?:d r:c)orded in the \{edas ?,nd 1(;
Hindy mm.d' , * The saces of India discovered this trut ;:'r:is
efernally exastms}”' : hugh? it to all people. And w!lcne}re; this
in all ages “.]e’v. m\ed‘ God incarnates Himself to reveal this n "
knmvlcdge; 'S d|m‘m€ h.s:tiﬁes to this fact. Itis of course a c:;:(;er
ledge. H:sfm: :g(r: other country has produFed as max;(y n mber
thing to ot t' ‘3 nl land of ours. Spiritunlity 18 t.he ey Lo our
of sages, as [his Ay v meant, that this knowled-ge is accepted as
nafional lfe, =0 t'hh ‘;nd thé political or social institutions are
the gon hum.ﬂmf\’t.hqt one end in view ; and'il mu.st be remem-
formulz:;edt ﬁ;:niage; were the chief organisers in our every
bered thal sages
department of life. . . .
of India by the British, there has
of ideals, The modern efillf:ated
tion the very culturali su‘;;ti'lgttr{do;
imi west and make th
Indis, and run® bc.ﬂd“o:l:‘i :2 ;;1::?:: }lh(c) stick firmly tp our own cent':al
better and 2 _liflPPl_Lf pQ characterised by him as a blind m.c1.al vl?.m yﬂ
theme of spmtuahty : th towards Indian culture .aud spmtua ity is
The cause of such wx:aer «rength, activity on the sx-de of txllrc;pe, al;::
that he-sees pnly pow kr;éSS and poverty on the s!dc of n‘haa.. "
all immobility or wea rocess of inference which is tec ‘“g:'dty
Sanskrit logic there 1; ‘f\l p s crow sat on a palm tree and 1mn:: r;au‘;
called Kdka fﬁl_fa nl)l' 3(‘) \.vn on the ground, and hencg t:fccr:ature st
ly the palm fﬂflltthf: falling down of the fala. Such 1s
be the cause O
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Since the physical conquest
arisen a conflict in the: realm
mind has begun to call into ques
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inference of many a modern mind who goes to affirm that too much
of religion has brought in this apathetic condition of India, and that
we must imitate the west at least in some matters to make our world
a better and a haopier place to live in.  No body denies that India
needs power, strength and activity, at her present poor and apathetic
condition. Progress India also admits, but her progress is towards
practical realisation of spirituality, which will give her all she
wante, and not towards mere material existence or life-comfort as
the end. Sir John Woodroffe in his recent book, ¢ Is India Civili-
sed,” has rightly pointed out that each nation is a Shakti or power
of the evolving spirit in humanity and lives by the principle which
it embodies. India is the Bharat Shakti, the living energy of this
great spiritual conceplion, and fidelify to it must be the pfinciplc of
her existence. By its virtue alone she has been one of the immortal
nations,

* »* »*

The spiritual truths that were first discovered in India are
eternally existing as ideas or thoughts. Tn some ages they become
more manifest and in others they are less manifest,  Thev cannot
die out so long human nature cxists. In the course of natural
evolution, these must come to individuals as well as to nations, and
mould the character of humanity.  So long the struggle exists, there
is the progress, there is cvolution. And we have pointed out, that
behind all struggle there is the great urge of the Spirit to realise
Itself. Some are conscious of the end and the others unconsciously
struggle for the same end.  As it may be said of individuals, similar-
ly it can be afhirimed regarding the impulse of nations. India as a
nation found out the goal, realised the end to be reached, and hence
conscrously struggled n ail her fields of activity, making all her actions
._sub-servient to the realisation of this goal.  Whenever she has come
In contact with other foreizn nations, she has learnt many things from
them, ibsorbed the oo things of those nations, but never i‘ﬂ]itltC(l
the immediate motive which had guided them for their prosperity.
She has given a turn of spirituality to all her actions, and her one
ideal in life has been to spiritnalise those other nations in return.
The writer in the Arya has pointed out that ¢ certain western ideas
she 1s taking in. such as liberty, equality, democracy, not inconsistent
with her Vedantic Trath—but she is not at ease with them in the
western form and has already begun thinking of giving to them an
fndian, which cannot fail to be a spiritualised, turn. To this situation
there can be only one out of two issues. Either India will be
rationalived and industrialised or by her example and cultural
oalteation aiding powerfullv the new tendencies of the west she
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will spiritualise humanitv. That is the question at issue whether the
spiritual motive which India represents is to prevail on Furope,
taking there, no doubt, new and other forms congenial to the west,
or European rationalism and commercialism will put an end fo the
Indian type of culture.” But the latter issue in question can never
come out true if we believe in growth and evolution of human
miad,
. * -

India is the Bharata Shakti, the living energy of her greatest
spiritual conception. By India is not meant a particular stre‘ch of
land in this earth, peopled by men of various temperaments. No
body can become a true patriot, none can truly serve his dear
mother-tand until he knows, what she is. In modern times there is
much talk about patriotism, but how can there be any love towards
the country, if one is not connected with the ideas and thoughts
which govern the collective life of India. However much he may
talk of patrioticm and social service and all such non-sensical stuff,
in his heart of hearts, he is 'a higtted follower of the west and
wants to see India sacrificed. her mind and body sold out at the
feet of other nations. But this is not to be. The world-maving
thoughts of the Rishis are stil: working amongst us, and moulding
the character of many, and thanks to Providence that the echo of
the thovghts of sages is heard from many quarters of the earth, and
it seems that the spell of material civilisation is gradua'ly losing its
might and can no more spread its charm in master-minds.

-

SWAMI VYIVEKANANDA'S BIRTHDAY
CELEBRATIONS.

At the Belur Math.

On Sunday, the twenty-sixth of January, the 57th birthday anni-
versary of Srimat Swami Vivekananda was publicly commemorated
with great eclat at the Belur Math premises. Frem early morning
until Iate at night vast crowds came and went joining in triumphant
shouts of praise in the great Swami's honour. Swamiji’s room had
been tastefully decorated, as also’his standing Sannyasin portrait in
the courtyard below and his marble imag= inside the small temple on
the southern side of the Math premises. As time went on, the poor
who aré always fed on Swamiji’s festival as a particular feature thereof,
gathered in the monastery grounds from every direction. It was an
edifying sight,—those long rows of hungry Narayanas ascembled on the
spacious lawn enjoying a hearty repast offered with the utmost tender-
ness. All throughout the day Bhaktas indulged in reminiscences of the
Swami and in anecdotes regarding his life. The attitude of many
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was that of prayer and glorification, while here and there still others,
even amid the festives and glorious rejoicing spent the time in silent
meditation. It was a day that must linger long in the memory of him
who saw it and must bring to mind, not only the teachings of this
great modern prophet, but even the very presence of his personality
itself,

On the preceding Thursday the Swamiji's birthday Tithipuja
ceremonies were celebrated with becoming grandeur by the Sannyasins
of the Ramakrishna Order, and amongst other services, homa was
performed. On that day several young novitiates were initiated into
the vows of Brahmacharyam.

At the Ramakrishna Math, Madras.

The celebrations began with Bhajan in the morning. The poor
narayanas were fed to the number of two thousands and more. In the
afternoon, a religious discourse on Bhakti was given by Brahma Sri
Vasishta Bharati to an appreciative audience, and a public meeting was
held in the evening, when Mr. N. Gopalaswami Iyengar the popular
Dy. Collector of Dharmapuri read an interesting paper on * Swami
Vivekananda : his gospel of man-making,” the extracts of which will be
published in these pages in our next issue. Mr. C.P. Ramaswami Iyer,
BA,B.L, presided, and before he introduced the lecturer to the audience,
he in a few well-chosen words, summarised the teachings of Swami
Vivekananda under four headings (1) faith, (2) courage, (3) responsibi-
lity and (4) service. Before one can enter into the door of Spirituality,
one must have faith in oneself. It is only in our Scriptures that uﬁ;;,

the ideal of fearlessness is preached, and itis only in following the
teachings of the Vedanta that we can face all dangers and become
free from all fear. Swamiji has given us the responsibility of making
practical in our lives the doctrines of Vedanta and preaching them to
the world at large, wherein lies the only salvation of the country and
the humanity. And the last, though not least is service. The great
Swami preached the ideal of renunciation, not of the mediaeval ages,
which deprived the ascetic of all fecling for the country and humanity,
but a kind of renunciation which has to be practised in the midst ¢f all
activity. He preached renunciaticn of all selfishness, not of action,
renunciation of the attachment to the fruits of work and not service
to the country and all humanity.

The gathering dispersed after the distiibution of prosadain,

At other Centres.

The 57th Birth day of the immortal Swamiji was observed with
usual festivity in all the centres of the Ramakrishna  Mission both in
India and abroad, and it was also celeberated by the various private
organisations in the different parts of the country.

The |
Vedanta TResatt

“ Let the lion of Vedanta roar.”
 Let me tell you, strength, strength is what we want.
And the first step in getting strength is to uphold the
Upanishads, and believe that ‘I am the Atman.’”

. —Swami Vivekananda.

A ———————
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THE TWO POLES OF EXISTENCE.
By

Swams Ramakrishnananda.

There are two opposite poles in life. «What is night to those
who cling to this world is day to the wise man ; and what is day to
the worldly-minded is night to the sage” What the ordinaty man,
absogbed in material concerns, regards to be good, the man of
spiritual vision sees as bad. What tempts the one, repels the other,
That is, their minds, are diametrically opposite in their points of
view. The man of the world thinks that only in the world can he
find happiness. Therefore he is constantly struggling to amass
and utilise the good things of this earth. If he sees anyone who is
living wholly on the inside, he believes him to be deluded and
allogether in the wrong. The sage, on the contrary, knows that
there is no bliss whatever on the outside. He has learned by ex-
perience that Matter breeds misefy and that Spirit breeds happiness.

Mind is not altogether matter, nor is it altogether Spirit. Itisa
mixture, of both ; therefore id all our mental impressions and
perceptions we must have the combined etfect of the two. This is
why with the mind we cannot see Spirit; while when we are un-
happy, we may know that the cause is to be found in matter.
This creates a bitter-sweet ; and that is what life is. The bitter
comes from the material side of our nature, the sweet from the
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spiritual side. The more the matedal side predominates the
spiritual, the more miserable must we be; if we would escape from
our misery, we must work hard to give a preponderant place to
Spirit. In the man of the world the material factor has been

cultivated at the expense of the spiritual. In the Sage the spiritual
outweighs the material. -

The ‘man of the world seeks all his satisfaction in material
pleasures and external acquisition ; but the Sagd has discovered that
to go outside is to lose his happiness. He expects all his happiness
to come from inside himself ; while the worldly man expects it to
come from outside himself. The ordinary human being is full of
anxieti~s and troubles : but the man who keeps himself intact within
himself h1s no anxiety about material things and he can be peace-
ful. When we open our mind to these worldly worries, each asks
us to be mindful of it and no room is left for mindfulness of the
Soul. But wisdom says to us: If you wish to be happy, if you
wish to be wise, if you wish to be strong, never let the world take
you away. The boat may be in the water, but the water must not
be in the boat ; so we may be in the world, but the world must not
be in us. Why should we admit these worldly disturbances inside
of us ? Why do we allow darkness to enter ? Lust, greed and all our
disquietudes are generated by lack of true knowledge ; and they
come when the veil of matter hides the Soul.

If we search at the bottom of all our miseries, we shall find that
they are based on our material nature. When Spirit dominates, we
may live in the midst of the world, but nothing will disturb us. And
why should we let these things affect us 7 Naked we came from our
mother’s womb, naked shall we go out of life. We shall not be
able to take one bone of our body with us. As a man who works
in the Government mint may handle thousands of pounds and act
like a millionaire ; but when he goes out, he is searched lest he might
take a farthing with him ; so the whole world belongs to the Gover-
nor of the Universe, and we can bring nothing in when we come,

nor can we carry anything away when we go. If we constantly
remember this, we shall realise how foolish we are to base all our
happiness on bodily pleasures and bodily conditions,

How does the world get inside of us ? 1t enters when we begin
to think: « All thisis mine.”” The more we feel the “ me” and
“ mine,” the more we take the world inside. The more we cultivate
the “ not mine,”” the more will the world be kept outside. This is
the secret of overcoming the world. If we want to get rid of anxiety,
fear, unrest, there is but one way—develop the spiritual factor in us.
The true Sage is not moved by the good and bad of this world ; he
does not measure his happiness by external conditjons, nor does he
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count his life by the few years he spends in this one body. There
was a great Sage, called the hairy Sage because of .the number of
hairs on his body. He was in the habit of spending a few days
under this tree, then a few days under another tree. Once Narada
came {0 him and said : « My dear friend, all Sages have herinitages;
why do you not have one ?” The hairy Sage replied : ‘f you see,
my life is so short, it is not worth while.” “Why, are you going to die
soon ?” Narada asked: “ Do you see the number of hairs on my
body ? '’ was the Sage’s answer, ‘30 many years shall 1 live.’

To him this life was nothing, because h‘is mind was directed
towards eternity ; and compared with eternity even seventy thou-
sand cycles appear infinitesimaily short. When we study Geography,
we read of so many mountains and rivers, we.feel we cannot even
count them all ; but when we open a book on Astronomy, zf‘l the
mountains and rivers vanish and this carth becomces a point w:thf)ut
length, breadth or magnitude. In the same way, when we think
only of this life, all the concerns of the world seem very nnportant to
us ; but when we think of cternity, these outcr things seem as noth-

" ing. This is the reason why it is so difficult for the man of the

world and the wise man to understand cach other.

Vedanta, however, never fcaches us to run away from the
world. It says rather : Do not be a coward and run away. Stay
in the world, but in the world be a Sage. H you \\“'lsh , you may
even be a householder, with many cares and occupations, but' be a
Sage at the same time. Do not give up work. Sfay ;u?d work in the‘
office of God, this universe, knowing that all is His, not yours.
Never forget that this bedy, this house, all these people who surround
you,*belong to God. You, also, do not belong to yourself ; you
belong to God. The one who can ‘ft':el that he can call 'noth.
ing his own, that he is truly “poor in spmt," hg becomes the richest
of men, and in him, we may know, Spirit has triumphed over matter.

SWAMI YIYEEKANANDA : HIS GOSPEL OF
MAN-MAKING.*
‘By
N. Gopalaswami lyengar, B.4., B.L.,
gwami Vivekananda appears {o me as the embodied spitit of
the Indian Renaissance, of the India that is lo be, towards the evolu-
tion of which, every one of us 13 conscivusly or uncounsciously con-
tributing every day of his life. In nine’short years, he compressed

+ Sommary of a lecture delivered at the Vivekananda anniversary day, at the
$¢i Ramakrishns math, Madras,
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his life's work., The years were short no doubt but they were long
enough for him to deliver his message and to preach his gospel. In
that brief interval, he revolutionised the attitude towards religion of
the thinking minds of the west, re-discovered Hinduism to the

Hi9dus, made a religion of patriotism for them and assisted at the
rebirth of the spirit of India,

It is a truism to say that a great personality like Swami Viveka-
nanda, who was not for an age but for all time, makes his appearance
at some particularly crucial period of the world’s history when the
need for his guidance is keenly felt. Swami Vivekananda is report-
ed to have said in 2 moment of great quiet “1 feel myself to be the
man born after many centuries,”

What was the constitution he gave to an expectant world, the
message he delivered and the gospel he preached ? He himsglf l(')vcd
frequently to describe it as Man-Making. He once asked his
countrymen to pray day and night “ Thou Lord of Gowri, O Thou
mother of the Universe, vouchsafe manliness unto me ! O Thou
Mother of Strength, take away my weakness, take away my unman-
liness and—make me a man.” This gospel of Man-Making he
preached not merely to India but to the West also. Only in the
latter he emphasised it in regard to their religion while in India he
emphasised it in regard to society and country.

The Swami translated Man-making in the realm of religion into
God-Realising. * Our God is man.” The first requisite of this Man-
making or God-Realising is strength. The quintessence of Vedas
and Vedantas, he loved to repeat, lies in that one word strength,
He pursued that thought in a conversation with Sister Ni\,rcdita and
wound up with the following, “ My own ideal is that giant of a ;aint
whom they killed in the mutiny, and who broke his silence, when
stabbed to the heart, to say * And thou also art He.! “ The longer
I live the morel think that the whole thing is summed up in
manliness.” Strength, strength is what the Upanishads, speak from
every page. He prided himself once that he had never quoted

anything but the Upanishads and of the Upanishads only that one-

idea strength,

Allied to strength s fearlessuess——a quality the cultivation of
which the Swami repeatedly preached. “The only relgion that
ought to be taught is the religion of fearlessness.” A man who has

grasped truth and ‘ the variedness of its unity, and who is strong

cannot be afraid either of God or man, “Each of us is heir-
apparent to the Emperor of Emperors ! We are of the substance of
God Himself.” When that is realised, fear is ruled out of the
Universe, And the Swamiji insisted on several occasions that the

-
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Upanishads are the only scriptures in the world where the adjective
wfit: fearless——was applied either to God or man. They call
« with trumpe! voice upon the weak, the miserable, and the down-
trodden of all races, all creeds and all sects to stand on their feet
and be free; freedom, physical freedom, mental freedom and
spiritual freedom are the watch words of the Upanishads.”

.The Upanishads employ another significant word which

emphasises the same idea, viz., €. The seers of the greatest truths,
the souls which have reached the highest realisation are referred to
frequently as it —It is difficult to adequately translate this word
into English. A Wit is a man who has dared, strong in the conscious-
ness of the ultimate truth, fearless of difficulties and obstacles, a
man who has succeeded in his quest. His strength is not that of
the blusterer ; bul he carries it with a quict, unostentatious dignity
which compcls homage. His daring is not that of the foolhardy
but that of the man of knowledge who clearly sees his goal and has
taith in himself to attain i,
‘It is this €iT® that the Swamiji made a religion of.  All his
other teachings can be traced to this one common idea. Let us
take for instance his criticism of the Christian doctrine that all men
are sinners. Since the Swami's Gays, even Western thinkers have
begun to scout this idea. The basis of Christian morality is the
sense of sin and many men are conscious of sinning. But few
honestiy believe that they arc miserable sinners.  As Joha Dickinson
says in his book on Religion and Immortality “ The general con-
fession repeated every Sunday in our churches would scem, 1 believe
to most of the worshippers, if they really thought about if, quite
absurdly untrue to their fecling............And to repeat it every
Sunday, with the knowledge that a weck hence it will be repeated
again, and be as much or as little true as before. There 1s surey
something about all this that is quite out ot focus. But it is some-
thing which must be admitted, I think to be essential to Christianity,
For Christianity insists upon the essential weakness of man.”
Addressing  the Parliament of Religions with a predominantly
Christian audience before him, Swaimi Vivekananda preached hig
strength-giving gospel and criticiped this attitude in these ringing
words, “ Heirs of immortal bliss—you the Hirdu refuses to call
singers. Ye are the children ot God, the sharers of Immortal Bliss,
holy and .perfect beings. Yc Divinitics on earth—sinners ? It is a
sin to call a man s0; it is a standing libel on human nature.”

It is again the man ot strength who can recognise and
appreciate strength in others. 1t is the rehigion which preaches
equality of all souls, the essential divinity of each and the ultimatg
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perfection of them all that can embrace every other religion. Itis
weakness that hungs the idea of privilege and monopoly. Those
religions of the world which claim that through them alone lies the
only road to salvation are to that extent false. “As soon as a man
stands up and says he is right or his church is right and all others
are wrong, he is himself all wrong. He does not know that upon
the proof of all others depends the proof of his own.” The lofty
stand that men often take, viz,, that they only arc right but that they
will also tolerate misguided people who think otherwisc is really a
sign of wecakness. Speaking on Hindusim, the Swami thus em-
phasised this idea “1f one Religion be true all the others also must
be frue. Thus the Hindu faith is yours as much as mine.” “I am
proud to belong to a religion which has taught both toleration and
universal acceptance.” * So the Hindu man is not travelling from
error to turth, but from truth to truth, from lower to highér truth.
To him all the religions from the lowest fetishism to the highest
absolutism mean so many attempts of the human soul to grasp and
realise the Infinite, each determined by the conditions of its birth
and association, and each of these marks a slage of progress ; anc
every soul is a young eagle soaring higher and higher, gathering
more and more strength till it reaches the glorious Sun.” This
harmonising of all religions startled the Western world and has pro-
foundly influenced subsequent thought therc. To the Hindu in
whose country the bigoted Vaishnavite still refuses to worship in or
even enter a temple dedicated to Siva, where the Saivite fanatic will
insist on placing his three horizontal castemarks on the forehead of
Rama or Krishna in a picture, where the Vadagal
would bang his {ront door against the procession carrying the image
of the Thengalai Guru, the proclaiming of this ancient Hindu fruth
from the world’

s bouse tops was equally startling. The Hindu had
forgotten it because he had become degenerate, the strength born of

basic truths had given way to the weakness that comes of clinging
to catchwords rituals and mere forms. The Hinduism that Swami
Vivekananda preached was the ancient undefiled one, He frequent.
ly warned his hearers that what he meant by Hinduism comprised
only the principles, the background, the foundation upon which that
religion is built. And he gave iuany a rude shock to complacent
Hindu beliefs by laying stress on their inconsistency with the great
principles underlying all the wonderful and cinobling view of man
and God that was the peculiar heritage of Hinduism,

a1 house-holder

Like the strong man that he was, Swami
tiothing from becoming the food " of his critical faculty, The only
thing of which he stood in awe was realisation. Religion in the

highest sense was realisation to him and when he saw a man who

Vivekananda spared
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claimed sincerely to have seen or realised God he fell do?m and
worshipped him. He was strong enough to al.lo.w the light of
reason and science to plav in full on his own rehg.\on anc.l when he
reached a point which he was unable to explain satisfactorily he was
manly enough to say “ the fact is there but 1 do not yet know the
explanation.”

He was singularly free from the weakness which being driven
to a corner takes shelter under authority. To him a doctrine was
worthy of credence only because it represented realised or demon-
strable truth; not merely because it was to be found in a book or
because it was so ordained by a human being. The fewer the
number of books you read, he said once, the less .!pere is to .takc you
away from God. In speaking of Buddha Swamiji emphasised that
he was the first who dared to say “ Believe not because some old
manuscripts are produced, believe not beca‘use .it is your _natlonal
belief, because you have bren made to believe it from c}nldhood ;
but reason it all out, and after you have analysed it, then, if you find

. that it will do good to ore and all, believe it, live up to it, and help

others to live up to it.”  Though an ardent admirer of S:ankara .and
his system he was not afraid to criticise what he called his Sf)phnstry
when in his opinion Sankara deserved it. We have not the time a'nd
[ have not the competency to examine that great and attractive
attempt of his—the reconciliation of the three §ystems of Ve‘dant;.x.
The attempt is, however, a shining example 'of hlS. fgarlessness. even
of the old masters. When while expounding this idea of histoa
Madras audience he was asked why it had not str}xck Sanka_ra,
Ramanuja and Madhwa, he turned round on the quest.noner lion-like
and exhibited the WtT® of the Upanishads, “ Because it was lf:'ft for
me to doit. Because I was born to show this to the world.” Our
admiration for this exhibition of strength need none the le§s be
whole-hearted even though ours is only “ the simple mmd‘ Wl’{lCh is
in deep love with the mystery of reality and can.ot t?e.heve in the
finality of that Jogic which by its method of decomposition brings
the Universe to the brink of dissolution.”

The same idea of strength—Man-making, God-realising—is what
he lays emphasis on in his exposition of the difierent \.(oga systen'ls.
The ideal Karma Yogi is the man of strength who requires 1o motive
for doing good, neither money nor other px:ospenty nor fame nor
even getfing to heaven. The highest Bhakthi contains no element
of fear and the real Bhaktha is so strong that he begs for no fa.vours
not even for heaven. Freedom is the life breath of the highest

i
Bhaklt";triots, like poets, are born not .made ?nd during the 12'1.st
century there has been no greater §patriot in India than the Swamiji,
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‘none more sincere, nor any readier ta lay down his life for his coun.
try, if need be. Patriotism was the very breath of his being ; India’s
great past, her present degenerationand the best methods of enabling
her to take her true rank in the hierarchy of nations—these filled his
thoughts. The starving and suffening masses evoked his sympathy
and love and practical religion according to him lay in serving these
poor I*‘I_arayanas and thereby uplifting the nation. He frequently
dnmmted himself from all connection with politics or political
agitation ; but the patriotism which he preached as a religion was
bound to find its first and natural expression in the political sphere.
He identified his patriotism with Man making and avoided the terms
nationality or nation-making. “But,” as sister Nivedita has said * he
was born a lover and the queen of his adoration was his mother.
land” He could not brook condemnation of things Indian at the
hands of a foreigner and sometimes even went to extraordinary
lengths in trying to justify even mere prejudices. He was the arch-
apostle of the Indian Renaissance, signs of which are prominent to-
day all round us. Andthe gospel he preached to his countrymen
was Man-making, strength, self-reliance, fearlessness. He repeatedly
nsisted that while the Western nations placed their emphasis
on materialism, India had always emphasised religion. Hep was
however, careful to warn us that neither emphasis was superior td
tpe other. The best results would result from a balinced combina-
tion of the two. He had no patience with the tamasic attitude of
some of us who pretend to scoff at material prosperity ; and he once
pou'\ted out that this scorn was in the- ordinary man ,not a genuine
fee!mg but was really a matter of sour grapes. The object of his
mSI'stence on the religious genius of our 1ace was to indicate to
gatlon-makers that nothing in this couniry will become part of the
life of the nation unless it was preached as a religion. So ‘atriotism
has to be preached as a religious duty. And patriotism lilf)e religi
was nothing’ but manliness and strength.  If the Swamiji set his %‘0“
agamﬁst superstitions, it was because he considered them x"espo;siﬁz
for his country’s present weakness, He was continually searching for
the common bases of Hinduism and for awaking the national
consciousness to them Dbecause they made for strz::ngth and for
national unity. He valued his proclamation of 1he life-givino truths
of t.he Vedic religion to races and countries thirsting f;r chm and
their appreciation and acceptance of those truths exsentially for the

access of prestige they gave (o our country and the self-esteem which
they gave to us.

His love of country wis however, of the most robust nature
He clearly saw her defects. Andthe root cause of them all was
weakness. And to himn patriotism consisted in the substitution of

' hmprovement.”
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strength for weakness, in other words the freeing of the ancient
religion of strength from the bondage of the superstitions and
customs which had weakened it.

Passivity has been writ large on the faces of the sons of modern
India. We have been content with whatever was given to us. The
impact of the aggressive civilisation of the West has opened before
our eyes a brilliant world of thought and action. Butso far the
brilliance has dazed and stupefied us instead of goading us to reach
out and conquer it. We have to get rid of this tamasic passivity.
We have to become active, self-respecting, self-reliant. The man .
who cannot quickly resent an insult to himself, the man who cannot
promptly avenge unmannerliness to wife, sister or mother is serving
neither himself nor his country. A clear understanding of our rights
should be accompanied by alertness in asserting them. “We must
have faitﬁ, in ourselves, ¢ fiith, adamantine faith in the destiny of
our race.” “ We want that (the European’s) energy, that love of
independence, that spirit of self-reliance, that immovable fortitude,
that dexterity in action, that bond of unity of purpose, that thirst for

This assimilation of rajasic qualities has, according to Swamiji
to be accomplished without detriment to the essential genius of
India—namely religion, spirit. The Indian Renaissance has to be
related to and governed by this genius for spirituality. There are
people who think that the present degradation of the country is the
result of age-long adherence to excessive spiritualily and that if
India is to prosper her sons should give up spirituality and turn their
atfention whole-heartedlv to the acquisition of material greatness.
But there is really no contradiction between real spirituality and
material advancement. Real spirituality can never be in excess
anywhere. We fell because of the decline of spirituality, not owing
to its excess ; because we clung to forms and superstitions and let
slip the spirit of our religion. So_far as nation-making is concern-
ed, it is not necessary that an Indian should regulate his conduct
with respect to the principles of any one of the various religions
which exist in our country. He may be a Hindu, Mahomedan or
Christian ; he may even be an agnostic or athiest. But if he
believes in character he is sufficiently spiritual for our purpose. If
he believes in raising national life to the highest of moral, not merely
material, values, he has got the genius of Indiain him. The charge
is often fuade that Hinduism has tended too much fowards medita-
tion, towards individual mukts, towards avoiding the world and its
work. Itis a fact that during recent times this has been so but
the avoidance of work is not the ideal of the Hindu religion.

siRw it dfafivar wawEs:
3
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“ Verily by action alone, Janaka and others attained perfection.”
The Bhagavad Gita is a clarion call to action, work without attach-
ment, unselfish, spirit-infused service. Swami Vivekananda said that
the whole teaching of the Gita was summed up in the Sloka:

T ATemA: o rwewl yoqud |
o1 wuiiEt mEmeeEaT |

“ Yield not to unmanliness, O Son of Pritha. Il doth it become
thee ; cast off this mean faint-heartedness, and arise, O Scorcher of
. thine enemies.” The Swamiji implied that if we are true to the
religion we owe allegiance to, if we are true to ourselves, “ we should
give up the attitude of despondency that is killing us, we should

engage in the struggles of individual and national life with faith in
ourselves and in the future of our race.”

-

~ * A nationality in the Swami's eyes had all the sacredness of
a churcl?--a cl.lurch whose inmost striving was to express its own
conception of ideal manhood’’ Man-making as a gospel was not

merely religion ; it was nation-making as well. Therefore it was
he sounded that trumpet call to his nation :

sfrg s e wr, Pl

Stand up, be on the alert, choose your leaders and assert your-
selves.

. In the field of religion, he warned us aéainst confounding it
with ¢ the hundreds of superstitions that we have been hugging to
our Preasts for centuries.” Miracles, mystery-mongering and
psychnc powers do not necessarily indicate high spirituality. The
Hlfa(.iu who steeped in Western education looks upon our ancient
religion as arrant trash is not doing a greater disservice than the
orthodox fanatic who finds “ philosophical and metaphysical and
Lord knows what other puerile explanations for every superstition
t}}at belongs to his peculiar race or his peculiar gods or his pémliar
village” And he went so far as to declare, *1 would rather see
every one of yourank atheists than superstitious fools, for the
athiest is alive and you can make something out of him. But if
s-uperstition enters, the brain is gone, the brain is softening, degrada-
tlf)n has seized upon the life”” - These superstitions ha've to be
disowned and sent bag and baggage out of the religion which we
s}xould §eek to translate into life. In spiritual matters as in others
hberty .15 the law of growth and there should be no more monopoly
no hiding of the life-giving principles of the Universal religion. Thc’e
highest realisation is not a rahasya for the Sannyasin alone. The
conceptions of the Vedanta must come out and be translated into
the life of man without distinction of caste, creed, or profession. The
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popularisation of the Vedanta and of Sanskrit culture, was his motto.
The failure of reformers like Ramanuja, Chaitanya and Kabir in their
great work'of uplifting the masses was according to him due to
their omission to open the gates of Sanskrit culture to them. The
popularisation of Vedic lore through the Vernaculars or English no
doubt gives them knowledge but the prestige attaching to Sanskrit
culture was wiot there and it is after all culture that withstands
shocks, not a simple mass of knowledge.” Even now there are not
persons wanting who hesitate to approve of Sudras studyng the
Vedas and who find learned explanations for denying them this
elementary right. There are others who approve of it in theory but
hesitate o act saying “ Why not begin with kavya, itihasa.and
purana.” The only way to bring about the levelling of caste is for
the so-called lower castes to appropriate the Sanskrit culture of the
higher caftes. Swami Vivekananda did not spare the ancient Rishis
who gave support to this extraurdinary doctrine of privilege so
obviously inconsistent with the breadth, the catholicity and the
freedom of the Vedantic ideal.

Y

The question of social ideals and re-adjustment was constantly
in the thoughts of Swamiji and there is hardly any detail of social
lile among us on whici he has not thrown fresh light and indicated
in which direction his ideas tended. Viewing the social problem as
a whole he recognised that a thorough over-hauling of society was
necessary, bul he counselled the avosdance of destructive mcthods.
Our customs and traditions are a great asset and such of them as
have become positive obstacles m the way of progress at the present
day were useful when they were initiated.  So there is no use revil-
ing them ; we ought to recognise the services they did in the past
and try to remodel them to suit modern conditions. “ My ideal is
growth, expansion, development on national lhines.” In his day,
social changes were loudly advocated by men who imported the
ideas of westerners and who were mere imitators of European
customs, Their motive power was not national uplitt but individual
pleasure. Swami Vivekananda reserved his most withering scorn for
this group.  To-day, there is hacdly a social reformer in our country
who is not imbued with the desire ot seeing his nation great and
prosperous.  Patriotism 15 wndcspréad and intense ; any body who
suggested the furopeamisation of lndia would be put down for a
lunatic. The Indianisation of India is the ideal of everybody. A
re-action has however set in and to-day the stumbling block 1n the
way ol progress is the Engiish educated bigot who imagines that
pauiolism consists in justitying cveryl'hing Indian that exists, in
tinanyg new  arguments for old superstitions, in exploiting stray
sentences 1 the writings of  westem soctologists  for propping
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up crumbling edifices of social custom in this country. And
they have made sometimes what appears to me to be the ex-
traordinary mistake of annexing Swami Vivekananda to their
_ranks. This, however, is a familiar phenomenon in history. Great
teachers appear and pieach the most liberal of ideas. Their followers
are in danger of carrying them to excess. The reactionaries seize the
opportunity and swing the pendulum back to the other extreme and
seek to convert a gospel of life into a gospel of lifelessness. No
teacher has emphasised the need for loyalty to our ancient culture
and socia) ideas as Swami Vivekandnda has done. But if loyalty is
to be intelligent and active, it must recognise the need for growth,
chapge, progress. Swamuji's ideal was the growth of a healthy and
strong nation. Our present weakness, he saw, was due to our wander-
ing away from our strength-giving ideals. Loyalty to those ideals is
absolutely essential but we must rather treat them as foundations and
build on them a stronger and healthier social life than we had even
in the past. We must go forward and not backward. A mere going
back, to old methods of living cannot conduce to progress. The
spiril of the past should be retained and  developed in the present
and the future. He said“ Our ancestors did great things in the
past ; but we have to grow into a fuller life and march beyond even
their great achievements. How can we now go back and
degenerate ourselves 7 That cannot be; that must not be ; going
back will lead to national decay and death. Therefore let us go
forward and do yet greater things.”

On the question of caste, the Swamiji’s ideas are very clear.
According to Sister Nivedita he constantly investigated it but he
rarely criticised it. To those, who have had the opportunity of
investigating the numerous expressions of opinion that he has made
on the subject, there can be no mistaking his views. Swami Viveka-
nanda was emphatically of opinion that caste asitis at present is
not the real jati. The uriginal idea of Fati according to him was
“the freedom of the individual to express his nature, his praknti, his
jats, tus caste and so1t remained for thousands of years,

Any crystallised custom or privilege or hereditary class in
any shape really prevents caste from having its full sway and when-
ever any nation ceases to produce this immense variety, it must die.”
The splitting-up of socictics into groups is a  natural phenomenon.
It exists everywhere bul when this division goes hand in hand with a
dental of equality of opportunity or with the idea of high and low,
superior and ferior, then it bcecomes a vicious system. Swamiji
said “Variety 15 the soul of nature; and this variety of castes will never
Cease to exist in society. That is to say, according to the difference
1n cuiture and abulity there will always be difference in occupation.

sweep the streets. That on the score of this difference the
is capable of leading society should have the advan
worldly comforts and the street-sweeper should die of s
is the root of all social evils............ . what society calls poli .
the battle fought between the privileged classes on the one hand
and the unprivileged on the other. Being defeated in this battle of
inequality of privileges, India has fallen down almost dead... .. .....
until India succeeds in establishing equality at home there 1s no hope
of her getting to life again...............In short the division of socie-
lies into such castes a; Brahmanas, Kshatriyas, etc,, is nota fault,
but inequality of privileges has been the cause of enormous  crimes
..... .......Therefore our object is not o destroy * caste ’ but to esta-
blish equality of privileges. Our most solemn resolve in life is to
help al casles from the pariah upwards to gain equal rights to
religion, wealth, worldly prosperity and liberation (Dharma, Artha,
Kama and Moksha).”

As regards methods of bringing about reform, the Swamiji
counselled moderation—His ideal being nation-making, the principle
he advocated was growth from within and not imitation of foreigners,
Freedom to serve and not privilege to enjoy is our birth-right,

‘Constitutional agitation and not revult productive of social disorder

and anarchy was his scheme. And in bringing about any reform,
we should not jeopardise it by trying 10 storm at one blow the
walls of obstinate orthodoxy and conservatism. Society is like a
river. “ A river takes the course of least resistance. In society the
consent of the influences that make for good likewise lows of itself
along the course most free from obstacles. Therefore society
should always be led along the path of least-resistance.” He laid
down three requisites for a truc reformer. The first is to feel, to
genuinely sympathise with those that are nuserable and suffering,
ignorant and superstitious ; secondly, @ remedy has to be thought
out. “ The old ideas may be all superstition but in and around these
masses of superstition are nuggets of gold and truth.”  The means
by which the gold can be retained and the dross thrown out should
be found out. 1 hirdly the motive of the would-be reformer should
not be individual pleasure, gregd of gold, thirst of fame or power or
the vanity of being called a reformer. It should rather be the convic.
tion that the remedy he has found out is for the goud ot society.

The low caste, the f)oor, the down trodden 1nasses ot the
country touched the warmest chord in the Swawi's heart. For
centuries these people have hved a degraded life, they have been told
that they are not entitied to the rights of human beings, Slavery
has become instinctive with them, [Lhey liave (o be educated to




302 VEDANTA KESARI

realise that they are inen, that they count for something in Hindu
Society. And this education he nsisted should be the work of the
Indian lettered classes, those who out of narrowness had for so long
shut the gates of knowledge against these people. The duty of every

anistueracy 1s to dig its own grave, and the Brahmans, and the high
caste non-brahmans have,equally to do this,

A good deal of activity has recently been manifesting itself in
the shape of social service, in what is moie generally called the eleva=
tion of the depressed classes. Social service- cannot produce any
fruitful results if undertaken as a pastime, an item for engaging one-
self during leisure hours. it should not degenerate into something
like the craze for slumming which fashionable and rich ladies in
London are said to affect. Above all social service which is
divorced from spiriwality altogether is bound to fail in this country,
The idea that certain classes are depressed and that they must be
enabled torise to the elevatled position we occupy seems also to be
unsound. Theirs is the depression due o birth, ignorance and
poverty. But the depression that has taken hold of the Brahmin

and the highcaste non-brahmin is the reswt' of pride, moral %eakness,

clinging in an unmanly tashion to privilege 1 order to support the
advantageous position that we happen to occupy in Suciety.~—~We

" must hrst elevate ourselves in thought and character before we seek
to elevate the so-called depressed classes.  Service 1s not patromsing
or artificial philanthiopy. It should be spintualised by renunciation
and love. “You cannot help any une; you can only serve; serve the
children of the Lord; serve the Lord himself 1t you have the privilege,
If the Lord grants that you can help any ot his childien, blessed you
are; do not think 0o much of yourselves.” Let us therefore not (alk
of admitting only sclected, enlightened panchamas to our cumpaliy :
let us give up the patronising aititude that we shail build separate
tempies where they can worship along with other Hindus ; let us not
think merely in terms of night-schools tor them. Let us not
imagine that our charty helps them. Let us ratuer revive the
old Vedic ideal—* It is our previlege to be allowed W be charitabie,
The poor man suffers that we may be helped ; ict the giver kneel
down and give thanks, let the receiver stand up and  pernmd”

The gospel which the great Swami stood for s of paramount
import at the prescul day,  Great Uungs are happening i the world.
The cuit of might and maicriahisi has beent shatlered on the batte-
fields of kurope and Asia,  T'he day 15 dawning whea it s hoped
moral piessure and the strength born ot nations leagued 1n
righteousness  are expected 10 reptace war m the sewiement ot
international disputes. India herselt 15 10 turn over 4 new page m

her hwstory and Brtish statesiien are secking 10 make india teel

'
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that her sons will have a guiding voice in the shaping of Inflian
policy. There is a stir of bubbling life all round us. Yf)ung n-unds
fillcd with high enthusiasm are seeking expression in national
endeavours of all kinds. Can there be anything nobler, more
appropriate to set before them as an ideal to be striven after than,—
“What we want is muscles of iron and nerves of steel. We
have wept long enough. No more weeping, but stand on your feet
and be men. It is a man-making religion that we want. It is man-
making theories that we want. It is man-making education all
round that we want.”

Let not warm hearts become despondent if in pursuing high
ideals we do not succeed. It is not given to all men to become all
at once the iy of the Upanishads and of the Gita. Let us not,

howevey, comprmise our ideals on account of the poverty of our
own achievemnents. Let us not bring down Swam Vivekananda to
our own level. Let us rather try to follow his gospel of manliness
whether in the religious, the social or any other aspect of our

national life, and if we fail in the attempt owing to the thousand and
"™ one influences that surround us, let us at least be manly ¢nough to

own that we failed because of weakness ! And lastly let us avoid the
worst crime of all, let us not scoff at those who are stronger than
we are and look about for learned arguments to make our weakness
appear a virtue and their strength appear a vice.

THE SAINT DURGA CHARAN NAG.
* CHAPTER YI.
(Continued from p. 280.)

Nag Mahashoy was the living example of the preoept 4.4hz:msa.
« Non-injury is the highest virtue ”"— this he followe.d in his life .to
the very letters. The European officers of the jutfa Mill at I‘.Iaram-
gunj once came to Deobhog on hunting excursions. He?rlng the
report of guns, Nag Mahashoy came running to the h}xropean
gentlemen and requested them With folded palms to refrain from
such inhuman acts. As they could not understand his words they
began to load their guns to shoot at the wild birc.is. At ?his Nag
Mahashoy showed indignation and ejaculated in a furious tone,
“ Do no more any such cruelty.”” The Sahibs took him to be mad,
and levelled their guns at the games, without paying any heed
to his words; Nag Mahashoy suddenly jumped on them and
in 2 moment caught hold of the guns, There was a hard struggle
on either side to smatch away the guns, As if the strength of a
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hundred lions had possessed the feeble frame of Nag Mahashoy, and
in spite of all efforts, the Sahibs could not release their guns from his
grasp. Nag Mahashoyv snatched away the guns and went home.
After keeping them in a safe place, he-washed his hands for
touching those deadly weapons. The Sahibs, having returned fo
Naraingunj, wanted to lodge a complaint against him. Meanwhile
he sent back their guns through a Bengali officer of the Jute Mill,
who, in the course of conversation, spoke of Nag Mahashoy's saintly
character and his sincerity of purpose. This inspired in them a
feeling of great respect and reverence for him, and they gave up
their idea of bringing any case in the court of law. Since that
incident, they never came to Deobhog for hunting.

Nag Mahashoy could not bear to see the sufferings of any
creature. There was a small tank attached to his house, where a
large number of fishes would come and settle during the floods
every year. One day, a certain fisherman caught some fish from
the tank and according to the custom in vogue, came to Nag

Mahashoy to give him his due share. Nag Mahashoy was greatly
affected to see those fishes struggling hard for lives in the basket. He -

at once purchased them all at the price demanded by the man and
let them loose in the pond.

Another day, some other fisherman caught some fishes from a
pond close to his house and came to him to sell them. This time
:lso he purchased all the fishes and let them go into the pond. The
fisherman was quite astonished at this strange behaviour and no
sooner had he got the price of his fishes and the basket back, he ran
away from this mad man as fast as his legs could carry him, and did

never again in his life cross the boundarv walls of the abode of Nag
Mahashoy.

He was so very strict in following the Ahimsa dharma, that he
would not even allow a ‘poisonous snake to be killed. Once a
venomous cobra was seen in the courtyard of his house, which
alarmed all persons present there. His wife suggested that it should
be killed. Nag Mahashoy obijected, “ It is not the snake of the forest
that does any harm, but it is the snake that is in the mind that really
kills a man.” Then he addressed the gobja with folded palms,
saying, “ Thou art the visible manifestation of the goddess Manasa.
Thy abode is the forest, may it please thee to leave my humble
cottage and go to thine own dwelling.” And strange, the snake
also followed him with its hood bent down, as he showed it out to
the jungle. Nag Mahashoy often used to say, “ The outside world is
the projection of your own mind. As you give out to the world, so
you receive back from it. It is just like Jooking at the mirror. The
reflection on the mirror exactly shows what faces you make at it.”
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One day he was washing his hands and face in a tank, when he
was bitten by a snake on the toe of his left foot. Nag Mahashoy
did not move from his position lest he might disturb the snake,
After a moment it left him. When his wife came to know of it, she
got nervous, but Nag Mahashoy said “ Well, nothing very serious
happened. Some water-snake mistook my toe for its food, but
soon it realised its blunder and left me unhurt.”

It was his direct perception th:t gac God resides in the heart of
all creatures. He realised the truth that ¢all live, move and have
their beingin Him.’ If he was questioned why he would remain
with his palms folded, he replied that he perceived his Ishiam every-
where and in eve'y being. It became impossible for him even to
tear a leaf from a living plant; for is there not the same God breath-
ing in the plant ? We are told of similar experience of saints who
realised oneness in the universe, who felt that the same life-
principle is vibrating through all, and that even herbs and plants
feel pleasure and pain just as we do. None ever saw Nag Mahashoy

»"scarelessly treating even the minutest worms e.g., mosquitoes, ants, etc.

If ants chanced to get up on his body, he would carefully remove
them to a safer place. His mind was wrought up to such a pitch of
sentiment at times, that he could not walk for fear, lest he might in
so doing tread upon smaller insects. Sometimes his breath would

‘stop, lest his respiration might kill the minute organisms that live

in the air.

Once a devotee of Nag Mahashoy, while sitting on the verandah
of his house, found that white ants had eaten up the posts that
supported the eastern side of the verandah. He struck at the posts
and the poor ants fell down helpless. “ Alas ! what have you done ?’
cried Nag Mahashoy, moved with pity. “ Poor creatures, they {ound
peaceful abode here for a long time. It is very cruel of you to have
molested them thus” As he said this, his eyes were filled with
tears of kindness. The devotee was stricken with wonder and
remorse. Nag Mahashoy then approached the ants and saying,
“ Make yourselves comfortable here again. This time you need
fear no harm,” helped them to build ant-hills there. They once
more established themselves, and in time, the posts gave way, But
he would never allow any body to disturb them.

For the cows he had a special reverence from his childhood.
In them, as an orthodox Hindu, he found a greater manifestation of
the Divine Mother. He would often take the dust of their hoofs.
One day he got a piece of sugar-cane. A cow tried to eat its leaves.
Nag Mahashoy gave her the leaves to eat with the utmost care. He
broke the cane into small pieces and made her eat the same patting
her gently, He then prostrated himself before her and after a time

2
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fanned her with great devotion. While fanning, he was possessed by
an intense feeling of the presence of Divine Mother in her, and fell
down senseless on the ground absorbed in divine conscijousness,

‘WAYA SHAKTI
| BY
Sir Fokn Woodrofe.
(Coﬁiinucd from page 275)

Man has passed through all lower states of Consciousnese and is
capable of reaching the highest through Yoga. The Jiva attains birth
as man after having been, it is said, born 84 lakhs (8,400,000) of times
as plants (Vrikshidi), aquatic animals (Jalayoni), insects and the like
(Krimi), birds (Pakshi), beasts (Pashvadi), and monkeys (Binara). He
then is born 2lakhs of times (2,00,000) in the inferior species of
humanity, and then gradually attains a better and better birth until he
is liberated from all the bonds of matter, The exact number of each
kind of birth s in lakhs 20, 9, 11, 10, 30, 4, Lakhs, respectively—84
lakhs. As pointed out by Mahimahopidhyidya Chandrakinta Tarka-
langkira (Lectures on * Hindu Philosophy,” 5th year, P. 227, lecture’
VII), preappearance in monkey forms is not 2 Western theory only.
The Consciousness which manifests in him is not altogether a new
creation, but an unfolding of that which has ever existed in the
elements of which he is composed, and in the Vegetable and Animal
through which prior to his human birth he has passed. In him, how-
ever, matter is so rc-arranged and organised as to permit ot the fullest
manifestation which has hitherto existed of the underlying Chit.
Man’s is the birth 8o ‘“ difficult of attainment ” (Durlabha). This is an
oft-repeated statement of Shastra in order that he should avail himself
of the opportunities which Evolution has brought him. If he does not,
he falls back and may do so without limit into gross matter again,
passing intermediately through the Hells of suffering, Western writers
in general describe such a descent as unscientific. How, they ask,
can a man's Consciousness reside in an animal or plant. The question
shows ignorance. The answer is that it does not. When man sinks
again into an animal he ceases to be a man. He does not continue to
be both man and animal. His consciousness is an animal conscious
ness and nota human consciousness. It is a childish view which
regards such a case as being the imprisonment of 2 man in an animal
body. If he can go up he can also go down. The soul or subtle body
is not a fixed but an cvolving thing. Only Spirit (Chit) is eternal and
unchanged. In man the revealing constituent of Prakriti Shakti
(Sattvaguna) commences to more fully develop and his coOnsciousness
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is fully aware.of the objective world and his own Ego and displays
itself in all those functions of it which are called his faculties. We
here reach the world of ideas but these are a superstructure on con-
sciousness and not its foundation or basis. Man’s Consciousness is still
however veiled by Maya Shakti. With the greater predominance of
Sattvaguna in divine man coasciousness becomes more and more
divine until it is altogether freed of the bonds of Mayd and the Jiva
Consciousness expands into the pure Brahman Consciousness. Thus
life and Consciousness exist throughout. All-is living. All is Con-
sciousness. In the world of gross matter they seem to disappear
being almost suppressed by the veil of Maya-Shakti’s Tamoguna. As
however ascent is made, they are less and less veiled and Pure Con-
sciousness is at length realised in Samadhi and Moksha. Chit-Shakti
and Maya-Shakti exist inseparable throughout the whole universe.
There is therefore not a particle of matter which is without life and
consciousness variously displayed or concealed though they be.
Manifest Maya-Shakti is the universe of which Chit-Shakti is the
changeless Spirit. ~ Unmanifest Maya-Shakti is Consciousness
(Chidrtpini,. There are many persons who think that they have dis-

. ‘posed of a doctrine when they have given it an opprobrious, or what

they think to be an opprobrious, name. And so they dub all this
# apnimism” which the reader of Census Reports associates with
primitive and savage tribes. There are some people who are frighten-
ed by names. It is not names but facts which should tooch us. Cer-
tainly * animism ” is in some respects an incorrect and childlike way
of putting the matter. It is, however, an imperfect presentment of a
central truth which has been held by some of the profoundest thinkers
in the world, even in an age which we are apt to think to be superior

to all others. Primitive man in his simplicity made discovery of

several such truths. And so it has been well said that the simple
savage and the child who regard all existence as akin' to their own,
living and feeling like himself have, notwithstanding their errors, more
truly felt the pulse of being than the civilized man of culture. How
essentially stupid some of the latter can be needs no proof. For the
process of civilization being one of abstraction, they are less removed
from the concrete fact than he is. Hence their errors which seem the
more contorted due to the mass of useless verbiage in which they are
expressed. And yet as extremes meet, so having passed through out
present condition we may regain the truths perceived by the simple
not only through formal worship but by that which consists of the pur-
suit of all knowledge and science when once the husk of all material
thinking is cast aside. For him who sees the Mother in all things, all
scientifit'research is wonder and worship. The secker luoks upon not
mere mechanical movements of so-called “ dead” matter but the
wondrous play of Her Whose form all matter is. As She thus reveals
Herself She induces in him a passionate exhaltation and that sense of
security which is only gained as approach is made to the Central
Heatt of things. For as the Upanishad says “He only fears who seey
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duality.” Some day may be, one who unites in himself the scientific
ardour of the west and the all-embracing religious feeling of India
will create another and a modern Chandf with its multiple salutations
to the sovereign World-Mother. (Namastasyai namo namah). Such
an one seeing the changing marvels of Her world-play will exclaim
with the Yoginihridaya Tantra % | salute Her the Samvid Kala who
shines in the form of Space, Time and all Objects therein.”

Deshakdlapadirthatmd  yadyad vastu yathd yathd,
Tadladrfipena yd bhal tdng shraye samvidam Raldm.

This is, however, not mere Nature-worship as it is generally
understood in the West, or the worship of Force as Keshub Chunder
Sen took the Shakta doctrine to be. All things existin the Supreme
who in Itself infinitely transcends all finite forms. It is the worship
of God as the Mother-Creatrix who manifests in the form of all things
which are, as it were, but an atom of dust on the Feet of Her who is

Infinite Being (Sat), Experience (Chit), Love (Ananda) and Power
(Shakti).

I bave in my paper “Shakti and Maya” (Indian Philosophical
Review No. 2) contrasted the three different concepts of the
Primal Energy as Prakriti, MAya and Shakti of Singkhya, Vedinta
and the Agama respectively. I will not, therefore, repeat myself
but will only summarise conclusions here. In the first place,
there are features common te all three concepts. Hitherto greater
pains have been taken to show the differences between the
Darshanas than by regarding their points of agreement; and (as regards
apparent disagreement, their view-point) to co-ordinate them systemati-
cally. It has been said that Truth cannot be found in such a country
as India in which there are six systems of philosophy disputing with
one another and where even in one system alone there is a conflict bet-
ween Dvaita, Vishistidvaita and Advaita. One might suppose from
such a criticism that all in Europe were of one mind or that at least
the Christian Community was agreed instead of being split up, as
it is, into hundreds of sects. An American humourist observed with
truth that there was a good deal of human nature in man everywhere.
Of course there is difference which as the Radd-ul-Muhtar says is also
the gift of God. Thisis not to deny that Truth is only onc. It is
merely to recognise that whilst Truth is one, the nature and capacities
of those who seek it, or claim to possess it, vary. The same white
light which passes through vari-coloured glass takes onits various
colours. All cannot apprehend the truth to the same extent or in the
same way., Hence the sensible Indian doctrine of competency of
Adhikara. In the Christian Gospel it is also said * Throw not your
pearls before swine lest they trample upon them and then rend you.”
What can be given to any man is what only he can receive.

The six philosophies represent differing standards according to the
manner and 1o the extent to whbich the one Truth may be apprehend-
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ed. Each standard goes a step beyond the last, sharing however with
it certain notions in common. As regards the present matter all these
systems start with the fact that there is Spirit and Matter, Conscious-
ness and Unconsciousness, apparent or real. Singkhya, Vedintd and
the Shakta Agama called the first Purasha, Brahman, Shiva ; and the
second Prakriti, Maya, Shakti‘respectively. All agree that it is from
the association together of these two Principles that the universe arises
and that such association is the universe. All, again, agree that one
Principle namely the first is formless consciousness and the second isa
finitising principle which makes forms, Thirdly, all regard this last as
a veiling principle that is, one which veils consciousness : and hold
that it is eternal, all-pervading, existing now as seed (Mulaprakriti,
Avyakta) and now as fruit (Vikriti) composed of the Gunas Sattva,
Rajas and Tamas ; unperceivable except through its effects. In all it
is the Natural principle the material cause of the material universe.

The word Prakriti has been said to be derived from the root
“ Kri and the affix * Klin” which is added to express Bhiva or the
abstract idea and sometimes the Karma or object of the action corres-

ponding with the Greek affix Sfs. Kfin inflected in the nominative

becomes #s. Prakriti, therefore, has been said to correspond with
Phusis {Nature) of the Greeks. In all the three’systems, therefore, it is,
as the natural contrasted with the spiritual aspect of things.

The first main point of difference is between Sangkbya on the one
band and the Advaita Vedanta, whether as interpreted by Shangkara
or taught by the Shaiva-Shakta Tantra on the other. Classical
Sangkhya is a dualistic system, whereas the other two are monism, The
classical Sanghkya positsa plurality of Atmans represegtmg the formless
consciousness with one unconscious Prakriti which is formative
actiwity. Prakriti is thus a real indcpendent'principle. Vedantic
menism does not altogether discard these two principles b.ut says that
they cannot exist as two independent Realities: There is only one
Brahman. The two categories of Singkhya, Purusha and Prakriti are
reduced to one Reality the Brahman ; otherwise the Vakya “ All thisis
verily Brahman” (Sarvvam khalvidam Brahma) is falsified.

But how is this effected ? Itis on this point that Mayavada of
Shangkara and the Advaita of Shaiva-Shakta Agama differ. Both
systems agree that Brahman has two aspects in one of which It is
transcendent and in another cmative‘a.nd immanent. According to
Shangkara, Brahman is in one aspect Ishvara associated with, and in
another Brahman dissociated from, Maya which in his system occupies
the place of the Sangkhyan Prakriti, to which itis (save as to reality
and independence) similar. What is Maya ? It is not a real indepen-
dent Principle like the Sangkhyan Prakriti. Then is it Brahman or
not? According to Shangkara, it is an unthinkable, alogical, unex.
plainable (Anirvachaniya) mystery. Itisan eternal falsity (Mithya-
bbita sanatani) owing what false appearance of reality it possesses to
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the Brahman with Whicl: in one aspect It is associated. It is not
real for there is on'y one such. It cannot be said to be unreal for
It is the cause of and is empirical experience. It is something which is
neither real (Sat) nor unreal {Asat) nor partly real and partly unreal
(sadasat), and which though not forming part of Brahman, and there-
fore not Brahman, is yet, though not @ second reality, inseparably
associated and sheltering with (Mayibrahmashritd) Brahman in Its
fshvara aspect. Like the Sangkhyan Prakriti, Maiya (whatever it be)
is in the nature of an unconscious principle. The universe appears by
the reflection of consciousness (Purusha, Brahman) on unconsciousness

(Prakriti, Mdya). In this way the unconscious is made to appear
conscious. This is Chidabhasa.

Miéya is illusive and so is Shankara’s definition of it. Further
though Mayi is not a second reality but a mysterious something’ of
which neither reality nor unreality can be affirmed, the fact of positing
it at all gives to Shangkara's doctrine a tinge of dualism from which
the Shakta doctrine is free. For it is to be noted that notwithstanding
that Maya is a falsity, it is not according to Shangkara a mere negation
or want of something (Abhiva) but a positive entity (Bhavaripa-
majninam) that is in the nature of 2 Power which veils (Achchhidaka)
consciousness, as Prakriti does in the case of Purusha. Shangkara’s
system, on the other hand, has this advantage from a monistic stand-
point, that whilst he, like the Shakta, posits the doctrine of aspects
saying that in one aspect the Brahman is associated with Miya
(Ishvara) and in another it is not (Parabrahman); yet in neither aspect
does his Brahman change. Whereas according to Shakta doctrine
Shiva does in one aspect, that is as Shakti, change.

Whilst then Shangkara’s teaching is consistent with the change-
lessness of Brahman he is not so successful in establishing the saying
‘* All this is Brahman.” The position is reversed as regards Shaiva.
Shakta Darshana which puts forth its doctrine of Maya Shakti with
greater simplicity. Shakta doctrine takes the saying * All this is
Brahman” the realisation of which, as the MahAnirvana states, is
the aim and end of (Kulichdra) in its literal sense. *“ This” is the
universe. Then the universe is Brahman. But Brahman is Con.
sciousness. Then the universe is really that Butin what way?
Shangkara says that what we sense with our sensecs is Miya which is
practically something, but in a real sense nothing ; which yet appears
to be something because it is associated with the Brahman which is
alone Real. Its appearance of reality is thus borrowed and isin a
sense (when that term is rightly understood) “illusory.” When, there-
fore, we say ‘‘All this is Brabman" according to Shangkara thic means
that what is at the back of that which we see is Brahman ; the rest or
apppearance is MAyd. Again according to Shangkara, man is spirit
' (Atma) vestured in the mayik falsities of mind and matter. He,
accordingly, can then only establish the unity of {shvara and Jiva by
climinating from the first Maya and from the second Avidya; when
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Brahman is left as a common denominator. The 8hikta, however,
eliminates nothing. For him in the strictest sense ** All is Brahman,”
For him man’s spirit (Atm4) is Shiva. His mind and body are Shakti.
But Shiva and Shakti are one. Paramitmi is Shiva-Shakti in undis.
tinguishable union. JivitmA is shiva-Shakti in that state in which the
self is distinguished from the not-self. "Man, therefore, according to
the Shikta Tantra is not Spirit seemingly clothel by a non-brahman
falsity but Spirit covering Itself with its own power or Mayd-Shakti.
All is Shakti whether as Chit-Shakti or MAya Shakti. When, therefore,
the Tantrika Shakta says ** All this is Brahman” he means it literally,
W This” here means Brahman as Shakti ; in appearance Maya-Shakti ;
in itself Chit-Shakti. :

Shiva as Parabrahman is Shiva-Shakti in that state when Shakti
is not operating and in which She is Herself ; that is pure conscious-
ness (Chidrdpini). Shiva as Ishvarf is Shiva-Shakti in that state in
which Shiva through Maya-Shakti is the source of movement and
change and as such (th>ugh still in itselt changeless) is called Shakti.
Shiva Shakti as]iva is the state produced by such action which is subject

,*to MAya from which Ishvara the Miyin is free. The creative Shakti is

therefore changeless Chit-Shakti and changing MayA-Shakti. Yet the
One Shakti must never be conceived as existing apart from,or without
the other, for they are only twin aspects of the fundamental Substam.:e
(Paravastu). Vimarsha-Shakti as Maya-Shakti produces the forms in
which spirit as Chit-Shakti inheres and which it illuminates ('Prakﬁsha).
But Miyi-Shakti is not unconscious. How can it be ; for it is Shakti
and one with Chit-Shakti. All Shakti is and must be consciousness.
There is no unconscious MiyA which is not Brabman and yet not
separate (rom Brahman. Brahman alone is and exXists whether as
Chit or as manifestation or Mayi. All is consciousness as the so-called
“ New Thought ” of the West also affirms.

But surely it will be said there is an unconscious element in things.
How is this accounted for if there be no unconscious Miyd. It is
conscious Shakti veiling Herself and so appearing as limited conscious-
ne«s. In other words, whilst Shangkara says mind and matter are in
themselves unconscious but appear to be conscious through Chidabhasa,
the Shakta Agama reverses the position and says that they are in
themselves, that is in their ground, conscious for they are at base Chit;
but they yet appear to be unconscfous, or more strictly limited con-
sciousness, by the veiling power of Consciousness Itself as Miyai-
Shakti. This being so there is no need for Chidibhisa which assumes
as it were two things the Brahman and Méyad in which the former
reflects itself. Brahman is MAiyi-Shakti in that aspect in which it
negates itself for it isthe function of Shakti to negate (Nishedhavyapa-
ra-riipi shaktih). In the Shakta Tantras it is a common saying of Shiva
to Devi * There is no difference between Me and Thee.”” Whilst
Shangkara's ishvara is associated with the unconscious Miya the
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Shaiva Shikia’s Ishvara is never associated with anything but Hime
self that is as MAyA-Shakti.

Whether this doctrine be accepted asthe final solution of things
or nat, it is both glorious and immensely powerful. It is glorios be-
cause the whole world is seen in glory according to the strictest
monism as the manifestation of Him and Her. The mind is not dis-
tracted and kept from the realisation of unity by the notion of any
unconscious MAyA which is not Brahman nor yet separate from It,
It is true that the Vedanta speaks of MAyA as a Shakti of Ishvara.
But this seems to me (as it may do to others) to put a strained sense
upon the term Shakti. At any rate all discussion is avoided. Nextly,
this doctrine accommodates itself to Western scientific monism, sofar
as the latter goes, adding to it however a religious and metaphysical
basis ; infusing it with the spirit of deep thought and devotion. It is
powerful because its standpoint is the here and now and -not the
transcendental Siddhi standpoint of which most of us know nothing
and cannot, outside Samadhi, realise. It assumes the reality of the
world which to us is real. It allows the mind to work in its natural
channel. It does not ask it to deny’what goes against the grain of its
constitution to deny. It is again powerful because we stand firmly
planted on a basis which is real and natural to us. From the practical
view point it does not ask man to eschew and flee from the world in
the spirit of asceticism ; a course repugnant toa large number of
modern minds, not only because mere asceticism often involves what
it thinks to be a futile self-denial , but because that mind is waking to
the truth thatall is one ; that if so, to deny the world is in a sense to
deny an aspect of That which is both Being and Becoming. It thinks
also that whilst some natures are naturally ascetic, to attempt ascetic
treatment in {he case of most is to contort the natural being and to
intensify the very evils which asceticism seeks to avoid. Ndtone
man in many thousands has true Vairdgya. Again, there are many
minds which are puzzled and confused by Mayavada ; and which,
therefore, falsely interpret it, may be to their harm. These, men,
Mayavada, or rather their misunderstanding of it, weakens or destroys.

Their grip on themsclves and the world is in any case enfeebled-
They become intellectual and moral derelicts who are neither on the
path of power nor renuaciation who have neither the strength to
follow worldly life, nor to truly abandon it. It is not necessary, how-
ever, to renounce when all is seen to be Her. And when all is so seen
then the spiritual illumination which transfuses all thoughts and acts
make them noble and pure. It is impossible for a man who truly sees
God in all things to err. If he does so, it is because his vision is not
fully strong and pure ; and to this extent scope is afforded to error.

But given perfect spiritual cyesight then alt * this” is pure. For as -

the Greeks profoundly said * panta kathara tois katharois " “ to the
pure all things are pure.” The Shikta doctrine is thus one which has
not only grandeur but is intensely pragmatic and of excelling worth.
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It has always been to me a surprise that its value should not have
been rightly appreciated. 1 can only suppose that its neglect is due
to the fact that it is the doctrine of the Shakta Tantras. That fact
has beer.l to most enough to warrant its rejection, or at least a refusal
to examine it. Like all practical doctrines it is also intensely positive.
There are nonc of those negations which weaken and which annoy
those who, as the vital Western mind does, feel themselves to be
.strong and living in an atmosphere of might and power. For power
is a glorious thing. What only is wanted is the sense that all Power
is of God and is God and that Bhiva or feeling which interprets all
thoughts and acts and their objects in terms of the Divine and which
sees God in and as all things. Those who truly do so will exercise
power not only without wrong but with that compassion (KAruna) for
all beings which is so bedutiful a feature of the Buddha of northern
and Tantrick Buddhism. For in them Shakti Herself has descended.
This is, Shaktipita, as itis technically called in the Tantra Shastra ;
the descent of Shakti which Western theology calls the grace of God.
But grace is truly not some exterior thing though we may think of it as
streaming from above below. Atma neither comes nor goes. It is
truly man himself in.that state in which he commences to realise him-

*self as Shiva-Shakti. His power is, to use a western phrase,

“.couvcrted. ” It is turned from the husk of mere outwardness and of
limited self-seeking to that inner Reality which is the great Self
Which, at base, he in truth is. :

The principles of Shikta doctrine which will vary according to
race is a regenerating doctrine giving strength where there is weak-
ness and where strength exists directing it to right ends. *‘Shivoham,
“I am Shiva"” “Saham” “I am She (the Devi)” the Tantras say. The
Western may call It by some other name. But names matter not,
Some call It this aud some that, as the Veda says, “I am He” I am
She® “I am It” matters not so long as man identifies himself with the
Oversoul and thus harmonizes himself with its Being, with its
Dharmic actions (as it manifests in the world) and therefore necessarily
with Its true ends, In its complete form the Shakta doctrine is
monistic ; but those to whom monism makes no appeal, who have not
known the hunger for Unity which joyously afflicts other minds, may
yet, by adopting its spirit, so far as the forms of their belief and
worship allow, experience a reflection of the joy and strength of those
who truly live because they worship Her who is Eternal life—the

" Mother who is seated on the couch of Shivas (Mahipretd) in the Isle

of gems (Manidvipa) in the “Ocean of Nectar” which is all Being-
conscijousness and Bliss,

This is the pearl wbich those who have churned the ocean
of Tantra discover. That pearl is there in an Indian shell. Thereis -
a beautiful nacre on the inner shell which is the Mother of Pearl
Outside, the shell is naturally rough and coarse and bears the.
sccretions of weed and parasite and of things of all kind which eXist,

4
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good or bad as we call them, in the ocean of existence (Sangsira).
Remove these accretions ; pass within through the crusts gross,
though not on that account only bad (for there is a gross (Sthfila) and
subtle (Stikshma) aspect of worship): seek then to see the Mother
of Pearl and lastly the Pearl which, enclosed therein, shines with the

brilliant yet soft light which is that of the Moon-Chit-(Chichchandra)
Itself,

Concluded.

BIRTHDAY ANNIVERSARY OF SRIMAT S WAMI
VYIVEKANANDA.

At Bangalore.

The celebration commenced as usual with the arrival of Bhajana
processions from Cantonment and various parts of the City at 11 .M.
The several parties were received with due regard by Swami NIR-
MALANANDAIJI at the entrance and taken to the pandal erected for
the occasion. Light refreshments were'served to the members of the
parties and food grains were distributed to the poor, to whom tickets
had been previously issued. There was Bhajana from 12 Noon to
8 p.M. which was followed by an inspiring Harikatha on DHRUVA
VIJAYA by Shriman VENKANNA DAS,

Later in the evening the audience was strengthened by the
addition of a large number of students and officers. Mr. C. VEN-
. KATARAMANAIYA, Principal of the Chamarajendra Sanskrit
College, read a paper in Kannada on the * PRABHAVA4 OF SWAMI
VIVEKANANDA.” He began by recounting his reminiscences of the
reception given to the Swamiji in Madras on his return from his
Western tour, pointed out how catholic the Swamiji's teachings are
and how many a knotty point in the Gita and the Upanishads has
been satisfactorily explained by him and exhorted the hearers to best
perpetuate the memory of the Swamiji by following his divine pre.
cepts. This was followed by an erudite paper in English on “THE
RAMAKRISHNA MISSION AND INDIAN RENAISSANCE" by Mr.
S. VENKATAPATHIAH, Ba., LL.B. The following is a brief extract
of the paper :—

The speaker would associate Indian renaissance with the name
of its most up to-date exponent and example Sir RABINDRANATH
TAGORE and that of Mr. C. F. ANDREWS. In the words .of the
latter, he said, * first of all it was the shock of the English civilization
that awakened India from her intellectual sleep. The Indian renais-
sance truly began, however, when the minds of the Indians awakened
by the shock of the West, went back to their own Sanskrit classics
and recovered the ideals underlying the Sanskrit civilization of the

t
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past.” The lecturer traced the beginnings of the Indian renaissance
to the activities of the illustrious Raja Ram Mohan Roy, who, at a most
critical period of the religicus history .of India, in the most stirring
timesof mode:n Indian History and in the teeth of vehement opposi-
tion, worked with all his might to succour the oppressed, to enlighten
the people, to bring order out of chaos, and to restore to its original
place the monotheistic element in Hinduism whose very existence
had been called in question. The speaker referred then to the
activities of the Prarthana Samayj, the Arya Sasaj, and the Theosophical
movement and added that while the Bralmo Samaj conceded much
in favour of the opponents of Hinduism against whom it rose to
defend it, and Theosophy in whom the pantheistic element found a
champion overdid its part, it was given to the founder of the Rama.
krishna Mission to restore the balance. The speaker was of opinion
that Swami Vivekananda was'the fruit of the modern spirit in India of
which Rdja Ram Mokan Roy was the flower and that in the incidents
of the lives of the Divine Master and His- disciples we find a sacred
mystery, a miraculous Godsend which we have to accept first and
next explain without creating any uncommon sensation. India which

.had inherited treasures of spirituality from time immemorial was, by

some defect, losing sight of the eternal and the immutable Atman,
and getting absorbed in the stupendous uareality of modern civiliza-
tion making the real man invisible to himself and to others. It isto
serve as a corrective at this juncture that Swamiji appeared. Not only
India but the whole world is awakening to its past mistakes and is
attempting rectification. The speaker then reminded that the
Swamiji's advice has been partly lost upon us in the mad merry, bustle
and hustle of the present times, while the .world’s.spirit summons
India, the Aryan parent nation, to a new spiritual ministry and con-
cluded with an exhortation to develop that inner strength which will
enabfe us to represent ourselves in the visible world gs the living
Gods that we truly are in worlds invisible, to train ourselves to show
forth the power and splendour, of Ramachandra, the love and wisdom
of Krishna, the sacrifice of Mahadeva, the agility of Hanuman, the
helpfulness of Vishnu and the compassion of Narayana, to aid the
future Saraswatis, Lakshmis, Seethas and Parvathis to manifest their
wisdom and prosperity, their chastity and fidelity, and thus to bring
the mother-land to occupy her rightful place as the teacher of the
world at large.

Mr. Venkatesaiengar, Meteorological Reporter, rose nexl to thank
the two lecturers and other gentlemen who had contributed to bring
the functions to a successful end. After distribution of prasad at 7
. M., the meeting dispersed. It has to be added that separate
accommodation had been provided for ladies a large number of whom
were present.
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At Lahore.

The birth-day anniversary of Swami Vivekananda was celebrated
under the auspices of Ramkrishna Sevashram, Lahore, in the com-
pound of Bhai Nand Gopal's temple on Sunday, the 26th instant.
Lala Durga Das, B.A,, Pleader, Chief Court, Lahore, was voted to the
chair. The proceedings opened with a melodious song by the Princi-
pal, Gandharv Mahavidyala.

After the Chairman’s opening remarks Swami Sevananda, who
is in charge of the mission at Lahore, read out his report of the
work of the local Ashrama for the year 1918. The report gave
an idea’ of the good work done by the Ashrama which was established
in Lahore on the 17th April 1916, in the shape of administering
medicines to the sick, of helping the famished stomachs with food
and provisions, and of relieving th¢ distress caused by epidemics
like Influenza and in adopting other relief measures. In the coutse
of one year they had collected and spent on service of the people
more than Rs. 3,000 and also treated 14,248 men suffering from
various diseases, free of charge. They had also opened a Branch in
the Patiala State which was likewise progressing. In conclusion,
an appeal was made for funds and other help as the work was being
done in a rented house too small for their growing needs. i

Dr. Gokal Chand, M.a,, Ph, D., Bar-at-Law, in the course of an
eloquent speech suited to the occasion, said the best way to under-
stand a great man was to refer to his sayings. The speaker said
having had the benefit of the Swami’s personal acquaintance, he
could speak with knowledge of his conception of Muk!i or salvation,
The Swami did not share, said the speaker, the views of those who
pinned their faith in absorbing oncself in the love of Brahman,
abandoning action altogether. On the contrary, the Swami was the
prophet and preceptor of Karmayoga and abhorted inaction. Of the
three cardinal points of the Shastras i. ¢, knowledge, action and
worship (Gyana, Karma, and Upasana), he laid special emphasis on
the importance of Karma which was transformed by stages into love
and service respectively. Ever since corruption set in in the Buddhist
monk system, no organised form of service survived among the
Hindus. It must be said to Swami Vivekananda’s credit that he
resuscitated the same ancient mission of service and sacritice.

The speaker next referred to the practical manifestation
of that spirit of service in the person of Swami Sevananda, who
in the brief period of one year had benchtted no less than 14,000
men by medical trestment. In this connection he alluded to a
case which he was never tired ot telling it again and again,
and the mere mention of which was sufficient to illustrate the
wonderful spirit of service infused by Swami Vivekananda in his
disciples. A sufferer from gout wvho had been a patient in Mayo
Hospital for some time was lying on a road in the most miserable and
abject condition. Swami Sevananda happened to see him, brought
him to his Ashrama and there served him in a wounderful spirit of love
till he was cured of it. It must be remembered, said the speaker,
that the patient was @« Mobamedan, and a Sanyasi who was revered
by all the four Varnas and ashramas so much humihiated himself for his
sake as to carry his urine with his own band and "do sundry other

things of the kind. The meeting terminated after the usual vote of
thanks to the chair.

The
DVedanta Resart

. # Let the lion of Vedanta roar.”

% Let me tell you, strength, strength is what we want.
And the first step in getting strength is to uphold the

Upanishads, and believe that ‘ I am the Atman.'”

—Swami Vivekananda.
[ ]
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A STUDY IN MANTRA SHASTRA

A
(Yak)

BY

Arthur Avalon.

The word Vak (in Latin Vox) comes from the root Vach .which :
means “to speak.’ The feminine noup Vak therefore means htfzrally
both voice and the word it utters, as also the sound of man@ate
objects. It has the same sense therefore as Shabda. All things
have a threefold sense, supreme (Para) subtle (SGkshma) gross
(Sthiila). Pard'vak is the Causal Stress which, .in terms of Pra.tyaya,
is the Cosmic Ideation (Srishti-kalpand) of Ishvara. This is the
Divine “Word.” But Vik is also an effect, either subtle or.gro'S:s.
Pashyanti Vk is Vak actually goiQAg forth as Tkshana (“Seeing"),
producing or manifesting, as Stukshma Madhyama Vék, or
Hiranyagarbha Shabda which is the Mﬁtnlfa state of Shabda as .1t
exists in man prior to its gross manifestation as the AVamas in
spoken s.p'eech (Vaikhari Vak). In the Rigveda?, Sar?tsvatl (Y. 43-11)
is called Paviravi Kany4 or daughter of tht? nghtnmg.that is of the

reat Vajra which sustains the worlds, which ac?(?lldmg to Sdyana
is Madhvamaki Vik. (See Muir 0. S, T—V. 337 ff.) Spoken
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speech (Vaikhari) is manifested to the ear by the gross physical
Dhvani produced by the contact of the vocal organs on the sur-
rounding air by the effort (Prayatna) to speak. In the transcenden-
tal quiescent Brahman (ParamAtm8) or Paramashiva there is neither
Shabda (Ashabda) Artha (Nirvishaya) or Pratyaya. There is
therefore neither name (Ndma) nor form (Rfipa). In this Infinite
Calm there arises a metaphysical Point of Stress or Bindu or
Ghantbhfitd Shakti, which stirs forth (Prasarati) as the multiple
forces of the universe. This energising is the cause of, and as
Jivatma is, the Wo.ld-experience with its duality of subject and
object. This play of Shakti takes place in the Ether of Conscious-
ness (Chidakasha) in such a way that the latter is neither effaced
nor affected when the second condition appears which last is that of
both Transcendence and Immanence. This is creation (Srishti) or,
more properly, seeming development (Parindma) since the English
word “ creation ” does not truly express the process. Creation, in
the Christian sense, excludes the notion that God is a material cause,
creation being neither out of pre-cxisting matter nor out of God's
own substance. Creation also involves an absolutely first appear-
ance. With this reservation the term “creation” is used. More
accurately the Brahman Itself in the form of Its Power (Shakti) goes
forth (Prasarati). This Srishti endures a while (Sthiti) that is for
a day of Brahm4, upon which there is, according to some, a
complete dissolution (Mahapralaya). Others say that there is no
such Mahdpralaya, but that there is always existing some universc,
though one or another may disappear. In Mahipralaya the second
state is potentially contained in the undifferentiated unmanifest
May4 Shakti. Shabdabrahman as an UllAsa of Shiva sinks as it
were into the eternally existing Calm, just as the rising wave breaks
itself and sinks upon the ocean, or as the spray of a fountain falls
again into the waters which feed it. This notion of the “ Word” is
very ancient. - God “ speaks” the Word and the Thing appears.
Thus the Hebrew word for Light is “Ur”. Genesis savs  God said:
let there be Light (Ur) and there was Light (Ur)."' The Divine
Word is conceived of in the Hebrew scriptures as having creative
power. A further stage of thought presents to us the concept of an
aspect of the Supreme or Persor who creates. Thus we have the
Supreme and the Logo:, Brahman and Shabdabrahman. In Greek
Logos means (as does Aparashabda) theught and the word which
denotes the object «f thought. To Heraclitus, Logos was the
Principle underlying the universe. (Sec J. N. Heinze Die Lehre
vom Logos in der Gricch Philosophic). To the Stoics it was the
“World-soul " the uniting principle of all raticnal forces working in
the world. According to Plato, the Logoi were super-sensual
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primal images or patterns (Jati) of visible things. The Alexandrian
Philo, influenced by. Piatonism and other philosophies of Hellenism,

. combined the two conceptions and read into the Old Testament and

Jewish Theology a Being intermediate between 1t (that is ho onm)
and the manifold universe. This intermediate Being was the Logos.
According to Philo, ldeas moulded Matter. God first produced the
intelligible world of lIdeas which are types (Aparajiti) of the
physical world. Though in Itzelf nothing but the Legos, the latter
is the author of the ideal world. Just as an architect projects in
his miad a plan of a town (Polis) and thus produces the real town
according to the ideal, so God acted when He created the
world this Megalopolis (Brahménda). The Author of the Fourth
Gospel took up these ideas but gave them expression in such a
way as to serve Christian theological needs, (See J. Réville “La
Doctrine®du Logos dans la quatriéme Evangile et dans les Aeuvres
de Philon). 1t has thus been said that John’s adoption of the
notion was not a mere copy, but a free adaptation of the Pbilonian
Logos and a christianising of it. According to the Evangelist the
1.0gos is a Person who was before creation and Himseli God. It
is the Potency of the Eternal Wisdom pioceeding from the unmani-
fest Godhead for tne purpose of world-aclivity, and in the world
ltis the Logos Endiathetos or immanent divine wisdom (See
Moeller Hist. Ch. Church 1. $2:222), The Logos through whom the
world was created became flesh (Avatara) that is was manifested in
man (Verbum caro factum est). He is the son who is Jesus Christ,
Him who in the heavenly pre-existence is called the Logos and
after His incarnation the man Jesus who is the Christ who is neither
prophet nor superman but Pirndvatira of God. The Logos is the
perfett self-presentation of God in the Son. In Jesus there was
identity of being with God. The fourth Gospel cpens grandly *In
the beginning was the Word and the Word was with God and the
Word was God.” These are the very words of Veda, Prajdpatir
vai idam dsft : In the beginning was Brahman. Tasya vdg dvitlyd
dsft ; with whom was Vak or the Wcrd; (She is spoken of as
second to Him because She is first potentially in and then as Shakti
issues from Him); Vdgrai parasmam Bralima ; and the word is
Brahman, Vik is thus a Shalgli or Power of the Brahman which
is one with the Possessor of Power (Shakilimin). This Shakti
which was in Him is at the crcation with Him, and evolves into
the form of the Untverse whilst still remaining what It is — the
Supreme Shakti.

It is always possible that human tfwught may develop

similarly aud yet independently. It is not improbable also seeing
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the influence of India on the West that the Philonic and Neo-pla-
tonic and Johannean conceptions were in part at least indebted for
their origin to India. Nevertheless therc are, with general points of
similarity, others of difference, for which accuracy demands atten-
tion. Thus the Brahman is the material cause of the World which
the Christian Logos is not. For Christianity is dualism. Vik is
no Person in a Trinity. Vak is Herself the Mother of the
Trimdrtti who are Brahm4, Vishnu and Rudra. For She is the
Supreme Shakti one with Brahman. The full incarnation is a
concept of Hinduisin, yet, in the form of Jiva, Vak is incarnated not
in one historic person only but in all men, beings, and things. The
Word as Viak became flesh, not on one particular date in one par-
ticular place and in one particular historic person. It appeared
and now appears in the flesh and other form of matter of all limited
beings or Jivas, each of whom may through Veda directiy realise
the Brahman whose Shakti is the Word or VAk. Jesus alone was
God in human form, Others were not, are not and never can
become God, Vik manifests Herself in every man and is knowable
and known as She is in Herself—that is Brahman, in that spirituni
experience which is Veda.

The universe is the outcome of the Divine Desire (Kima) or
Will (Ichchhd). K4ma on the physical plane denotes among other
things sexual desire. In the highest sense it is the first creative
impulse of the One to be many, whereby It begets ltself as all
creatures. Earthly desire and self~eproduction are but limited
manifestations of that first impulse. The Divine will is continually
and presently working through the individual sexual desire for the
continued creation of the universe. This divine Kima is eternal and
the origin of all things. And so Parmenides speaking of Eros or
Love, said Protiston mén e'rota thedn mitfsato pantén. (“He devised
Eros the first of all the Gods”). This is the Divine Eros through
whom things are (See Plato Symp. 5-6). The Daughter of Kima is
Vak. The latter as the Divine Will speaks the Divine Word upon
which the Thing is. In the Atharvaveda (1X-2) KAma is celebrated as
a great Power superior to all the Devas. The Daughter of Kdma
is named “ The Cow which sages call Vakvirdj” that is vk in the
form of the universe. ’

In the “beginning” there was Brahman and with It was Vak.
In the Veda (Shatapatha Brahmana VI-1-1-8) it is said “ this Being
(Purusha) Prajapati willed ¢ May 1 be many ' ‘May | be propagated.’
He energised (So’shrimyat sa tapo'tapyata). Vak was His. She was
produced from Him (Vig eva asya sd ‘srijyata) and pervaded all
which exists”” Then on the issue of Vak * By his mind he united
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with Vak (Sh. P. Br. X. 6-5-4 ; Brih. Ar. Up. Roer p. 50) and
thus (Sh. P. Br. VL. 1-2 ff) became pregnant (Garbhi abhavat)”
In the Kithaka it is said (X1I-5 and XXVI1i-1) “ Prajipati was then
this (Prajdpatir vai idam 4sit) Vak was a second to Him (Tasya vag
dvitiya asit). He united with Her (T4m mithunam samabhavat) and
She became pregnant (S4 garbham adhatta). She went out from H.lm
and produced these creatures (54 asmAid apdkrimat s iméh prajih
asrijata) and again re-entered Him (S& Prajipatim eva punah
pravishat).”

Again in the Panchavimsha Br. (XX-14-2) it is similarl.y said:
« Prajdpati alone was this universe. He had Vik too as His' own,
as a Second to Him. He thought ¢ let me now put forth this Vik.
She will traverse and pervade all this,’ That is the Brahman or
Shiva #irst willed to be many and His Shakti, which was one with
Him, issued as His Word. The Union of Will and .Word was
the potency of creation, all things being held in undlﬁerenu?ted
mass in the Great Womb (Mah4yoni) of the Mother of all (Ambika).

. This Potency became actual as the manifested universe, and at its

dissolution Shakti, as such universe, re-entered Brahmanand remain-
ed one with It (Chit) as Chidriipini. Meanwhile 8he pervades as
immanent Spirit both Mind and Matter which are lts temporal
forms. For as the Brihadiranyaka Upanishad says (pp. 50-53 Ed.
Roer) “ By that Vak and that Atma He created all things whatso-
ever, the Vedas, Metres, Sacrifices and all Creatures (sa tayd _ v&cha'
tena Atman4 idam sarvam asrijata yad idam kincha richo yajamshi
sAmAni chhanddmsi yajnn prajah pashiin) “ First was produced
the sacred Vaidik science ” (Sh. P. Br. V1. 1-1-8). In the Mahi-
blrata Sarasvati as Vik is called the “ Mother of the Vedas”
(Shantiparva. V. 12 ; 920) and the same is said of Yﬁk in the
Taittiriya Brahmana (li. 8-8-5) where (and in the preceding par. 4)
She is also said to contain within Herself all worlds and to have
been sought with Tapas by the Rishis who put forth the Vedic
Hymns (Rishayo mantrakritah). In the Bhishmaparva of the
Mah4bharata (v. 3019) Achyuta (Krishna) is said to have produced
Sarasvati and the Vedas from His mind ; and in the Vanaparva
(v. 13,432) the Gayatri is called the Mother of the Vedas, for
Giyatri Devi is a form of Vak. Vakis the Mothel.‘ of the Vedas
and of all things which their words denote. Vék in the fprm of
Veda is Veditmikd VAik (See Siyana and other citations given in
Muir O.S.T. 1-325n where, as in other volumes, some of the Texts
concerning VAk are collected). The substance of the ,whole worlfl
is Vak (Jagat vingmaya), for as previously stated the Jagat is
Shabdaprabhava.
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The Rigveda (X-125-5)says “1 (Vak) make him whom I love
formidable, him a Bidhmana, him a Rishi, him a Sage.”” Itis this
Vak which entered the Rishis and has thus made Herself known to
men. “ By sacrifice they followed the path of VAk and found Her
entered into the Rishis” (Rigveda X. 71-3). The Rishis called
their Hymns by various names, amongst others Vak, for they are
manifestations of Vak, Vak is one with Brahman for Shiva and
Shakti are one. In the Brihaddranyaka Upanishad it is said (Ed.
Roer 688) * By Vik O Monarch the Brahman is known, Vik is
the Supreme Brahman” (Vichaiva samrid Brahma jndyate vig vai
samidt paramam Brahma). The Mahabbirata (Shéntiparva v.
12,920) says “Behold Sarasvati Mother of the Vedas abiding in me”
(Vedindm mataram pashya{mat-sthim devim sarasvatim). She this
great Shakti is one with Maheshvara. And so in the Mangali-charana
prefixed to their commentaries on the Rik Samhiti and Taittiriya
Sambhitd by both Sdyana and Madhava it is said “I reverence Mahesh-
vara the hallowed abode of sacred knowledge, of whom the Vedas
are the breathings and who from theVedas formed the whole universe

(Yasya nishvasitam veddh yo vedebhyo ‘khilam jagat, nirmame tam .

aham vande vidyé-lictham maheshvaram). The Taittiriya BrAhmana
(111-39-1) says that Vak is imperishable, the first born of Rita, Mother
of the Vedas and centre point of immortality (Vg aksharam
prathama jd ritasya veddndm mit amritasya ndbhih). The
Shatapatha Brihmana says (Vil. §-2-21) * V&k is the unborn.” It
was from Vik that the Maker of the Universe (Vishvakarmi) pro-
duced creatures (Vag vai ajo vicho vai prajih vishvakarm4 jajina).
Various texts associate the Lord of creatures (Prajapati) called
Pashupati in the Shaiva Shastra with His Shakti V4k, as to which
see Weber Indische studien 1X 477 ff, aud Muir's Original Sansgrit
Texts V. 391,

Shangkarichdryya (Sitra -3, 28) quoting ¢By His mind He
unitéd with VAk’, says that by this and other Texts {the Veda in
various places declares that creation was preceded by the Word from
which the whole universe of Devas and organic and inorganic earth-
life are produced.  But it is said that the world was produced from
Brahman. How then was it produced from the Word ? Creation
was preceded by the Word. He says that when any man is
occupied with any end which he wishes to accomplish he first calls
to mind the word which expresses it and then proceeds to effect his
purpose. Using this as analogy he says that before creation the
words of Veda were manifested in His mind and afterwards
he created the objects which resulted from them., Thus the
Vaidik text which says * Uttering Bhiih (earth) he created the
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earth (Bhiimi)” and so forth, means that the different worlds
and the beings therein were manifested or created from the
word “Bhuh” and so forth manifested in His mind. These
distinctions of ¢ before” and afterwards and so forth are
Vyavah4rika. Human analogies are necessarily imperfect. In
Ishvara as causal body what (as manifested) is called Pratyaya,
Shabda, Artha are one and identical (and therefore, as manifested,
co-ordinate) though for the purposes of exposition we may say that
His Srishtikalpani is a fiaction of the Pratyaya which He has of his
own Anandamaya causal body, and therein the subtie and gross
bodies. His Parashabda involves as effects all Aparashabdas, and
His Artha is thie first stressing mass of Prakriti Shakti in which are
experienced all elements (Vikriti) and things which are compound-
ed of them. For Ishvara has direct and immediate apprehension -
of the®three bodies, Hiranyagarbha of the second and third and
Virat of the third. Pari Vak is therefore what has been previously
spoken of as Parashabda, and Vak (simply) as Shabda in its subtle
form as Matrikd (Madhyamg Vak) and gross form (Vaikhari Vik).

‘. The latter is that of the spoken letters (Varna) of which the Mantras

are made. There is but one Cause of speech, as also of all the
things in the universe which it denotes and also, of the mental
apprehension (Pratyaya) or “going towards” the object of the
mind, That cause is the Supreme Devi Sarasvati Mother of the
Vedas and of the Worlds, manifesting as the name (Nima) and
form (Rapa) which is the Universe. She is thus the Supreme
Shakti to whom a title is given taken from one of Her productions,
the manifested word or speech. The musical instrument (Vind),
which Sarasvati holds, denctes ail sounds (Shabda) of which She is
e Mother. White are Her garments and transparent whiteness is
the colour of both Akasha and Buddhi. Her name denotes “flow” or
“motion” (Sazas). She is sucly, in the Supreme sense, as being the
activity (Shakti) of the unmoving Shiva or Brahman. She is again
such as the play in the manifested World of the dynamic Shaktis in
and around the ‘rigid Ether which appeared at creation with the
roaring sound ** Hang " and then stood still as the steady framework
on, and in, which tLe whole universe flows or moves. According to
Sir OQuiver Lodge, E-her has ng such imperfections as we associate
with matter. 1t is the property of the latier to grow old, to decay, to
wear out. But such energy as exists in the Ether remains unchang-
ed.. It is this rigid unwasting enduring Ether which is Vajra, the
hard, stable, Jasting, unwasting Vajra, the static manifestation of the
static Brahman, in which the Dynamic Brahman as Sarasvaii flows
or moves. The former is Shiinya the void of space in which all
movement takes place. Just as in BrAhmanism Aké&sha is transfer-
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red to the Brahman-idea as Chid-4kasha : so this Ethereal Shiinya
in Northern Buddhist Monism as sTongpa-nyid (Shuinyatd) stands
for the Ultimate beyond all categories (See the Demchog-Tantra
published as the seventh Volume of my “Tantrik Texts”’) Sarasvati,
the Dynamic Brahman with Her “ consort” the static Brahman as
Brahmj, is borne upon the Hangsa which is no material “bird” but
the natural name of the vital function manifesting as the expiring
(Hang) and inspiring (Sa) breath or Pranavija in all breathing
creatures (Préni). She again is the Divine in the aspect as Wisdom
and Learning for She is the Mother of Veda that is of all knowledge
touching Brahman and the Universe. She is the Word of which it
was born and She ‘exists in that which is the issue of Her great

womb (Mahayoni). Not therefore idly have men worshipped Vak
or Sarasvati as the Supreme Power.

AYATARS IN THE LIGHT OF THE EYOLUTION
THEORY

BY
S. Sivasuri, M. 4., B. L.

Seers and prophets have lived and gone. The past history of
some of them, like Jesus Christand Buddha, vague'in outlines though
it be, is enough to convince us that they were born at psychological
moments of earth’s history with definite spiritual purposes to fulfil,
Christ, for instance, came into the world to sow seeds of devotion
and faith in the soul of Humanity just at the time when it was left
blighted and barren by the materialistic culture of later Roman
days; while in Buddha we have the spirit of rebellion asserting
itself against the dead formalisms of a priestly aristocracy. Such
seers are, to the Hindu mind, embodiments of the divine spirit—
which comes down to the Earth time and again to vindicate the
ways of God to man. They are Avatars of Iswara.

To those Westerners—who are soaked to the skin in Darwinism
and Agnosticism, and to those of them who fashionably deny the
existence of God with a few catchwords like ** Natural selection ”
and * Sexual preference ” picked up from the theory of evolution,
the term “ Avatar " is meaningless. They would sooner believe in
¢ Cock-lane ghosts’ and stories of second sight, than sec in great
seers the descent of the Spitit of God. But it is not difficult to
convince them that the notion of Avatars, far from being inconsistent
with the Theory of Evolution, throws a flood of fresh light upon it,
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evolve and does evolve into a more b; Sme, every WM
spiritually, “ Evolutionis a methog o‘fuﬁ};f“ﬂw oo
with which man is all but ‘the centra) cim of in accordance
ality’ "and is explained as the product of a multxtu?dp?‘on' .
having their source in God, but handing on fro orces

' one generation t
another, the garnered wealth of the past. There is in unbr(::l‘:e:

continuity in the onward progress of the Universe. We stand on the
shoulders of those that have gone before us, and are what we are
largely because of what they were. In whatever light we view it, the
theory fails to find a place within it for Jesus or Buddha as they are
respeclively set forth in the Bible and the Buddhistic scriptures.
Their lives do not fall naturally and easily into their places among
other lives in the long process of human evolution. Buddha, for
instance, is no mere preduct of His Hindu ancestry and His
environment in the Kingdom of Pataliputra. He did not rise up
{rom benecath as all other men have, bringing with Him no wealth
but what He inherited. The claim of Jesus Himself and the whole
conception that His followers formed of Him, was that He entered
the stream of life from above. * Ye are from beneath. [ am from
above. You are of this world, 1 am not of this world *~—these are
His words according to the Gospel of St. john (CH. VIII-23).
How is one to reconcile such a conception with the theory of
Evolution ?

Attempts have been made in Europe to claim Jesus as a
product of the ordinary processes of human life ; but all of them
have.proved futile. One agnostic cries out in despair, ¢ There is
something incalculable and unexpected 1n the appearance among
men of every genius.” If a genius is eratic much more soa
spiritual Seer. For, a genius lives on the ordinary human level and
is great because he is endowed with high intellectual attainments
while a Seer is great not in what he knows or what he teaches but
in what he is.

Shall we then conclude that the life of a seer or a messiah must
be left as an inexplicable phendmenon or—to use the language of
the Katha Upanishad—as a branch with no organic relation to the
root or to the stem ? It does not follow that we are shut up to this

‘conclusion. 1f the materialist is right and if nothing enters from
above into the race of man, if the one way of entrance there is to
climb upwards from beneath then—Jesus’ claim, for instance, is
excluded, and to be “not of this world " as he said He was, is

2
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not to be at all. Baut if the materialist 1s not right, and if this is a
world of which the uitimate truth is spirit, and into which the life
of God is ever flowing, then we may find that fesus has a place
in i,

The doctrine of evolution is by no means bound up with the
materialist’$ interpretation of it that would level everything in the
universe down to the lowest that is in it,  Instead of resolving into
matter all that enters into the long upward movement, that process
can be rightly understood only wken we read it throughout in

terms of spirit. We must not level all down to the lowest ; we

must level all up to the highest. Life i+ not a mere ettorescence
of inorganic matter ; it is a higher manifestation of that spirit
which already has expressed itself in the lower form and which is
to be revealed mere adequately still in consciousness and moral
effort. In this connection it will be interesting to ncte that the first
two Riks of Purusha-Sukta, one of the holicst of vedic hymns in
the Rig-Veda, express the same idea with the characteristic direct-
ness of an epigram. The following is @ moic or less correct
translation :—*“ The Supreme Being hath a thousand hcads, ‘a
thousand eyes, a thousand feet : pervading the universe on all sides,
He lay beyond it to the extent of ten inches. Al this universe that
is, all that has been” and will be—everything is the Supreme being
alone—is nothing buta fraction of him. He is besides the Lord of
Immortality.” God dwells n all, and in a serse life may be szid
to be latent in dead matter. Each new power manifested in the
course of evolutionary development is not only a growth from
beneath but adescent from above. It is not that there are breaks
in the evolutionary process by which God enters it bringing into it
at such point new powers. The lower, being already * stuff O" the
spirit,”—to use the biblical language—“groaneth and travailcth,” tor
the higher manifestation of the sane spirit which from time to time
flows in more richly, but which never at any time ceases to flow.
An “Avatar " is such an intlux of the divine <picit in man.

The above statements are perhaps difficult of proof, the proof
which science exacts from theorists.  But, uli the same, the concep-
tion of an Avatar explains what the theory of Evolution cannot, the
existence of messiahs and seers among mankind. The theory
has a limited application. It holds wa'er in cases where the ele-
ment of moral consciousness is absent or dormant, as in animals
and plants.  Whereas, in man, the moral consciousness has been
wakened and something like an ethical idcal is set up for imitation,
Evolution takes more the direction of will and choice. Evolution,
as Darwin understands-it, progresses under the pressure of Nature’s

’
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laws, but moral evolution of man follows the workings of conscience,
the self-conscious spirit in him rebelling against anything like
constraint. As life has moved on, winding upwards its spiral course
in growing fullness through all organic forms, so moves upward
likewise man's moral nature towards a perfected humanity. Messiahs
like Christ and Buddha are so necessary for the moral evolution of
man, as “struggle for existence ” is to the cvolution of other

creatures.
.

CONTROL OF THE SENSES.
BY
Swami Ramakrishnananda.
Wh:xt are these senses ? They are nothing in themselves ; it is

we who have given them their power ; but they have had it for ages,
so they take it as their own. Now, when we would conquer them,

-{hey nse-up and make us slaves. This, however, is really the fault

of the man himself. When he is able to understand clearly that the
senses are the cause of all his misery, then he can very easily put
them down. But that realization does not come without a struggle.
The man continues to linger here expecting something good, some-
thing great from this world ; and so long as he thinks in this way, he
will not realize that through the senses no true happiness can core.
He must first learn to distinguish the real from the unreal, good
from bad, and then take only the goud. Thus he will gradually rise
above the senses.

*When you can bring your senses under your control, they can
be made to lead you to God. These very energies which have led
you away from the Lord, may now take you to Him. But the
senses are very delusive. Even the highest man is sometimes
dragged down by them to the lowest plane of sensuality. For this
reason you must wage an incessant war against them. There is no
other way. For the man who wants to realize the Truth, the first
duty should be to put down the senses, and fixing his mind on the
Lord, to regard Him ax the highest.

Why do you turn to the senses? Because you want to go
where you will always be happy, and you think that your senses will
lead you there. You imagine that one place or one thing will make
you happicst, and you start out at once to go to it.  When this idea
comes and you run towards the object of your desire, nothing then
can check you,  Why ? Because you regard that to be the highest ;
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and the senses, you believe, will help you to get it. The senses, how-
ever, merely obey you. They are not to blame. You yourself are at
fault. Sri Krishna now comes and says : “My dear friend, you have
seen all these things in the universe, and the universe is a place of
infinite variety. Of all that is to be found here, the highest and most
desirable thing is the Lord.” When you can understand this very
clearly by means of comparison—that He is the highest and the
best—at that moment all your sense energies will rush towards Him,

The mind ;lways aspires after the biggest, the highest,
the greatest. If you put down a ten-rupec note and beside
it a hundred-rupee note, it will take the hundred rupces. If beside
the hundred-rupee note you place a thousand-rupee note, it will take
the thousand rupees. If some one tells you that great wealth is to
be found in a certain place, at once you will give up your present
modest income and run there.  In the same way, when  yéu realize
that nothing is so beautiful as God, nothing is so great as God,
nothing is so good or so kind as God ; when you grasp this as you
do the value of the thousand rupees over the ten and hundred
rupees, you will rush towards God. Then you will say : “Do | desire
wisdom ? God is my wisdom. Do I want wealth ? God is my wealth,
Do 1 want learning ? God is my learning. Do | seek a home where
I shall be at rest ? Then God shall be my home, my place of rest.”

The moment you feel this in your heart of hearts, then even if
you arealittle child like Dhruva, you will be ableto do great
things. Because his mother told him that God was in the jungle, he
entered it without doubt or fear, for a little child never doubts his
mother’s word. When he saw the lions and tigers, he was not
afraid. He only thought that God was playing with him by coming
in such strange forms, so he began to taik to them ; and because he
was not afraid, they did not harm him. So it is with you. If you
understand clearly that the Lord is the highest, then nothing will
frighten or discourage you ; all your senses will run in the direction

of the Supreme, and both your mind and your senses will help you
to reach Him.

Where is God ? He is where the world is not. When after
studying the universe you realize that it has come out of a great
All-wise Being, then you think : “1 must go to Him and get a little
of that wisdom.” And to go to Him you must go away from the
universe. Whether He is extra-cosmic, or intra-cosmic, it makes no
difference ; for in cither case you will have to go out of the universe,
You cannot take two things. You must take the one.or the other.
If you wish to go to God, you will have to turn your back on the
world,
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These senses when outgoing lead you to creation ; but you wish
to go to God, therefore you must indraw your senses. 'Fhey mu-st
be controlled and turned in the opposite direction. He is seated in
the heart, so all your sense energies, all your mental energies must

. converge to that one point and take you there. But this can only be

done when you realize that He is the best, the highest in the whole
universe. * Thou art my father, Thou art my mother; Thou art
my friend, Thou art my companion ; Thou art my learning, Thou
art my wealth : Thou art my all in ali, my one Lord.”

God's Ego, God’s Spirit, God's Self are all one and the same;
for they are all infinite, and there cannot be two infinities. Our
Atman (Self) and our ego are diametrically opposed, because one
is infinite and the other is finite. For this reason God is called the
Paramatman or Supreme Self. 1f you would control your senses
and yout mind, you must look upon Him as this Supreme Self and
love Him with all your heart and soul. The perverse tendency of
the senses will be controlled at that moment ; and instead of leading
you to the outside creation and to death, they will lead you inward

* 40 God. So you see that when you regard (God as the highest, you

can easily learn to control the senses; when you have controlled
your senses, you know who you are ; and when you k.now who you
are, you realize that the universe rests in you; that it has no basis
except in you, and that you are beyond birth and death.

How does attachment come 7 How do the senses become
outgoing ? That man who makes much of sensual enjoyment, who
thinks that out of sounds, forms and touches‘alone enjoyment can
come, naturally becomes attached to these ; just as when gum is
on the table, if something is laid on it, the object will stick to it. A
man thinks, “I want to be happy only in the world, and nowhere
else can'1 be happy” ; and out of this belief attachment for the world
springs up. So long as these feelings hold him, he will be tied to
the world by a strong cord of attachment and he will not be able to
get away from it.  As the result of this attachment desires come into
existence. Then when something rises in the way and prevents the
fulfilling of these desires, he grows angry. When a man becomes
angry, he loses the power of discrimination between right and
wrong ; and his egotism goes t6 such a length that he thinks no-
thing even of insulting his superiors or the Guru (spiritual Teacher) to
whom he is so much beholden. Thus egotism, which in itself is such
a puny- thing, under the influence of anger can become greatly
inflated. There is no worse delusion than this, At that time a man
perpetrates the worst kind of evil without any compunction whatever.
Then when that unnatural condition leaves him, he himself wi}}
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have to repent. So mun is the cause of his own death. But since

this destruction comes through attactment, we should give up
attachment.

How are we to do this 7 We should neither like nor dislike
anvthing. When the scnses have been fireed from liking and dishik-
ing, then with their help if the man enjoys the world, they will
never bring evil to him. Rather he will have a certain power, a
certain satisfaction in his mind. He who has been able to bring
his mind under his control by the above method, such a man will
be able to realize within himseli perfect peace and contentment.
And what will be the result of this peace and contentment ? In that
contented condition of mind he will never commit a blunder. When
the mind 1s restless, it cunnot think properly and one conunits all
sorts of mistakes. But notso the other man. His intellectual
facultics are very clear; he sees all, he knows the true nature of
things, what he should lcave and what he should accept, and he
realizes the Truth,

This can be done only if we can free the senses from undue
likings and dislikings. It is because control of the mind and of the
senses Will bring us peace and contentment and through these we
shall aftain to the realization of the Truth, that Sri Knshna tells us
in the Gita that our Buddhi or intellcct must be clear. We commit
blunders and mistake one thing for another because our Buddhs is
_confused ; the mind is covered with dross.  1f a man wishes to
achieve success in any walk of life, his intellectual faculties must be
very clear. A man who has no control over his body, no control
over his mind, such a man is very dull, his intellectual facultics are
clouded and he confounds everything—taking a friend for a foc, the
wrong for right.  He cannot think relevantly on any subject tor a

minute. How can such a dull uncontrolled man be peaceful ? How
can such a restless mind be happy ?

Whenever you fully enjoy any sort of pleasure, cven sensual
pleasure, for the time being restlessness leaves the mind and you arc
happy. So long as the mund is restless, it is unhappy. When there
is rest, there is happiness, We must not be ayukta  (undisciplined.)
We must not let the mind and senses rule over us,  We must ruie
over them. Otherwise we can never be happy, and we shall make
all those about us unhappy, too. Just as the pilot whois at the
mercy of the wind is lost, so the man who is at the mercy of the
senses is lost. The senses steal away all peace from a man, as the
wind steals away the boat from the shore and sinks it in mid-ocean.

As long as you arc held by any one of these sensws, as long as
you care for good foud or sweet sounds or beautiful sights, you
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cannot hope to fix your mind on God. You will have to go out of
the creation first. And when ycu go out of the creation, where must
you go ? To the Creator. The more you can take your mind and
senses away fiom the world and fix them on God, the more you will
find peace and happiness. And this can most easily be done by
realizing through discrimination and experience that God is the
highest and rr'ost desirable thmg in this universe.

N m—m e ———

REAL HEAVEN IS WITHIN.

BY
Pauline Facobson.

“The real Heaven,” declares Swami Prakashananda of the
Hindu Temple, at Webster and Filbert streets, “is within. It
consists in the realization of the divine in our souls. Itis the
innermost divine soul-consciousness and its expression through ail
phase: of kife.”

The Hindu Temple is the first in the United States and the ﬁrst
in the whole of the western world to be dedicated to the worship
of the Vedanta religion.’ .

This eastern wisdom was first brought to this country and
spread by Swami Vivekananda, who came to the Chicago World’s
Fair in 1893 as representative of the World’s Parliament of Reli-
gions. Soon Vedanta societies sprang up ail over the country, and
notabie of the sccielies along the Pacific Coast was that in San
Fras.cisco which was crganized under the !eadership of Dr. Logan,
with headquarters in Steiner strcet.  In 1905 this society erected the
Hindu Temple under the auspices of Ramakrishna Mission, Belur
Math, Calcutta, India, from which monastery comes the present
master, Swami Prakashananda. :

The temple i~ small, seating al'out two hundred. The walls of
the temple are tinted warmly in terra co'ta. On the left wall, close
to the pulpit, hangs a life-sized painting of Jesus, robed in white and
scated in His yoga posture.

On the front wall, back of {he pulpit, hangs life-sized portraits
of Swami Vivekananda, the founder of the movement, robed in
yellow, the color of the illuminati, and of Sri Ramakrishna, the
Master of the Mission ; while in between, in the cenfer, is a life~sized
portrait of Swami Trigunatita, the founder and organizer of the
temple. Above, in large wood- carved gilt letters rests. Om,” the
symbulic word of the Divine.
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“ Om, Om, Om,” clad in his shimmering silken robe of terra
cotta, his finger tips cancpied in supplication, Swami Prakashananda
intones the ancient “Shanti,’ after the style of Hindu priests in
temples of antiquity.

“Om ! Peace ! Peace ! Peace ! Harih ! Om " Floating out upon
the room, descending upon the heads of the audience in this young
Occidental city, comes the mellifiuous notes of the Swami intoning
this most-ancient Oriental Benedictions.

* * Py -

Vedanta is the oldest religion known to the Aryan race. Itis
based on the Vedas, the earliest known Scriptures. Itis a com-
pound Sanskrit word from “ veda,” meaning wisdom, and ¢ anta,”
meaning end.

And what is this ‘¢ end of wisdom"?

“By knowing Brahman, the Eternal, Infinite Being, which is the
source of all powers that are manifest in the phenomenal universe,
one can know everything. Vedanta has room for almost every
religion ; nay, it embraces them all,” says Professor Max Muller, the
great Oriental scholar. “ It is the one religious philosophy which
places the highest happiness of the soul in the discovery and re.
covery of its true natere as from eternity to &ternity one with God.”

When this stage is attaired, then does onearrive at the Vedanta
Heaven. Such “ god-men” as Buddha, Krishna, Moses, Jesus, it is
said, attained this Heaven and made the Great Renunciation by
coming back into the world to teach others how to reach this
“highest happiness of the soul.”

“ How does one know when he has reached this stage 7 I
inquired of the Swami,

“ When one is calm and poised within,” rephed Swami
Prakashananda, “whatever the storms raging without ; when one is
serene, whatever the confusion and battle without ; when one meets
every condition of life, every thought, every word, every deed as
master and not as slave. In our present stage we are guided or
enslaved by the senses, the mind and the environment, instead of
guiding them. We are embodied souls, made up of soul, subtle body
and gross body. The soul is the guiding principle, the manipulator
of the mind and tody. Upon death the soul and the subtle body,
together with the thoughts and desires, which concentrate and bundle
around the subtle body, leave the gross body. Only when we
recognize this divine guiding principle and attain complete mastery,
perfect harmony and true understanding can we attain Heaven.”

» » = »
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« Heavens are only other states of existence,” says Swami
Vivekananda, “ with added senses and heightened powers. . , .
On earth we die. In Heaven we die. In the highest Heaven we
die. It is only when we reach God that we attain life and become
immortal.” '

“ Irr this highest undersianding of true Heaven,” said Swami
Prakashananda, “ we reach a stage where all the sectarian and
denominational differences cease. Each being, from the highest to
the lowest, is entitled to that attainment, as there is the divine in

" each soul, covered or manifested. That eternal principle is im-

mortal.

«Yet the great ones of all ages and all countries taught through
popular beliefs, parables, symbols, mythologies, fairy tales.

“The question can be rightly asked : How is it that thé
fundamental Truth is not taught directly ? Why are there so many
conceptions of Heaven ?

«If you teach a child some moral lesson directly—the bare,

‘naked truth—you would puzzle the child. Teach it through a story,

or parable, or a symbol, and you will be able to make an impression
without doubt. ' . '

« In studying the different conceptions of Heav?n of .diﬁ‘erent
races, and countries, and faiths, you will be struck vn.nth the idea that
the conception of Heaven is more or less colorec} with the local a'nd
climatic conditions, traditional and mythological 1deas.. For in-
stance, a person living in the desert country would clothe his Heaven
with the ideas of rivers, pools and bowers and sl.lady nooks. 'A
persqn living in marshy lands would like to have his He‘a\.ren qux.te
the opposite. The followers of different f(_)unders of religions Wl!l
love to associate their respective heavens with the presence of their
respective Messenger of Light.

« But back of all the different conceptions of Heaven there is
the idea of place or condition, or state of consciousness, where
blessedness reigns, where there is no suffering.

« Can there be an eternal Heaven if we take it as a locality ?

«“No. Whatever is bound by time, place and law of causation
is within the domain of Nature, and, consequently, subject to the
laws of Nature, such as birth, death, decay, degeneration, increment
and detrement.

4 Can there be a place where absolute goodness reigns ?

“ 1t is logically impossible. Because everything is relative in
our consciousness, We cannot think of good without its relation to

3
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evit ; we cannot have consciousness of light without shadow or
darkness.

* But within Nature there are higher and lower grades, higher
and lower spheres. Everything is guided by the law of Karma or
compensation. We reap as we have sown,

“ From another standpoint we may enjoy Heaven or Hell here
by our own mental conditions,

“ But there is an element of truth in all the various conceptions
of Heaven. We are all journeying towards that real Heaven as
described in the beginning. In our journey we do not travel from
error to truth, but from lower to higher truth.

“As in our journey towards the sun, our photographs of the same
sun from different viewpoints may be different, but they are of the
same sun so with different conceptions of Heaven, relative, temporal,
symbolical,

“But our inherent search is there. It is the voice of the Divine,
the soul calling and drawing us. And we shall reach it. It does
not require argument or dogmas to prove it. Our innermost soul
the real principle in man, is the surest and best proof.” ’

* ® * » *

“ Brotherhood of man can have no rational significance”, said
Dr. Smith, “by an adherence to the old-fashioned dogmas of
Heaven and Hell as fixed, eternal ahodes. Such fixed Heaven and
Hell necessarily include the unbrotherly, unreasonable and unjust
claim of the ‘chosen few,” as a privileged class, possessing a special
divine license or patent right to a single-standard Heaven and the
unnatural and inhuman exclusion of the ‘discarded many,” who are
consigned to eternal torment.”

“ Can‘we reasonably expect mankind intelligently to grasp and
hold to universal brotherhood in time, even in theory, so long as
they belicve they are fatally separated and alienated to all eternity,”

* * * *

THE SAINT DURGACHARAN NAG.
CHAPTER YI.
(Continued from p. 306),

Nag Mahashoy himsell was a worshipper of Shakli (the
Energy-aspect of Brahman known as Divine Mother), yet he
believed like a true disciple of his Master, that—¢ different paths
lead to the same goal. Creeds or paths do not matter ‘much. 1f’
one sincerely and devoutly sticks on to any one of the paths, God’s
grace descends on him. He harboured no feeling of religious -
distinctions and fanaticisr, and evinced equal regard for the
devotees of all sects, whether they be Shaivas or Vaishnavas, Bauls*
or Kartabhajas.* He had the same respect for Hindus, Mussalmans
and Christians. He would bow down his head and salute
reverentially whenever he might happen to pass by a mosque or

. a tomb of a Mahommedan saint, equally he would bow respectfully
*before a church with the words “ Glory to jesus.”

As regards devotional practices, he used to say, *the one thing
necessary is to keep one’s soul wide awake constantly by means
of Sadhana, like the man who keeps watchful vigil under-
neath a fruit tree all the time, The fruition rests with Him. The
Fiva can taste the fruit of his Sadkana, if only He atlows it through
His boundless grace. There are some again to whom is vouchsafed
the saving grace of the Lord apparently without any very great
excruon on their part. It appears as if they have been quite
aslebp and the Lord drops on them the choicest fruits of Sadhana
from above, and when they wake up, they see themselves dowered
with them 1o the great astonishment of themselves and the world.
These are not o undergo the stress and toil of Saahana. Such
men are known as Kripa-siddhas (i.e, those that attain to God-
realisation tarough the special grace of Godf). Until and unless
the grace of God descends on humanity, man cannot know Him.
He can be realised only if He so chouses. He is verily the wishe
yielding tree. He gives whatever is asked of Him. But man
should not indulge in such desires which will drag him again into
the rounds of births and deaths. He must pray to the Lord to

grant. him the unflinching devotion to His hallowed Feet, and a

* Thcﬁl;o c-liﬂc(;u‘t Qucts of the school of gri Chaitanya.

- v Many such examples of Kripa-siddh is are to be found in the lives of
Advatars. To quote but one instance,—through the mere grace of Sri Chaitanya,
Jagas and Madhai, the two great robbers, became perfect saigts.
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true knowledge of His self. Then only can he break through the
sordid bonds of the world, and attain freedom through His grace.
Hankering after worldly ends must bring in its attendant evils.
That man alone can transcend the scorges and miseries of the
world, who devoles his time and days to the contemplation of God
and communion with His devotees.” About occult powers, he
used to say, “when a man becomes pure, and truly spiritual,
temptations of a subtler kind such as some occult or miraculous
power or some sudden attainment of prosperity, try to allure him
. continually. A pure soul has not to reason out the truth of objects.
He intuitively knows everything ; for as the pure crystal catches
. the reflection of all objects about it, so does the pure mind com-
prehend the things of the world in their entirety. But should these
powers attract his atlention, there is every chance of his being
led astray from the real ideal life.” i

If ever any doubt would arise in the mind of his devotees in
his presence, they would not have to ask him any question. Nag
Mahashoy would himself raise the point in course of conversation
and solve it to their utmost satisfaction. He could read the nature
and worth of a man on his face. His prophecies regarding many
were fulfilled to the letter. He would tell his wife that such and
such a man was coming to Deobhog and so he must go to the
market before the man arrived and as a matter of fact the person
named would actually turn up.

Once two friends Aswini and Chakravarty started for Deobhog
to sce Nag Mahashoy. Aswini had colic pain and regularly he
had its attacks in the evenings. The whole night he would remain
almost senseless from its effect.  They could not reach the place
before evening ; and every moment they passed anxiously lest
Aswini should get the attack on their way.  But through the will of

the Lord, they came to Deobhog without any difficulty. Chakravarty:

was indeed much relieved when Aswini informed him  that there
was no more fear of any attack that night, for the usual time had
already passed away. For previous five months Aswini had not been
able to take even a drop of water at night, but that night he took
rest comfortably after a hearty mezl. They lived there for three
days, and all the days passed with them without any difficulty or
suffering. Referring to that incident, Aswini laments now, * Ab,
even that fatal disease of mine which was the effect of some
misdeeds of my prior lives wore off at the intluence of that
holy man. Oh, if I would have only clung to him from that
time, my life and character would have been moulded to perfec-
tion.”
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Once 2 Brahmin boy was attacked with pox. His widowed
mother, hopeless of his life, left him at the door of Nag Mahashoy,
when life -was almost extinct. The boy got cured through the
grace of God. When Suresh asked Nag Mahashoy how the cure
was effected, he said that it was true, that the boy was cured, but
he could not or would not say ‘how.’ :

Once in summer, a neighbouring house situated in the north
of Nag Mahashoy's thatched cottage caught fire and fanned by
the wind the fire began to flare up quickly to a huge dimension:
The house on fire was only about thirty cubits distant from Nag
Mabashoy’s. Sparks from the lame began to fall on all sides.
A great confusion arose. Everyone was awfully busy in trying
to extinguish the fire. But Nag Mahashoy was standing quietly
before the huge flame with folded palms, quite unconcerned, as if
totally unconscious of the danger. His wife got nervous and being

mindful of the imminent danger their house was in, hurriedly

began to take out clothes, quilts and other movable things. At

. this, Nag Mahashoy cried out, *what a great fool and sceptic you
*are still | What will you do with these trifles? Brahmi has been

pleased to come near your very house to-day ; and instead of offer-
ing worship to Him, now you are troubling, yourself with these
paltry little things I Then he clapped his hands and began to dance
about in ecstasy of joy, uttering'‘Glory to Lord! Glory to
Lord !” ¢If there be God to protect one, what danger is there for
one ? But if He be displeased, there is no power on earth that
can save one. The hunger of the god of fire was appeased, having
reduced the house of the neighbour into ashes; but that of N;g
Makashoy remained unscathed.

The year in which the drdhodaya Yoga* took place, Nag Maha-
shoy came away from Calcutta some three or four days before the
auspicious day on which the ceremony was to come off. At this,
his father Dindayal got angry with him and said, “1 can’t under-
stand, what peculiar kind of religion you profess to observe. Is this
the proot of your religiosity that when people are spending their
every mite to have a bath in the Ganges on the occasion, you
have come away from Calcutta,»—from the holy banks of the river, to
your home. There is still time enough; take me also to Calcutta.” Nag
Mahashoy replied, “ If anybody has the true and sincere devotion
for Her, mother Ganges herself comes to his house and graces him
with her visit. He has not to go anywhere.” The auspicious day
came off. Srimaty Harakamini, Kailas Bose and some other

e Which comes once in fifty years, a very auspicious day observed by )|
orthodox Hindus.
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But since the modern Indian mind came in contact with
western thoughts, there is a tendency to compromise the enjoyment
of the real, practical things of the world with the realisation of
Godhood. The philosophy of the advocates of such compromise,
is based on the theory that the Absolute apart fiomm Its manifesta-
tions as the world is a non-entity. It does not exceed the things of
the world, but is wholly in them. The Absolute is movement,
process, evolution, Hence, to try to realise the Absolute bliss apart
from the movement, apart from the manifested real world, is an
absurdity. Thus, this school not only makes a compromise bet-
ween the enjoyment of the world and God realisation, but also
affirms with an authoritative voice, that it is a great vital mistake to
practise renunciation. An echo of this thought, is to be found in
the writings of a few modern Indian thinkers, when they jubilantly
say that perfection consists in the all-round harmonious develop-
ment of all the functions of the mind and the senses.

L] » * .

It is not very difficult to show the fallacy that lies underneath
such thoughts. By process or evolution is meant the manifestation
of something that remains unmanifested in some condition of
existence, but which .contains wholly all that becomes manifest.
T frad wia: ey @ud g3~ What is  non-existent can
never become existent at any period, and what is existent can never
become non-existent. This is an axiomatic truth accepted and
recognised by the Indian Philosophies. Western thought quite
ignores this truth and hence by evolution it means only the evolu-
tion of something out of nothing. The manifestation, the process
or movement only it can sce. That this movement, this maniies-
tion comes from an unmanifested state, that behind evolution there
is the involution, the western mind does not understand. It only
speaks of the concrete universal, even if some of western minds
give us the idea of an abstract universal, that Absolute is deduced
by thc logic of our intellection ; and hence such an Absolute apart
from Its concrete manifestation cannot give us the sumum bonum of
life. In India also, schools of thought arose, that believed in the
reality of the world ; but they never advocated the cause of the life
of enjoyment nor d:d they aftirm the absurd proposition that freedom
could be attained amidst thousand and one bondages of the world
There is the mere suggestion of that Infinite bliss in the creative
world, the real bliss, the Bhuma can be attained beyond creation,
beyond the limitations of senses and intellect,—in a state of exist-

ence which is described as the Turiya state. wred gw wiy i
g#@. Hence, if anybody renounced the world, none ever thought
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that he had taken up the one-sided view of life and that pra'ctically
he had chopped off a single part out of the whole life of existence.
For what was their view of life? qafwy: T@fHg LU THGTAN |
T AT qHATISAA 1)

& - » . »*

Next comes the question if it is possible at all to annihilate all
e

desire for enjoyment. for renunciation means that we have t.o‘ g
up ultimately all desires: Is itnofa psychological impossibility ?
(Here 1 quote an Indian writer of comparative philosophy)- ." Yes,
it is a psycholo'gical impossibility, but most of the assumptions of
psychology are by no means to be regarded as ultimately true. - Its
general description of the processes of thinking, of the laws of
mental activity, etc., mav be true, while at the same time most_ of
its ¢ distipctions’ ¢ divisions,” and ‘assumptions’ may be noth\}18
more than working hypotheses. The very existence of Metaphysics
shows that psychological stand-point has no final validity. PsychO‘Og_Y;
e.g, assumes a dualism of the Mind and the world, each real in

_itself ; and the present day empirical tendency is to do away witl:
" the existence of any ‘self’ apart from the ‘process of thought.

Each of these postulates is rejected in Metaphysics. Again though
it is extremely difficult to annihilate desires, yef it is not impossible
to do so. In other words, there is such a state as Nishkama
(desirelessness) or Aplakama (complete fulfilment of desire), enjoyed
by a true yogi whose mind is like the calm and tranquil ocean.”

Of course, we do not deny altogether the validity of desires in
human life, for desires cannot be annihilated all at a time, and a
fitting place also mu-t be given to the Pravritti dharma. But there
can*be no denying the fact that so long there is any desire, real
freedom cannot be attained. Therefore the ultimate goal of having
lived the life of Pra:zrifti must be the gradual entering into the
Path of nivrifti. So far as the moral life goes, we have to admil,

‘that our desires must not be annihilated, since it is their harmony

or organisation that constitutes this moral life. We have to trans-
form our bad dcsires inty good ones. But why stop there ? Why
must the process of thought be arrested at that point ? Let it
rise higher till thought itself breaks down and the state of Turiya
comes to tell us that what you call moral life is not the vltimate, not
the finale of human existence of life, There is the higher stage
which is neither inferior to the moral life, nor anything contradictory

to it, but is above and teyond it.
* » * *

Lastly comes the question what place can the man of repuncia-
tion claim in the scheme of organisation of Indian national life ?
4



B4d VEDANTA KESAR!

What has the Sannyasin to do with the rise and fall of 2 nation ?
Let him remain satisfied if he only gets his begging bowl filled,
and pass his time in a state of calmness and tranquility. We can
understand his claim if we know where lies the heart of India, and
what hasto be made the basic principle of all organisations of
Indian life, whether political or social. If by India we mean the
Bharata Shakti, the living energy of the greatest spiritual concep-
tions and if all her struggles in any field of action have to be mflde
subservient to the realisation of the goal of freedom, then certainly
the claim of a Sannyasin is the greatest, and cannot be ignored.
Asceticism and Sannyas institutions developed in some ages
in the Christian lands, but they did not claim anv place in the
organisations of political or social life, because Western thought
never realised the end of all activities to be the aftainment of
complete freedom of the Spirit, and because its view of life was not
clear, complete, and systematised,

It will be clearer to us if-we know the meaning of life. s it
that we live the life o enjoy or to reach some particular end or goal
in the process of evolution. In other words, is the end of culture or
civilisation, the development of power to enjoy more ard
more or the attainment of an Ideal state of freedom. 1f this
Samsara, this world is regarded as the ¥ymqp®, a place for

enjoyment, then History gives evidence against the theory, When-
ever, any nation has risen to the highest power of enjovment, that
nation has become unfit to live any more. Time, the destroyer of
all material forces, has swallowed it. ¥fw fvrag —The end of all
enjoyment is disease and death. The other alternative left to us is
to view this Samsara as the HHIA as the field of activity to realise
the ultimate end. Bhoga or enjoyment is an accidental effect of
Karma or work, and if we turn our mind to this accidental effect

our progress of life is sure to be stopped. Karma in the higker -

sense, leads us to the goal, if it is done with the motive of striking

blows to bring out the potential Infinity in us. ghr: xﬁg étm
If this is true, then Sannyasins are the real upholders of Dharma
and the national life that flows through the inner viens of Mother
India ; for we must keep in mind that the life of Sannyasa is not
opposed to the life of activitv ; but on the other hand, a man of
renunciation only knows the real secret of work, and he works the
most for the upliftment of the whole humanity ; « gwwitaar:”
(ever engaged in doing good to all beings) is one of the epithets
given by the Blessed Lord Sri Krishna to the Yogin and Sannyasin.

GLIMPSES OF THE SUPREME WISDOM,
1L
Conditions of Life or the Law.

Limitations of life and manners of existence are labelled by
philosophers as law. The word involves a ponsciousnes§ tl.lat
under the given circumstances parti.cular phenomgnon will in-
variably occur being preceded and followed by particular pheno-
mena. This inviolable relationship of antecedence and sequence,
cause and effect, gives rise to the feeling that nature is bound by law.
Hence all life within nature is the unredeemable captive of law.

'l.‘he scorching rays of the summer sun touch the lifnpid water
of the sea and liberate from its surface volumes of acquious vapour
which thicken again into dark clouds in higher aln']osphercs.' Here
on the land the heated surface of the earth contgmmatgs by its heat
the atmosphere above and thus renders the air rarified through
expansion. The denser cool air of the sea rush_es on towards tpe
land to fill up the gap thus produced by .the. rarifaction, and on its
wings it carries the pile of clouds as a gift of the sea. '}‘he dark
monsoon clouds discharge their contents upon the thirsting eartl.x,
and upon the hills and dales. The mother earth under their
soothing touch freshens up from her summer swoon aqd puts on a
smile of new life and new vigour. The waters of the hills and dales
give start to many a reviving brooks and streams to blend up
lafer on into mighty rivers. These rivers meandering through .the
land and fertilising many a part of the country eventually deliver
themselves up again unto the great ocean. The sea gets back 'from
the rivers what it gives to the land in the shape of clouds, They
call this cyclic operation of water as under law,

The swirlling of stars and the sizzling of comets on their
respective orbits, the formative developmgnt of n(?blrlla and the
disruptive process of satellites are on par with the twirling of small
molecules or tiny atoms oOr .glowing electrons,—all are the same
emblems of one law.

The cheery blossom of the spring and the gladdening harvest
of aytumn are the results of the same law that eftects the scorching
heat of the summer sun and the bleak gloom of the wintry nights,

The loving. mother bespeaking through every pore of her body
the message of her selfless love, radiating from every part of het
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lineament the eager willingness to sacrifice her all to spare her child
even from a2 moment's suffering is but one pole of the law which has
for its other pole the heartless marauder who fosters his miserable
self upon the lives of many an innocent victim scatlering ruination
upon many peaceful hearths and homes.

The naked Bushiman roaming in the gloom of primeval
forest and preying upou its denizens is but another reflection of the
same law which manifests in the divine Buddha or glorious Christ.

The one law that operates through the whole universe, as has
been said before, is the law of causation which is also the law of
mode of existence. It manifests differently in different expressions
of life and existence and so it is conceived differently. And what
is this law ?

Ordinarily this law appears to be an abstract concept of orders
of things. As such, it is never separate from the phenomena even
as the principle is not different from the person.  Generally speak-
ing, the law can be said to be the methcd of action or pose of a
single phenomenon within its own scope. That is, under the given
circumstances the particular thing behaves in a particular way and
this fixity of manners, the notion of which has been formed from the
observations and experiences of masses of facts, is law. So the idea
of law as something separate from phenomena is only a mental
abstraction, a convenient use of words and nothing more, Law is
the fundamental constitution of things, a manner which resides in
the things governed by the law. The power, that resides in the
thing is a part of our idea of that thing—its action upon something
else in a certain manner—this is our law, That is, law is in how
things act towards each other and not in how they should; It
might have been better if fire did not burn or water wet, but that
they do so is the law. And if the law is true the fire that does not
burn or the water that does not wet is neither fire nor water at all,
Spiritual laws, social laws, ethical laws, mental laws, all are as much
parts of human life as physical laws or natural laws are of the nature.
8o law is the summation of beings. An individual unit is the pro-
duct of law and law is made in its turn by the individual units. A
generalisation of what man does invariably under particular circums-
stances is the law in regard to man in that particular aspect. It is
the invariable universal action that is law for man, and which no
individual can escape—and yet thie sumination ot the actions of all
individuals is the universal law, The sumtotal or the universal or
the infinite is fasliomng the individual while the individual by ,its
action is keeping the law alive. Law in this sense 1s Universal
Inasmuch as it is the mode of the universal, The universal is fully
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alive in the individual and the latter finds the fulfilment of its being
in the former,—both arc interdependent. So law is ad infinite
mode of infinite numbers of finite parts. It may appear impossible
to a logician that how an aggregate of finites can produce the
infinite, yet to all practical purpose, itis the open fact before us.
The whole conception of infinity of Time, Space, Matter and
Energy is of this kind. Morcover, as the whole or the infinite is
indestiuctible so are also the component parls. And as we cannot
add to or subtract from the infinite, each part must necessarily
persist on for ever along with the whole, Hence law, the universal,
is eternal and indestructible, so is also cach individual component

factor of the Jaw.

The indestructibility of matter is the most patent of all laws
of material existence with the modern scientist. Every atom of
the body that lived thousind years ago is existing somewbere
in some form to day,—nothing of it is lost except the mode of
composition—the Nama and the Rupa. The body of a Socrates or a
Ceesar or a Buddha might have perished but every bit of its elements

* s still in existence in the inexhaustible store-house of Nature.

Similarly every ripple of thought that agitates the mental
lake of the Univerwe, arising from different individuals, leaves
behind an undying impression upon the universal mind, itself
living within 1t in the potential form. So thought is as much
indestructible as matter. Moreover every thought that is projected
lives in other's mind also.

But commonly we are not aware of the law that governs
our great hereafter—the post morlem condition of life. Itis the
taskeof the metaphysician and the mystic to unravel it.

When we come to the realm of ethics, morality and religion, a
different spectacle attracts our notice. Here we find the laws or the
Jaw not as the synthesis of actions of different individuals or the
method of action of every human being, but an abstract generalisa-
tion of an ideal. Unlike the physical and mental laws the system of
laws that work for ethics', moralily and relegion are more honoured
in the breach than in the observance. Even national laws get their
prominence from the violation. Now it may be asked if they are
laws, how can they be viclated at all. We have not seen a fire not
to burn or water not to wet violating the laws of their beings. Nor
have we seen a mind {o think violating its laws of association, being
dlvorce-d from its modes of Time, Space, and Causality, So how
can there be in the realm of ethics and religion  laws that can be
violated. Yet we often hear the complaint of breaking the moral
laws, the ethical laws, the religious laws, or the national laws,
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The national laws are at best the embodied will of the national

organism expressing themselves through its organs like Government
or society. They might be the will of the majority of the national
units or the will of the most advanced or the most powerful of
them. Just so also are the ethical, moral, and religious laws of a
particular society, They are the truths of life as observed and
determined by the most advanced members of the society. Soin
this respect they are states of things more to be wished for than
what actually obtains in general life,

In this connection there are two facts worthy ot notice,
Firstly, that the formulation and declaration of these laws are entirely
dependent upon the development of the national mind. To the
extent the national mind is evolved it will be able to conceive these
laws. Secondly, the very evolution of the national mind is marked
and determined by its cogniance of these laws. So in no sense can
these laws be called immutable modcs of the ethical or the spiritual
being of man. Thus we see the word law gets a new colouring, and
a different interpretation, when used in regard to the ethical and
religious aspects of life. There it means, in the language of
Vedanta, the gradual unfoldment of the fundamental verity of life,
or a progressive cognition of the destiny of man.

So when we collate all the facts of human life and nature we
mark two kinds of laws, one working for the suzerainty of matter,
the gross, over the subtil, the spirit. The scond is attempting to
unfold or express the spirit through the skirts of matter. So the
first may be called the law of matter and the sccond the law of
spirit.  Yet both are the modes of onc life, of one purpose.

These two laws operating through two sorts of opposite forces
like the centrifugal and centripetal forces of nature, determine the
evolution of life,—nay life itself i3 their adjustment. The one is
trying to ennamel all things with variegated hews of difference, and
put up a grand show of multiplicity. In life it breaks up the unity
of being into multiple tiny sparks of life. 1t repels each individual
being from the others and raises artificial walls of selfishness
immuring the consciousness within their little fold. It is the father
of that tendency in man, that makes himn aggrandize himself over
others and seek happiness even at the cost of all the rest of the
humanity, In short, this law works for drawing the lite away from
the centre of the unchangable cternal peace and joy to the evers
changing, conditioned and evanescent staies of existence, called
Samsara by the Hindu philosophers.

The other law works in just the opposite dizection, i.e., for the
synthesis of existence. In life it attempts to unfold the common
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Spirit which pulsates through the whole universe, i{: a!l bciflgs. It
prompts man to forget his little self and sacrifice bis hltl.e interests
for others, and thus it atterapts to break down the artificial barriers
of selfishness and make the individual commingle and lose his
finite being in the infinite life of the universal. In short, it
attracts men from the changing life of the circumference into the
unchangeable eternal peace of the centre, known as Mukti to the
philosophers of india. In all phases of life are observed, to a greater
or less extent, the operations of these two laws. From the lowly

. worm to the almost perfect man everywhere we mark the existence

of these two opposite laws,

Yet, as we have said before, both these laws are but two
different aspects of one life, one purpose, one law of causation or
law of existence. This one law is'that the fundamental principle
of existence is trying to re.lise itself through the comple_tion of the
cycle of mainfestations, The water of the ocean rises into a wave
only to merge and mingle again intoit. This is the one purpose
which runs through the whole creation, and whole life—it is

‘self-realisation. And itis this purpose of self-realisation or the

jundamental law of being that appears in the living in the form of
desires for happiness, desires for knowledge and desires for existence,
—or in other words, desires for sat-chil-ananda¥

THE LORD AND HIS DEVOTEE.

A 8tory.
1.

The winter has just setin. The bases of the mountains of
the Himalavas are still rich'y green ; and high above the gentler
vegetation, ;grow forests of dark fir, cleaving the wintry snow-drift,
wedge-like, and stemming the avalanche. Above these, are range
upon range of craggy steeps, gray rocks, bright ice, and patcl_les of
smooth velvet-like pasture, all gradually disappearing, like a
receding scene, in the entrancing glory of the perpetual snow,
Dotling the mountain sides, perch here and there the lon'ely
hamlets of shepherds and swains, so dwarfed by the {owering
heights that they appear like mere specks in that unrolle(_i sheet ot
verdure of unending extent. So does even the clustered village, the
Gowrikunda, as it is known, with its hot water-spring that lies on
the other side of the hanging iron bridge over the sacred stream of

"7 7% prde Vedanta Kesari, November and December issue, pp. 1965,
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Mandakini. Here one finds sublimity and wonder in the dread
heights and precipices, in the roring torrents which sound in the
ears of the devotees the name of the Lord, Hara Hara Bom Bom,
and in the wastes of ice and snow.’ In this sercnity, great Nature
speaks indeed to an open heart.

' The evening sun was lingering still on the remote heights of
the snows just before his diarnal departure, when an old man,
evidently a Sannyasn, for he had only Koupina on his loins and
his body besreared with holy ashes, the true emblem of the
transiency of the world,—was seen entering the beautiful village,
alone, ‘his face shining with the purity of the yonder snow.
Near the small window of a litile ccttage in the village, facing the
heavenly Mandakini, sat cross-legged our old Sannyasin. Who
could fathom the depth of his heart at that moment ? For, had he
not got his self dissolved as it were, in the unfathomable eternal
glory of Lord Kedarnath |

Next morning the sublimity and grandeur of the whole scenery
was doubly heightened by the falling of snow which hid begun a
few hours back. 1t wasstitl snowing. The pilg.im+ and shopecpers
(in fact, there lives no villager permanently, it being uninhabit.
able in ‘winfer) werg all husy picking their bags and baggages.
They had all finished their pilgrimage to Kedarnath which is
eight miles steep ascent from that place and wo ild be all leaving
the village solitary to enjoy its own natural loneliness, before eve-
ning. But our old Sannyasin, after having a pleasant bath in the
hot spring was ready for starting towards Kedirnath. One of the
" pilgrims inte-vened and asked, “\Where are you going Swamiji ?”
“lam going to see my Lord” was the reply ina firin, serene
voice ; and the next moment he was secn ascending by the wind-
ing track along the mountain side towards his destination, The
man bawled out in vain, “ Oh Swamiji, pleise don’t risk yourself.
All will be covered with snow in no time. Do come back please,
You can sce the Lord after the lapse of six months.” But his words
were lost in the distant murmuring hara hara noise of the heavenly
stream Mandakini,

There came the vigour of youth in the frame of the old

Sannyasin.  He was walking along that dreadiul snowy path with
frm steps and his hands uplifted, as if they were anxinus to
get an embrice of his beloved Shiva.  \With his breath was
coming out every moment the holy name of the Lord. The heavenly
lustre was shining on his face ; his nund was as pure as that white
snow that had just fallen cver him,  Yonder down, Mandakin
was flowing by. Just for asingle moment the sun reflected on

L]
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her pure bosom. It seemed as if she once smiled to express her
joy at the sight of that divine Sannyasin.

II'

The towering, snow-capped peak of Kedar surpasses by far thfe
beauty and grandeur of anything a human' rmr.ld can imagine of,
It speaks how reglity is grander than zmagmal;on.‘ As if, th'e
Mother of Universe has poured out all her b(j.auty on thxs.lzfnd, or it
may be, that She, the store of infinite beauty, is Herself residing ther.e
in embrace with the Lord Kedarnath. The temple 9f the g,ord hxs
situated on a valley at the base of the peak. On ext%ler §1det e
mountains have uplifted their snow-capped beads high into the
skies and appear like huge masses of polished silver. Long shf;(:s
of glaciers extend from the crests to the valley below. ts
Mandakini rising from the south-eastern base of the Kedalma
peak flows babbling by the temple. She has not her usua roa;
and turbulence here. Everything there seems to be living an

> reathing a divine inspiration into the open heart. The huge mass

of virgin snows look like the body of the great Lord Shiva, gll{ld ;i)‘e
torrents that come down here and there from then? hang 'h e xi
matted locks, the divine jafa. Inside the tcfn'ple. is the image o
Shiva, radiating peace and blessedness to all his children.

I,

It was the beginning of winter. All the pilgrims and devoltees
that had come to get blessings from the Lord had left the place
already. The priest was alone inside the temple. He wzllls Wwor-
shipping the Lord. There was not much _paraphernaha int (i, l((:ier!:-
mony of worship, A big light was burning. The Lord‘ wo e
there in Samadhi thenceforth for six months. There might t.>e. no
worship possible for those six months and there would be hvmg
there no human being to see the blessed form of the Gfeat Lord.
The priest had finished his v:zorship and was for thfa last time lo?k-
ing at the smiling figure of the Lord. At mld-day the prlfast
came out of the temple and locked the door, when a dlstant.vmce
entered into his ears, ¢ Sir, pleasg¢ open thg door.. Iam commg’ to
see my great God.” ‘Who might he bein this lonely plz'ice, S0
thought the Brahmin and nervously loo'ke around, the while our
old Sapnyasin, tired and exhausted, gusgmg for breath,. was app-
machin-g him. “ Who are you please ?” asked the priest, 7The
Sannyasin replied anxiously in one l).re;llh, “You can at once see,
my friend, that 1 am an old Sannyasin. | am here to see the Lor.d.
Please to open the door byt for once and let me make my life

blessed.”
[ J -

]
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“Oh, the door can’t be opened for six months hencefor-
ward ”,—was the reply of the priest.

Bwamiji sat down dejected, but the next moment he could
Collect himself and piteously said, “How is that? You are

certainly making fun of me. Oh no, brother, please open the door.
Let me see my God.”

Priest—Well, my fiiend, I am not making fun of you. Iam

shivering in cold and snow. You are also exbausted. Is it the time
for fun ?”

The Sannyasin became a little cross at this and said, “ What
do you mean then ?” .
Priest—*It is not the custom to open the door for six monthg

after it has been once locked, and that goes against the :njunction
of the Shastras.” '

“Then, cannot I sec the Iord!"—groaned the Swami in a
grave voice,

Priest—" Why not ? You can see him after the lapse of six
months.,”

Everything sgemed dark before his eyes. Objects faded
away from his vizion, The Sinnyasin could contain himself no
longer. Even the carth on which ke stood seemed to give way,
His brain began to reel ; hot tears from his eyes rolled down his
Cheeks. He was perspiring though the atmosphere was chill and
dreary. For some minutes his speech altogether stopped,  After a
time he collected himsel hoping against hope, and once more said
to the priest pitcously, “Oh Brahmin, what are you telling 7 Don't
you see that I have somehow only kept my body and soul together,
and have come in such an old age with this rotten frame, having
borne the heat and cold and all the hardships of this long, tedious
journey, only to bury myself at the lotus feet of my Lord ? Oh'!
have mercy on me. Show me some compassion,  To go back and
come again this long way, and to lkive for another six months are
things impossible. Hence do 1 beseech you, my brother, to break
that rule ; do open the door and let me see my Lord.  God will
bless you.” : .

‘ There was no use arguing with this man,’ so thought the

priest and said, “ Excuse me, sir, | can’t do that, 1 can't go
against the Shastras,

“Is it that your Shastras weigh more with you than the sight of
a Sadhu dying before your very eves ?'—

“1don't know. But there is no help for it.”
“Have you no compassion in vour heart ¢
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% There may be. But let me go now.”

# Won't you then open the door ?”

“No,” said the priest 2nd was about to go away, when sud.
denly the Sannyasin got furious and caught hold of his har;ss and
said, ¢ If I now attack you and fry to take. the key by force

“1 know how to answer,’ said the priest. .

.The Sannyasin at this stage lost all contrc?l over htmselff-
-patks ¢ f fire, as it were, were coming out of his eyes. He fl:m-t
ously attacked the priest and demanded the key of him. The pries

~easily got rid of him and went away leaving him behind to mourn

his fate. The Sannyasin fell down on the rock covered witb snow,
senseless. Suddenly, the sun was once more covered anth thick
clouds. In no time, his wholc body was spread over with snow,
After a long time he rcgained his senses, got up and sat down
before the door of the temple with folded palms and began t? crly
likea child. He began to beat his own‘bre‘ast remgmben-ng hls:l.
fate and the evil works done perhaps in his prev1f)us bxrthsi) f e
cried tears of sorrow before his God ; he Opean his heart be ocrle
Him : he spoke words of deep love ar?d affection he bore towards‘
Him; he scolded Him for his being so very cruel tot\l\lrar s
him. His sincere words from h's heart reached at 1.a5t thef trol:'x.e
of the Almighty Lord and He could no Iongcr.remanri dea :h:j
prayers and blind to his misery.. The snow stopped {:1 ll}llng. | t
water spring suddenly burst out before him and he felt the pleasan
in that land of snows, ‘
Sumn}::rd’:l:lt a voung man putting on thp ycllow garb of a Sam‘lyasm
came there,  He had Kamandalu in bis hands H hg dressed‘hlmself
in a long coat made up of some wild animal's skin; on hxs breast
was Hanging the gariand of Rudraksha beads. A small hill pony
was following him.  On its back were some fuod-grains, some tit-
bits and a pack of wood. The man evxdex‘nly»cam.e from a long
distance ; for there wa- the look of exhaustion in hls‘face and that
of his pony. He must be aged not more than thirty. S;\llhathat.
beautiful youth he really was, with all 'that glow of. thoug
and feeling in his broad eyes! How different was his gsgect
from that of the jaded, cynical, \'ice-wprtx young men .of fashion,
men in the twenties who have the air of being well in the fors
ties, wretched, pallid, languid, exhausted crealures who thro‘w away
the splendid jewel of their youth in a couple of years stupid
issipatjon and folly.
dlss?r;i.ng his pon); near by in a s'(.xfc place, he .approached .lhe
old Sannyasin and addressed him ina swc'et, at.fecno.nate voice,
« Well friend, why arc you here alone crying, in this cold and
snow without any covering on your body ?”
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This swect symipathetic voice of the voung man touched the
inmost chords of his heart and more tears pourced down his checks.
His voice was choked with emotion. The young man dried the
tears from the Sannyasin’s eves with the corner of his cloth and said
ina trembling emotional voice, “ Well brother, don't cry.  You a-re
a Sadhu, who have renounced everythinu ; such weakness ill befits
you,

The Sannyasin became a liltle pacified looking at the beautiful
glowing face of the young man. He then said, “1 do not know
who you are, brother.  You look like a S.nnyasin.  But my young
friend, whom are you addresing like that ? 16 I be a Sadhu who is
Asadhu in this world 2 Who else is weaker than me? You are
mistaken, my dear. You are it sage. Your heart is generous, your
pwe mind cannot conceive of any weakness and hence do you
address me with ill-befiticd epithets. But you are mistaken, 1 am
very weak, weaker than even the smallest worm that cra\& under
my feet. And who elscis a greater sinner than me ? n’t you
see that my whole body looks tired and exhausted ; 1 have walked
thousand miles in such an old age to sce the Lord. But my God
turned his face against me ; and why should He be kind ? Because
l'am so weak and sinful. Brother Sannyasin, may I ask  vou one
question ?

The young man with his <miling face replied, * yes.”

“ How can 1 kill myself and yet won'tincur the sin »'#

The young man asked, ‘

“ What's the matter ? Why do you want to kill yourseli ?

The Sannyasin replied, « Why should I want to live when |
have been abandoned by Him who is the helper of the helpless,
the supporter of the weak ? What for should | five at all 2 Is 1t not

rather blessed to bury myself in the cold bed of Mandakiniin this
holy land than to be incessantly burning within i
tence ? Oh dear, you know,

only way left to me—."

n the fire of repen-
I am abandoned by my Lord and the

“ What nonsense do you talk 7 How are you abandoned” ?
“ Oh, I came here to see the Lord, b
fore me. The door is locked.”

* Well, the door is locked to-day. It will be opened to-morrow.
Then you can well see Him. Ah, you are anxious for this only."

It was a startling news to the Sannyasin, His hearl icaped
with joy and anxiously asked, ¢ Young friend, who told you, the
door of the temple will be opened temorrow #°

“1say it” replicd the young man,

ut. Hedidn’t appear be-
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« Then you don’t know. I met the priest a few l'xours back
and he told me, it could not be opened for another six months.
Oh, how I entreated him to open but for'once, but he turned a deaf
ear to all my requests.” o

« He must have made fun with you. [ say, ¢ will bc opened
to-morrow morning.” )

w Is it indeed true 2 Or have you concocted the story to
sive me a little consolation.”

: « Ah, if you can’t believe, there is no help. But let us . pass a
few hours’ in talk or in music, and as soon as the day dawns, you
will believe me.” o

The joy of the old Sannyasin knew no bounds. He got up in
the fit of excit=ment and embraced the young man with great
affection. Their two hearts became united in the cord of sympa-
thy and love , N ‘

’ The you'ng man now said, “You see, my old man, it is terr’l,bly
cold here. Let us go and pass the night in some cave near by.

Consequently, both of them went and entered in a sma}lll c;vel;
The young man brought s me wood that was pack:d onlt e g::,:
of his pony and lighted a firc. They b_oth made.t em’;;}:es (;ung
in the heat and were gossiping on  various «O0pICs. o y : g
man asked, ¢ Well brot!cr; do vou }mow any pla‘)‘réh b en we1 a
pass the time happ:ly.” The old friend replied, , 11 was] Ongl
ago when in my previous a.»hra'f'rm, I kncw the dice-play.
don’t know if I remcmber it now. .

“ That's good,” said the your:lg mz‘m, ""I have got a set of dice
i bay. Come, let us begin the play.

N lPi‘hc bSannyn.sm agrecd to the proposal and b'egu,x:1 th(lz ga;m;
with his young friend. 'They soon got absorbed in the play an

passed the time gaily. At lust when the rays-of the morm?% ksiun
peeped into the door of the cave, the yo_ung‘mz'm canie o: a tx;lg
hold of the bund of his old friend und said, * Ngw, go a: ?ee ! ﬁ
Lord; you will find the door open. You go ahead, 1 sha

presently follow you.” . .

Before ilie Sannyasin look lcfwc, of his young men' ] f:
took his hund in his own aid said in a deep, fel;:zentd\rolgﬁ
It is through your kindncss only that 1 h.ave' };ee? ] .esset . h
Sannvyasin dear, your eyes speak ¢f something inhinitely mys er-xous.

e, pray, who you are. You have helped the helpless ; you
;l]‘:l\.le'?:;uicdd;ncngth in:o the weak ; it is through yox'tr gryace that
I am stil Jiving to see my Ged. Oh, let me know who you are,

bruther ‘
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The young man smilingly replied. “ How shall 1 let vou know
my dear, more than this of myself, that | am a beggar, 2 Sannya-
sin. Go and see God. The Lord of Kedaris anxious to pour his
blessings on vou. Fay Keldarnath Swamiki jai’’ so saying the
young man went away.

AN

It wasa clearmorringlight.  The Himalaya had diessed him-
self in new garments, Oh, what a charming, beautdul sight is it to
see the sun rise in the eastern horizon of the skv in that fairy
land of snows, where the sun looking like a disc of pure gold
beams out its soft rays uron the snows and in its reflection each
peak looks diademed with jewels of myriad hues changing in colour
and shade every moment and bathing the land with a tlood of
beautious light whose rapture spelis the thrill of celestial jov.
And in the cffulgence of that aurorcan light the devout heart finds
the halo of Uima Haimavati, the Mother of (he universe, Oh, the
entranced glory of that morning ! All snow had mel‘ed away from
the valley and the bases of the mountains. There shone instead
the parti-coloured brilliant star-hke moss flowers. The pure crystal.
like water of the Manddkini was running threugh rocks and stones
dincing snd singing i joy the gliay of the Lord.

Our old Sannyasin after fini-hisg hi~ bath siood  before  the
temple again. There were a few other pilgrims also there. The
young man was righl. ‘The priest was gong tn open the door of the
temple. Rememnbering the ill-behaviour he had received at the
hands of the priest the previous noon he became a Jittle sorry at
heart, He approached the priest and gave him a gen'le push, saving,
“ Brother, you must not be so very cross and ill-treat the
devotees of the Lord. You know, if that young man had not
come to my rescue and pacified me yesterday, 1 would have been a
rotten corpse by this time.” The priest gazed at him vaguely, for
what was that man talking ? \Was he mad ?

Secing that the priest did not reply to his words, the old man
said, “ Why is it Sir, that you are now silent ?””

Priest—What to answer ? What are you talking of yesterday ?

Bannyasin—Ah, 1 see you have a nice power of retention,

Don't you remember, you did not allow me to see the Lord yester-
day and gave me trouble for nothing ?

Priest—What are you speaking ? Yesterday | was not present
here.

Sannyasin—=Tush ! You lie Sir.
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Priest—Excuse me, I don't lie, Truly Sir, I was not present
here yesterday. 1t is after six months’ interval that 1 have come
here this morning.

Sannyasin—Certainly not. That young man knows everything,

Priest—Who is your young man ?

Sannyasin—He will be coming here presently.

“The priest was insisting that he had come there just then 'after
an interval of six months' time and the Sannvasin was complaining
that he had been wronged by him the previous neon. .It was a
mystery. Every body was anxious to learn the true .mcndent.
Some of the people went to find out the young man mentioned by
the Sannyasin.

Ig the meantime the door of the templ.e was opep'ed. The
Sannyasin went inside and fixed his gaze wﬁh_all devotion on th.c
beautiful igure of his beloved Lord. Tears of joy rolled down his
cheeks. |

The young man was not to be found out anywhere nor did he
turn up any more. One of the pilgnms asked . the Sannyasin what
was the matter. He related to him all the incidents and then turn-
ing towards the priest said, * Well friend, pleasg never wrong any
pilgrim or devotee like this any more. You see, if that young man
had not conie to my rescue and consoled me, | would have killed
myself by this time.” .

The cloud dispersed before the priest’s eyes. He realised the
meaning of the incident described and taking the dust from the
feet of the Sannyasin siid * Oh you blessed ‘beggar, don’t you
now know who that young man is? He is your beloved
Lord. - Not one night, friend, but six long momh:,.have passed
away, He having charmed you all the time through ‘Hw wondertul
May'a. You could not know Him. Yet, blessed indeed you are.
Biessed indeed that you have seea your Beloved. See, thf: Snow
has melted away. Summer has begun. The lonely valley is once
more peopled by the pilgrims and devo ees.”

‘The mist disappeared from the Sannyasin's sight 100 ; and he
muttered in a voice of profound devotion,—

aw: frarg e FRAATE
frrzait o | @At

and fell into deep meditaiion from which he never woke up again,
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The title_ of the book weuld cause
who knows anything about India.
tile is not of his choice but is
William Archer which has attracted

Mr. Archerf a literary and dramatic critic seriously raises this ques-
‘t‘lon of Indian civilisation, aitacks the whole culture of India as a

repulsive mass * of unspeakable barbarism.” Secing that
Mr, Arqher is unable to find out anvthing ennobling or useful in
the philosophy, religion, poetry and art of India, most would be
tempted not to take any sericus notice of such an absurdly ignor-
ant attack. The following is t pical of the gems in which Archer’s
book abounds. Says he: “The glory which is claimed for India
by serious west rn thinkers—in words re-cchoed a thousand-fold by
Indians t.hemselves-—is that of 4 high spirituality, and unique genius
for grasping and expounding the realities behind the phenomenal
wqud and the innermoxt meaning of life.” But it is just on this
point that Mr, Archer.is markedly dissenticat,  For he says : ¢ 1t

1s precisely on the religious side that the churacter of Indian people
as lread it, is conspicuously defective.” ¢ India’s real distinc:
tu).n' hes notin evolving but in killing the germs of sane and virile
spirituality.”  “ The Indian people have always gravitated towards
the lower rather than the higher element in religion ; towards the
forn;l rather tha« the substance, towa-ds the letter rather than the
spint. . That is why 1 hold it the acme of paradox to claim for them
an exhalted spiritu lity.” So on n this style.

from the Ignorance and prejudice which it display
motive behind it.  Whatever the real causes whicls led 1o the great
Egu»pr:m co fligraticn, in professon at least, there is an unani-
mity as 1o the principe or princi.des for which the Alhies have

fought. The one great prinaiple to which ail  the responsible
statcsmen  have paid at leat verhal homage

much surprise to everybody
But as the author explains, the

taken from a recent book of
much attention in this country,

The book apart
~ has a political

stat. i the  principle of
jusice to all peopies and  nationaitics and  the rnght tolive on

equl terms of hiberty  nd sufety with onc another Each nation is

o be g ve . the freedom t deterimne its own affans and to mould
s own destines, Fhoush tie domietion over  abien peoples at
present rests onmigt, and con-titutes a flagrant violaton of the
punciple abuve referred to, the Ju-tthcaticn ot e rulers tor the

domination is their alleged cu tural superiority and the duty to raise

By Sir John Wundroffe. - G.\‘x.v::t;—& ‘(o—un\dr.l!

. ““lé‘?n-di?a Civilised "+
377 Pages. Price Ko. ©
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the ruled to their level of civilisation, religious, intellectual, social
etc. To establish this puerile claim is the main purpose of
Mr. Archer’s book, with its constant shameless distortion of facts,
Vitiated as this book is by an unfair motive to destroy whatever
case India can make out for Self-Government, it has a further draw-
back in that the author knows absolutely nothing about the ma\.ﬂ)’
things on which he does not scruple to pass the most damaging
judgment. In spite of all these, however, Sir John Woodroffe
thinks that India cannot at the present moment allow any charges

+ against her to go unanswered. As he truly points out. ¢ The

question of the value of Indian culture is not merely an 'academic
one, it has present practical bearing on the future of Indx.a and the
world.” And it is with this higger question we are really interested.
As Sir John points out inhis foreword, the war has thrown the
West and the whole world too in a melting pot and the close of the
war might witness many attempts tending to the cultu-ral cqnqu&et
of Asia. “ There are events and possibilities which point this way.
Moreover, there is a party among the Indian people themselves who

“favour in varying degree the introduction of Western civilisation, a

party which in the proposed new pohtical order_ may be powerful
enough to achieve its ends. In every way the‘ coming onslaught on
Hindu civilisation will be the greatest which it has ever 'had to
endure in the whole course of its long history.” Thesc, in brief, are
some of the reasons which have induced Sir John to reply to
Mr. Archer’s criticisms. That there is a section of our own peoples
who is for Europeanising India, is no doubt true, but the. influence
of this party has begun to wane, if itis notalready dtsap.pmr?q.
The danger at the present ‘moment is not so much from thls. spirit
of sesvile imitation of the West as from the lack of any considered
plan for the revival of our own culture in the so-called 1ea.de|:s of
the people. Sir John Woodroffe has stated the general ?rmmples
of Indian culture' from the standpoint of the Vedaﬂt.a as mterpr?t-
ed by the Shakta Agama, and the whole boPk is replete with
useful suggestions to every one who is interested in a proper under-
standing of Indian culture and should prove of some h_elp towards
the solution of the problems of Indian renaissance. .Sl.l' John, who
has devoted manv  vears to the ,study of Indian .rehgton apd spe-
cially the Tantrik literature and who brings to .his task a ]udxf:lal
frame of mind and ahundant sympathv, has no difficulty in pltovmg
the utter hollowness of Archer’s conclusions. We would invite fhe
attention of our readers to those aspesls of our culture with
leference to which Sir ]hn Woodroffe admits that some of
‘Mr. Archer’s criticisms are not without foundation,. e. g, the casfe
system and other allied subjects. The political subjection of India

6
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which the critics of the school of Mr. Archer and other more
sympathetic than this, find as being hardly compatible with the
greatness of Indian civilisation is one of the points which Sir
John tries to answer in his book. He observes truly, it cannot be
due to the principles on which the civilisation is founded, nor to the
ideals which it holds as supreme  but to neglect and wrong appli-
cation of that and to the failure of those who profess to hold these
principles to state them rightly, and to make them effective to-day.”
He further says:  “ Those present conditions are attributable both
to causes which were in operation hefore the arrival of the English
and. to causes which have since arisen. The first cause is the
.declme or inertia which rendered India open to the Mussalman
mva('iers, and the second includes the same together with other
fspemal causes which have come into play by reason of the
introduction of the Western civilisation of India’s presént rulers
through whose influence, on the other hand, this country is again
showing signs of a freshened vitality.

“What is wanted is Power (Shakti) Itis wonderful to see
Fxow thrgughout the world, in East and West, this idea of Power
is spre.adt.ng concomitantly with the coasciousness of man's essen-
tlal. Divinity, If there be one people whose doctrine (whatever be
their practice) preaches self-reliance, it is India. For she alone
has taught in its fullest form the doctrine of the Self. If to-day all
are not self-reliant in fact, it is due to bodily weakness, ignorance,
and want of application of those truths. It is curicus to note how
tht? so-called “ progressive nations of the West have been self-
rella.nt‘ in fact, notwithstanding a religion which, in its purely
Christian form, preaches humilily, self-aba~ement and dependence
and how India has been lacking in self-reliance despite the fact that
t}3e highest form of its religion teaches that man is the master of
his destiny, that he is essentially one with the cosmic DPower
(Prapanchn Shakti) and that complete autonomy (Svardjya-Siddhi)
1s his goal. The Shakta Dharma is a perfected type of this doctrine
of the worship of this Mother-Power.

“Power (Shakti) is physical or material and psychic or
n.acntal, and spiritual. ‘This Shdstra teaches that manis a Maga.
zine of all power. In every man there Is this “ Inner Woman " as a
Shakta Sidhaka aptly called her. The problem is how to m ke
her awake (Prabuddha). With the mass of men, we mus! com-
mence with the gross physical vehicle (Sthilla deha). The first
fact we notice is the weakness of the bodv. This is due to the
great poverty of the mass of the Indian people. And s) food is
lacking. Food is power, forit isthe material source of both
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physical and psychic powcr. Annam is Brahman. Salulation,
therefore, to Annam. lli-nutrition induces disease, * * ¥ ¥

«If food be wanting and if the body be unhealthy, the mind
becomes weak. For the mind is fed byJood. Without health and
strength of body there is listlessness, sadness  and lack of will and
energy. Let India be fed and these will disappear. It is not, as
Mr. Archer and others suppose, Karma and Transmigration,
Asceticism and what not which are primarily at fault, but lack of
food and the spread of disease. Then in the rencwed body mental
power will generate, The mind is the soul and the body is depend-
enton it. 1f the people’s soul be lost, then all is lost. 1t is not
as yet lost but it is not yet wholly out of danger.” The one point
which Sir John emphasises throughout the pages of his book is that
the sou] of India should be preserved intact and that could be
effcctively done by strict adherence to our Swadha‘rm_a. Nowa-
days we f{requently hear people talking of the principle of: ssalf-
determination. But this is only a partial and imperfect enunciation

_of what thousands of years ago has been preached by Sri Krishna

"in the Gita—zawsf firgd dra. g 9T WATIE: |

This principle of Swadharma and its practical application to the
various problems of life has been the constant th.eme and the burf:len
of the song of the message which was the mission of the glorious
Swami Vivekananda to deliver to Modern India. Says he : “.We
have seen that our vigour, our strength, nay, our 11atiqngl li_fe 1$ 1n
our rehgion, 1 am mot going to discuss now whether itis right or
not, whether it is correct or not, whether it is beneficial or nof ia
the long run, to have this vitality in religion, put for good or evl_l it
is thlere ; you canaot get out of it, you have it now and for ever,
and you have to stand by it, even if you have not the same fal.th,
{hat 1 have,in our religion. You are prnd by.lt, and if you give
it up you are smashed to pieces. That is the llfe.of our race and
that must be strengthened. * * T hat is .the na‘tnonal mind, that
is the national life-current, "Follow it and it leads to glpry. Give
it up and you die ; death will be the only result, annihilation the
only effect, the moment you step beyond that hife-current, 1 do
not mean to say that other things are not necessary. [ do not
mean to say that political or social improvements arc? pot ngcessary
but what 1 mean 15 this, and 1 want_ )Tou ‘to bfear it in mind, that
hey ase secondary here, and that religion 18 pnmar‘y. ’Ijhe 'Indxan
tmind is first religious, than anythnl}g' else. . So this is to be
strengthened, and how to do it ?” Swamij's solution for - the mgny ,
practical questions with which we are faced to-day, must be
familiar to those who have read his speeches and writings, It is
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not here possible to indicate even roughly his ideas on the subject
and we would refer those interdsted in the question to his
“Lectures from Colombo to Almora.”

e e e

THE EIGHTY-FOURTH BIRTHDAY
ANNIYERSARY OF BHAGAYAN
SRI RAMAKRISHNA.

At Belur math.

The 84th Birthday Anniversary of Bhagavan Sri Ramakrishna
was celebrated at the Ramakrishna Math, Belur, the headquarters
of the Ramakrishna Mission, with imposing solemnity. The Tithi-
puja was observed with special Puja and Homa during the greater
part of the day and night. There was Bhajana and Prasada was
distributed among the assembled Bhaktas. The most noteworthy
function of the day was the initiation of eighteen Brahmacharins of
the Order into Sannyasa, and of a {few into Brahmacharya. It
certainly augurs well for the future of the country, that so many
young men armed with purity and fired with enthusiasm have
devoted themselves to the noble task of working out their Moksha
and serving humanity at large.

The public celebrations took place on Sunday, the 9th March,
There was an excellent steamer arrangement between Cajcutta and
the Math, under the direct management ot Messrs.  Hoare Miller &
Co. and steamers plied from mornmng till 8 P. M., every half hour or
so. This enabled the Bhaktas to assenble 1n iarge numbers
throughout the day. The Math prenuses wore a gala appearance,
and under a buge canopy a hie-size portrait of Sr1 Ramakrishna was
placed on a throne exquisitely decorated with leaves and fiowers,
There were numerous musical parties, each vying witn the others in
their art and excellence, .1 Ramaknshna was all things to ali men,
and it is quile fitting that bis birthday tesuval shouid be attended by
people of all sects and creeds, of all countrics and nationalities. ‘L he
distribution of Prasada on this day was a gigantic atlair, but was
skilfully managed. In all hearts there was the same teeling—that
of homage to the great ‘Tcacher who laid down his lile  for the sake
of the suttering mullions. Joy and admiration were writ on all faces,
and for at least one short day the assembled men and womer: {forgot
their daily cares and anxieties and were blessed with a taste  of that
bliss which only a spiriual atmosphere like that ot the Matn on this
day could conter. s It was quite late al nigut betore the busue ot the
day was;hushed leaving the Math 1n s usual quiet and suline~

- among other things he said that the one thing he could yp
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At the Ramakrish na Math, Madras.

" The Birthday Anniversary was celebrated on the 9th March
1919 with great enthusiasm in the Ramakrishna Math, Mylapore.
A large gathering was present and all classes co-operated in making
the function a success, A large picture of Sri Ramakrishna was
tastefully decorated with ferns and flowers in the spacious hali of the
Math buildings. Bhajana began from early in the morning and
continued till 12 noon. Some thousands of poor Narayanas were fed
as usual ; a Harikatha was performed by Ramaswami lyengar of
the local Secretariat. Justice Sadasiva Iyer presided in the evening
when Mr. T. M. Krishnaswami Iyer delivered a learned discourse on
the life and teachings of the Master. He dwelt briefly in many points
of his life and teaching and mainly on the point how he

in his life the various diversing religions and after having “realised
the bigfzesl stage of religious life through these diversing paths

declared that they all take to the one and the same goal, The
learned President then rose amidst loud cheers and spoke in Tami)

to the great joy of the audience. He spoke very inter&sﬁngly and

; bt derstang
ciearly was that in order that a man might successfully atty;,, the

religious end, he must acquire Bhakt whlcl}.' can be attaineq 1,
directing all our love we have towards our fmly relations_tovm_ dz
God, and which needs to be made one-pointed.  After (he

vote of thanks to the chair the meeting ierminaled and the ¢ Usug)

of the day came to a cluse after the distribution of Pa"asada,,,. ‘

At Bangalore.

, The event was cclgbratcd with usual zeal in the Ramkr%_
Ashrama, Basavangud, Bangalore, ou the‘ 4§h énd 9th Mascy
191y. On the former day, which was the Tithi-puja  day, Bhajagg
was petformed, some light Prasada was served, and a number of
children were treated 1o a feast. On the vth, food-grains were
distributed to 6UU poor Narayanas in the morning. At noon,
Bhajana parues from various parts of the city came 1 procession {o
the Math, carrying piciures ot the Lord in decorated cars, ‘lThe
noteworthy teaturc 1his year was that tne Panchamas (people of the
depressed Classes) ot the place had mauaged» lo raise soie moncy
and constiucted a stall beautful car ot their own. Bhajana was
performed tll 2 P M., when the Hartkatha by Brahmasn Rama—_.
nujachar began, 1n which ihe story of Kamadas, the great B@akta of
Sir Kamacuandra was dwell up v, He Kept hus audience speli-bound,
1he Hankala bang over at -0 P M. il N chlnxatewengar,
Meteoroiugieal Reposer 10 Mysore Governuent, rea.u a lt.moug.huul
paper writen in fuent Kannada on the message of Sri Ramakrishna,
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He impressed upon the audience that Sri Ramakrishna's message
. tous was to lead a life of pure devotion,—~not clinging to mere
external forms, but to try and find out reason for our faith and be
trut? to it. He was followed by Mr., V. Gopalaswami lyengar
Ass_lstant Professor in the 1.ocal College, who read a paper in En lish’
entitled ¢ Why 1 adore Sri Ramakrishna,’ ;

At Sylhet.

The 84th Birthday was celebrated at Sylhet with g

and ceremony by the Ramakrishna Seva Sam);li.e (‘)H::jhg:?: h‘;::tc)l‘:
the Bhakl'as performed Tithi-puja and on the 6th a public meeting
was heid in the Town Hall, which was literally packed, and man

had.to return disappointed for want of seats. The tixeetin waz
presided over by Prof. Vanamali Vedantatirtha M. A., of theg local
Government College and addressed by several gcnllen,)en includin

another 'Professor of the same College. On the following Sund ;
the public function of the august ceremony was obscrveg I tl:y
morning the lepers of the local Leper Asylum were trea;ed nwit;

sweetmeats and in the evening about a thousan. i
ou .
the sweepers of the town were sumptuously fed, d people including

o

At Ranchi

The 84th Birthday was celeberated at Doranda, Ranchi on Sund;iy
the 8th March. There was Sankirtana from 6 to 8 P. M. on the 80;
lfiarc.h. On t‘h.e next day the following programme was obrserved :
b.anknrtana-—.b-..i() Fo 11 A-M.; Puja and Aratrika—11 A, u tc;
gi noon ; Distribution of Prasada—12 noon to 3 . M. : Essays .and

scourses ligi ‘ Caliki
Discau on re 1g10us. subjects—4to 6 P. M.; Kalikirtana—6 to
A% Mymensingh.

The birthday was celebrated on the 9th March by the membe
of Sri Ramakrishna Ashrama, Mymensing at the local Durga B .
T.here was Nagara Sankntana from 6-30 t0 8-30 A, M Prasal:da ar1:
distributed from 11-30 A. M. to 5 P. M. This was .followedwl:b
Bhajana, Kirtana and the chanting of scriptures, d

At S8ambalpur.

Sri Ramakrishna's 84th Birthday was celebrated by the Bhaktas
" of Sambalpur on the 9th March, in the premises of the Fraser
Club. There was Prabhat-kirtana in the morning. The feedin
of the poor lasted from 11 A. M. to 3 P. M,, which was fouuwecgl
by a lecture on “ Universal Rciigon” Music and distribution of
Prasada terjninated the day’s proceedings.
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At Benares.

The 84th Brithday Anniversary of Bhagavan Sri Ramakrishna
was celebrated at the Ramakrishna Advaita Ashrama, Luxa, Bena-
res City, on the 9th March, 1919. The following was the pro-
gramme ;—[he feeding of the Sadhus, 11 a. m. to 2 P. M.3
Bhajana with music 2-4 P. M. ; Lecture on the life and teachings of
Sir Ramakrishna in English by Prof. Jadunath Sircar M. A, P. R. s.
(Hindu University) and in Hindi by Babu Kaliprasanna Chatterjee,
late editor, Tribune, 4-5 p. m. ; Sankirtanna 5-7 P. M. ; and Distri-
bution of Prasada.

At Lucknow.

The 84th Birthday Anniversary was celebrated at the
Ramakrishna Sevashrama, 18 Hewett Road, Lucknow, on the 9th
March Jast. The programme was as follows ; Nagara Sankirtana,
7 to 9-30 a. m. Feeding of the poor, 12 noon to 4 P. M. General
meeting of the members and sympathisers ; and Bhajana, 6 to
8 .M.

At Xankhal.

The 84th Birthday Anniversary of the Bhagavan was duly
celebrated at the Ramkrishna Mission Sevashrama, Kankhal,
Saharanpur District. on the 9th March, 1919. The Ashrama was
tastefully decorated. The feeding of the Sadhus was the special
featurc of the day. There was music followed 'by discourses by
‘emin-nt scholars on Sri Ramakrishna’s life and teachings.

At Dehra-Dun.

At the Ramakrishna Ashrama, Kishanpur (Dehra Dun) the
Birthday was celebrated on the 9th March with Puja, Bhajana, a
public meeting, and distribution of Prasada,

At Tirvandram.

The birthday was celebrated by the Vedanta Society, Trivan-
drum, on the 2nd March. There was Bhajana in the morning. At
noon about 600 poor Narayanas were sumptuously fed. A public
meeting was held at 3-15 P. M, presided over by Mr, G. Sankara
Pillai Avl, B. A, B. L., District Judge. Mr. N. S. Ramakrishna lyer
Avl.B. A, delivered a lecture on “ Sri Ramakrishna and Modern
Civilisation ” and Mr. R. Mahadeva Iyer Avl. on “Sri Ramakrishna
and His Sayings.” There Was another lecture in Malayalam on “Sri-
Rameakrishna, an Avatara” bv Mr. P. Krishna Nambiathiri. Some
Tamil songs on Sri Ramakrishna were sung and the meeting
dispersed afte: a universal prayer. On the Tithizpuja day there was

Puja and Bhajana.
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At Hosur.

. The birthday was czlebrated at Hosur (Salem) on “2nd Feb.
last. There was Puja, Bhajana, a procession, and a Bhagavata
Kalakshepam, accompained by distribution of Prasada. A public
meeting was held in the Chatram Hall, and Mr, K. S. Seshagiri lyer
delivered a stirring speech on Sri Ramakrishna before a crowded
audience. He was followed by Mr. Venkatachariyar who spoke in
Telugu. Many ladies were present in the meeting.

At Nagpur.

The Anniversary was celebrated on the 9th March within the
precincts of the temple of Sri Muralidhar at the Sangam, Sitabaldi,
Nagpur. There was Marathi and Hindi Bhajana on the previous
evening. - The poor Narayanas were fed throughout the afternoon.
Hari Sankirtana was held from 6 to 7 . M. after which there’ was a
public meeting presided over hy Prof. Dinkar Dt-undiraj Jatar, M. A
in which Sj. Anil Chandra Bose, M. Sc. and Prof. Rampratap
Shastri were the principal speakers.

At other Centres.

The 8ith Birthday Anniversary of Bhagavan Sri Ramakrishna
was also celebrated ima befitting manner with Bhajana, discourses,
feeding of poor Narayanas. etc,, at the Ramakrishna Mission Centres
Dacca, Barisal, Allahabad, Brindaban, Mayavati, the Rk. Sevash-
rama Lahore, and other places in India and abroad.

THE RAMAKRISHNA MISSION.
Famine Relief Work, Manbhum and Bankura.

The publicis fully aware of the approach of the wide-spread
distress of famine in this and other provinces which we apprehended
last year judging from the irregularity and insufficiency of
rainfall. The first effect of the calamitous visitation is now being
felt in the district of Manbhum. One of our workers there at an
early stage, first hinted to us about the critical situation of the place,
and to investigate the actual condition we sent some more of
our workers in the beginning of April. We publish here the most up
to date account based on the recent reports sent to us by .our
workers so that the generous public may be fully acquainted with the
real situation of the distressed area.

Cultivation was very bad in the year 1917 and so the crop was
very poor. Since thattime people in swarms began to leave their

MAYA-SHAKTIL

is fully aware.of the objective world and his own Ego and displays
itself in all those functions of it which are called his faculties. We
here reach the world of ideas but these are a superstructure on con-
sciousness and not its foundation or basis. Man’s Consciousness is still
however veiled by Maya Shakti. With the greater predominance of
Sattvaguna in divine man coasciousness becomes more and more
divine until it is altogether freed of the bonds of Mayd and the Jiva
Consciousness expands into the pure Brahman Consciousness. Thus
life and Consciousness exist throughout. All-is living. All is Con-
sciousness. In the world of gross matter they seem to disappear
being almost suppressed by the veil of Maya-Shakti’s Tamoguna. As
however ascent is made, they are less and less veiled and Pure Con-
sciousness is at length realised in Samadhi and Moksha. Chit-Shakti
and Maya-Shakti exist inseparable throughout the whole universe.
There is therefore not a particle of matter which is without life and
consciousness variously displayed or concealed though they be.
Manifest Maya-Shakti is the universe of which Chit-Shakti is the
changeless Spirit. ~ Unmanifest Maya-Shakti is Consciousness
(Chidrtpini,. There are many persons who think that they have dis-

. ‘posed of a doctrine when they have given it an opprobrious, or what

they think to be an opprobrious, name. And so they dub all this
# apnimism” which the reader of Census Reports associates with
primitive and savage tribes. There are some people who are frighten-
ed by names. It is not names but facts which should tooch us. Cer-
tainly * animism ” is in some respects an incorrect and childlike way
of putting the matter. It is, however, an imperfect presentment of a
central truth which has been held by some of the profoundest thinkers
in the world, even in an age which we are apt to think to be superior

to all others. Primitive man in his simplicity made discovery of

several such truths. And so it has been well said that the simple
savage and the child who regard all existence as akin' to their own,
living and feeling like himself have, notwithstanding their errors, more
truly felt the pulse of being than the civilized man of culture. How
essentially stupid some of the latter can be needs no proof. For the
process of civilization being one of abstraction, they are less removed
from the concrete fact than he is. Hence their errors which seem the
more contorted due to the mass of useless verbiage in which they are
expressed. And yet as extremes meet, so having passed through out
present condition we may regain the truths perceived by the simple
not only through formal worship but by that which consists of the pur-
suit of all knowledge and science when once the husk of all material
thinking is cast aside. For him who sees the Mother in all things, all
scientifit'research is wonder and worship. The secker luoks upon not
mere mechanical movements of so-called “ dead” matter but the
wondrous play of Her Whose form all matter is. As She thus reveals
Herself She induces in him a passionate exhaltation and that sense of
security which is only gained as approach is made to the Central
Heatt of things. For as the Upanishad says “He only fears who seey
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Below we give the abstract of weekly distribution of rice =

: b No.of  No. of Reci- .
Districts.  Centres. Villages. pients. Mds. Sr

Manbhum ... Bagda ... 11 196 9 83
Do. .. do. o 11 199 10 0
Do, .. do. "o 11 201 10 18
Do. .. do. cee 17 434 21 28

Bankura ... Indpur .., 24 187 9 88

Any contribution either in money or in kind will be most
thankfully received and acknowledged if sent to either of the
following addresses (1) The President, Ramakrishna Mission , Belur,

Howrah ; (2) The Secretary, Ramakrishna Mission, Udbodhan Office,
Baghbazar, Calcutta.

SRI RAMAKRISHNA MISSION.
Relief Work at Mylapore.
The first report of the Relicf work carried on at Mylapore by the
members of the Ramakrishna Mission with the help of a few
encrgetic workers of the locality was published in the October issue

of this paper. Since then the work has been continued and a state-

ment of collections and disbursements from the beginning of Septem-
ber till the ead of April is given below :—

Statement of account for the period 9th September 1918 to
30th April 1919.

Rice collected .. 478 measures,

Rice bought . 1,057 do,
Total ... 1535 do.

Rice distributed . 1,613}y do.

Balance of rice ... 214 do.

—

. Rs A P,
Money collected ., e 379 2
Rice bought 385 8 2
Defecit ser 6 6 2

As pointed out already only cases of distressed families are chosen
for relief. The workers go round and visit every week parcheries
and other localities where poor people liv
their pecuniaty circumstances and select
acute distress. The amount of relief is determined by taking into
consideration the number of members jn the tamily, the wages they
earn and other similar factors. The sclected families are given each
a ticket and on Saturdays the ticket holders are given the quantity of
tice determined by the Inspectors. The relief is given at the rate

€ and make enquiries about
the most deserving case of
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of one measure of rice for an adult and half a measure for a child
r week.

P From all reports the condition of the ;?eople does not t;e:m to be
improving at all and it is believed not without reason t: llmt);:
extensive relief measdre is necessary. In the circumstances he
Mission wholly relies upon the charity of the generous peopleaf e
whose behalf the Mission is prepgred to extend the me.asmiie:‘ e et
to the less fortunate fellow belngs. I_Xt prese.nt thu: r;s‘ , oo
fined to 40 families of this locality |rrespec:1ve oe-r l:;-ed ed
and colour. Every week 48 Measures of rfce.ar al:qexmd
distribution. Out of this about lt% Measures of l;lcel2 e
from house to house collection.- Unless a sumdp s;inueg ek s
forthcoming the relief work will have.to be l;(/;?n' a. h the
other hand if sufficient fuuds for .wluch thf: 1ssng;1th:p;iaﬁerent
forthcoming, this work of relief will be cameld o;:- o

parts of the city to the suffering brethren on a larg .

We. therefore, earnestly appeal to .the generous fpubli:. to come
forward,with their mite and help to continue the relief wor

THE ANNUAL REPORT OF THE RAMAKRISHNA
MISSION CHARITABLE DISPENSARY,
BELUR, DISTRICT HOWRAH,

FOR THE YEAR 1918.

918, 13,448 patients including both new ::)n;
treated at the dispensary. Thctec!lmmm

ses is 8,460, the rest represents the repea id nned
of mcw cases it tion has grown in popularity as evidenc
bers. The ‘mbﬂl]; it could render help to patients coming
by (he fact than ffteen surrounding villages: It has.proved
from .not legs to the local population specially during the
a ven.table Soonn of the rainy months, when the ,‘F.ver rages
Malanous e;so eople in great numbers resort. to it for hFlp.
‘L';ng?cr;tl]yhe?; ang digtary are given to patients without any distinc.

edi

ion of caste or creed. . .
o Bally Municipality bps very Kindly offered a_grant of
Thef a03‘:: year to the Charitable Dispensary, ?"d‘ t:iseﬂo o
e ljotha:r they will continue the grant as ‘thIl{mi’:;: SjCo.yfo:
ho?e ate-payers. Thanks are due to Messrs.t of' its‘- yearly 5 toc.kd
e the institution with the greater part ot le aid that it
supplymg : e : it is principally for this charitable auIt ity
medicines rf:t -re" der medical help to a great measure, :‘ &
has been able to ation uas attracted the attentions of the

i that the instt , |
{ymg ts :itc;: expericnced medical men of Calcutta and of the
earne

During the year 1
repeated cases Were
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peigibouring locality and occasionally they help with medical advicé
in cases of dilliculty and complication.

3" As the institution is a philanthropic one and supplies a vital need
of the poor people in the interior villages who are removed from near
medical help, we trust their cause will attract the attention of
generous pablic and funds will be forthcoming to maintain the institu-
tion to continue its beneficient work. Any contribution, however
small, may be sent to the President or the Secretary, Ramakrishna
Missivn; Belur P. O., District Howrah and will be thankfully received
and acknowledged, by the President, Ramakrishna Mission.

"GENERAL NEWS .iND MISCELLANIES.
Lord Ronaldshay at the Belur Math.

Ou Friday the 7th instant His Excellency Lord Ronaldshay
lapded at the jetty of the Belur Math erected by Messrs, Hoare
ADller and Co. tor the Utsav of the 9th instant. Mis,
met by tie Vice-President, Swami Shivananda
Saradananda, the President being away ill at
treatment.

Exccllency was
and Secretary, Swami
Calcutta under medical

The Secretary welcomed His Fxcelleney en el
acaexpressed  the gratitude of the Order
favaur g tacin wiih the visit
tee Mah Premises where under
tor 1

alt of the Order
tor His Excellency's
He was led 1o the imner compound ot

Uie mabgo tree were provided scats
fuxceddiciey aud the party. Ou s way he asked the Secre-
Luy as s how many monk: were stepping ihae wnd on being told
aboul tiirty to torty including moenks and Biahmacha:is, wanted to
Know what was meant by Brahinacharis. The Secretary ¢Xplained
il tie Biahmacharis are entitied to enter the Order, after remain-
g tradning 4 few years, and on being asked what the period was,
hie was told that there being no linut it all depended upon’the capacity
of thic inun, but generally three to five years was the period.

Ui lakirg his seat, while others were standing out of reverence
he wsked the Secretary it they followed any system of religious prac-
Lees and was replied that they tollowed the Patanjali system ot Raj
Yoga aud medrations—which system has becn nicely dealt with in
krglish und pubhished by the late Swami Vivekananda in the year
1ouy m Auncrica and England and thit this book, has acquired such
a worid-wide reputation that it has been translated nto various
languuges including Kussian, French and German, Here the Secre-
tury presenied His Excellency some of the leading works of Swami
Vivesananda mcluding the Raj Yoga. His LExcellency then asked
the  deerctary it hie could tell hun wby most of the daunyasins
Destneut Lo bodies with ashes, to which he replicd, “ ashes re-
proavid what 15 dett of the wood atter it has been burnt out or

GLNERAL NEWS AND Mis ELLANIES, 813

troved. So it is used as a.symbol to make them remegber.that
?::ir g):)al'is to reach the Absolute Being whc>‘ ;k::e If:emal;ns on tt:
destruciion of the Universe.” chumg \:mu. is Exce ency ts'zu
Wgo it is used as a symbol ot Dcstrucuo‘n —to which x»ne Secre a'r){
ied **yes—the destiucion of merging of the Uuiverse to its
rephe >c,\b~ lute Being.” His Excellency then asked, “Is not the
causc'—-thef '1‘;?050 hy «kin to these prmcipies ot the Hindu Shastras
tcaf:hmg ° y ~{|5)’"' tHHuad Mrs. Annie Besant ever been to your
WhWh'”xou ;zz:c{ary satd * No—Mrs. Besant had never been to the
e I‘beh teachung of Lheosophy although akin to that of Hindu
Math, and | cre is a anference ; fov instance, Fheosophy as represent-
Shums_tg‘l:-ott has drawn a good deal trom Buddhist rather than
ed by Sol ;xl'xst;"xs—011 we other Hand Theosophy as taught by
from Hm'dut I s‘a g‘OOd deal of Hindwsm tn tt—yet there are grea}t
giit;se.rf:::: f;: instance, Theosopiny teaches that a man earu§ his
. ' dom of the soul, atier a ceriain number pf births,
salvatioh or. i;eesmmas teach that salvauon can be obtained evetn
wbert?as .Hm y les very hard.” His KExcellency then said
in_this lie M 9‘16’- Sl:“l%i - that the Umverse is a projection of the
:\E o(;stleno‘:nt: et:;? dtl:x: cu‘a)m ot evolution and involution of the Uni-
solute ¢

‘ oing on tor all ume.” Lo which the BSectetary replied
verse 1S 8

Wyes, duting sabaprataya comes the invo‘lutiOu or Fhe rstu:n qi Fhe
.y ! : the lunuie Beng but tuere are dilferences of opinion
Universe (010 Kalpy Tucory. dome Vidanusis hold that tue whole
45 regards ‘Tm . Vu:r retuins 1to the Absolute but ouly a part of
of the, Univeras ue Kuanda Prajaya but not in Mahapralaya, Others

the wholc ot ;hc Umverse returns anto the Abpsolute and
hold' - - alaya.”  His kxcelency then remarked ** How can
that p o Mdl;)&}v)“ a) 'l"hcory be true when there 1s this in Vedanta
the hha"u? lcm:;t)me Cuiverse 15 @ projecuon ot the Absc?lule and
that the who e that tue chaw ot comiug out aud gomng in ot the

it, 1.¢., they believe

when you believ o
Universe is true 100 ail tune «
His Exceliciicy was then led to the Library room and the ‘.Ooin
occupicd by Swann \ Ivckananda wpen alive, and tpem.e (o]
e or worsuip room wuete His kxcellency knowiug that
Tt'1akur ~bh‘uwim the Hiuaus to take oft shues before they enter the
LS ok i lus shoes and hen entering inside saw the Altar
temple, tOOK;O‘S i Stee Ranakrshna and Vivekananda are kept. .He
where the fé o ‘L:-u oy rehics “ashes’ aud was replied in the athrmative.
??‘ked ! m‘-:)-livji .u)lu the side “room where is prescrved the beq au'd
T'hen l;e “"f’\:_‘;ld, were actually used by Srcg Ranaknishna in his
otbe}' “mbi; . was shown all the contents in which be seemed to take
li(etl.m& . :.m[ and he put several questions which were also duly
part}cular w L\ ming down to the place where he was first seated he
tephc?.ldogywm‘cbS;cmary that it was a custom wit.h their
:xi;sslc: never to allow any man to g0 'a\vay frq:nd h‘l,,n:,et::
forc partaking of somu sweets, etc., and was requeste
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His Excellency would oblige them by following this custom of
theirs. On His Excellency very kindly agreeing, he was offered 2
cup of tea, some fruits, biscuits and sandesh. His Excille.ncy took
lemon with his tea in licu of milk and as he . as taking his tea he
asked a few questions such as how many centies the Muath ard the
Mission has in India and Amecrica.  As he took sandesh some of the
members were introduced to His Excellency including the Editor of
the Prabuddha Bharat which is published from Mavavati in the
Himalayas. His Excellency was then led to see the temnple erected
over the cremation ground of Swami Vivekanauda and saw the bas
relief of the great Swami and was t(ld that it had been cut
at Jeypore. Thence he was led to the guest house, built as a memorial
to the late great dramatist Mr. G. C. Ghosh and his most intimate
friend Babu K. P. Ghosh—disciples of Sree Ram Krishoa Dev. His
Excellency was told that some of the European friends of the Mission
stayed there. His Excellency was led thence to the charitable
dispensary and on being told that both Allopathy, Homeopathy
and Kaviraji are being used and numbers of cases are treated.
seemed to be deeply interested. He was then led to see the
grand cooking arrangements for the ensuing Utsav of the 9th instunt
and saw some sweets in course of preparation. Then His Excellency
with all courtesy, apologising for the troubles given, wanted to take
leave. On being presented with a bunch ot few roses grown in the
Math ground and rome bocqucts by the Secretary he took his leave
thanking the Order. The Secretary again expressed the sincere grati-
tude of the Order and that it had been a great privilege contined to
the Order by His Excellency’s coming to see their place aund bade
adieu to him on the gangway landing to the jetty.  As His Excellency
boarded the ship the monks gave loud cheers ** Joy Guru Mabharaj Ki
Jai”— His Excellency waving his hands to the monks uil the time the
monks were in sight.

Before his departure he enquired why was the rampart wall
(Postha) in front of the Math, in an unfinished condition. The
Secretary replied that it was in that unfinished condition, owing to
want of funds. His Excellency then went on board the steamer and
left the place. On the 11th of March the Secretary received the
following letter from His Exccllency’s Private Secretary.

D. 0. 479. GoverNMENT Housk, CaLcuila,
11th March 1919,
Dear Sk,

His Excellency has been pleased to sanction as a slight retutn for
the kindness you showed him on the occasion of his recent visit a
grant of Rs. 500 to the Ramkrishna Mission as a contribution towards
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the cost of rivetting the riverside land belonging to t.he ‘Math at.Belur.
The amount will be placed at the disposal of the District Magistrate,

Howrah, Yours truly,

(§d.) H. R, WILKINSON,

The Secy., R. K. Mission, Belor Math, Belur.”

The noble example set by His Exc.ell.ency is worthy of the
exalted position he holds. His agprecnatxon of the valu.e of the
Ramkrishna Mission, we mast $ay, 1sagrea? asset. By mshauf;m
presence His Excellency has removed effectw_ely the appte‘ en on
which was sought to be attached to this society whose mission is
to do service to the suffering humanity. We trust that the geperc:;u-
public will com2 forward to contribute to the fund for completing the
Postha she neucleus of which has been founded by the good Goveraor

of the Province.—Amrilabazar Palrika.

) *w

ance that the R. K. M. Vaidyeshwara Vidya-
laya in Vannarponnai, Jaffna, Ceylon, which is now under th'e manage.
r;le;xt of the Ramakrishua \ission, Madras, has bt':cn ‘recogl sised by the
Educational Dep rtment as an Elementary Euglish Schools

We are glad to anno

*n
During his recent visit to Benares, His Highness The Maharaj:\l
of Mysore was graciously plessed to - contribute Rs. 500 to ibe Fun

i issi { Service, Benares. The Com-
amakrishna Mission Home o vice, B ;
ifitt:‘; Io: f:;‘e Home prays for His Highness’ long life and ever increas-

ing peace and prosperity. .
* %

i in the Bulletin, San

i auli Jacobson has published. in _ San

Mise B }eport of an interview she had with Swami

Francisco, 2 o The Hindu Temple, the extract ot which we

Prokashananda of
publish elsewhere. N
* *

Artificial Blood in Hemorrhage. —Astonishing possibilities in

R by the researches
hage hive been suggested by (
g iemy of Science by Richet, Rodin, and

tound to caus- death when it took. away
f red corpuseles, but by injecting an
the life cf the animal was saved wheﬁn thie rcg
i : ~w & per cent. of the total. It is inferre

les did not fail below 8§ el
fl?':r U‘Sl(l: many cases death can be prevented by artificial blood

) ssues.
restoring chemicals withdrawn from the tissue

saving victims
reported to *he French Ac
St. Gir wms. Lnss of blood was

6 pet cent. ol the total number ©

artihcial scrum
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Bhooting to the Moon.—The prasibility of shooting 2 projectile
to the moon, as imagined by Jules Verne, has heen brrught into
renewed concideration by the long-ranece bombardment of Paris. An
English officer, Major ] Maitland Addison. finde that the necessary
increase of gun-nowder is quite conceievable, for a muzzle velocity of
a mile per second has been already achieved, and an increase to
about seven miles per second would cause the projectile to pass out
into space beyond the earth’s attraction, never to return. A pro-
jectile starting at a snitable anale with a velocity of five miles per
sceond wou'd continne to travel aronnd the eaith ar a close satellite,
traversing ite complete orbit between seventeen and eighteen times
each dav.

Talkative SnaVes.—That serrents are less mute than we think
" j¢ shown by W. H. Hudson in his reminiscent volume of naturalist
explorations in the Argentine Pampas. He specifies the philodryas
cestivus—a beautiful and harmless colubrine snake, 2} to 8 feet long,
marked all over with inky black on a vivid green ground,~—and states
that it not only emitted a sound when lying undisturbed in its den, but
several individuals would hold together a conversation that secmed
endless. [t was a hissing conversation, though not unmedulated or
withnut cangiderahle varietv. “A long sibilatinn wonld ke followed by
di-tincthv heard ticking sounds, ac of a huskv-ticking clock, and after
ten, or ‘wenty, or thirty ticks another hiss, like 2 lang exniring <igh,
sometimes with a tremble init, as of a drv leaf vibrating in the wind,
No sooner wonld ore cease than another would hegin!and so it
would go on, demand, and response, strophe anA antistrophe! and
at intervals several voices would unite in a long mysterious chorus
death-watch, or hiss.”

Deep Sea Creatures with Baotaria lanterns.—The novel
view of Prof. Umberts Pierantoni, of the University of Nafles,
is that fishes and invertebrates of the deep sea having eyes
but no lnminous organs mav light themselves about by means of
lanterns of bacteria. Cephalopods especially seem to have specially
arranged organs in spofs or zones: sn colared as to give strength to
the phosphorescene. Cultures of lightgiving bacteria grow in these
places, and the animals have the power nf projecting such growths
into the water as lumirons clouds. Cephiopods thus have the
opposite abilities of emitting a seHin screen to hide themselves and a
light flare to show their prey. The bacteria have been grown in the
laboratory, and remain luminous for weeks. ’

MANDUKYA-UPANISHAD. |

-~
>

——— . B

INTRODUCTION. -~ %"

The Upanishad is so named probably after ité"S’c‘:er. Rishi
Mundaka. it belongs to the Atharva Veda g‘?“P,:9;f,_,UR?“?‘§hadS-
Of all Upanishads this is the most terse and dlﬂicultma;,mugh‘ 3
within the short compass of twelve mantrams, it spehké, f’f t‘!)e ‘entn(\
range of human consciousness beginning from the a\.xrakmla étavte?.ng
ending in the Supreme Absolute state of super-cbnscmusn_es‘s whe_rg g:d .
objective relations and perceptions of' duality are cox.npletelym%a " s
According to the Muktikopanishad, it forms the epitome of‘ a.f the
108 Upanishads which are but elaborations of the contents 0h t'e
Mandukya. There are very few passages indeed 1n thf: 'lgult entic
Upanishads recognised by the celebrated Bhashyakaras, - wﬁ,ﬁ
assert the existence of an Absolgte St’dtf? of cgnscxous-
" Nirguna Brahman, which” férms the
bed-rock of the grand philosophy’ of Vnyvar@a Vada or Mayayada :s
it s commonly known, but herein we 1_1ave one or two p:::ig s,
which clearly speak of the Nirguna state as lhe_ 8\1prekr:ea.-c ity
Bhagavan Goudapada, the [aramagurd of.‘ Sf.l Sa;;1 , rofharya.,é ;‘,ua
found this Upamshad as the fit bas%s for hxe:- phx_losogﬁyd L drata
Vada which he expounded in his Karika on this ppag,lg ad. ..

\

unequivocally
ness, i.¢., Nirguna Atman or

e
e ————
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MANDUKYA-UPANISHAD.

IRt R LI T
ot 9wy AU A1 |
Wi v
Raeingu g |
=T Zafd azr:

. Om !,ywith our ears what is auspicious may we hear,
Q Gods " with our eyes may we sce what is auspicious,
Q ye worshipfyl. ones ! May we who sing praises (to ye),
énjoy the life allotted to, us by the gods with strong limbs
and body." X .

R R — bR S
o, .
Ry o o1 |
TTFIOTRA A7TiER 0T ) 7 i

TR This (visible) & all 3 om T QA9 this W letter TR 16
TR\ explanation. A the past ¥AA the present WiAvay the
futare WX & 2l &% w10 the om qa verily. W®Iq the other W
and ¥4 what Prewmis the transcendental, beyond time ®  that
/Y also 3 $17: om 77 verilt,

. All isthe letter Om. It is explained thus, all that
was, that is, and that will be is the Om. And also what is
beyond all time is verily the Om.

[Note ‘—According to the Vedic philosophy of creation the
universe which was set forth by the Spandana or vibration of the
primal energy, Prakriti, has 4 sound counterpart of which is om.  As
no idea can be dissociated from the denoting appellation or name,
$0 no object can be thought of without 1he help of its ~ound symbol,

- )
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' four-footed.

b . A T, .
this the Srutii clearly indi¢ates that'the o

MANDUKYA,UPANISHAD. 3

In Sanskrit phitology the relation be()_vegn ,?hq,bfija (wuﬁ‘%mﬁﬂt/}t’:
(object) is considgred inseperable. ~So mvh it s‘eq.sdve'vor\'can e
most universal, all-inclusive s(})un')‘d uﬁc'r‘f e by mm,% A .
the fit name for the whole universe, visible and 1ﬁv.151 e. ! a5
the universe is nothing bt an. emanalioh of the -Divine: :f 20
objective form, so omas ever considergd, axpopg.meioi'k)weﬁg o it‘h
Vedas as the most, suitable sound-symbel of the supreme, pgx r’"fa) o
whose help the devotee can ;;;tli;;c the ‘, Truth. Hexj‘z: ?mul:s! $ ’n’ta[
of as all that exists in all times and even what 15 ?nggﬁq e“‘;’f é
fe, Brahman inlns Saguna and Nirguna aspec.t \-‘tlth anm:S o
tnake the aspirant for self-realisation -to look upon this soudes s
best means to the realisation by meditating upon. 1t a9,7 cnte.
m the subsequent mantrams. of  Prasnopanishad  Y-7,, note;

Kathopanishad, 1l. 15-17 and notes.} | o
- qd qEwermEr AW atedurr S i) 4l
) N .

qaq this X all R assuredly W® Brahmap -M3%  ° this - ST
L J . . 4
the self #@ Brahman &:. That W& this W&RT the;fAtfne‘xn agsy

4 .

- . [ 2 T

All this is assuredly Brahman, and this Atman isalse

Brahman. That Atmaan is four-footed* = .-
T
[Note :—In the previous mantram the wholfe -'o’fv-’»_ theOwag‘;te
existence has been indimﬂd as the fornt of o'mo*» iBr?;llm~al;jécﬁve
lest it might be misunderstood that Brahman ‘is -on y theo
cxistcm:eb and has no relation with the subject, Smﬁ n this man m'm
cl&rly states that Brahman is not gnly the'_ visible 'Oble‘ml‘s’e
but is also the very sclt of the subject, Itis the Atman. By
warld but is al: - g%c(ive dxrtéfileris nothing
: . 19 : O . t & ) ta
but an emanaion of the Reality that ,mew‘;}ibebmd& ?‘sgl%{'ef‘
This Reality manifests in - the subject 1n four states 0 co‘nafxousf
ness, viz, the awakened state, the . dreamigg _ sfale, 'tm;"# ef.o
dreamless degp slep, and tic Super coggipus staie. These four
states of Lons&iou:heas are called here the our_feﬁ g’.,fj fsnhman ,
And this Abman also is Brahman—Fhis is one of the Mahava-

.kyas or the sacred formuliae which indicate the unity of the Individual

Y is is the Mahavakya of  the
and the Supreme soul.  And  this 15'l]1L M d})l\»tk)l_[(_)

Atharvaveda.] : L L
. SMRAEA ARAE WA CRARARTE: -
YIFFAT 799 U R ) S -

-
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\iwfee: whose field is waking life Wi W whose con-
scxousness is outward WRTF: seven-limbed qWYATwfrge: nineteen
facqimﬂ E njoyer of the gross ¥4WAT: Vaiswanara (lit. where all
beings dive and who is ip all beingy). R¥A: first Y foot.

~ The Vaiswanara whose field is waking life, whose
éonscylousness i§ outward, who is the enjoyer of the gross,
sevéh limbed and nineteen-mouthed is the first foot (of
the Atman).

Wikese ficld is waking. life—i.c., whose consciousness arises wholly
from sénse-peroeptions .of the-external objects.

Seven-timbed—1t is described clsewhere in the Sruti that the
head of Vaiswanara is the heaven,the sun His eyes, the air His
brgath, the sky His body, water His lower organand the carth His
feel S0 these ‘are the seven limbs of the Viswa referred to here.

" YgI\hnete.m-mouihed-‘l-le, possessing five Ymanendriyas, - (sensory

aris), five Karmendfyas (motor organs), five Pranas (vital energy)
and four Antahkgranas (four aspects of the mind)., These are called
‘mouths beeause through: these He enjoys the external world,

Note :—The gross macrocosmic aspect of the/luniversal  soul is
calted Véirat and the microcosiic is known as lagsicanara. The
Seuti mentions here pnly of the Viswa or@ie Vasswanara and not of
the Virat, thereby Sruti tacitly. alludes that the same Atman in the
pms who istviewed from the individaal sl;uulpoml as the Individual
sonl is'alsa the Universal.)

' A ATy wﬁwﬁaﬁa« qﬁ'aa
ﬁﬂ’f Reftd: w1 )

U W@ whose ficld 1s dreaming life W*:S¥: whose con-

sciousness is inward qEF: seven-limbed !ﬁﬂﬁﬂ%gﬂ: mneteen-

mouthed !&Fﬂ!ﬂ"\ Enjoyer of the mental impressions only (/,

an]oyer of loneliness) ¥W&: the Taijas (Jit, one of shining element)
#w: the sccond qX: the foot.

The Taijas whose field is dreaming life, whose con-
suousqess is mward ,who is seven-limbed, nineteen-
moulhed en)oyu‘ " of th(. {(subtle) mental impressions only,
is the second foot (of the Atroan).

tong THE VEDANTA KESARI

MANDUKYA-UPANISHAD. 5

[Whose comsciousness is. inward—i.e, whose consciousness
cognises only the stored up mental . impressions of the objective
world produced during the awakened stale. As the consciousness is
completely immured within the mind only, it is called dntahprajna
in contradistinction to that in the awakened state, although psycho-
logically it would be wrong to call the states of consciousness,
internal or external. , ;

Enjoycr of mental impressions—i.c., the enjoyer of dreams wh‘ich
are nothing but mental mjprc:.sxons produced dunng the awakened

state, /’

Noic :—The macrocosmic aspect of Atman in the subtle or
mental state is called Hiranyagarbha. Like Virat, H:rnayagarbha
15 here alluded to in unification with the microcosmine T. aifas.]

T7 Gt T A wW WA TR qd mfa
ACEINY | T TR wmqwmé?rwﬁm-r

© QIEAIE: e 98 g

g where §8: the slecping (man) 9% any. %W desirable
objects ¥ EWAR does not desire for $WA ahy €XH dreams ¥ FAN
does not see &q that §I8% the deep sleep YIWWM: whose
field is deep-sleep life QWA ‘unified FWEEA: consciousness
concentrated, .., consciousness ingathered ngthing else * (ih.
conscious or subconscious) ¥ alone WAEAY:  of much peace
ft ve'rily W enjoyer of bliss (or peace) ¥WgE:  mouth
of kaowledge (or one who is the cause of knowledge) HT®¥: the
Pra]na (lit. one who knows properly) gfa: the third 9TY: foot.

. When the sleeping man does not desire any desirable
objects, nor sees any dream, that state'is the deep sleep
state. The Prajna whose field is deep-sieep life, unified,

"of consciousness ingathered nothing else, of the form of
bliss only, verily the enjoyer of bhss, whose mouth is
knowledge, is the third feot. SR :

[When the sleeping man docs noly etc. —i.¢., tigithet the awakened
state where will is active, nor the dreaming subconscious state, but
the unconsciou-~ state where all ‘activities of the miind are completely
inhibited is referred to here. ) .
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the fourth ooty AW consider (R she sages) §: that WRRT
the Belf ®@: He fda: (is) to be realised. : :

 Neither inwards conscious nor outwards conétious,
nor consciouswf the intermediary state, nor ingatherd no:
thing else as to consciousness, nor (totaly cunsciousness, nor
unconsciousness,—what is invisible, unrelated, unperceiv-
able, devoid of all connotations, unthinkable, undefimable
'e'ssentially of the nature of self-consciousness alone,
negation of all relative existence, peaceful, of supreme
bliss and unitary,—is called the fourth foot (of the
Atman). That is the Atman, ke is to be realised.

[(Neither inwards conscions—i.c., the negation of Taijar  or the
dreaming state,

M -

Nor outwards comscious—i.c., the negation of Viswa or the
awakened state,

s Nor conscious of the tniermediary stage—i.e., the negation
of the consciousness that can be conceived to exist between the
dreaming and the awakened states.

Nor ingathered wothing clse as to conscionsness—i.e., the negation
of the Pragna or the deep sleep state,

Nor consciousness—i.c., the negation of 1he totality of the
relative consciousness,

Nor unconsciouness—i.c.; the negation of all kinds of sub-
conscious states.

)

. ke

Essentially of the nature of Self-consciousness alone—i.c, the state
of colourless, contentless, absolute consciousness. It is not an
abstraction or negation in the Buddbistic sense of Sunya, but a
positive state ¢t consciousness.

Negation of allvelative existence—The primary test of existence
is in the human consciousness. kn the first three planes of conscie
Ousness existence is intuited in relation 10 something that s a postervors
or.external, and h€yce if is called Relative existence, But the consci-
ousness of existence in ¢ suriya or the foarth planc ie., in the
Super-conscious state, is “OF Unrelated absolute kind,—the existence
unconditioned by time, space or causatiof. In that -tate, ronsci-
ousness is  Existence only. The absolpte existence and  the
absolute consciousness are one and the same.

258 THE VEDANTA KESAR]

.and what has

MANDUKYA-UPANISHAD, 9

sed 1s which denotes
Peaceful—1in the. text, the word used is TR

. Vo N ],’
the supreme poace that comes through the absolutc cessation of, anc

s 4 °S ¢ Prakriti,
i5] i s achivitie ;nd Chdn LS Of th
dxs;unchon from, the achivilies a 5

Unitary—The absolute state of cunsciousness, strictly speaking,
‘nitary

« Wl oy I) 1¢CES~
Can bl- a 1 itary nor (1u ll thb conce tl 1 O’ one i

A - . . - .

or td‘o. S ) C as one

itarv’ etc., simply to negate in that consc‘i-
. cond’ ¢ unitary ' etc., .sx?np fo negat neer
““.h 0.1-]: I:I:esihrcc kinds of differcntiation, viz, Vijatiya I,/'eﬁ)ae S(; fgthe
ousness ). Swwajaliva Veda (cdifferences among the men i (he
e Sz)aagala Veda (intcrnal differences of llxlllll)> or pr
i - deveid of all possible
anscendental is absolutely deve ic

s an differentiations which are brought

space and causation,

same species) and
of a body). The tra en
conceptigns of divisions 2 ;
about in our mind by the play of time,

iS5 1 : atut ' the Atman
1 —i.c., thisis the real nah‘lre of
ht 1 ”wbc‘?l:ni:;kctne :)t' before as possessing the first three

it by /s or limiling
tates are not real but superimposed upon it by Upadhis or hmiting
states

adjuncts.]

&y 2 qaen 2 Ay S (s T Wi AT
qrET AFR IERT AR IR )<

. o i
Q: that We¥ this WY Atman seqe®, in the verbal fort
+ th

i [ syllables (Y13&Y: the fect)
T s ot the form ol sy .
Pt b feet A1AT: the syllables ¥ and AL the

2 e) gl the )
(¥4 because) &1 the letter 4, 3BT the letter U

syllables 1gT: the feet h
A% the letter M ERA thus.

e verbal form is, Om, and in the
phe feet are the syllables and
the letters 4, U and M,

That Atman in th
foritis of syllables, the feet ]
the syllablcs are the feet, w12,

. cle.—i.e., the sound symbol
‘w Lhe verbal form cle.—ie, und

{Thal Amm:;,,,m\\‘hich has three parts 4, U, M, qufl\‘llle.nt’ tg

of the Atm;nj 'b.( t..' or ¢ feet’ of the Atman. So, the sytll(tb e;l ft‘n.‘

the it thlmg :"‘”: Twuld be meditated upon as the Atman, 1S 1S
the sound O >

the symbol-worslnp). -

vaw‘#“"-" . ]
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AMNTARE AT SR ot () R g
AT < Wit T T gatewmmE e
T T WM vafy TgEIT) e )

waf@aam: -
Vaiswanara m:w}:l(:ie]hkkl I> the waking state of life Wrams the
becane) WTRs o x cller 4 SUAT the first AP yilable (qW:
of its bein the £ account of pervasivepess mﬁzqmq' l L )
I st AT and 92 who ‘!‘ thus iq know :] ‘;L(”u'—g

~ s he ‘

verily IR all I (o
- ‘ desirable objocts uH ~
® and W3 becom, eck MR tuns W the it

The Vaiswanar.
. ara whose held is ‘
1s the letter . . 13 the waking state .
pervasivcllf:l;sl; (!jhe st syllable, on “Ccoungt b(t;?t-(’-(()«f {llfc
desirabl ' na prionty,—who knows it tj l s all-
rable objects and priority ws attains all

lon account i
oA <o Priovily—According ]

graphy, d is the , cording to the Sanskri
o lcuz;_\- lltlcr;ll)][:;:?‘;i:(mnd’ .\\‘hich s included in :l”(‘;;l}‘:: it
larynx, the very frat nr'tn.‘ It is produced by the wind slriki’\uit’mds
were,  And hCnccl ul;. ”Uf.lhc soundng  buard of the muu(ll)b' th‘c
mouth musg nccc“'m[\‘u. K‘I sounds produced by other part "-‘l.xl it
blessed Lord s-lvu" - ”3."“““ this primal note. |y thi ‘ -h“ e
says i the Gita that of all etfers, he ]th ll:”s.u).\c the

bl s the 41,

o ::pfmam T (i aeeevizaARy ity
W §UEE 93 aRAEnEg IR g q#‘ ]
I 20 |

At 01 C FITON wld i
© whosc hicld is drea
I®T: (he letter U 13 atmng state ot life Fag: .
ri q: N
iZ&ar the second VIR syvlluble 3%5"[5 e Tijas
: on account

Of A llpCI’it) ll y
Iaqm ¢ [ ) W A
i on dCC()“n( Ol l Ci“g llll(f(“e b(‘t 'cCen tl t
~ T ! ICwo

qlor q: who 97 thus 3
>3 thus I know. (&|: .
ledg > (88 he) Fragard i, )
g or thought ¥®8fa increases [QEM: ”‘L’ How of know-
©oequal (to ally wafy

beCOme5 L .} :
>. & his FF in (1
1€ family WRgT
Brahman @ Iy is not born. ’ T person ignorant of

" _.' S .
THE VEDANTA KESARI
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hose field is the dream-life is the letter
U, the second syllable, from its superiority and inter-
mediary nature, He who knows this increases his flow of
knowledge and becomes equal to all; no person ignorant

of Brahman is ever born in his family.

The Taijas w

—The common feature between the

dreaming sate and the letter U lies in their both being intermedi-
s the awakened and the deep sleep,

ary, onc between the two sta‘e
and the other between the two letters d and M. The superiority is

in the sensc of subtleness.]
| AR T ARTCEIArAT A= it fert
¢ W i R g el ag

gye@a:  whose ficld i» the decp sleep state XTF: the Prajna,

#qeftar the third RTAT syllable RFW: the letter m f&A: from its being a |
measure WAF on account of its being the final &1 or I who €& thus
¥T knows (&: he) € ¥ verily % this &% all fiyfar measures (by his

knowledge) W9 the support 9 and W&l becomes.

[From its superiorily Elc.,

ose field is the deep sleep state is the
f its being the measure and

measures all (by his know-

The Prajna wh
third letter M, on account 0
the final. He who knows this,
ledge) and becomes the support of all.

re—i.c., it marks the completion of the three relative

[The measi
even as m completes the sound Om. So,

states of consciousness,
in one sense it determines the other two states.]

ARTAIESTAqT: TSR {matega CIWiwR

arhy @RGQEEAIC WE T O 3z |l R 1l

mﬂﬂfl . transcendental (lit, beyond
all phenomenal existence (&1&: the
s HiER: the word om w3ai

287

wam™: without S)“;il)les

all uses) qqmiqed: devoid of

supreme  bhiss wg¥: the fourth qd thu
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unitary RAT Atman €I verilv @ who Q& thus ¥X knows (|: he)
WTEHAT by his own self WA the scli el cnters,

The transcendental, unitary state of supreme bliss
devoid of all phenomenal existence is the syllableless,
fourth (aspect)—thus Om is verily the Atman. By sclf,
he enters the Self, who knows thus !

(By self he enters the Self —ic., in that superconscions or  the
tourth state of consciousness, the existence of nund also s dened
the pure consciousniess becouies conscious of itself. It is inc(’fablc’
in ordinary human language. \What is said of it is but a hint for
those who might have expericnced it}

ExD or THE MANDUKYA UPaNISHAD.

TAITTIRIYA UPANISHAD.

INTRODUCT!ON.

The Upanishad has been so named because it forms a part of
the Taittiriya Aranyaka of the Krishna Yayur Veda. Taittiriya
Aranyaka itself forms the latter part of the Taittiriya Brahmana and
this Upanishad constitutes the seventh, eighth and ninth prapathakas

of the said Aranyaka.

The Taittiriva recension of the Krishna Yayur Veda got its
nomenclature trom the tradition that when the great sage Yaja.
valkya was asked by his offended Guru to return back the Veda
which the former had studied under him, Yajnavalkya threw it out,
and other Rishis taking the forms of Titliris (partridges) swallowed

‘ the Veda thus thrown out,

This Upanishad 15 the most popular of all other smaller Upani-
shads, chiefly owing to the fact that it is still chanted with proper
swarams and intonations by Brahmins in all parts of India, which
form one of the main features of Hindu religious ceremonies. More-
over it speaks of the rules of conduct beginning from the student life
up to, the fourth 4shrama i.e., Sannyasa life, in well ordered gradu-
ated manner, revealing the depth of significance of each stage and its
final culmination into the next, till man reaches the sumum bonum of

life, the Brahmanandam.

It is divided into three parts, named according to Sankara, as
(1) Shiksha-Valli, (2) Ananda-Vally, and (3) Bhrigu-Valli. But Sayana
in his commentary on the Taittiriya Aranyaka styles them as (1)
Sambhiti, (2) Varuni and (3) Yagniki, according to the subject matters
dealt therein,

The special feature of the Shiksha-Valli is that it gives a most
beautiful pithy address to young novitiates of the Brahmacharya
Ashrama; analogous to the convocation addresses of modern univer-
sities, where the teacher tells the students about the virtues they
should try to possess and cultivate, the ideals of life they should
foster and such other rules of conduct for the up-building of a noble

character.
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in th::z;::;cml feature of the next chapter, the Brahmananda-Valli is
Bliss Whefévocla@a“o" that Brahman is Anandamava or Supreme
asserts, is the lig;; :; tllale expression of bliss or juy,—kno\\' there, 1t
unfettered joy of th rahman.  But its fullest expression is in the
shows by :Jc);ut'f le.‘co.n Sciousness of the Universal Life. It further
relation to th Sl W siniles the place of human joys and pleasures in
e Orte tupreme Bliss of the Universal. This chapter 1s the
Brahma':an . vOf- th# three inasmuch as it deals directly with
yranam which is the sole purpose of all Upanishads ]

The special feature of '
. f the third chapter, ie., Bhrig i
mention of the five sheaths, Koshas of the A.t’ma: e

ception though hinted in other " It 15 a con-

) nie panishads like Brihad; il
Chbmdgs w1 i 5 oty e i
subtle ar:d .gros:e \dedantnc doctrine of three bodies vz, cnusnlA
bodv. the x"ital ; an , five sheaths or koshas, viz, the dross ph\'sica;
sense's, the iutellcl::?&y:;hat energises the gross the mind with the
the ullerances of lhi:nUme primal ncs‘.cienCe, is directly based upon
leading the mind f pantshad. It is the most beautiful idea of
¢ from the gross to subtler and subtler &1l to the

subtlest of all, the Atma ' :
) an which is encased withi e [ ;
or super-imposed adjuncts of Lfe, T encised within these Cpadhis

TAITTIRIYA UPANISHAD.
I
Shiksha-Yalli or S8amhiti Upanishad.
WY o A B F 35 | g4 AT | g7 @R
geeafs: ¥ a1 frogsean: |
firs: Mitra W: to us & propitious ¥FW: Varuna & propitious
(wag be) wdAT: Aryaman ¥ to us & propitious WAF be ¥F:
Indra Wﬁ: Brihaspati ®: to us & propitious (W& be ) IFFR:
all-pervasive fyerg Vishnu @2 to us o propitious (99 be.)
May Mitra be propitious to us and so also Varuna.
May Aryaman be propitious to us ; may Brihaspati and

“Indra be propitious to us and so also all pervasive Vishnu.

[Mitra—the presiding deity of the day as well as of Prana.

Varuna—the pres:ding deity of the night, water and the Apana.

Arvaman—the presiding deity of the sun as well as of the eyes.

Indra—the presiding deity of strength, of the hands, as well as

of the hightning :ulcl_miq.
Brihaspafi—the presidut
. Vishnu—the presiding deity of the legs as well as of the highest

heaven.]
i Fee | AT qAY | @A g AW
v g A AR | £ A | ac afreanf |

PaAY) AEEOET | WA W | ST THIA | T
b b Wi

F@® {0 Brahman a7 - adoration qigt O Vayu, & a®:
adoration to Thee. wq Thyself % verily H@Y¥ the visible Wt
ceri V isible @& Brah-

an Wi art @ to Thee uq verily 999 the visib
o 2 the right aRsafX shall de-

afyeqn® (1) shall declare. LG
ar shall declare. & That (Brahma) #t

clare §& the true lﬁw‘ﬁ‘

1g deity of speech as well as of intellect.
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me W¥Y protect 8 That (Brahman) WERH the speaker (teacher)
W¥q may protect. Wi om WA peace, P peace. mrfd|: peace.

Adoration to Brahman, adoration ta Thee, O Vayu;
Thou part verily the visible Brahman, and verily will I
declare Thee as visible Brahman. The right will I speak,
and I will speak the true., May That (Brahman) protect
me ; may that protect the teacher.
peace.!

(Thou art......Brahman—Here b
sive universal life or Sutratima.
the cosmic energy and universa

¥ Vayu is meant the all-perva.
In his macrocosmic aspect, he is

I mind, and in his microcosmic
aspect, he is the vitalising force of body and mind. The Sutratman
is the first subtle manifestatic

m of the Saguna Brahman. The
other name for Sufratma is Hiranyagarbhi. He is endowed with
twofold energy viz, Fnana Shak; and Kriya Shakis, i. e., power of

knowledge and power of action. He is called here as the ¢ visible

Brahman' because, He is perceptible both by the mind and the
senses. Cf. Bri. Up, 111 7th, 2,

NoTE.—In the previous and this peace-
ings of the different gods and Hiranyagarb
because it is bclieved that even
ant striving for God-realisation.
beginning, the course is expected

invocations, the bless-
ha have been invoked
gods thwart the path of an aspir-
So, if they are propitiated in the

to be smoother. Moreover when
through the grace of these gods who preside over the different

bodily functions, the physical health is attained, then only it be-
comes possible to make the strenuous effort for the achievement of
the highest wisdom. The thrice utterance of *peace’ is meant to
remove the three-fold obstacles of life, viz, Adhyatmika, ddhidaivika
and Adhibhautika. Along with peace-chant, the supreme Brahman
also has been invoked by his sound symbol On.)

A N Ameam: | 3o o | AT qe |
AW dAW: | geaew: A g o )

¥ om Wi the principles of phonetics  saTrgisqr: (we)
shail explain. ¥W: jetters wr: accent ATAT quantity or measure
T effort or strength 81 modulation &am: ¢ njunction. EA
thus frwreara: (he chapter on the study of phonctics 7%: is told.
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Om ! peace | peace!

" tics that the students may

TAITTIRIYA UPANISHAD. . 5

Om ! We shall (now) explain the prin‘cip}es of phogﬂe}-
ics, (which comprise) letters, accents, quantity, stlr(eng f,
g?éulation and conjunction. Thus has been spoken o

tics.

the chapter on phone

[Quantity—i.., short, long or treble length of tone known as
Hraswa, Decrgha and Plula. . ' "

Strength—i.c., intensity of effort with which the particular lette

rength—i.c.,

is pronounced. :

Modulation—i.c., pronunciation of a so
Confunclion—i e., conjunction of two letters or sounds known as
Ny —i .l

Sandhi.

"~ NOTE.
efficacy of a mantr

shakti or the power o
It is further believed tha

und in the middle tone.

i odox traditional belief the whole
—--Accordmg“:; lgf ?trsthproper chanting. The mantra.
? the mantram is in the sound of t}.xe mantram,
t there is an inseperable connegtnon betv:?elx:

articular sound and its artha, the object {(')r w K;d
the shabda or adp. So any mis-pronunciation of a mantra wou
the sound star.ds. ficacy inasmuch as it would fail to denote the
rob away 2.1“ o rding to the Taittiriya Sambhita, Twasta, a Ved1.c
desired uvbject. ch?ro' Indra, who had killed bis son, and with t};:s
sage \'vante(l 0 fjrm?ed a Yajua and poured obl?.txons mtodt e
intentxo'n he p?ih the words “Oh Agni grow up into an In ra;
sactificial fire mv- to the wrong accentuation on the ﬁrs.t word o
shatru” 30! O“m%hole mantram imported just the oppoijte‘mgan-
Indra-shatri, (¢ \;-ho was produced from that sacrificial fire
ing and the_ d‘em?ndra was himself killed by the god Hence
instead of killing ’: b lologist and commentator of Panini tells us
Patanjali, the grea u;:] e ot snanteam not only we would fail
that b}.' “;Longcf;c;g effect but the mis-pronunciation will cause us a
to attain the des

. o inciples of phone-
-uti begins with the princip
positi\'e harmn. 50 e Sll'[;‘r(;perlfy utter the mantrams that are to

come hereinafter.]



THIRD ANUVAK.

SR WA | WA dfear
W semEm: | essaimey | sy
frs Frmtrfrm ey | o oo s

At | R ol | fewrsey |
afe: g (o)

1 to us ®€ both qW: fame (=g be); M tous | both
nWAIQY the brightness of appearance born of sniritual life and
sacred knowledge ; the holiness of spirituality (W®% be) ; wq now
WA herealter AATAT: of the sacred teachings about conjunction
Twfaed sacred teachings ¥9g in five WITEHrg chapter SQrgTEgTR:
(we) shall explain. W¥WTER with regard to the worlds Wiwsgriaas
with regard to the light Srfafaa®y with regard to knowledge wiTa®
with regard to progeny WARR with regard to the <oul. ar: they

AETETEAT: the great conjunctions ¥T& thus WT9FA (thev) call. W

the following vﬁ:ﬁmz{ with regard to the worlds 7t the earth

Q®T the prior form I the heaven IW®ETH the posterior form
WIS the sky &@9: the union.

May there be glory to us both, to us there be the
effulgence of the sacred knowledge. Now we shall expiain
the sacred teachings of Samhita in five parts, (namely),
with regard to the worlds, with regard to lights, with
regard to knowledge, with regard to progeny and with
regard to self. They call these the great conjunctions.
Now with regard to the world,—the carth is the prior form,
the heaven the posterior form and the sky is the union,

{May there sacred knowledge—This invocation is
chanted by the disciple for the glory that accrues from the study
and meditation of the truths of the Vedas.

Effulgence of sacred knowledge—The meaning of Brahma of the
word Bralmavarchasam of the text may be either By,

Thmana or the
Vedas. Accordingly, the

whole word may mean either * the
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: Brahmana leading a holy life’ or
fir:gizg?aziihi;zﬂmbixze glfxta frcm the face of onc possessed of
Vedas.'

e sacred ore o1 ¢ in five paris—Hese the Stuli tries to draw
young pupils towards ‘(he i;ne; :g::‘i;;::r::goonf
i s to' whos
the Upambh.adl}(ith':::;f’b:ft)i. asSrLi?:;(;s that we shall now teach
have been t&ug Jof Samhita i. ¢., how Samhita shou'd le regarded
the contc.mpl;tmﬂ n. with reference to the five objects of knowledge’
and medl'ah: uplili'on of worlds, of lights, of knowledge, cf pro-
viz, the CO? lel:Dchf By Sambhita, the conjunction of two words or
o an;i \(’)edi: text.is meant here, as it is in the Yajur-veda chant
' l:t:;r;\;ﬂm." This method of directing the mind‘of‘tfhe Ss;udz;:l,

first towards the symbolic significance of tl'le lette.rs b(, 3 ;;1] ila
5 adopted because the student WhO.lS fglly imbued wi
?‘135 btci" lic recitation through long practice, is sure to find at first
e OF fﬁe( llt to direct his mind towards the meaning of the text he
Vef}' e CLt1 as a songster whose whole attention 19 ﬁxe,q upon the
reCl.l,es’ ’f‘]ihc song finds hard to follow the meaning of it. So the
[ _mu.blfi ) rchological method of drawing the mind from the sound
fab:;j sr::n)se of the text is to make the mind ponder over some
s(;'mbolic signification of the letters. o )
Samhita—Samhitia means a close combination of two sounds,

Now we
the attention of the

11 G sord used in the text is Upanishad which
. Saf red !e‘:fs}n;;i l;l;;}:)iv‘l\e%r;e that completely destroys (all
!,tcrally mfa sens (all fetters), and which is acquired by sitting very
ignorance) O(l) r) ; it may also mean ¢ what lies very near’ ; but her<.3,
e (e tcackle i;1 the sense of ‘ sacred teachings andthe medi-
" h’% been tather:n' because by such contemplation a man finds,
tat:f:l: Z‘::; vef; ,,'ear ' him, all the good things, ¢.g,. progeny, cattle,
asif ‘ ly
ahmavarchas. .
and 1:;852' th is the first form ... .. union , i ¢, the first sound ofh a
sunction or Samhita should be contemplated upon as the
con]gnlbci)? the earth, and the last as the heaven and the middle
symbo

hould be regarded as the sky. For
ce between the (WO s ' >
> in the scriptural text Ishe—(t)lwa () e’ and ‘¢ tthe
msmnf: . 1d of the word Ishe and the initial sounc.l of the wgrd wa
final 5‘:"‘.21 Oare the two sounds joined together in the con]unctxorcl1
Z:g)c l‘Isy ¢ should be regarded as the earth and f, the heaven an
. D0,

the middle space between the two is the sky].

e
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8 TAITTIRIRA UPANISHAD.

g daw | i | sifg | i
TIEW | NEE I | o A | T S |
sfusariang | SRy | AN EE | () -
AR | @ Al | @R darAg ) e )
FAEIFY | WA GER | {areRE | dia |
AT HUAR | A | (}) DA | A

TR | I IPEE | e | e e

THEATHH | M AECEGAT: | T I A A
g | #hE wAw e | FEIEE e gasda
FHT | (9) |

arg: the air AR the medium. A So far WNEH with
regard to the worlds ¥ the foliowing FMITa4]  with regard 10
the hght. WEA: the hre TAEY the prior form WIA: the sun TOETH
the postedor form | water AN the conjuncuion ‘iiqa: the
lightung QIR the medium of conjunction (l% $o far uﬁm’iﬁ"l
as to the lights. ®&,the tollowing wiatad regarding the knowledge.
®EA:  the teacher TA®Y  the first forin WFARING the disaiple
FARIA_the posternior turm aut know ledge 8 the conjunction
gq9d  (caching QIEA (he medium of conjunction & 50 far
W4Y as tegards knowledge B8 pow WIMSA as regards  progeny.
WAT mother &Y e prior torm 1987 father IMEIA the postenior
form ST Ofispring &% the conjunction SAFF  the proceation
@9@A  the medium of conjuncion. A 50 far  WWEF 4y 0
progeny. %4 now WSARH with regard to the sclt, WU the lower
&q: the hp QEEY the prior forn 3V the uppor €F: the bip ELEEX S
the postenior form & the speech WIE: the conjunclion Tag e
tongue IR 1he mediuin ot conjunction.  Ria su much wuaqitA
with regard to the selt il’d s0 far AT these AgIgaAl: ue preat
conjunctions ¥: who 98 thus Qal. these IRGIAT (desenibed
ﬂ(ﬂirﬂﬂl the great conjuncuons ';i’: knows  (medilates ug on)
(8: he) "1 with progeny TG with annwuis (Lallie) rpaNA
with the ettulgence of the sacted knowledge WWIUA with tond ete

ga:iia with the heaventy F1®A the worids Q13 ) conjuined
(possesses).

o830 THE VEDANTA KESARI

THIRD ANUVAK. Y

The air is the medium of that union. So much as
regards the world.

Now as to the light: fire is the prior fqrm, t}me Sl}l]n
the posterior ; water is the conjunction, lightning the
medium. Thus far with regard to lights.

Now as to knowledge : teacher i§ thc‘ prior for'm,
disciple the posterior, knowledge the conjunction, teaching
the medium. So far as regards knowledge.

Next as regards progeny: moths:r th? prior form,
father the posterior. progcpy the conjunction, procrea-
tion the medium. So far with regard to progeny.

Next as to the soul : lower .lip tl}e prior form, upper
lip th’e posterior, speech the conjunction, tongue the medi-
um. Thus far as regards the self. .

So these are the great conju.nctlous. Whoso. shoul.d
these conjunctions, thus explained, is
attle, with the effulgence of
food, etc., and also with the

meditate upon
dowered with progeny anfi c
the sacred knowledge, with
heavenly worlds.

[Seif—Here means the body,
Bhuias. _ )
and i‘:’: —The meditation as regards the other oon;unct}lc))n;
described ‘above is to be done exactly in the same way as deSF“ e
. esort frst conjunction, s.c. Adhilokam. The first meditation 18 w:t_h
in the rsl l::o“,,orl 4 thé gross surroundings of the pupil; the next is
regare t?i tl?e l ht’the subtler efement that illumines the' gross; the
as f;gar dsitationgis’abOUt the knowledge which is.the light of all
:!*m‘ n.lethe fourth is about the progeny, or, the living world ; and
ights 5 . bout one's OWD self beginning from the gross body,
the .ﬁ“h. mt;e subtlest aspect of human personality, the consciousness.
V%ﬁ:%h?pupws mind is trained to perceive t'he su.btler. and subtler
realities of life and existence. Moreover he 18 trained in the art of
concentration with the help of the gross and the subtle.]

made of the aggregate of subtle



FOURTH ANUVAK,

T AmTA (T | 3o A | 9
w2 W %qvﬁa | AT TA A (TG | it 1
ESELL] | 30§ wur O A | T
Frata i fufed | HqA W MY |

7: which F¥RW of the Volas W99 the chicf AT the
all-pecvasive, WHAM {-om the nnmortd QW‘WRZ fromy the Vedas
ﬂ'&éﬂ‘{ﬂ: was born & that §¥%. the Loid ®T e gt with
wisdom ¥FIWT muay enliven. 3 oh Lowd (WK 1) A ol the
immortal (knowle'ige of  Briunan) IR po~-essor AR may be
& o{d my budy ﬁa&mq bt 3T be) & fag my tengue RIREAT
sweet AM) QAT by both the cars ¥ much  ANAF may

hear (!3 Thou) A9AT with mntelligence WMNEA: Covered HQRA: of

the Brahiman V€ the sheath W& art & mine ¥F, what 15 heard
(knowledge) WA may protect.

May He the ‘supreme among all Vedas, the One of
universal form, born of the Immoital Vedas, the Lord,
enliven me with wteltigence.  Of the Immortal, Oh God,
may [ be the possessor. May my body be fit; may my
tongue be sweet; with ears much may 1 hear ! The sheath
of Brahman art Thou, cuveloped by intclhgence, muay
Thou protect what 1 have heard.

[Note : This is an invocation of the disciple, praying to Pranaz.:
the sound-symbol of the supreme Brahman for the benediction of
knowledge aud other worldly possessions.

Supreme  among Vedas—the reference here is 1o
the Pranava or Om which is the sound svmbol of Brahman and the
mother of all the Vedas, yet manifesting vnly through the Vedas in
the form of mantras. Itis called Cof universal form’ inasmuch
as it 1s immanent in all audibie and inaudibic sounds.

The sheath of o ntelligence—ie. Thou art the sound-

symbol of Brahman witli whose help one can reaase Hun and
which is perceived or cognised only in Consciousness.
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wreedl famm | (9 et | ity
gy | A S @Err | ad ¥ Brawmaw | @i
ol e T | ST A AR | Ry
FErR: e | AR AETie: W | e
gararfion: Tt | IR IR wR | ()

sragsf She who brings Tq@FAT who increases SWHA: mine
a1qiTA clothes MAYR cattle X mine A feod and drink ¥ and
aaq1 always FEK soon FAA: she who does AA: therefore ¥ to
me @ADL wooly qgTa: @y with cattle a7 the fortune WL
bring &7 Swihd (the mantram for pcuring oblations into the
re): sETIRW: the Brahmachari students AT to me MM may come
et Swiha. mmq the Brahmacharins &I to me fx wrgy

may ceme SH0n. 18T Swihd Al to me S the Rra‘zmas.harms

*oq FAF  may com: {from all sides ¥IET Swihi qRART:
Brahmachariny  %#: self-controlled WA may come. 1k

peaceful M1I*T may come. .
She brings and increases ever my clothes and
cattle, food and drink, and does these quickly and for all

time—thercfore may Thou bring that Sree, the goddess of
flortune to me aleng with the wooly (sheep) and cattle.

Uﬁhﬁ AI )
May Rrahmacharins come to me. Swdli.

M A
\[av the Brahmacharins come to me quickly. Swaihd,

Mav the Brahmacharins come to me from all sides.
Swahj.

May the self-controlled Brahmacharins come to me,
Swdhi.

May the peaceful Bmhmnchnrins come to me. Swihg.

.[Note : These are the mantrams to be utt.ered by. r:};eo é‘ea(.;her
who has attained knowledge and prosperity, while pouring Oblations
into the sacrificial fire.}

RO
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12 TAITTIRIRA UPANIRHAD.

TR wreart @ | Sanvedeat @) 3§
a1 sor sfewfYy @ | @ o wr afew @ | Ak
ore | B worE afr oW sy ) Twees: e |
Pa———— T R VR e
Sl

¥% among men IW: fame (famous) warA may (1) be €1
SwAhd. 7®®: among the wealthy WRIq superior warw may (1)
become. ¥t Swihi. WA Oh Fortunc (Lord of Fortune)
that T into Thee STHUTA may | enter €T Swaha W Oh Lord,
@: &g Thou AT into me TCAM enter €T Swihi ¥A Oh, Lord,
AWE in that AEAME  of thousand branches waf® into Thee @€ 1
A gX be purified (/if, be washed). qat as WIY: waters I9AT to lower
level AA o WY as WAL months WEAH into the years T 50
T Oh Providence W@WIR®: the Brahmacharins ®t me &¥A:
from all sides |19%] may come, €aTET Swahl.

Among men famous may I become ! Swdhs.
Superior to the wealthiest may I be ! Swdihd.
Oh Lord, may I enter into Thee ! Swdh4.

May Thou, Oh Lord, enter into me! Swihd.

In Thee of thousand branches, Oh God, I cleanse
myself. Swdhd.

As waters flow into the lower level, as months run
towards the year, so to me, Oh Dispenser of alh, may the
Brahmacharins come from all sides ! Swghd.

[Of thousand branches—all the different mantras and sacred texts

are considered as different branches, i.c., expressions of the Divine
Om.

Clsanse myself—ie. purify my mind from all sins by the ut.ter-
ance of the sacred Pranava, since no great merit can be acquired
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