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KARMA

By 1. Nreishwaswame Aiger. Mo 1L

1. Karmas classified.

Rarmas e wood, bad or
mixed,

The resulix of Good i arma
are 1) purification of  the
mind, that ix to say, the
removal from the mind of its
drossness which 1= the effect
of thoughts of narrow selfish-
ness  and gross sensuality-

(2) TTappiness in the higher
regions,  during  the  period
between death  and re-birth
in this the physical world.

It the Karma is of an exeep-
tionar  nature, the thinker
may even be made an office-
hearer with authority in such
hizher regions.

(3) Coming back, as man
again, to ecarth-life with faci-
lities for further purification
of mind.  If the Karma how-
ever is done without attach-
ment  to its fruits and the
thinker has been going along
the path of Jnana knowledge)
or along the higher secctions
of the path of Bhakti (Devo-
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tion to the Supreme Universal
Soul), having his mind com-
pletely purified and possessing
firm faith in the revealed
truth that he and the Divine
Object of his devotion are in
fact one in the self, he is not

bound to return again to carth-
life.

The results of bad Karma
are—

(1) The mind becomes more
and more impure.

(2) Suffering in the nether
region or hell doring the
period between death and re-
birth here.

(3) If the Karma is very
bad, after his suffering in the
nether region is over, the
Thinker is made to take birth,
in this world in the lower
animal or vegetable kingdom
as part of his punishment. In
some cases, these lower births
immediately follow the pre-
vious earth-life.

(4) After undergoing his
sufferings in hell or as sub-
human Jeeva, the thinker
comes again to assume man’s

s, N
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within environments very un-
favourable to his progress on-
wards. These bad environ-
ments or impediments to
advancement are in consec-
quence of his own previous
misdoings.

Mixed Karma is partly good
and partly bad and its results
are—

(1) The mind becomes purer
in certain respects and more
impure in certain others.

(2) The thinker suffers for
some time in hell, and enjoys
for some time in the happy
regions above,

(3) Afterwards he ordinarily
takes birth here again as man.

2. Heaven and Hell

Thus Karma isof various
kinds. Some of them are so
peculiarly good or so abomi-
nably bad that their results,
in the shape of happiness or
misery, are of such novel kind
that they cannot be provided
for in the ordinary physical
world.  Suppose a man com-
mits an act for which the
appropriate punishment is the
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continuous experience, say
for six months, of the pangs
of the fire-burning sensation.
Certainly, this physical world

‘cannot provide room for such

punishment as the physical

_ body cannot bear it but will

itself be burnt to ashes in a
few hours. So in order to

‘make the Jeeva in question

undergo such -a punish-
ment, he is sent to a different
region where he can be
provided with a suitable body
which will continne to exist
throughout the allotted period
of torment Such region is
the hell.

Similarly, in order to have
special enjoyments for which
the flimsy physical bodies of
this world may be altogether
unfit, Jeevas are sent to
Heaven where there are
ample facilities for such
enjoyments. Kven in this
world, it is not every place
that is fit for all sorts of
special enjoyment or special
suffering. Do not people go to
the hills to enjoy the “season”?
This kind of enjoyment can-
not certainly be had in the
plains. Are not special con-
victs sent to the Andamans
by way of punishment? Simi-

larly, in the universe some
regions are specially fitted for
rare enjoyments and some
for exceptional sufferings.

3. The Western Theory of
Evolution Unsound

Thus “evolution” and ‘in-
volution” can be, strictly
speaking, postulated only of
the Thinker. While so, some
of the western philosophers
propound a theory that there
is gradual progress from the
mineral condition to the vege-
table, from the vegetable to
the animal and from the ani-

- mal to the human and cail

it the Theory of evolution.
In the first place, no religion
of the world supports such a
theory and, as Benjamin Kidd
in his “Social Evolution” says,
“the tendency of the doectrine
of Evolution has been gener-
ally considered to be on the
whole profoundly anti-religi-
ous ” They say that evolution
is going on in the universe; but
what it is that is evolving they
have nothing to say about.
They observe different na-
tures, bodies and objectsin the
universe occupying different
positions in some respacts and
seeing that one is more “ad-
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vanced” than another, they
make a regular scale noting
the different degrees of ad-
vancement”. But they  do
notsay that what is now found
in the more advanced state
of boing must, in its essences
have been in existence for-
merly and must have been
then in a less advanced condi-
tion.In other words,they do not
say thatthe underlying entity
which bears a more advanced
form or exhibits a higher
state or condition today isthe
same that formerly appeared
in a coarser garb or functioned
in a lower kind of existence.
In fact, they have in generaj
ignored the necessity, nay
even the possibility, of the
continuing presence of the
subsisting  reality and have
only directed their attention
to some stations on the road
of evolution without caring
to know whether there js
any one journeying along
the road and, if so, who he
1s and how he is going on.

In fact, no evolution is
possible from the stage of
the mineral to that of the
vegetable, for there isnothing
in the mineral that can evolve
Dr. Bose’s discoveries of teh

modern day can have refer-
ence only to the Isvarie life,
not to the life of any Jeeva
in the mincral. The whole
minceral kingdom has emerged
out of the Tamasi aspect of
Maya and it forms the mate-
vial which goes to make thoe
bodies of  Jeevas and their
means and places of sup-
port, mincral matter not
composing the body of any
Jeeva s called “inanimate”
or “inorganic”, not becausc
there isno life at all in it for
it has its very existoence in
the life of Isvara but beecause
there is no separate coordi-
nating life-principle conncct-
ing together the several atoms
in harmonious cooperation for
serving some common end. It
1s the presence or the absence
of such a separate connecting
life  that makes in fact
all the difference between
the organic and the inorganic
sides of nature. The view
that is now and then ex-
pressed from the modern
theosophical platform that
“every grain of sand has its
Jeevatma” is clearly wrong
and opposed to the clear state-
ment in the Holy Books that
the Jeevas are to be found
only in four classes of bodics,
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namely Jarayaja, Andaja,
Svedaja and Udbhyja.

Again,as regards the alleged
evolution from the vegetable
to the animal and from the
animal to the human, the
western evolutionists do not
actually trace the passage of
any entity from a lower to
a higher state of being. They
are only able to see that one
being is more “advanced” than
another and that this universe
is inhabited by beings of
manifold gradation of ad-
vancement, physical and men-
tal. They mentally arrange
the beings under different
groups, and these groups as
well as the beings placed in
each of these groups are then
arranged according to a re-
gular and graduated scale of
advancement. They then per-
ceive that the ladder of ad-
vancement created by them

in their imagination presents

a really beautiful appearance
and they infer that Nature,
baautiful as She ix, must have
brought about the advance-
ment of beings only in the
order in which the rungs of
the ladder appear. A big
{ibrary may contain a large
number of books of different

gradations of thought or size.
They may be arranged in
some regular order. Can it
be proper to infer that a
book written by an advanced
author has “evolved” out of a
book written by an ordinary
man, or that a big volume
has come out of asmall book.
let? The present-day theory of
evolution has no stronger
foundation.

4. Who Evolves?

Further, what is the cause
of growth or evolution? Why
should an entitity which was
sometime ago in the vege-
table state now appear in an
animal body? Is its advance-
ment or promotion to a higher
state of being only accidental?
If not, in what way did it
merit the promotion? Is a
vegetable capable of doing
any responsible act or Karma
for which it is rewarded?
If it is itself not capable of do-
ing any, is its ascent in evolu-
tion compulsory and due to
the act of another agent?
If so, does it mean that the
fruits of action may go to
one who did nothing to merit
them? Among the lower ani-
mals themselves, one isfound
more unhappy, throughout its
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life-period from the moment
of its birth, than another?
Why should it be so? The
differences in the animal’s ex-
pericnces of pain and pleasure
must have their own causes,
What are they? The causes
must relate to the previous
existence of every such Jeeva
in question. This previous
life could not have been that
of a lower animal; for lower
animals can do no responsible
Karma. The law of Karma
and justice, if it is true at
all, shows unmistakably that
there is no real foundation
for the notion that there 1is
evolution going on helow
the stage of man. Every
brate, every little insect and
every one of the plants and
trees, all were and are going
to be again human beings
themselves. They are all
only temporarily suspended
from the class of humanity
for some offences.

It may be asked, if all non-
human states of being are
only the results of previous
human Karma. in the begin-
ning stages of the universe,
there must have been only
men and none else; is there
any authority to show that

there was a time when there
were men alone and that the
non-human states of being
appeared only later on? The
question assumes  that there
was o beginning {or the uni-
verse, It may be that cvery
Kalpa or Cycle of the universe
has a beginning; but at the
beginning of a Kalpa, the uni-
verse makes its appearance in
the condition in which it was
just hefore the Pralaya or
dissolution that preceded the
Kalpa in question. The Uni-
verse with this alternate ox-
istence of Kalpa and Pralaya
has had no bheginning at all.
None can say that there was
a beginning for the existence
of the power of Maya in the
All-Seli.  As there was no
beginning for thoe  universe,
there could not have been any
period of time when therce
were men alone. At all times
there have bzen human as
well as non-human  states of
being in the manifested unij-
verse.

5. True Evolution.

What then is true evolu-
tion? It is, as once before
stated, the progress of the
Thinker in man from his
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present condition of limi-
tedness to the state of the
unlimited Self. Progress of
the Thinker means improve-
ment and growth of the mind
through which he thinks. In
the physical piane, all vegeta-
ble and animal bodies develop
out of the life-germ, the unit
cell. The embryonic cell
sometimes divides itself into
two or more cells and some-
tinies, as in the case of the
lower forms of life, bacomes
associated with new cells
drawn from outside. In any
case. development of the em-
bryo implies multiplication
of the cells. Mere multipli-
cation of the cells, again, can-
not make a living body. Along
with 1it, there is also the
widening or expansion of the
life within so as to control
all the cells together. Simi-
larly, a man’s mind is said
to grow or expand when his
thoughts extend beyond his
physical body and beyond his
limited personality. As the ori-
ginal unit cell is the earliest
and lowest state of the physi-
cal body, thoughts of one’sown
interests alone bslong to the
lowest stage of the mind.
The mind grows when the in-
terests of others are also consi-

dered, as the physical Body
grows by the packing together

.of more cells. As there is a

connecting life for all
the cells together, selfless
thoughts or thoughts of others’
interests should be bound up
together by a connecting and
unifying knowledge that all
are only the Self. The end
of evolution of the Thinker
is reached when the evolving
mental life becomes, by ex-
pansion, indentical with the
all including Life, the uni-
versal Self. If however his
thoughts and actions are
directed exclusively towards
personal and selfish ends, his
mind contracts more and
more and is receding more and
more from the path of evolu-
tion. He should therefore
think only such thoughts and
do only such actions as may
widen his mind and raise him
up in evolution. The mind
has to expand and expand
until the limiting mind-cover-
ing, becoming very thin, is
torn asunder when, the limit-
ations of the Thinker ceasing
to exist any longer, his Inner
Self shines in his infinitude
of existence, consciousness
and bliss, for it was only He,
the only Oae and Real Self
that was appearing till then
to be enclosed in a covering
made of mind-stuff,



The Ethical Basis of Turning the Other Cheek.

By Prof. M. S. Srinivasa Sarma, M. A.,

Carlyle bursts out with his
native vehemence and rugged
emotion saying ‘‘Revenge, my
friends, revenge, and the natural
hatred of scoundrels and the
ineradicable tendency to pay
them what they have merited
- isfor ever more intrinsically
a correct and even a divine
feeling in the mind of every
man.” How to deal with the
wrong-doer, and what is the
right attitude to be taken to.
wards the criminal are the
questions that have been the
subject-matter of interminable
controversies in ethical and
theological treatises. The tra-
ditional rigmarole of the three
theories of punishment, namely,
the preventive, the educative,
and the retributive does not solve
the problem: because, every one
of them is riddled with internal
contradictions, and is inherently
defective in many respects.

There are two fundamental
points with reference to punish-
ment which have to be settled
in definite terms at the outset.
Punishment generally ineans
the infliction on the wrong-
doer of something unpleasant,
which by his offence he is held

to deserve, If this be the case,
the questions to he decided are,
first, what exactly is meant by
“deserve’, and secondly, why
it is right to inflict on the man
what he deserves,

The pivotal principle of all
social life and the most endur-
ing and invariable element in
the consciousness of moral obli-
gation is to be found in the
virtue of justice., One of the
most pressing problems in con-
nection with justice is the nature
and purpose of punishment or
“punitive justice' as it is called,
The action of the wrong-doer
threatens to set at nought the
social good and the majesty of
the Law; and therefore it be-
comes imperative that some
curtailment of his liberties by
way of imprisonment or some
other form of punishiment should
be effected at once and without
fail, before this bad practice
becomes a  precedent and
establishes itself as o rule,
That is to say, punishment
ultimately is the vindication of

the law when it is violatsd, Bat

does punishment really &indicate
the worth and authority of law?
No, it certainly does 1ot do
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that, What it does is simply
to prove that disobedience does
not pay, and a0t that it is
wrong and immoral. The
punishment only points to the
wrong-doer that he is living in
a system, the nature of which
is so opposed to his aims that if
hie tries to realise them, he will
oarn, not success, but disaster,
Therefore, punishment by it-
self, ean never vindicate the
authority of Law i, e. itsright to
he oheyed: what it really esta-
blishes is its capacity to make
disobedience imprudent and
painful., Thus to determine if
punishment is really deserving
we must first fix and justify
the system of purposes and
rights to maintain which punish-
ment exists to moet cases of
violation,

In Christ’s teaching we have
the monst praiseworthy and uni-
quely  effective method of
treating the wrong-doer which
dispenses with punishment, but
which is a more potent and
certainly less violent method
than punishment for bringing
home to the mind of the wrong.
doer the evil nature of his action,
and making him respect the
system of rights without which
life cannot be lived. Christ has
the supreme and unrivalled in-
sight to realise that punish-
ment is retrospective and deals

only with the past, and that it
is the duty of the dispenser of
justice tn consider the effect of
punishment on the wrong-doer.
He came not to destroy, but to
fulfil, He proposes to formulate
a formative method which will
undo the wrong done, educate
and reform the wrong-doer,
remove the rancour in the man
against whom the offence was
perpetrated, and give an oppor.
tunity to the offender to resume
his life in a better-and a more
chastened spirit.

Josus Christ in his ‘Sermon
on the Mount” boldly proclaims
that the right and appropriate
treatment of the criminal is
certainly not the method -of
retribution, ‘*An eye for an
eye' comes out of the spirit of
vengeance, betrays barbarity
and is an insult to humanity, Nor
does he seem to bhe much fasci..
nated by, and therefore, in a
mood to undarline and emphasise
the value and importance of,
the doctrine of mere -passive
non-resistance, nor even the
more active principle of return-
ing good for evil, The ideal of
noun.resistance is something ne-
gative, morally neutral ard
colourless in itself; it has no
positive content. But morality
isaffirmation:itis always active
doing and never a passive aquie-
scence, Again, all moralists
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all over the world have rightly
waxed eloquent over the nobility
of character that {forgets the
evil done, and does good in re-
turn. - There is of course anin-
effable sweetness and a trans.
muting  goodness  in such &
conduct which usually succceds
in uplifting the degenerato hy
aliving  example. But Christ
wants to go deeper, and get at
the root principles that make
possible all forms of high moral
living. He is out to establish a
startlingly novel, and a refre-
shingly original  method of
procedure to he adopted towards
the wrong-doer, which would
at the same time point out to
ug thoe sccret spring of all
spiritual life. For the boldness
of its conception and for the
profundity of its value, it is
perhaps unparalleled inthe his-
tory of morals,  His reasoning
is assimple as it is perfeet.  His
confiding faith in the essential
goodness of human nature and
his irrepressible optimism which
aives im courage to set up his
standard as an inspiring ideal
mark him out as a superh and
unequalled teacher of moral
principles,

The wrong-doer is avowedly
an aggressor. [lis actions are
openly anti-social, and clearly
infringe on the rights of others;
and in dealing with him Christ

advises us to adopt the specific
and active procedure of making
the agressor understand that we
havo no objection to his carry-
ing his aggression even farther
than he has proposed. This is
the meaning of his wmoral im-
perative “whosoever shall smite
thee on thy right cheek, turn
to him the other also”.

Now, let us try to analyse
this statement, and realise its
iniplications,  What is punish-
ment ¥ Nobody to-day is so
inconsiderate as to declore Jhat
punishment is an end o itself;
it is only a means to an cond.
The under-lying  idea in all
punishment is as was pointed
out earlier, the infliction of
painin any form with a view
to the restoration of the moral
order which has been violated
by the crime.  The moral order
and the social  will embody
themselves in the form of laws;
and these laws should ho operi.
tive and  effective if sociely
should exist. A crime iy always
a violation of the social will;
and the social will vindicates it.
self and establishes itg Majesty
by inflicting punishment on th‘e
wrong-doer, Otherwise, indi-
vidual aud social tife would be.
come impossible,  This is tho
demand of justice ag ordinarily
understood  and universally
practised,
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» What does Christ propose to
teach in asking us to turn the
other cheek ¢ Our rights and
privileges, our possessions and
properties  though resident in

us individually, are really so.

cial in significance; they derive
value and meaning only hecause
they are recognised as such by
society. Social  recognition,
therefore, is the true source of
the value and validity of our
individual rights and personal
possessions, Hence if the cri-
minal steals, he has violated
not the will of this or that indi.
vidual whose property he takes
away, but the will of the
community. Therefore it is
that thestate through itssystem
of criminal laws enforces the
punishment which is a kind of
safety.valve for the righteous
indignation of the society. DBut
Christ  strikes a  thorcughly
different and novel note here,
What is the attitude of the man
who, when he is struck on one
check, feels inclined to turn the
other? This is certainly an un-
usual method, Isit due to mo.
mentary  helplesness  or  ine
herent impotence? Or is it the
inevitable effect of a paralys.
ing fatalism? Tt is evidently
none of these,

This unusual frame of mind is
the result of a correct perspective
of one’sown life and a perfectly

right insight into the essence of
moral living. The man who
has heen struck on oue cheek
has hitherto felt really and in
carnest that his cheek was safe
from assault; but now he has
lost that feeling as he finds this
privilege of freedom from as-
sault denied to him by his as*
sailant,  Under these circum-
stances, an ordinary man would
grow indignant and have re-
course to extremeo penalties.
But not so the man who turns
the other cheek, He is so
friendly, so brotherly and so
genuinely social by training
and temperament that he can
have no real joy in his possessi-
ons unless his enjoyment of
them is freely recognised by
all and willingly acquiesced in
by every individual, His readis
ness to turn the other cheek
thus implies a most sublime
form of the feeling of brother.
hood which is without doubt
more comprehensive and more

profound than the spirit of the
ordinary citizen which exhibits
itself in the demand for justice
as commonly understood. This
is exactly the fulfilment cf the
law, the perfecting of morality.
The alchemy of this attitude
isso powerful and effective
that it reveals to the offender
the anti-social nature of his
wrong-doing in such an empha-
tic and telling way that it
naturally shocks him into a
better life,
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Quite an endless number of
objoctions could be raised point-
ing out the utter impractica-
blity of this teaching, and the
absolute futility of this sugges.-
tion even if it could be put into
practice. It must, however, bo
realised that Christ never in-
tended to lay down a law tobe
blindly and uncritically obeyed
in all cases; his aim was to
make a masterly analysis of the
essence of moral goodness and
reveal in distinct terms the in-
nermost secrets of the virtue
of justice, and to inspire by a
noble living example the true
spirit which ought always to
vivify our moral attitude on
each occasion of aggression
against ourselves. His teaching
is, therefore, the culminating
point of the gradually growing
moral consciousness, It muast
be carefully borne in mind that
the commandment of Jesus is a
personal ideal—an ideal in.
tended for the indivdual—an
ideal which is magnificent and
grand but which, at the same
time, is impossible for the
whele society to follow collee.
tively and imimediately, be.
cause the individuals constitut-
ing it aro at different levels of
moral and spivitual develop.-
nient; but on that account the
ideal does not lose its value.

Goodness of character is after

all the hard achievement
of the individual; in thoe last
analysis, the moral life is
essentially a personal life; no
one can perform the moral task
for another; each should work
out his own salvation; self-
development is only through
pevsonal effort; and a true self-
development is an indispensable
antecedent condition to train
oneself to become a willing de-
votee to the sublime ideal in-
culcated in the “Sermon on the
Mount™.  The sccret of this
doctrine consists in establishing
an indissoluble connection bet-
ween individual perfection and
social uplift, The life of the
self is expanded and made rich
in exact proportion to the de.
gree of realisation of the social
good, The problem of justice
from the standpoint of Ethics
centres round the discovery
and enhghtenmem of the indivi.
dual who is in a process of find-
ing himself amidst circumstan.
ces more or less adverse. ‘The
ideal most powerfully quickens
us {o realise what is potentialin
each of us, Itisthe prophecy and
the revelation of what the actual
is in its essence. “*A map of
the world™ says Oscar Wilds,
“that does not include Utopia is
not worth even glancing at, for
it leaves out the one country at
which humanity is always land-
ing. And when humanity lands
thers, it looks out, and seeing
a better country, sets sail.

Progress is the realisation of
Utopias®,

Lectures on Patanjali’s MahaBhashya

By Dr. P. S. Subrahmanya Sastri, M. A., Ph. D.

(Continued from page, 100.)

Then the author begins to show that even if the word
nitya is used instead of siddha, it is not free from awmbiguity—

T §g METsE AAH TWEARRY WAY 999 |
afe ¢ orateodsiy qaq, qaur Mamstadr faasste o,
JIAAT ATHEOAST JY AATATATL: €0 | ‘Sqreaar Hay-
giquf 7 & gegegny’ R | om g st agen-
Fafagasg wfka: A AASIH, e 99 FagamarE
uifagiite | o fagasy et 7 fremsg: |

Even this word mtya, does not 1nv&r1ably connote etermty What
then ? It IS used to connote -repetition also. Cf mqmﬁ,

(Oné who ever laughs) and fEISleqa: (one who ever pmttles)
Bince it connotes repetition algo, it should be fréed from &rabigaify"
only by the interpretation of the commentators. The Acarya
thinks that the word siddha 'is used at the commencement ' for
the sake of mingals and I am able to interpret 'that it means
nitya. Hence is the use of the word siddha and not nitya.

Having thas discussed the meaning of the word ﬁ’l’%, the

author begins to deal with the statement ilga' :‘ﬁ\l‘ m‘ﬁ and
discusses whether the word artha denotes genus or species.

AT & g7 o<1 qeAw U9 A e Ry T o
awey w1 gfa ! arplaiiEE | g9 wag ! el fren
gequfay | |

With what meaning (genus or Bpeclos) m mind is-the compound

oplit thus WS% &Y TEH § “Akrti (genus— ATPRL)  eays he.,

Why so? For akrti is nitya and dravya is “anitya.
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#4534 @ &9 R woew ! W 752 wdmwey ¥
gy | frelr B erdTamdimEe

If dravya is_padartha, how is the cowmpound split? Tt is split

thus g & v 3 for the relation of the word to its meaning
is nitya, (though the meaning in the form of dravya is anitya).

The author then takes the word akrti to connote shape
and in that case begins to deal with the nature of the splitting
of the compound—

YA 9 O W qF fudr Aaren- iy gk ad
g IR 5o & Moy, apRdaen) sTgEe ! o
ft Twd e FagqE e gwr feer wafy,  versl-
quad aiewn e, SRewpligoaa giest Grawa;  ad@n
gt smEpen g% e wafy, feesh gemm e
frad, wRPRgem  wIeik BRaRd,  sTwelogTEg
afee: B | gOET gTReS: SRWEEen gw
WROFERTH TS HIA | AFREA 00 ¥ wfy, 74
qTERT | AR ZRESI |

Or the compound is split thus— T} Ay qeaeq even when
the meaning of the word is dravya; for the dravya always remaing
the same, while the shape is changing. How is it > Thus is seen
in the world— Mud in one shape becomes a ball; it is broken
and it is converted into small pots; that shape is destroyed and
the same mud is made into jars. So also is gold. In ione shape
it is a ball; it is destroyed and the gold is converted into rings;
they are destroyed and it is made into bracelets; that shape is
destroyed and it is made into amulets; that being destroyed, it
is made into ear-rings as bright as red-hot fire. The shape changes
from ome to amother, but the material remains the same. Though
the shape is destroyed, the material remains.

WFAAt 93T oy A e A T @ gy
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Even accepting akrti to be padartha, it is but proper to split

the compound thus W ﬁ ‘W‘,\}I- Has it not been said that akrt:
is anitya? No, it is nitya. How ? Because it is not seen at
one place, it does not fail o exist in all places; itis found in
other objects (of the same genus).

Note:— Here it should be borne in mind that akrti when
it is considerad fo be ns¢tya, means genus and when it is considered
to be anitya, it means shape. ‘

| YT R ey — 39 Y A A
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Or this is not the definition of nityas~s - e

That which is free from ﬁﬂ‘ﬁm, e and

geAqTEan $ but that from which its quality is never _agrve;i
is nitya. What is tatva ? It-ness is tatva. The lalva is never
separated from akrti.

Note:— FEATAAT is seen from the apparent red-crystal
in the proximity of red-flower. The relation of redness and orystal
is anitya, since it disappears at the disappearance of the red

flower: 'Iﬁ'nmnﬁm is seen in the proce:s of a fruit becoming
aripe fruit. 'The relation with its colour when it is not ripe
disappears when it becomes ripe and hence the colour is anitya.

FeIQIaAr s complete destnuction.‘ : | |
ot % 7 @A f (o 1wy afvmy (¥ 1 atwe &
gt w3y fog et - R R s w0

Or what is the use of this discussion that one is m?tyt; and fthe
other amitya ? When awe take the mbuaning o be mitya we split
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the compound thus : 5[3.3\: 3‘5 W:;To »

T g W i el @ | e
TIAAGULTT AT, N9 Py Tl 3G | 7 g T
W MAN qERed a@ e, qgar 93 50 FT]  FFA-
FAFS AA] — F 92, FEqET FRAWAN | SFERTATE
S I | QAT g g g |

How is it understood that sabda, arthe and samband. are nityq ?
From the world. For words are used to denote ol:jects and no
effort is made to coin thewm. Effort is taken in creating  such
things as are Zerya. [or instance he who has the use of a pot
goes to the potter’s house and says, ‘make a pot; I have to use
it’. But no one similarly goes to the hous: of a grammarian

and says, “ Coin words; I shall make use of them . He thinks
of the objeet and inakes use of words denoting them.

Y aft O oy mmy |, g Ay ? 4
 IFNTIF TR WA e | Sea
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If then the world is the authority for the use of words, what

purpose is served by the Vyakarna sastra ? When words are used

in the sense in which each ig current in the world, injunction
to use the correct word is wade by the sastra for the sake of -

dharmt.  Dharma niyama. What does it mean 2 It means niyamg

for dharma, wiyama for the sake of dharmn and niyama having
for its fruit dharma. '

Note— It deserves to be noted that Kai
that the compound dharma niyamg should be split
niyamah. If so, Mababhashyakara .does not* mention “how the
compound is split, but. brings out. the ' sense of the compound,

All the three ways mentioned there— mﬁn ﬁ'qq:, ﬁ' 1
AW and WRERAT AT EpH may be taken to mean the same,

yata clearly says
only as dharmasya
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\ lv difference is that the second is more explanatory than

The -ontya,nd the third is more explanatory than th.e second.

2;7011 f:rsis then, the meaning of dharma ? It may be interpreted
o s y

in three ways:— . o ’ "
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Nagoiibhatta says (asthe opinion of some) that in Wh o
agojibhatta says ) at d

*Tﬁ has the first meaning in gy A ﬁmﬂ., it has the secon

ing and in aﬁ!ﬁt\'ﬁﬁ g7 199 it has the third meaning.
n = ) . . . . )
Ilgsz‘ ’it'is better that it has all the shree meanings in .each
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idi i the southerners are fond of
i kiks and vaidiks instances, : .
ﬁ:inlgn l:v‘:)rds with taddhita suffixes. = They instead of using

% and %) veo IORRAGRY:  Or it s bub proper that the

i %9 e
taddhita suffix has & meaning. The term may b

taken to mean'é\ﬁ\*ﬁ %ﬁ%g q MQ. . 'l;)l;eree;e;he nv(:gﬂ(:lll};

g 'thmi thi‘ood(;) n;: s(:Zf{enczglie;lgzzlgunlglzr. It may be removed
domestlc. Plgl; flesh of dogs. There is the restriction made that
oo ‘Wltht tbl(:a B:Jd the ohTuer is non-eatable. --Bimilarly m?n meets
e eta 8.sati:s;f his craving. It may be had ‘in m?et.mg*' any
noman Zeservini or non-deserving. There is the restri¢tion made
Xloa?a:ne is mee:-able and the othet is non-meot-able.
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Note— The 1ention of the word {TI'?:TUTRQ suggests  thab

the Vartikakara was a southerner, while both the Sutrakara and
the Bhashyakara were northerners,

I @AN-- TAEd Ao, [AEEAT aFeq, Ay
TdT 499 §EY=A4 | A9 T R AIATTONYIRAAY | g 9
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So in Vedas is it said that Juring austerities Brahman if hungry

may take milk, Kshatriya Yavagu, (‘ﬁ'ﬂ'[\) and Vaisya curd of
wilk and whey. Vrata intends only food. Rice and flesh may
serve the same purpose. 8till restriction is made. So also the
stake to which the sacrificial animal is tied should be of bilva
tree or khadira tree. The stake is intended for the sacrificial
animal. Any piece of wood standing upright or otherwise may
serve the purpose. There is the restriction made. Similarly small
pieces of .oud are put in fire and the inantra which means,

‘Heat them with that of Bhrigus and Angiras’. The small pieces
may be heated whether tho mantra is recited or mnot. There is
the restriction wmade that if it is dome so, it begets merit.

. @'ﬁqﬁz SEICIRIERIED G o B O T O R e e
e — 37 distiiy, mogeda s | wd Praw-
AR WIATT |

So here also the meaning is understood both from the correct
word and the corrupt one. Still restriction is made that 1

is to be made out only from the correct word,
accrues merit. :

neaning
8ince it only

St e ter—

REVIEWS AND NOTICES.

Intelligent Man’s Guide to Indian
Philosophy—By Manubhai C. Pandya
M.4.,B.S¢..LL.B. D.B. Taraporevala

Sons & Co., Hirnby Road, Bombay.
Price Bs. 10

This is a vory welcome addition
to the literature that is growing
day by day purporting toi interpref
the Hindu treasure house of thought

to the English-knowing public. In
this book of over 400 pages the

author displays in a remarkabls
measure the vastness of his learning
and the depth of the analytic
faculty which he seems to. have
brought to bear upon the subject

in his study of the vast .Hindu
religious literature whether in the
original or in the translations.

In the Introduotory chapter be
desls in a goneral way with the

ultimate goal of philosophy and its
relation to the several practica]
agpeots of the Hindu religion. It
may be mentioned that he generally
accopte Sri Sankaracharya as his guide
in determining and defining that
goal. The philozophical value of the
teachings of the Karma Kanda portions
of the Vedas is dealt with in chapter
II and that of the Upanishads in
ehapter III. Tha ‘Epic’ philosophy is
considered in the next chapterand the
gubsequent chaper is devoted toa
special analysis of the Gita teachings.
The.lagt and sixth chapter on Dharma
Sastras ‘covers mors than half the
book. As repeit:d attempts have
been and are bring made during

recent times to interfere with the
marriage laws of the Hindus, their
system of castes and Ashramas, their
rules of untouchability and so on,
these matters come in for detailed
consideration in the course of that
chapter and the author places before
the public in an able and ogn-
vincing manner the need for respscting
the Sanatanists’ claim %o be lett
undisturbed in the observance of
their age-long laws and customs.
He exposes also in no uncertain
ferms the baselessness of the claim
of the so-callod reformers to purify
the Hindu religion itself by dis-
integrating the former and diluting
the Iatter beyond recognition,

The book is on the whole well
worth perusal and is valuable asa
compendium of the teachings scattered
throughout the immense religious
literature of the Hindus. Bub 1%
bas to be pointed out that in spite
of the doep faith whioch the author
very often evincis in the eternal
truth of the Hindu religion, he is
still very much in the grip of the
western orientalists in his evaluation
of the same. At almast every step
he simply summariges the cormments
and theorics of modern ** research
scholars *' e. g., the Aryan Invasion
of India (p.20), the Vedas being
the dreamings of a child-humanity
(p. 39), the caste system hsing based
on the principle of division of labour(p.
16-13) imngs worship boing of a later
origin than Buddhism and so on. Ha



120 The Hindu Mind.

does not ordinarily, offer any criticism
and the reader will be quite,justified
in assuming that the author agrees
with such conclusions. If the autbor
go does, it is really unfortunate
that he, ‘does so, for he happens
to be one of the accredited leaders
of the Sanatsnist party in the
Western. -Presidency and any stato-
ment by him which is ab variance
with the principles of Sauatans
Dharma is likely to be made much
of by thoso who are already bent
upon belittling its value, It passos
ong’s understanding how a religion
can claim ‘to be eternal and yet
alt the same time -be traced to a
particular period of time, be it 6000
B. C. (p. 20). It is{our hopo thut,
in the subsequent hooks which the
author propeses to publish *in
due course” (p.v), -he will make
his position clear and definits as to
whetber he really holds the Sana-
tana Dharma to be Sanatana (p. 16—
1) or as a system evolved by man
(p. 26, 69) after soveral gropings in
the dark.

R. Krishnaswams Aiyer.

In the Vision of Ged—By Swami
Ramdas published by the Anandasram,
Ramnagar, Kanhangad, P. 0. price
Bs 9—8§—0. Pp. 471.

Swami Ramdasji may truly be
called a prophet of meditation.
At o time of bitterness,strife, religious
dissension and heated arguments, he
has come with his Message of Ramnam

calling men away from the olamour
and contumely of tongues into the

peaceful paths of stillness within
their own souls, where ‘‘the Light

that lighteth every man that cometh
into the world” ever flames surely
and steadily for all who will turn
their weary eoyes 'from the strife
without to the quiot within.

In the book under notice Swami
Ramdas continues the story of his
experionces from the time and place
where he broke off at the end of his
first book, “In Quest of God,” The
purpose of the present book is, as
the author says in the preamble
“$o draw further tbe thread of the
same Dparrative, and it contains an
account of bhis  later e¢xperiences
in the course of twelve years that
have elapsed .

Tho Swamiji has travelled through-
out India and during his itinerary
be went on preaching on  devotion
and on the eflicacy of God’s Name.
This book, we may say, isa com-
pendium of the Swamiji's ideals,
principles, events and stories, inter-
spersed with general reflectiors and
descriptions of the places through
which he travelled. The Swamiji
belongs to the modern progressivist
school of thought; and his views
on the most vexed questions of
“Caste’’ and ** Untouchability ** are
finged with a reform tint.

This book must, of course, ever
be a powerful strong-bold of spiritual
Trutbs and bleesing to all who read

‘it. Tts great power lies in that

it is the beart of a good man who
is living every word he wrote. We

‘commend this volume to our readers.

A fine book, beautiful both inside.
and out.

s.

THE - SUB-CONSCIOUS MIND

By Swami Sivenanda

The Sub-conscious mind is
termed “chitta” in Vedanta.
Much of your Sub-conscious-
ness consists of submerged ex-
periences, memories thrown
into the background but re-
coverable.

When you show symptoms
of losing your memory, as
you grow old, the first symp-
tom is that you find it difficult
to remember the names of
persons. The reason is not
far to seek. AIll the names
are arbitrary. They aro like
labels. There are no associa-
tions along with the names.
The mind generally remem-
bers through associations, as

- the impressions become deep

thereby. You can remember
well in old age some passages
that you have read in schools
and colleges. But you find it
difficult to remember in the
cvening a passage you have
read in the morning. The
reason is that the mind has
lost its Dharana Shalti (power
of grasping ideas). The brain
cells have been degenerated.
Those who overwork, menta-

lly, who donot observe the
rules of Brahmacharya and
who are afflicted with much

. cares, worries and anxieties

lose their power of memory
soon. Even inold age you can
remember old events as there
are associations with events.

The mental processes are
not limited to the field of cons-
ciousness alone. The field of
sub-conscious mentation is of
a much greater extent than
that of conscious mentation.
Messages when ready, come
out like a flash from the sub-
conscious mind to the surface
of the conscious mind through
the trap door in the sub-con-
cious mind or Chitta of the
Vedantins. Only ten per cent
of mental activities come in-
to the field of consciousness.
At least ninety percent of our
mental life is sub-conscious.
We sit and try to solve a pro-
blem, and fail. We look
around, try again and again
but fail. Suddenly an idea
dawns that leads to the solu-
tion of the problem. The sub-
conscious processes were at

‘work.,
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Sometimes you go to sleep
at night with the thought <1
must get up very early in the
morning to catch a train”.
This message is taken up by
the sub-conscious mind and it
is this sub-conscious mind that
wakes you up untfailingly at
the exact hour. Sub-conscious
mind is your constant compa-
nion and sincere friend. You
repeatedly fail at night to get
a solution for a problem in
Arithmetic or Geometry. In
the morning when you wake
up you geta clear answer.
Thisanswer comes like a flash
from the sub-conscious mind.
Even in sleep it works with-
out any rest incessantly. It
arranges, classifies, compares,
sorts all facts and works out a
proper satisfactory solution.
This is all duc to the sub-
conscious mind.

With the help of the sub-
conscious mind you can chan-
ge your vicious nature by
cultivating healthy, virtuous
yualities that are opposed to
the undesirable ones. If you
want to overcome fear, menta-
Hy deny that you have fear
and concentrate your attention
upon the opposite quality, the
ideal of courage. When cou-

rage is developed fear vanish-
es away by itself. The posi-
tive always overpowers the
negative. This is an infalli-
ble law of nature. This is
Pratipaksha Bhavana of the
Raja Yogins. You can acquire
a liking for distasteful tasks
and duties by cultivating a
desire and taste for them.
You can establish new habits
new ideals, new ideas, and
new tastes and new character
in the sub-conscious mind by
changing the old ones.

The functiops of the chitia
are  Smrithi or  Smarana,
Dharana attention and Anus-
andhana (enquiry or  investi-
gation). When you repeat a
japa or a mantra it is the
chitta that does the Smarana.
It does a 1ot of work. [t turns
out boetter work than the
mind or Buddhi,

Allactions, enjoyments and
oxperiences leave the impre-
ssions in the sub-conscious
mind in the form of subtle
impressions or residual poten-
cies. The samskaras arc the
roots of causing again jati,
life and experionces of ploa-
sure and pain. Revival of
samskaras induces memory,
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The yogi dives deep inside
and comes in direct contact
with these samskaras. He
directly perceives them thro-
ugh the inner Yogic vision.
By Samyama (concentration,
meditation and samadhi) on
these samaskaras, he acquires
knowledge of previous lives.
By doing Samyama on the
samaskaras of others, the
Yogi gets the knowledge of
their past lives also.

When you desire to re-
member a thing you will have
to make a psychic exertion.
You will have to goup and
down into the depths of the
different levels of sub-cons-
ciousness and then pick up the
right thing from a curious
mixture of multifarious, ir-
relevant matter. Just as the
mail sorter in the Railway
Mail Service takes up the
right letter by moving the
hand up and down along the
different pigeon-holes so also
the sorter-subconscious mind
goes up and down along the

pigeon-holes in the subcons-
cious mind and brings the
right thing to the level of
normal consciousness. The
sub-conscious mind can pick
the right thing from a heap
of various matters.

A samaskara of an experi-
ence is formed or developad in
the chitta at the very moment
when the mind is experienc-
ing something. There is no
gap between the present ex-
perience and the formation of
a samaskara in the sub-cons-
cious mind.

Smrithi or memory is the
function of chitta (sub-cons-
cious mind). It is a separate
faculty or category in Vedan-
ta. Sometimes it is antaran-
gata, comes under the mind.
In Sankya philosophy it is in-
cluded in Bhuddi or Mahat
Tattwa. The chitta of Patan-
jali Rishi’s philosophy of
Raja Yoga (Yogyaschitta Vritte
Nirodha) corresponds to the
antahkarana of Vedanta.



THE SAINTS OF ISLAM

By U. P Krishnamacharyu,

Introduction.

M

fne reception accorded to the
predecessors *  of  this  essay
teads us to hope that this also
will immensely  please our
readers. The bingraphical notes
which appear here ean convince
them that not only in the Holy
Koran we find clear ovidences
of God's inspivation, but in the
lives of the saints of [slam
we get gems of truths fit to con-
vert worst humanity into saints.
Therefore this is  anothor ins-
talment of our studies in other
religions than our own, which
wo serve to the world of roaders
in order to grow sympathy bet-
ween different religionists,

1. About the Holy Prophet
Himself.

We may start with the great
Soul that was on oearth, I'ro-
phet Muhzumnad, who gave the
world  the wisdom of the
Holy  Koran, For, than no
other saint of [slam could or
did rise better in saintliness and
divine grace,

Once on a day he was accos-

ted by a creditor and severely
admonished for his non.payment
of dues, The Prophet was in
his ascendency of power and
state  and could do anything
he liked, being followed by
powerful hLieuteaants who al-
ways showed him implicit obe-
dience.  He would not however
use his power on such  occasions
as this, ner would :he  use the
wealth of his kingdom for free-
ing himself from his private
difficultics. e bore the taunts
and effrontery of the creditor
with remarkable patience and
perfect  resignation, while all
this  was  noticed by  Umar
(who bocame later on the Second
Caliph),  Umar began vo scold
the creditor for his impatience
and  his impious attacks, The
P'rophet immediatoly intervened
and checked him {rom his wrong
course. {le taught him power-
fully that he must have rather
insisted an himself to bo regular
in payments than upbraided the
creditor, If he preforrad a speecly
to the creditor, however, ho
would have asked him to bhe
mild and reasonable in recover.
ing his debts,

l‘: The Naﬁvity of Jesus Christ. 2. The Light of I_siann»—_»_h
(*Our Studies in Other Religions than our own”

Scries.)
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2. Still another note about
the Prophet.

Ali, great in prowess, greater
in wisdom, and greatest in love
of God, who became the Fourth
Caliph in later days, was the
son of the elder brother of the
Prophet’s father, And he was
the husband of Fatima, a
favourite daughter of the Pro-
phet, Ali’s way was to toil in
the day to procure the where-
withal of his house-hold and
epend most of the night in
deep meditations and ardent
prayers. * And he fasted as a
habit more than any other
Muslim ever did. That was
the bold and pious Ali,

Once he was on a fasting or.
deal for a number of days. One
day he returned home in the
evening after his day’s work,
handing over his earnings to his
faithful wife, Fatima, with
which she was to purchase pro-
visions and prepare the food for
the night, He then went out
for the evening prayer. When
he returned from the prayer, he
however found no food to eat,

The food had indeed been
ready; but somebody went to

that house abegging and in
extreme starvation. To him,
pious Fatima offered the entire
meal. Finding what the cause
was, Ali felt immensely glad
and went in, to engage him-
self in the night prayera.

The next day was also a fast-
ing day for Ali. As usual he
went out for work, returned
home in the evening, and giving
his earnings to her for making
a meal, minded his evening
prayer. The meal was ready.
Ali had not come as yet, But
a prisoner, just released, visited
pious Fatima’s house, and beca-
use his hunger was great, he ask.
ad for food to be immediately
given to him. She accordingly
gave away the entire food to
the hungry host so that when
Ali returned he again found no.
thing in his house to eat! Com-
ing to know the cause of it this
day, he gladly went to his night
prayers, with, as usual, his un.
perturbed mind.

The third day too wasone of
fast for him. Things repeated
in the very same manner with
the result that he bad no food
that night also, - But however

* Once he returned from a battle with the head of an arrow deeply
stuck into his flesh. His men found it impossible to extract it in his ordi-
nary moments. That night when he sa®in his usual meditations his men
availing of the opportunity successfully pulled it out without his knowing
it at all. This incident shows what a Master Soul Ali was.
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he did not go to his night pray-
ors this time. For, he had that
night, a startling expericnce in
his own family.

His two children, Iassan and
Hussein, were half.starving all
these thyee days, They convers-
od between themselves, sorrow-
ing, how, though they were the
favourite grand-children of the
Holy Prophet, they should be
thus starving, while the child-
ren of neighbouring homes of
far lesser .influence and fame
were faring far better than
themselves,

This conversation was over.-
heard by Ali. which so much
grieved his heart that he pray-
ed and begged of God to for.
give his house-hold for the in.
patience and want of content-
ment thus shown by his children,
Pious Fatima too sank in
sorrow regarding her children’s
want of contentment and she
went to her place and prayed to
Lord God to forgive her children
and inspire thom to be on the
right path of contentment and
peace,

While Ali and TFatima were
thus steeped in prayers, and the

poor little children, Tlassan and
Hussein, who felt very much for
the displeasure they caused to
their pavents, hid themselves in
a corner of their house,  Angel
Gabriel appeared unto the oly
Prophet and asked him to visit
his daughter’s houso forthwith,
He accordingly  repaired to
Fatima’s  house quickly, and
quite strangely did not find his
grand.children, who would usu-
ally run up to him at his sight;
nor was his fond daughter visi-
ble to accord him her lovely
welcome., lle called out for
her, who, to his anxious enquiry
narrated to bim that day’s tale
of theirsorrow. rophet Muham-
mad, on whom Lord God bhes-
towed his choicest blessings of
the Wisdom Divine, and through
whom Ile revealed the eternal
truths of Islam, felt Katima's
strange news to the quick of
his heart, and he too prayed to
Lord God for correcting their
children.  Ile borrowed some
provisions, gave them to Fati-
ma and returned home *

3. Bayazid Bistami.

He was a well.known saint
who spent most of his timo
wandering in jungles, praying
and practising  meditations,

“ It is a unique feature that Muhammad and his son-in-law Alj never
employed their influence and command for any of their house-hold or
private purposes. They earned their bread by their hard labour and lived

always the life of bare necessity,
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One day he felt that he must
take Ishbaghool (a kind of seeds
gonerally recommended as a
remedy for constipation). He
passed thiough a neighbouring
town and asked a druggist to

“give him some quantity of it.

The druggist gave him a packet
of it.  Carrying it with him for
over forty miles Saint Bayazid
opened it.

Lo! he tound in it asmall ant
which set up his mind with a
strange line of feelings! Quickly
he felt that on the “Day of
Judgment”® he shall have to
answer before God Almighty
for separating this poor pitiable
ant from its kith and kin. So,
he immediately van back all
the distance of 40 miles, reach-
od the druggist’s shop and left
the packet and the ant there,
as ho knew that its relations
should he there!*

4. Imam Abu Hanifa.

He was one of the great lead-
ers of the Muslim schools of
thought. He was in the habit
of teaching the whole day about
the glories of Islam; and the
whole night without a wink of
sleep he would spend in medita-
tions and prayers.  During all

this task hle was never found
either to take off his turban or
to recline on the back-wall or
to stretch his legs by way of
rest or relief, One day lhis dis.
ciples out of regard for their
Guru's health implored him to
find some comfort either by tak-
ing oft his turban, or by reclin-
ing on the wall or by stretching
his legs,  The sage forcibly re-
plied, *'If great men visit us,
even though we be in comfort
with turbans off and legs stratch.
ed flat, we should gather our-
selves into a respectful attitude
by potting on the turban and
folding in’ our legs, Woe show
such regard to menl What
should it be then, if we are be-
fore God Himelf, the Omnipre-
sent, and Omniscient God?”
Where could he lay his turbans
Where could he lean? Where
could he stretch his legs, he
who saw God everywhere and
saw him always!

One day he was writing on
some subeject; and in the course
of his essay he absorbed him-
self in thought, holding off his
inky pen. As he came back to
his task, he noticed a fly sitting
at the tip of the pen pilfering of
the ink there. Beholding the

* There are several instances of saints and sages in Islam who practised
such wide sympathy and love for the creatures of Go@. We call it Bhoota
Daya, a positive virtue, of which Ahimsa is the negative aspect. The early
shitory of Islam is replete with such anectotes. :
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little feasting there, and out of
pity for the creature, he delay-
ed his task until it would finish
its drink, allay its thirst and
fly off on its own accord! It
drank its fill and flew, whenthe
gage resumed his writing task!

Years after I{anifa's death, a
great pious soul met his “spirit’’
in a dream and asked him how
he fared with God on the yon-
der side. Haunifa replied that
all his learning and prayer were
not of much use at all with God
and that Lord God forgave and
accepted him mainly because of
that  consideration and love
which he showed to the fly, of
his compassion and service to
God’s creatures.

5. Nakshabandi Saint.

Nakshabandi is one of the
great spiritnal orders among
Muslimg, [n his younger days,
its founder, who is the subject
of this note, went to Bukhara
to learn from a very celebrated
teacher of Islamic philosophy.
That great Guru ordered his
new disciple to go about serving
humanity without any difference
of treatment. The young disci-
ple pondered over this signi.
ficant order and decided that
the best way of carrying it out
wonld be tosweep all the streets
of Bukhara, In that way he
was serving equally and well,

for some days, The grat Guru
of Bukhara got much pleased
with the practical wisdom of
this stranger-disciple, and saw
in him a marvellons  devotee
that wouid be. e then called

aupon him to apply himself assi-

duously to the service of all
living beings, notsimply huma.
nity., ‘The sagely disciple again
mused over the matter deeply.
and practised daily the duty of
filling all the water tubs ol the
city of Bukhara, intendel for
man, beast and bird  with
water fetched by labour f{rom
distant wells and springs. A
service of duty and of love!

One day as he went out
of the limits of the city, near a
well, he found a dog in the
wost wretched condition starved
ing nearly to death. His heart
was roused at that miserablo
sight o muceh that he forthwith
ran to the city and by mortgag-
ing his cloth brought back a
loaf of bread. For, the vendor
would not give it free, and the
saintly youth wedded himself so
completely to the cause of ser.
vice! How could he own money?

He went to the dog with the
bread; but the dog was so weak
that it could not take a piece of
it into its mouth, The disciple
pitying it, took the bread into
his own mouth, masticated it,
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took it out again and fed the
dog with it gently, And for
water, he put his cloth into the
well and drew it out drenched
as it was, and squeezed the
water into the dog’s mouth.
Its thirst and hunger now gone
by the kind servico of the
wonderful saint, the dog picked
itself up and went on its way,
glad and free,

6. Mansur-Al-Hallai.

[Te was a mysterious sage of
most wonderful divine realisa-
tion. Often he lost himself in-
1o godhead and would burst into
axpressions, ‘Anal-haque’ mean-
ing “Tam the Truth” Learned
Muslims did not like this blas-
phemy at all and appealed to
the Caliph to pass orders to put
him to death according to law,
The Caliph would not issue any
such ovder unless he could get
a Fatwa to that effect signed
by important religious authori-
ties of Islam in the locality.
When they were approached for
their signatures on the Fatwa,
none would come forward to do
s0; but every one of them opined
that the great Guru of the my-
stic Maunsur should bhegin sign-
ing it. Sage Junaid Bagdali, as
his name was, knew who his
disciple was, and said to those
people who wanted to obiain

the Fatwa sinco Mansur did

not worry other people regard-

ing his faith, he might be left
to himself, But they would not
hear it. So, he signed the Fatwa;
and all others then followed
suit.  On the production of the
Fatwa, the Caliph passed the
order of death, and served it
on Mansur,

When men went to capture
the sage  Anal-haque, they
found, instead of one Anal-
haque, seventy in his place, all
alike! If one would lay hands
onone of the seventy, the hands
caught nothing. Though the
figure there was, it was no
substance to be caught by
human hands! The whole party
got tired of the airy chase;
all hands caught and caught
several times, but caught only
empty airl” And ‘they heard
“Anal-baque” everywhere, in-
stead of hearing it from one
niouth,

Quite done up with this fruit-
less task, thoy went to Mansur’s
Guru, Bagdali. Reporting the
utter uselessness of their ex-
peditions upon the sage Anal.
hagque, who multiplied lhis
personality seventy-fold, they
said that he must go along
with them and deliver him into
their hands. "The Guru accor-
dingly went along with them to
the place where their trouble
lay. He called out the name of
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Anal-haque.  Tihe miracle of it,
hehold!

The seventy Mansurs at once
melted into one, Mansur as he-
fore! And he came and like a
lamb stood  beside his master,
quite composedly waiting to
bide by his orvder. The Guru
said that Mansur must now
submit to Ciod’s decision, and the
saint of wonder-making gladly
and immediately  went into
their hands,  When he was cut
by the executioners, the people
heard the same speech, “Anal-
haque™.  And behold! every
drop of blood that fell from his
body fell on the ground sketch-
ing in distinct letters the very
speech that marked the divine
achievement of the sage, *'Anal-
haque  Anal-haque’.  An im-
mortal divine challenge to the
aggressive ignorance of huma.
nity!

7. Kawja Moinuddin Thisti.

ife is popularly known as the
Saintof Ajmere, e was one
among the most eminent saints
of [slam, known for great power
and spirituality and for fulness
of divine grace. 'T'he IProphet
one day appeared to him and
commanded him to go to India.
On his way, he visited Bagdad
to obtain the Dblessings of an
equally eminent sage, Syed
Abdul Khadar Jilani. Sage
Jilani was not in  favour of
music, But in honour of his
God-honoured guest, he invited
a musical party for his entep-

tainment, When he was ques-
tioned by his disciples what he,
who abhiorred muasic, meant by
giving musical  entertainment
to the guest, he replied that the
ilustrious guest  liked  music
and he knew it so welll

And it so proved to be,  Ior
when hymns were sung in the
presence ol the sage Moinuddin,
some holding  musical  instru-
ments and some singing vocally,
Moinuddin lost himself in the
love of (lod by the aid of music
(for that was his special artl)
to such an extent that, as the
yo:gic power spontaneously flow-
ed through him, he sat, one
with each professor of the party,
asso many Moinuddins as there
were men in the party. All
wondered at his divine power
and possibility! e sat with
them all instructing them indi.
vidoally and  severally, how
best to sing hymns! o subse-
quently  came to  India and
stayed here the vest of his days.

Once during his Indian stay
h{}_hzul a strange  wonderful
vision, The  Holy  Frophet
Muhumnmd appeared  unto
him with another beside him.
While he was  wondering
who this new figure might be,
Muhammad quickly took hold
of his hands and introduced him
to Sri Krishna, as the new
figure was identified to be.
Mubammad introduced the saint
as his man, to which Sri Krishna
quoth, *Yea, Indeed all are
your men!*

* In Islam there is the belief that God sent prophets 1o all countries
and to all climes. The above tradition is an excellent lustration of the

catholicity of Islam.

SANATSUJATIY AM

(Translation of Text and Commentary)
By Sri Umesh Chandra Dutta, M. Sc.

Chapter I.
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Bhagavan, who Is eternal, creates this universe
by himself undergoing transformation. This creation
is regarded as the manifestation of His Shakti. The
Vedas also uphold this view. (21)

It has bhoen stated that the supremoe Soul is one, but that he has
assumed vavious forms through maya, Now, iun this sloka the creation of
the world by Isvara is also stated to be dus to maya. The universe dows
fiom the desire of the supreme Lord, the eternal bheing, the possessor of
divine attributes and the ultimate goal of all, All this is the result of the
Lord's shakti which is ealled maya,— the supremie Soul, the eternal being
himself doing nothing; that is to say, the one without a sesond who is
kuowledge, oxistence aud bliss pure, is not the causo of the world., It is
owing to the presence of muyua that the croation is attributed to the supreme
god-head,

(). What is the authority for the statement that the supreme Soul
possesses such power ?

A. The Voedas are the authority for regarding maya or the shakti of
the Lord as the cause of the world. Says the Sruti “The supreme Lord
assumes various forms through maya”™  Bhagavan Sri Krishna also says
“Pruly this divine illusion (maya) of mine made up of the three gunas is
very hard to surmount’.
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Dhritarashtra seid:—

In this world while some do not practise virtue
some do. s it virtue that is destroyed by vice or does
virtuc destroy vice?  (22)

Tho aago describod  doalh as Pramadi ar dalusicn and  laid down its
varfous forms and the evilsdlowing from i, He thon stated that doath can
ho destreyed and releaso from all fears sccurod through Jnana, Ilaving
honrd g0 far, Dhritatashtra now desived to know tho naturo of Karma and
put the following question.

Q. in this world soma people perform rightcous acts such as Agnish-
tomn sacrifieo cte,, and somo refrain from them., Now, does their virtue
destroy their vico or their vieo destroy thoir virtuo? Or do virtue and vieo
destroy cach other whoen they are cqually strong?

Thie unenlightoned exporienes the consequeneos of both virtuo and vieo
whereas the onlightonod consumo both of thom by means of the firo of
Jnana,  Tho sago gives his answer in this scnsa in tho following sloka,

AAEGAT I~
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Sanatsujata said, It is an established fact that
staying in Brahmea an enlightened person, invariably
destroys both kind of deeds by means of Jnana. On
the other hand, it Is also well-known that an un-
enlightened person feels the consequences of virtue as
well as of vice. (23)

Thus being asked Sanatsujuba  replied thal a swwise man, though ho is

ongaged in doing both right and wrong, always destroys 1],0 fruits of such

Karma through Jnana and sell-withdrawal or dolachmont, .

Q. Tlow is this known?
A. Tho seripturcs declare this to bo so. Tho Sruti says, “Whoen the
supreme Boing is realisad, all tics of the heart aro cut off, all doubls are

dispoltod and all actions ave destroyed.” “Just as lotus lenves aro noy woet
by wator, so tho scul of an cnlightoned person is not affeetod by virtuo and

[31]
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vice”; “Just as dried grass and cotton are consumed by fire, so does know-
ledge destroy virtue and viece”; Evon as a blazing fire burns dry wood, so
does knowledge destroy both vice and virtue”; “Even a momeontary search
for the trus Seolf consumes millions of sins; but without knowledge no
amount of merit can destroy them’. Therefore a person who earns hoth
merit and demerit, reaps the fruits thereof,

Q. But how is this known ?

A. Tho scriptures again are the authority for this. Says the Sruti
“Fools regard as suparior such acts a3 the parformances of sacrifices and exca-
vation of wells and tanks ete, They do not know the supreme good. They
enjoy the fruits of their action in heaven which they attain by their merit
and then ro-onter either this life or other inferior lives’., “Thers arae
regions devoid of bliss and envalopyd in darkness. Those who neglect
their souls migrate to thesa dark regions after death”, “Those who are
versed in the thvee Vedas, who drink soma, who are fraa from sin—worship
mo by sacrifices and pray for hoavenly lifs, They reach the holy region
of tho Lord of the gods and thera enjoy celestial pleasures”,
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After departing from this world an ignorant person
either enjoys or suffers the transitory fruits of his
deeds according as they are righteous or unrighteous.
But an enlightened person destroys vice by means of
virtuous deeds even while in this world. Know his
virtue to be more powerful. (24)

Q. Does an ignorant povson reap the fruits of bobh kinds of Karma
or does the one destroy the other?

A. On going to tho othar world he enjoys and suffers the fruits of
his meritorious and sinful deeds respactivaly, Thasa fruits ave transitory,
Says tho Sruti, “Just as in this lifo the results of actions do not last, so the
heavenly states flowing from sacrificos are impermanent”, The Brihadaran-
yaka states that even if sacrifices are performad and religious austerities
practised for thousands of years without the Akshara boing realised, the
frujts of such actions are exhausted. The Chandogya also says, that after
experisncing the results of good and bad actions one is again entangled in the
cycle of birth and death, But an enlightened person destroys sin by virtuous
deeds, Says the Sruti, “Vice is removed by means of virtue”, Therefore,

[32]
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know that in this world the virtuo of an enlightoned porson, that is, ono
who perforins Karma with a sense of sclf-resignation to God ig more powerful
than vieo, Sanaisujata will descrihe lator on how such a man destroys
sing and roalises onenoss with Brahman through the porformance of pros-
cribed Karma, A wise man atbaing the real S21f through Jnana bhut not onao
who desires to enjoy tho fruits of heavonly lifo. Ilo carrios to the horouftor
tho fruils of his work done in this world, onjoys thom there aud journoys
hack to this life,

uqi gy RAEdT 4% FHIad |
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Those Brahmans who pride themselves on reli-
glous practices just as persons possessing great physical
strength do, departing hence go to heaven and shine
there. (25)

Porsons who are inordinatoly addicted to the fruits of their actions,
when they hear that in heaven Urvashi and othors can bo onjoyed, ara
actuated to perform such roligipus docds ag Jyolishtoma ote., which Poss sy
tho capacity of procuring thom those onjoyments. Theso parformors of
sacrilices departing hence go to hoavon hy thq path of durkness and thara
thoy shine as stars, Tho montality of such persons is like that of powarful
king who socing & rival thinks of gaining 1nore powar and woalth in order to
beecoma happier by overcoming him. Tho Svutisays, “Thos, worldly porsony
who perform  sacrificos and beneficial works such as oxeavation of wells i
tanks go to tho region of the Lond of tho gods by tho path of darkness”.

a9 7 F €9l 30 FEFEETTay |
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~To those Brahmans who do not take pride in
_r’ellgIOUS practices, Karma becomes a means of attgin-
ing true knowledge. On being released from thig world

they go to heaven which is free from the three kinds of
sorrows. (26)

Thoso persons whoso minds are not atlracted by sonsc-objocts do not

enthuse over tho performance of Jyotishtoma and other sncrificos which wro
capablo of yielding transitory pleasurcs. Thoy poerform Rarmn nob with tho
desira of enjoying its fruils, but with a view to realising God. In {heir

[33]
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caso sacrifices have the offect of purifying their 1};inds and thus SOrVe a8
a moans of attaining self-knowledge. Says the Sruti, “Bmhmanas. 1_'ea.1|se 'the
Paramatman by acting upto Vodic instructions, r'mmely? by _sncnflces, gifts,
meditation and renunciation”, DBhagavan Sanatsujata will himself say lat.er
on that Karma is & means of guining‘ self-k.nowledge by virtua'of 'IL‘B
puriflying powor; a wise manin the first m.smnco_ destroys l{ls vico
by moans of virtuous deeds and theun he _roaliscs his oneness with the
suprome Soul which is rovoaled to him by his purified knowledgo. Those
who hava purified themsclves by sacrifices fmd have realised the Paramat-
man in thoir own soul, go to hoavon ou being roleased from this world of
causo and coffeet, This heavon is tho bliss(ul stato of Brabman and hasg hcon
called ‘trivishtapa’ in order to difforentiate it from the other hes_wen, The word
‘trivishtaps’ meuns Brahman who is freo from the three kinds of sorrows
(adhidaivika, Adhyatmika and Adhibhawtika) or Brabman who saves men who
aro nfflicted by them,

qET QEAFANTEATEIGIALT FAT |
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Persons versed inthe Vedas have given a proper
description of an enlightened man. They say that

such a person is not respected highly either at home
or by the public. 27)

Tho conduct of an onlightencd man is now described, Vedic scholars
havo fittingly described the characteristics of an enlightenod person. The
wifo und childron of u Yogi do not hold him in high ostesm, so do the people
at largo. 1lis wife, children and relations do not care for him, and he lives
aloofl from them,

T "oy Ay wafiT guEEy |
FAqt 9 fhegeasfiyAgaEsar ke

An enlightened man should live in a place where
he thinks food and drink are abundant like grass and
water in the rainy season, and should not suffer from
want of food and drink. (28)

Tho sort of place a Yogi should live in is now described. Just as a deer
lives in an absolutely lonely part of a forest without any anxiety, so a Yogi
should live in & place which is froo from thioves and where food and drink
aro available in abundance as grass and water during the rains. He should
not livo in o placo where he is likely to suffer from want of food and drink;
for without theso the body and soul cannot bo kept together and hence
succoss in Yoga also cannob be attained,

. [34]
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THE HOLY MOTHER

By 0 C Dalla, M. Se

Devi Saradamani, for that
wo the nome of the Holy
Maother, was the naune of the
virein o consort  of  Rama-
krishna  Paramahamsa,  the
Prophet of Dakshinesvar. She
i< deified as the inearnation
ol the Divine Mother by han-
dreds of devoted people. She
was like a soft tendri]l entwin-
ing  herself round Sri Rama-
krishua,  She  illumined the
hackeround of his uniform
spiritual life with a soft efful-
sence which during the life-
tinme of the Master was hardly

vizible, hut which Iater on
was responsible for the peace
and spiritual  awakening of
thousands of tormented souls,
Though by virtue of her sab-
lime and holy character she
contributed not o little to Sri
Ramakrishna’s spivitual reali-
sation and though she was a
veritable dynamo of spiritua-
Lty which considerably vita-
lised and energised the acti.
vities of the Ramakrishna-
Vivekananda movement, che
Kept herself so much in the
background that very little
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is known about her outside the
circle of devotees. In the
absence of a detailed biogra-
phy of the Mother we have
to be satisfied with the frag-
ments of information that lie
scattered in the Mission litera-
ture.

At the age of twenty-three
Sri Ramakrishna  visited

Kamarpukur, his birth-place..

His aged mother and elder
brother were very much per-
turbed to see in him symptoms
of what they and their neigh-
hours regarded as the derango-
ment of the mental faculty.
Unable to realise that the un-
settled state of his mind and
his extreme indifference to
the world were the results of
god-intoxication they adopted
various means to got him
cured of his supposed demen-
tation. All attempts however,
proved abortive. But in tho
course of a few months he
almost regained the normal
condition. His mother and
brother considered this time
very opportune to get him
married- They hoped that
marriage with a suitable
bride would bring his mind
back to the world and would
completely cure his -mental

unsettlement. They laid their
heads together in secret lest
Gadadhar (the lay name of
the Master) should come
to know of it and their plan
come to nought. The intelli-
gent Gadadhar however found
it out in no time; but to their
great relief Gadadhar did not
protest: rather he took it as
a welcome event and expressed
delight even as children do
when a festival is in sight.
They now bogan to cast about
for a suitable bride in the
surrounding villages but their
attempts were to no pur-
pose.  Gadadhar now came to
their rescue. He suggested
the daughter of Ramachandra,
Mukerjoe of Jayrambati in
the district of Bankura.
Though nobody relied on his
words a man was sent to en-
quirec. He returned wiih
favourable news. The girl
Sarada was only five ydzu.n-;
old at the time; but that was
not an insuperable obstacle.
Negotiations were soon com-
pleted and marriage followed
soon after. Svi Ramakrishna
was twenty-four years of age
at tho timo of marriago,
What is most striking in this
cvent isnot the very carly

“age of the brids, bacanso such
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early marriages among the
Brahmins were not a rare
phenomenon in those days,
but the fact that Sri Rama-
krishna not only not objected
to marry but himself poin-
ted out his bride when his
mother and brother were
baffled in their attempts.
It is perhaps pertinent to say
that the  Master was
asting under divine injunction
and knew beforehand the
part Sarada Devi was destined
to play in her later life.

Gadadhar’s mother Chan-
dramani Devi had borrowed
some ornaments from the
rich Lahas, their neighbours
to adorn the bride on the wedd-
ing day and to keep up
the family prestige. When
after a few days she had to
return them to their owners
she was greatly pained at the
thought of her poverty. The
thought of snatching away
the ornaments from the per-
son of her daughter-in-law
brought tears in her eyes,
Gadadhar took in the situa-
tion and cleverly removed
the ornaments from the per-
son of his wife when she was
asleep. When Saradamani
awoke she cried out, “Where

are my ornaments gone?”’
Chandradevi took her in her
arms and with tears in her,
eyes consoled her saying,
«“Gadadhar will give you far
better ornaments afterwards.”
In her later life Saradadevi
did receive plentiful jewels
and ornaments, but these
were not of this world.

A little over a year after
Sri Ramakrishna visited his
father-in-law’s house accord-
ding to their family custom
and returned to Kamarpukur
with his wife who was then
seven years of age. Soon
after he returned to Dakshi-
neswar and Saradadevi went
back to her father’s house.
For the next seven years Sri
Ramakrishna remained ab-
sorbed in deep meditation,
and not oblivious of what was
passing on in the outer world
till he attained his goal.
He then visited his birth-place
and the members of the house-
hold were overjoyed to
find him once more among
them after such a long time.
To complete their joy Sarada-
mani was brought over to

Kamarpukur. After seven long

years she was again by the
side of her heavenly husband.



Though Sri  Ramakrishna
was absolutely indifferent as to
whether his wife came to him
01" not, he could not remain
callons to the spiritual up-
bringing of his girl wife. e
now addressed himself to this
task. When  Saradamani’s
training began she was only
fourteen years of age and liv-
ing as she did in rural sur-
roundings far away from the
glamour of urban life her
natural simplicity became all
the more pronounced. The
holy company of Sri Rama-
Lrishna and his selfless love
and care now filled the heart
of this pure and unsophisti-
cated girl with inexpressibte
joy. In her later life she
u=ed to refer to this blissful
otate of her mind in these
words. “In those days | used to
feel that the core of my heart
has been transformed, as it
were, into bliss. How deeply
my mind remained immers-
ed in that unruitled blissful
state is more than T can des-
cribe.” It was not in Sri
Ramakrishna’s nature to leave
things half-done. When he
took upon himself the task of
training up his wife he did
not confine her education to
any particular compartment
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of life: his instructions em-
braced all house-hold duties
including hospitality and the
right use of money. Above
all he taught her to resign
herself to the will of God.
The soil of her mind was thus
prepared and when later in
life the seeds of the highest
spirituality were sown on it by
the Master they took kindly
to it-  Once Srimad T'otapurt,
sri Ramakrishna’s  preceptor
in Adwaita Sadhana, remark-
ed that a true knower of Brah-
man alone can cqually look
upon both male and female
as the same soul and ean at
all times deal with them as
such.  Those aspiranis who
differentiate  between  men
and women may be  great
sadhakas but they are far
from the realisation of Brah-
man. In training up Sarada-
devi Sri amakrishna now
had an opportunity to test his
own spiritual  realisation,
Needless to say that he came
out triumphant.

After a few month’s stay
at Kamarpukur Sri Rama-
krishna returned to Dakshi-
nesvar and Saradadevi also
went back to her father’s
house with the feeling that
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she had become the possessor
of indefinable bliss. This
feeling made her tranquil in-
stead of restless; thoughtful
instead of flippant; she was
now full of love for all, in-
stead of Dbeing self-centered.
Her mind was free from all
sense of want and hankering,
and infinite sympathy for the
suffering humanity filled her
heart. She now regarded bodily
pain and worldly sufferings as
nothing, and did not feel
hurt even if her affection la-
vishly bestowed on others
was not reciprocated. Thus
laying aside all hankering
for a noisy life she spent her
days immersed in the joy of
God.

Though at times she felt a
tremendous desire to go and
see her husband she would
suppress the desire with great
carc and her demeanour re-
mained as calm as ever. She
sought consolation in the
thought that he would
certainly call her to his side
when the time would be ripo.
With intense faith in her
husband she patiently waited
for that call. Gradually the
days wore on andshe attuined
the age of eighteen: still her

hope knew no ebb. But the idle
gossip of the village people re-
garding her husband marred
the joy of her life to a certain
extent. He was frequently re-
ferred to as a mad man going
about naked with the cry of
‘Hari’ ‘Hari’ on his lips, and
many were the sighs that were
heaved in sympathy with the
apparently hard lot of the girl.
Saradadevi was very much
mortified when she found that
she was an object of pity, but
she was careful not to speak
out her mind to anybody. She
debated the question of going
to her husband in her mind
and at last came to the con-
clusion that if her husband
had really gone mad as
rumour had it, her place was
by her husband’s side and not
in her father’s house. So she
decided to' go to her husband
and see things for herself.

On the occasion of Sri
Chaitanya’s birth anniversary
a few relatives of Saradadevi
determined to visit Calcutta
in order to have a sacred bath
in the Ganges. She seized
this opportunity and expressed
her desire to accompany them.
When her relatives sought
her father’s consent the
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affectionate  father at once
divined the object of her visi-
ting Calcutta and forthwith
arranged to accompany  her
himsell.  Not  having  the
wherewithal to engage o con-
veyance the father and the
daughter had to cover the
whole distance on foot. Not
inured to the hardships of such
a journey Saradadevi was tak-
en ill on the way: but she
bore all privations with much
fortitude and calmmess, At
last she arrived at Dakshines-
var with shattered health.
Sri Ramakrishna made spe-
cial arrangements for her
treatment and under his per-
sonal care she canmie round in
afew days  Saradadevi now
realised that her hushand’s
attitude towards her had not
undergone any change what-
soever and that his affection
for her was as deep as before.
This knolwedge laid at rest
the tribulations of her heart.
She now devoted herself ex-
clusively to looking after Sri
Ramakrishna and his aged
mother. Happy at the happi-
ness of his daughter the father
returned home a few days
after.

In the holy precinets of

the Kali temple Sarada Devi's
mind now received its final
moulding at the hands of her
divine  hushand. Whenever
he ot any opportunity he
discoursed to her about the
ultimate aim and the duties
of this life. It can be well
imagined that she must have
been rapidly advancing spiri-
tually under his tutelage.
The unique disciple of a
unique  Master she readily
imbibed  his  teachings and
moulded herself accordingly:
His training did not end in
giving mere oral instructions.
He used to keep a very  sharp
eye on his  diseiples and he
would pull them up whenever
he noticed the slightest back-
sliding on theiv part.  In the
cage of the mother also he
did not relax his rule, So
keen was he on the minutest
detail of everyday life that
he is said to have once re-
marked to her, ‘When you
have to travel by boat or
carriage, be careful to board
first, but when alighting you
should be the last, so that you
may be able to examine care-
fully if anything has been
let't behind through oversight’.
During these days Rama-
krishna and Sarada Dovi
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shared the same bed at night.
Ramakrishna scarcely had
any consciousness of  the
body and usually passed the
nights in Samadhi. TFrom
what Sri Ramakrishna said
of those days it appears
that had not Saradamani also
been completely free from all
desires, he would not have so
completely escaped the taint
of flesh-consciousness When
at the end of more than a year
of sueh life Sri Ramakrishna
found that the thought of the
body never for a moment
crossed  his mind, that he
could not look upon her in
any other light except as the
mother of the universe, he
considered himself as having
passed all tests. e then
worshippad Saradamani Devi
as the incarnation of the
Divine Mother in strict accor-
dance with scriptural rites.
it is said that towards the end
of the ‘Puja’, Sarada Devi
lost all . consciousness and
passed into deep Samadhi. In
this way was revealed the
holy motherhood of Sarada-
Devi. This most momentous
event of her life left her as
calm and quiet as ever. This
testifies to her wonderfully
sablime character., In this

way she spent one year and
four months at Dakshinesvar
taking lessons at the feet of
her divine consort in almost
everything ~from the humb-
lest household affair to the
knowledge of Brahman.
Among Sri Ramakrishna’s
disciples the holy mother was
perhaps the first to worship
him as the incarnation of
God. To her resignation to
the will of Sri Ramakrishna
was tantamount to the resig-
nation to the will of God.
The spirit of the Master’s re-
nunciation also entered into
her soul. Sri Ramakrishna
himself narrated the f{ollow-
ing story by way of illustrat-
ing her intelligence and re-
nunciation.

“A Marwari devotee offered
me ten thousand rupees. At
this 1 felt as if my brain was
being sawn through. I cried
out, in agony “O mother, you
are again tempting me!” I
then called her (Sarada Devi)
and said, “Here is an offer of
ten thousand rupees: but as I
cannot accept it., the man
desires to give it to you. Why
don’t you accept it? You have
no objection, [ suppose”
Without a moment’s thought
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she rejected the offer and sald,
“The money can by no means
be accepted. Kven if T take
it, it will be spent in your
service only and so, alter all,
it will mean acceptance hy
youw.” At these words 1 heave
a deep sighof relief.”

This simple incident spoaks
volumes of the selflessness
and renunciation of the
mother, particularly when we
remember that she, owing to
sheer poverty, used to cover
on foot the whole distance
from Jayrambati to Dakshi-
nesvar, a journcy requiring
two to three days and not
unoften fraught with daneers
in those days.

The following story illus-
trates the  holy  mother’s
fortitude and presence of
mind in the face of grave
dangers before  which  the
bravest man  would have
quailed.

Once Sarada Devi  was
coming to Dakshinesvar on
foot as usual in the company
of some of her relatives. Part
of the way lay across a vast
plain about eight miles long.
This lonely plain was infested

with dacoits in those days
who carried on their nefarious
activitics cven in the day-
timo They  would pounce
upon  the helpless travellers
and would rob them of their
all after making short work
of them. When the mother’s
party reached the outskirts
of this notorious plain there
was just  sufficient time to
cross it hefore  darkness
would set in. 8> the party
decided to push on. Sarada
Devi was already weary with
long travel, but without utter-
ing a word she marched on,
They were scarcely half way
across the plain when it was
found that she was unable to
keep pace with the vest of
the party. They exhorted her
to walk fastor reminding her
that, otherwise, all of them
would lose their lives at the
hands of the dacoits.  Alive
to this fact and dotormined
that the others should not run
any risk for her she persuaded
them to go ahead instead of
slackening their paco, and ad-
ded that she would try her
utmost to come up with them.
The rest of the party was
soon out of sight. She drag-
ged on her weary limbs as
fast as she could, but when
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darkness descended on the
plain she had made but little
progress. She grew afraid
and knew not what to do.
Just then she descried ata
little distance a dark tall man
fast approaching her with a
club on his shoulder. There
was anothoer person following
him, Having realised that it
was absolutely useless either
to shout for help or to try to
run away she faced the situ-
ation with perfect equani-
mity and was asked in a
harsh tone what business had
brought her there at such an
hour. With a presence of
mind which few can com-
mand at such critical times
she addressed her as father
hoping thereby to win his
affection and said, “I have
heen left behind by my
friends, and I am afraid 1
have lost my way also. 1
shall be much grateful if you
would kindly escort me to
your son-in-law at Dakshi-
nesvar 1 am sure he will
receive you warmly”. No
sooner had she uttered these
words than the other person
appeared on the scene and
turned out to be a woman.
Qaradamani at once took her
hands and said.  “Mother’

T am your daughter Sarada.
My friends having left me
behind 1 was in great danger;
had not you and father arriv-
ed in time I would not have
known what to do.”” Her
sweet words, free and fearless
conduct and her complete
dependence on them at once
told. The hardened hearts of
the couple literally melted
away. They at once began
to shower their affection on
her as if she was their own
daughter, and did all that
lay in their power to make her
way to her friends as com-
fortable as possible. That
night they spent with her
and in the course of a single
night she endeared herself so
much to them that they could
not help shedding tears at the
time of parting next morning.
Before taking lcave of them
Sarada Devi made them pro-
mise to visit Dakshinesvar
and it is said that the couple
did not keep their promise.

The above anecdote, in
addition to illustrating her
presence of mind and fearless-
ness in the face of grave dan-
gers, also brings out her capa-
city for adapting herself to
varying eircumstances. Thils
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aspect of her  character will
come home to us afl the more
forcibly if sve would bear in
mind her surpassing modesty.
1t was this virtue that helped
her to keep herself in the back-
eround all through her life.
While <he lived at Dakshi-
nesvar few except Sri Rama-
krishna’s boy devotees of the
inner cirele could see her, far
less speak with her. But from
this it must not he understood
that she was in any way re-
miss in her duaties towards the
devotees who  poured in at
Dakshinesvar to heara few
words from  the lips of Sri
Ramakrishna. Sometimes <he
would be called upon to pre-
pare meals for many of them.
How she could perform all
her duties without letting any-
body know anything about
her movements was a wounder
to all. It is said that she used
to retire at eleven at night
and get up at three in the mor-
ning, One day while she was
going down the steps of the
bathing g¢hat wnder  cover
of morning darkness to have
her daily bath in the Ganges
she almost trod upon a huge
crocodile. However she cscap-
cd unhurt. - Inspite of her
modesty she knew how to pise

cqual  to the ocecasion and
never allowed her modesty
to get the better of her where-
ever duty demanded that she
should cast it aside. When
Sri Ramakrishna was lying
severely ill at Syampukur in
Caleutta it became necessary
that Sarada Devi should be
there to prepare special diet
for him. But everyhbody was
very doubtful, even Sri Rama-
krishna not exeepting, if she
would consent to come and
live in a erowded house whoere
the flow of visitors continued
a8 strong w8 ever in spite of
hiz illness  But when  she
was approached she at onee
came and took up her resi-
dence in that house,

She is Jooked upon as he
‘mother” by the numberjoss
followers of the great Mastoer
and ‘mother’ she really  was.
She was an embodiment of
vmr)thur]y love and paticnce.
It is in fact mmpossible to
coneeive  of motherly  Jove
divorced from endurance.  In
the holy mother both love
and patience knew no bounds.
It is impossible to recount the
tales  of kindness showered
on those who visited her in
search of inner poace and
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spiritual guidance. It is said
that once she expressed her
desire  for a child to Sri
Ramakrishna who consoled
her saying that she would
have children all over the
world,  Those words were
flufilled to the vory letter. She
was not merely a spiritual
mother and she looked upon
her disciples not merely as
such, bhut loved them as her
own children.  The holy
mother loved her disciples
irrespective of caste as much
as, if not more than, their
own mothers. The atmosphere
around her was surcharged
with motherly love and no-
body ever came within that
atmosphere without being
hathed in her motherly love.
Her touch, her glance, her
words, in fact all that she did
proclaimed deep motherly
affection in addition to kindly
spirituality. Tt is not to be
supposed that only those wlio
had the good fortune of sitting
at her feet shared her love.
Her love knew no limits: it
was not. confined to a circle-
1t was as wide as the sky. Her
thoughts and prayers were for
all humanity. It is well
known how fervently she
Hlessed all efforts to alleviate

the sufferings of the afflicted
humanity. To the direct dis-
ciples of Sri Ramakrishna she
was a counterpart of the
Master and they used to
worship her as such. The
illustrions Swami  Viveka-
nanda never undertook any
great work  without first
invoking her blessings on it,
Just bhefore leaving for
America to attend the Parlia-
ment of Religions at Chicago
when he obtained her bless-
ings on his undertaking, he
felt that the success of hiy
mission was assured.

During the last two years
of her life here she suffered
from disease as intensely as
Sri Ramakrishna did. Her
vitality was ebbing out daily
but even then there was no
complaint and there was no
cessation of her ministering
to the spiritual needs-of others.
Her divine sweetness could
not be ruffled by the ravages
of disease. Sister Nivedita
truly describes the life of the
holy mother as a long still-
ness of prayer and consecra-
tion. Modern age has seen
the Indian ideal of woman-
hood in the person of the
holy mother.



THE SELF
By R. Krishnaswami Aiyer, M.A.,,BL.

1. The Reflected Atma.

How can the Supreme Self,
the only existing Reality,
ever even appear to be condi-
tioned by anything else? If
there is only one Self, how
did  the  differences  arise
among the Individual Souls
or Jeevas inferse, and between
them and the universal Soul,
Iswara? Even granting that
Maya is responsible for if,
how can the Self he over-
shadowed, duped or troubled
by Her, ITis  own  Sakti?
These are rome of the ques-
tions which very alten trouble
the  ecarnest  enquirer  and
require an answoer.

It is explained that the self
is ever one and changeless,
He is the Reality, the Adhi-
sthanam or  Substratum, in
both Iswara and Jeeva. Isvara
and Jeeva have ecach two
aspeets (1) the permanent
unchanging aspect as  the
Self and (2) the impermanent
changeable aspect as  the
Reflection of the «elf on the
subtle mind. It is only the

first or Atmic aspeet that i
real. The second or Reflected
aspect called chid-abhasa is
unreal. Reflection in the case
of Isvara is on the harmoni-
sing  universal  Mind, the
work of satviki Maya: veflece-
tion in the case of the Jeeva
is on the differentiating indi-
vidual Mind, the work of
Rajasi Avidya. Isvara is thus
Atma or Self plus universal
chid-abhasa; Jeeva is Atma
or Sclf plus individual chida-
abhasa.  The chid-abhasa-
hood of Isvara does not bind
or condition lsvara as it rests
ob unity and universality.
1t is to this chid-abhasa-hood
are due the lofty characte-
ristiecs  of  Isvara such as
omniscience, omnipresence,
omnipotence and the like and
all the noble qualities atiri-
buted to him. It isonly the
chid-abhasa-hood of the Jeeva
that is the cause of all evils
in the universe, because it
rests on dividing diversity and
limiting individuality. Fur-
ther the chid-abhasa-hood of
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Isvara is self-chosen by Him
for the benefit of the universe
of Jeevas, whereas that of
Jeoevas is compulsorily atten-
ding on them for the enforce-
mont of the Law of Karma.

2. An lllustration

To illustrate our point,
suppose there is a shallow
tank with about a foot of
water and we immerse in it
vessels of varying sizes but
with their mouth-rims just at
the water level of the tank.
Akasa, the Spatial HElenient,
pervades the whole tank,
including the vessels, through
and through, as it affords
space for and forms: also the
matertal cause of all these.
A man standing on the lowest
step of the tank sees his own
reflection in the water and
also the reflected images of
trees near at hand and sees
them deep into the water
though the water is only a
foot deep; this shows that the
Akasic space above is also
reflected in the water. Real
Akasa pervades the whole of
the tank and is outside it
also; in fact, the whole tank
exists in Akasa. The reflect-
ed Akasa however, seen in
the tank and in the vessels

immersed in it, is confined to
the limits of the tank and the
vessels. Reflected Akasa is
only an appearance and is
not real. Real Akasa is not
affected by the conditions of
the tank or of the vessels,
wheoreas the reflected Akasa
will be affected by them. If
the water is shaken, the
reflection also shakes. If the
vessels are moved, the reflec-
tion also mowves. If the water
is covered with dust, the
reflection becomes dull and
indistinct. Any the slightest
ruffling in the water makes
the refiection appear twisted.
Changes and movements in
the reflection are all due, not
to the thing reflected, but
only to tho water in which
it is reflocted. Again, be-
cause of the variety of diffe-
rences in the formation of
the frames and the mouths of
the vessels, due to prior
causes, and because also of
the differences of situation,
the wave-motions of the ves-
sel-waters largely differ from
one another, thus creating
differences and peculiarities
also in the reflections in the
vessels severally. The Atma
or Self is like the Akasa and
is seen reflected in the uni-
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verse (Tank) limited by physi-
cal matter (the Tank bund
and bed) and also in the indi-
viduals (vessels) limited by
their physical bodies (frames
of vessels); in either case the
reflecting material (water) is
the subtle mind stuff. Atma
(Akasa) plus Universal chid-
abhasa (Akasa reflected in
the entire Tank water) is
Isvara, the universal Soul)
Atma (Akasa )plus Individual
chid-Abhasa (Akasa reflected
severally;in the vessel-waters)
is Jeevatma, the Individual
Soul. It may now be seen
how the Atma like the Akasa
is ever one, though it may
seem to he different and how
it cannot be affected by any-
thing that may happen to the
universe (Tank) or to the
Jeevas (vessels.)

3. The Self, Real and Unreal.

That there are two aspects,
the Real and the Unreal, in
every one of uscan also be
seen if we analyse our ex-
periences of the three states
of oxistence, waking, dream-
ing and sloeping.

During the Jagrat or waking
state,

(1) Texist, am known as Visva

and funection through the
physical body-

(2) | am externally conscious,
there being an object and
the correlative subject,
my individuality.

(3) My experiences are both
happy and unhappy.
During the Svapna or Dream

State,

(1) T exist, am known as Tai-
jasa and function through
a mind-created illusory
body.

(2) T am internally conscious,

" there being an object and
the correlative subjoect,
my individuality.

(3) My experiences are both
happy and unhappy.

In the state of Sushupti or
Deop Sleep,

(1) I oxist, am known as
Prajna and do not func-
tion through any body.

(2) I am conscious of the exis-
tence of nothing, there
being no object and there-
fore no correlative sub-
ject, my individuality.

(3) My experience is only of
happiness.

What is really the essence
of the Self can not ceasg to
be at any time or in any
state or condition. Tt will be
seen that though the Visva,
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Taijasa and Prajna have each
their own characteristics and
limitations which are not
shared by the others, they
have in common these
characteristics of (1) existing,
(2) being conscious and (3)
being happy. The I therefore
which is common to all these
three states of experience
may be seen to have these as
his essential attributes, as
they persist throughout. He
is therefore said to be in es-
sence Sat (Existence), Chit
(Consciousness) and Ananda
(Happiness). He who persists
in all the three states and is
altogether unaffected by the
conditions and limitations of
these states is the True Self.
His own state is called the
Turiya or Fourth state. When
He appears limited and quali-
fied by the conditions of the
physical body and the senses,
He is known as Visva; when
by the limitations of the mind,
He is known as Taijasa; and
when by the causal Avidya,
He is known as Prajna. The
souls functioning in the three
states, though because of
their characteristic limita-

. tions they are different from

one another, are not different
from the True Self who under-
lies and lends existence to

"all of them. They are, in

fact, but the reflections.of
the Self through the media
known as the physical, the

mental and the causal bodies
and are thérefore unreal from
the standpoint of the Real
Self of the Turiya state. In
truth, from His point of view
of absolute truth, the lower
states of phenomenal mani-
festation, the states that
depend upon bodies, have no
real subsisting existence
whatever.

From the above. we may
also see that the functioning
through the physical body or
through the mind is not neces-
sary for my existence, my
conseiousness or my happiness
and that, on the other hand,
such functioning imposes
limitations on these my es-
sential  characteristics by
virtue of the limitations at-
tending on the functioning
media. The nature of the
True Self is, in truth, infinite
and unconditioned, and it does
not depend upon any body or
mind, or object or individua-
lity at all for its existence.
It is the special merit of the
Great Religion of the Vedas
of the Hindus that it has
revealed to man this lofty
truth that the Self alone is
real and that the final goal
of life is the attainment of
Moksha or liberation from
conditioned individual exis-
tence, that is to says the
realisation of his oneness
with that Self, the Sat-Chit-
Ananda Reality.
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UNIVERSAL CONSCIOUSNESS

By N. Krishnamurthi Sastri.

The conclusions a student
of comparative philosophy
may arrive at after studying
the great Vedanta literature
may be briefly indicat:d as
follows:—

The purest and best simpli-
fied human  consciousness
divested of all its grosser and
external modifications will be
found to be one indivisible,
infinite, universal whole of
experience which appears
only fragmentarily under
ordinary operations of the
human mind. The repeated
proclamations of  Vedanta
remind the individual human
mind of its sublime universal
character which is decply
hidden bencath the several
grosser levels of consciousness.
The purest level of individual
human consciousness can be

saidto be on a par with
the universal consciousness
which has been admitted

.by all theists to be the prime

> Bource of all objects of experi-

‘ence giving rise to various
s degrees of agreeable feeling.

At times the individual human
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consciousness also is deemed
by many, to he endowed with
the power of creating desired
objects of the sensual and
imaginary worlds. In this
respect some conscious units
appear to be superior to others
and those that feel inferior
in their power of creation
such as children and the un-
educated can do well to pleasc
their immediate superiors by
lincage and culture, by due
homage done to them and
have their own legitimate
wants fulfilled through their
aid. In the relative sphere
of human aspirations the laws
of mutual cooperative obli-
gation and free voluntary
subordinated service continue
in operation and there can
be no grudging of subordi-
nation in limited spheres of
human progress.

‘When the claim is made to
the absolute sphere of spiri-
tual elevation one cannot
but turn his attention to the
central principle of the- uni-
versal spiritual philosophy
taught in the Vedanta lite-
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rature. For the convenience
of modern readers this central
principle may be spoken of
as the spiritual self-sufficiency
of man and the consciousness
of his infinite wholeness. The
apiritual  sclf-sufficiency of
man cannot be too often re-
peated to individual human
minds chafing under innume-
rable self-imposed burdens,
to enable them to recover their
neglected spiritual freedom.
This is frequently done by
the sceret spiritual voices
audible to the purest few,
known as Vedanta-vakyani.
Earnest and prolonged spiri-
tual psychological prepara-
tions will be found necessary
till any individual human
mind can render itself eligible
for receiving such sublime
losson of the universal spiri-
tual life. Yagna, dana, and
tapas in the earlier stages
and Santi, danti, uparati,
titiksha, sraddha and samadhs
in the later stages of spiritual
elevation are enumerated as
such preparations by the spi-
ritual seers.

The logic of the absolute
universal spiritual  whole
which is to be studied criti-
cally under competent spiri-

tual masters may be briefly
stated as follows: —

The science of psychology
to reach its completion should
take into account all kinds of
mental phenomena including
those of dream experiences
which are generally omitted
by modern investigations
owing to admitted inability
of modern enquirers of the
western school. Instrospec-
tion, trained and sustained,
is the only method that can
be suggested to discover the
subtlest content of such
human experience as is com-
mon to both the dreaming and
waking states of life. What
can be recommended as aids
to such introspection are
Saravana, manana and nidhi-
dhyasana. 1t may be stated
here, to begin with, that
some advanced modern psy=-
chologists are agreed as to the
unity, continuity and univer-
sality of consciousness. It is
true of both the individual and
the possible universal consci-
ousness,

The logical operations of
the human mind analyse each
fragment of experience pre-
sented in time and space
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through the senses and its
automatic reflection into a
subjective factor and an ob-
jective content. The subjec-
tive factor will ralways bhe
found necessarily connected
with every piece of transient
expericence wherein objective
contents vary both temporally
and spacially.

Thus the subjective factor
involved in all expericnces
will be found to transcend all
space and time limits pres-
cribed by finite mentalisa-
tion for intelligible under-
standing and it may thercfore
be declared to be as infinite
in character as the absolute
universal spiritual conscious-
ness recognised by all theists
as the coternal witness of all
possible ereations for experi-
ence not ordinarily witness-
able by individualised minds,
The ceaseless individual hun-
an aspirations to witness
hitherto unwitnessed scenos
of experience suggest a vague
consciousness of its own origi-
nal infinite value as Carlyle
appropriately remarks “Man’s
Unhappiness comes of his
greatness. It is because there
is an Infinite in him which
with all his cunning he can.

not quite bury under the
finite.”

To resume the original
infinite value one cannot but
resort to an unbiassed study of
the  proclamations of the
Vedanta confirming the one-
ness of all conscious experien-
ces of all conscious beings of
the universe. To se> lifc as
a single indivisible universal
spiritual whole, constitutes the
best psychological feat of any
thoroughgoing individual
spiritual aspirant. For this
purpose the holp of a com-
petent spiritual master may
be required in most casos.
Those also of the humanity
who entirely throw their life
in devotion at the disposal of
the omniscient personifiod
God can hope to rise to such
high spiritual elevation by
His benign grace. Various
degrees of spiritual worship
arc also taught in the Vedan-
tas for the benefit of the
less spiritually clevated souls.
Among such methods the best
is pointed out to be spiritual
self-reverence, moeaning there-
by, the worship of one's own
mnermost real self, as a com-
pletely universalisoed whole
of experience devoid of all

discomfitures of minor ex-
periences.

THE SCHEME OF THE GITA. .

By T. E. Satakopachariar, B.A,, B.L.,

A2}

[We are resuming the publication of “The Scheme
of the Gita” which was stopped for the time being
for reasons of health of the revered author. Article
VI appears in Vol Il. No. 9 page 267]

In the third chapter the
nature of Karma Yoga was
indicated and it was said that
it consisted in performing
one’s duty without attachment
and that this alone could
cffect spiritual emancipation
but not inaction or withdrawal
from the post of duty. Then in
order to dispel from Arjuna’s
mind the shadow of any sus-
picion that this is not a new
theory just improvised and
trotted out for the occasion to
make an impression upon him
and goad him on to fight and
with a view to drive home to
him the fact that it is an ac-
credited rule of life much in
vogue at one time among the
famous royal houses. Lord
Krishna begins the fourth
chapter with an account of
th>orizin  and history of
Karma Yoga and says that at
the dawn of th> world He

himself imparted it to Vivas-
wan (the sun-god), who taught
it to his son Manu, the first
ruler of the earth, who in his
turn initiated his son Iksh-
vaku into this cult-and so on it
passed down from generation
to generation along the early
royal lines until by lapse of
time and neglect it got com-
pletely forgotten and the
traditional knowledge became
altogether extinct.

Already in the previous
chapter the Lord had occa-
sion to mention in passing
how kings like Janaka had
reached the goal by the
practice of Karma itself and
this is now sought to be elabo-
rated further with a view to
convince Arjuna that as a
renowned Kshatriya prince
that it was Karma yoga that
was congenial to him and not
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Jnana Yoga on which he
had wrongly sect his mind:
because to a man of action it
was the former that could be
really useful and not the
latter.

In this connection it will
bo worth while to note that
the lino of deseent of the
Karma yoga cult from the
Supreme Lord downwards
that is here set out, bears a
close \resemblance to, nay is
almost identical with, the line
along which the Sathwatha
Dharma of the Ekanthins is
said to have come down in
the Santhi Parva of the
Mahabharata (Ch. 358) and
the exposition of the Ekanthi
Dharma given there is also
similar to that of the Karma
yoga which we find here. I
have had occasion to deal
with this question in my fore-
word to Sri Poushkara Sam-
hita rccently edited by Sri
Yathiraja  Sampathkumara
Swami of the Yadugiri Mutt
which may be referred to by
those who would like to know
moro about this aspect of the
maftter.

At this stage Arjuna’s
curiosity is roused and he

feels a doubt as to how it
could be that Sri Krishna
who was his contemporary
revealed this philosophy  to
Vivaswan at the dawn of
creation.  Of course it can-
not be supposed that Arjuna
was not aware of the trans-
cendental superiority of Lord
Krishna and His oxtraordi-
nary powers which would
enable him to visualise the
past in all its vividness; but
his real meaning seems to be
to have a detailed compre-
hension of the circumstances
relating to the incarnations
of the Lord, in a word, the
avatara rahasya. This is in
a way supported by the ex-
pression wijaneeyam in sloka
four which connotes detailed
knowledge. The Ommiscient
Lord clearly perceived
Arjuna’s real intent and
accordingly proceeds to make
answer in a full and lucid yet
brief discourse wupon the
nature, time and purposec of
His many and varied incar-
nations and in doing so Ho
explains  in all  clearnoss
the paradox of his impersonal,
all-pervading  Self  taking
shape as a denizen of tho
mundane world just to’ bless
its poor and humble inhabi-

' The Scheme of the Gita 156

tants who otherwise could
have 1no opportunity of
enjoying His Beatific pre-
sence. Slokas 6, 7 and 8 are
devoted to this topic. The
sixth expounds the manner
in which the immaculate
and infinite Supreme Being
takes shape in mortal form
and yet preservos in tact His
essential superiority, purity
and immutability by reason of
this exceptional prowess (At-
ma Maya), The seventh slo-
ka points out the time when
the Lord chooses to incarnate
in this world and the eighth
sloka sets forth the object
which He thereby intends to
fulfil. The ninth sloka men-
tions the benefit derived from
having =2 correct knowledge
of the avatura rahasya as
above detailed, which is said to
consist in the attainment of
froedom from the bondage of
life and unity with the Lord

at the termination of this life

itself. The truth of the state-
ment is sought to be re-affirm-
ed in the tenth sloka by re-
ference to past history which
is replete with instances of
persons having got purified
with the aid of this kind
of knowledge and finally at-
tained salvation.

In the eleventh sloka the
Lord points out how His grace
is even more embracing than
what is manifested by His
aforesaid incarnations which
generally go by éhe name of
Vibhavavalaras in as much as
He in His unbounded benefi-
cence is ready # bless those
who worship Him with single-
minded devotion in any age
or clime by presenting Him-
self before them in the very
forms which they set their
minds upon, so that it may
be said that there is no limit
to the forms and modes in
which the Lord’s true devo-
tees could worship Him and
thereby place themselves on
the path of salvation.

Now the question arises as
to how, in spite of all this
boundless grace which the
Lord brings into play in order
to bless His single-minded
devotees, there exist people
whose number is legion, that
resort to the worship of the
minor gods (Devatas) and the
answer is furnished by the

.next sloka which says that

such men as are enamoured
of the mundane fruits of kar-
ma have recourse to the wor-
ship of the Devatas who be-
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ing easily pleased by it
speedily bestow those petty
boons on them. Then the
fucther question arises asto
why any person should con-
ceive a likiRg for such flimsy
and fleeting pleasures instead
of seeking tho lasting Dliss of
salvation by worshipping with
single-minded devotion the
Supreme Lord. Thisis ans
wered by the first half of the
next sloka which says that
the Lord has planned the
creation in accordance with
the differences in the inherent
tendencies of the individuals
and bhas assigned different
duties to them in conformity
with the same plan; sugges-
ting thereby that each indi-
vidual chooses the path of
action into which his natural
tendencies which are ordain-
ed by Providence lead him
irresistibly. The second half
of this sloka gives a sudden
and exquisite turn to the dis-
quisition with intent to take
up the main thread of the
karma yoga teaching by
means of the paradoxical
observation, “Know that al-
though I am the Architect of
this world yet 1 am not its
maker, changeless as I am.”
How consummately does the

Lord sumup in this short
aphorism the quintossence of
the karma yoga principle !
Indeed this sentenco serves as
the connecting link between
what was apparently a sido-
track dealing with the avata-
ra rahasya which was started
by Arjuna’s enquiry and the
main argument which is con-
tained in the rest of the chap-
ter. Thus it will be evident
that this line shines as the
central jewel of this chapter
illuminating with its sugges-
tive resplendence what has
gone before as well as what
is yet to follow. ‘Doing and
yet not doing’ is the gist of
the philosophy of action
known as karma yogza and
here the Lord points out how
He, the busiest and cver
active maker of the worlds
stands apart and aloof quite
unconcerned and unaffected,
the ideal karma yogi, the per-

. fect model for all others to

contemplate and follow. The
first half of the next sloka
(14th) explains the paradox
by bringing out the meaning
of the term akarta (non-doer)
in the words na mam kar-
mant limpanti i. e., *Actions do
not adhere to me’; because na
me karmapale spruha i.e.,
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‘Within me there is no long-
ing for the fruits of action’.
Thus we are brought back to
the original position ViZe,
that karma yoga consists in
doing our duty without desi-
ring the result. The second
half of this sloka states that
he who knows this of the Lord
gets freed from the binding
effects of karma.

1t will be useful to pause
here for a moment and turn
our cyes back to see how
wonderfully the Lord has led
his disciple on from what
was apparently a  casual
expression of doubt on his
part into an emphatic re-affir-
mation of the karma yoga
principle which formed the
main theme of His exposi-
tion and while doing so has
drawn a grand picture of the
ideal to be kept in view by re-
presenting in all vividness how
He himself, the Supreme Lord
despite His taking shape as
Arjuna’s cousin and doing

duty as his charioteer, and
in spite of many other forms
that He has taken and acts
that He has done, stands out
always the same immaculate,
incorruptible and transcen-
dental Superior: the reason
being that He ever preserves
an attitude of unconcerned
and absolute detachment
under all.conditions. In this
manner even with regard to
the vast and varied work of
creation His aloofness and
unperturbed serenity marks
him out as the one model for
all such as strive to reach the
goal along the path of karma
yoga to reverently contem-
plate, faithfully follow and
vividly realise. In the mnext
sloka (15th) reference is again
made in a general manner to
the great men of antiquity
who adopted the course of
karma yoga with success and
the Lord once again enjoins
Arjuna to follow their brilli-
ant example.
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REVIEW,

Vedanta Dindima of Sri
Nrisimha Saraswati,  Jodited
with a commentary by Y.
Subrahmanya Sarma, Publi-
shed by the Adhyatma Pra-
kasha Office, Bangalore City.
Price as. 8.
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Jeevatman and Paramauman arc
Yosely inter-related and are in fact
one in essences Qut of Avidya or
ignorance, the Jeeva falsely identi-
fies his mortal coil with the Supreme
Atma and thinks that He is the agent
and enjoyer ol the fruits of all
actions. It is an accepted truth that
change is possible only with matter
and not with spirit.  Agentship and
enjoyment mean modification and
change. It should be borne in mind
that 1t is really the mind that always
acts and enjoys. Therefore, Jecva
being Spirit can never change.
Since Jeeva is changeless, the erro-
neous attribution of agentship and
enjoyment or superimposition or
Adhyasa, as itis called in Vedantic
phraseology, resulting from the

ignorance of the Jeeva, is the cause
of all miserics such as birth and
death. When the Jeeva comes to
realise his own very sclf  as the
Supreme Soul, the vision of duality
disappears and he enjoys in the
Supreme Unity, the untrammelled
eternal beatitude.

This is the sum and substance of
the Advaita Philosophy.  This small
book of 94 slokas named Vedanta
Dindima  contains the cssence of
the Advaita Vedanta. The verses
are couched in a simple, clear and
convincing language, resembling in
tone the Upanishadic Mahavakhyani.
This book is sure to enjoy a wide-
spread influence among the vast
literature of the Advaita Vedanta,
inas much as it comprchends the
true nature of Jiva-Brahm:m idcntity.

We congratulate Mr. Y. Subrah-
manya Sarma on the large measure
of success which he has achieved
in his endeavour to produce a lucid
commentary called Bhavablodhini
on this work. S.

SANATSUJATIYAM

(Translation of Text and Commentary)
By Sri Umesh Chandra Dutta, M. Se.

Chapter 1.

TARAIRATT FATAIT 979 |
~ ~ ¢ > = >
AAHAIIFIH ATAIU J48 1R

An enlightened person observing silence should
dwell among people who do not show excessive regard
for him but are disrespzactful and rude towards him.
The company of such persons only, and not of others,
is hest for him. (29)

In this sloka is deseribed thoe kind of pzople an enlightened person should
keep company with, Tho sage, who lives undor any sort of covoring with hold-
ing spaech and concealing his greatness, who lives on whatever food he
manages to get, who sleeps anywhore, who seas in others his own solf and
who appenrs to be stupid in his dealings, should put up in the neighbourhood
of people who, taking him to ha au idiot, how insult upon him. He should
live among such paople as may no’ show him regard bafitting & knower of
Brabhman (lika persons, who knowing tho characteristies of a sthitaprajna,
worship him as God by prostration ete.,) but who may insult him through
ignorance, Such parsons and no’ thoss who worship a knowar of Brahman
as God constitute his best company. Says Manu, “An onlightenad person
should always be afraid of veverence (shown to him) as poison.”” Parasara also

says, “No greater harm can be dono to an enlightened man than showing him
respact”,

The Recognised Food of a Jnani

A ASKATAATT QAT ATFHERG |
HAET FYEA1ET AFA GRS /AWY (13 o))

The food offered to a silent yogin by one who doas

[35]
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not torture his soul and who does not deprive him of
his possessions which are necessary for the worship of
Brahman. is approved of by the righteous. (30)

The kind of peoplo whoso lood is fit to ho saton by » yogin is now deserily-
ed. A yogin obsorving silence may accopt food from those who 0 not cause iy
sutforing to  his soul, whon he, withdrawing hiy sansoes from their ohjeets,
stays in his sell] and  who do not daprive him of his Brahmasva, (hat ia, tho
roquisifes for the sworship of - Brahman, namaly, cloth, skin, hooks ote, Tt g
also said, “jow de gold ote,, ary not rogardod as the property of a yogin; gruse,
hark, cloth otc, wre known as his Bralimasva.” The word Brahmasya, may
also mean the property of & Brahmana,

The Jnani’s Characteristics.

{ug@EaTT ¥ g 9o S |
FIAET G THHEOT 47 {IA BRI 13RI

The knower of Brahiman considers it his duty al-
ways Lo move about unrceognised.  Though he may
lve among his senses he appears not to understand
anything whatsoever.  (31)

The charaetaristics of a yogin wro now deseribod, 110 thinks il his duty
always to keep his natare coneonld, Thotiglh living closo to his song and othor
rolutions tho youin does not seom to undorshnd anything, Thoeiden is that
the yogin gives up all thought of his wilo, ¢hildron and rolations and without
obhers’ knowledge devotes himsoll exclusively to tho solf. Says the Sruti,
“Tho Muni lorsakes relabives, childron an:l wifo,

' oL puts wway all tho seriptures,
gives up sacrifices and tho sacrificial throuwd,

v and romaing concounlod.” Says
ol T X H . H :
Vagishthi, “Though the andightenad persHn knows bt which'noithor

) o _ 19, nor
1s not, which is noither unhenard of,

nor haard of, hy many, yob he bahaves
with people liko u fool.”  If weo take “wmatacharye”  to maan ‘wandering in
the unknown,’ then the passage may he explained in the following sy algo,
The onlightencd person  considors it hig duty to by in Samadhi, that
constuntly attached to Brahman which is bayond tho scns
which is revealed by tho ovor-hidden but over-shining,
nnaftected by desire, which is of the natiwre of pure bl
heart of wll.  TTo also considers i, wrong fo identily

is, to be
o8 und spoceh,
knowledgo, which is

himsoll with the hody

[36]

335 and which ig in tho
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and tho senses, to call his wife, sons an(.'l 'fr‘iends as hi:q own.., a,nd to thinllil.
‘I wn stoub,” ‘I am thin,’ ‘| win a Brahmin °f m:} n I\'shu.t.uyai ete., &fftﬂ»d
such things ave unreal, being other than the self. "This view is also supporte

; which says that DBrabman cannot bo seen by tho eyes. The

Sruti : ialy i
by the Bt should rommin steadfastly aftached to Bralhman which is

yogin, thorofore,
concealod from the sensoes,

Though moving among his jnatss, sonsos that is (o say, though doing
tho work of socing, hewring touching, smnelling and thinking, s true yogin
| hiat these uro not the dotigs of tho self and that ho is only a

kunows luil wel PR _ . N
Tho word ‘jnati’ signifies tha smmsss, Wrath, sell importance,

withess to then, ) TSR .
onses and their ephomeral objocts nre declared as the ‘jnatis’ of the seers of
g 8¢S i ’

. . . '
Bays the gpati, “That which knows fhat 16 smells is the Atman'’,
WiLyT = 1

Truth .. ) .
;L]‘wi aidea is thab the sclf does not actually smell; it is the sense of sinelling that
‘haiden 18 ik LHe =Sy

[ roly knows i the soll nppears o act iv is beeanse of
does so, the sell marely knows it. f the m ;

the superimyposition of tho two hodies on 1t

- . -~ - S~
Tl AANGUEHT FATET AFGHETH |
fafoguae g aFggETETY R

Who is that (worldly-minded) aspirant who can
realise the Inner Self which is subtle, immutable, fault-
less and free from all pairs of opposites ?  (32)

Q. Who is thab aspirant who, oul (?f attachment for .\vordly‘ Ol)jocLS'liv?g
n HOHSVC-INIU and wh the same time s Nt bloiknowv 'bhmh. inner {b'elf \Lhic(}, ‘lg
impercepiible, which s devoid of u,ll' il,ctl\'ll')y, \.\'w:hl is leeo }.om u .yl,;,’
which is unaffocted by hunger and thivs, which is mecely an witness 0 all,
actions and which is beyond the rango of the senses?

A, No such - aspirant can know the true Self, Moreover his iden of the
gelf is tho voverso of tho trath: he rogavds the not-solfl as the‘self, ’Phus
owing to the imposition of bodily virtueys ‘on the sall, syu(‘zh an n.splra,nt, t‘hlnkg'
I am stout, ‘T am thin’ ‘I do not go, I do. not soc, I am dumb,. I am
doaf,” ‘I am onc-eyed,” ‘L am happy,’ ‘lwauu nn‘ssrnl)lg and. 80 on, ‘Thls 1)lemg‘
the case hie is detached  from his real Self ) Sanatsujta himsell will say rt.tel
en “He is to be rogarded as a knower of Brahman  who never falls oft from

Truth, for Sell).”
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Ignorance of the True Self-The Greatest Sin.

-

- QISFAYT GEGATATIR-TIT TTAqaq |
% A9 9 FF Q09 TRATAGEIOT 1331

He is a thief, a self-stealer who identifies his scif
with the body though the oneis different from the
other. There is no sin which such a man is not capa-
ble of committing. (33)

He who is of such nature is a sinnor, Tho self of the individual is Brah-
man; it is oxistonce, knowledge and bliss puve; it is formless, immnutable
and froe from all hlemishes and all pairs of opposites. 1Io, who, owing to
ignorance does mnot know this but idontifiss his solf with the hody, and
attributing to it the hodily virtues thinks that the solf is tho agent and enjoyor
that it is the salf which is happy and distressed and so on —- ho is a fool and
is devoid of sell-knowladgoe. e i3 a thiof, ho stouls his own solf nnd is capuble
of the groatest sin. Sruti also says that mon dovoid of solf-knowledge e
soll-killors and that they enter the region of darkness after death, It is also
laid down by the Swrithikaras, On attainingto the true self ono should
live in this world like the doaf and dumb. An aspirant should, thoveforo, gat
rid of the idea of self in the body and the sonses, and should steadfstly romain
attached to the suprama Soul which is heyond tha reach of worls ete.

Humility of the Yogi.

JATA: TNLAGEEATT (6987 |
e 7 freTsd v a@idesny: U3l

The yogin, the knower of Brahman, the all-seer
is never distressed as he does not ldcntxfy himself with
his body. He is free from troubles and is honoured.

Thouro%T he is gentle he does notshow himself to be
sO. (34)

(38}

Lectures on Patanjali’s MahaBhashya

By VidyaratnaiDr. P. S. Subrahmanya Sastri, M. A., Ph. D.

(Continued from page, 118.)

~ Q
Since it is learnt from the first wvartika Tﬂ% ilo:l?lwﬁ'
- by Sha - [N
FAFAISTII® ToETAN W TARTTA | that the meaning of

words is knmown from their usage in the world, there arises the
doubt whether such words as are nof current in the world deserve
mention in grammar or not.

ARATTR: AT T ASET AHTHE AAYT T, T IF 99, £ |

Is, but not current evidently there are words which are not

current o, g. &y 4T, FH, Y. PRAGT TRTIATRI ?.
‘What if, they are, but not current? ‘

TANNG AT T AITAY Aqqeqd | T zara'imrg

ST AT AT & £F g Aeiigy- g gl ¥ asg
YT 5 | AW afd, T IIgwn; 99 aEgwn A 8k |
wfea ¥ awgw s Refaigy |

It is only from usage that you determine the correctaess of words.
Those which are not now current, are not correct. It is contra-
dictory to say that there are words, but they are not curremt.
If they are, they are not obsolete; if they are obsolete, ~they

are not. It is contradictory to say that they are and that they
are not current.

g €7 §g ATWE, C‘ata gsgrangwn ! Rt
FATHAAT FARGIR: O TRA TR quge e 2
(I is a matter for surprise that) you, making use of them, say

that there are words, but not current who is then other tﬁm
you that is now an authority in the use of words?
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FAIAREY | gy AATER: FEAT] AT TTa-
MIEGEA | AFIHT 2 T AGIR ATIHT &7 | ATg=AH—
FAIE ATHIGTTF: 960 J(F qGW qTg: Tl q g
TR SR | O af 1 o swgewn gl |
This is not contradictory. We say, ‘ They are’, since the

grammarians frame rules to form them ; and we say, ‘They are

not current’, since they are not used in the world. (The reply
for) the statement ‘who is then other than you who is now an

authority in the use of words’ is that we do not say that they

are not used by us. Wkat then ? They are not used in the
world.

Note the usge of the plural number in N, ATHTIN: etc.,
which shows that the pupil is in « state of flurry.

AT WAL I
Are you not then one in the world ?
WA AF, 7 =& I

I am one in the world, but I am not the (whole) world.

Note.— It deserves notice that Mahabhashyakara here, as
elsewhere clearly shows that he is g typical teacher by hiz con-

versational method, by his sense of humour and by his cool

answers to the flurried statements of his pupil.  The above objection
is met with in four ways.

1. IETAYLE R W, 9 gegaraivng
ACAAT® aﬁ‘%g,aﬂl @ 2 o gegEm |
W YT YA, At A9t gegria a3y gy |

It is not correct to say that it is, but not current. Why 2 For
words are ased only to denote ideas. Words are used to denote
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’ ‘ : . .’
gae gegeay ‘wgagnan’, ‘ol @y ‘s g4 gaTea,
QT gmend ‘& T4 w1 |
The nom-use of these words is but proper. Why? For other
expressions are used to denote the ideas conveyed by them. e.g.,

of y Y ¢ - :’
the expressions ‘B qqgﬁm. y & ’{jr FAATAY, ‘T Jq HI
are respectively used instead of &Yy WY, T and 93,

Note.— The use of participles in place of finite verbs had
its beginning even before the time of Mahabhashyakara.

3. I9g®H JAqaAI _
TATGRE FIF QAP AgRYIn | FE
QIGa ANFRRT VAR 9 5 7 q9a FHgaR-
| Faealy dugra 99 IR e AEEn R AgRge

Though they are obsolete, rules have to be framed to form them

like ﬁéﬂa's. Qﬁlﬁ"s are sacrifices covering & period of hundred
days and thousand days. No ons performs them now. Ru'les haYe
been framed by experts in the performance of. such sacrifices in
Kalpa-sutras simply because they find & place in the Vedas and

are studied.

bt
Note.—— Nagojibhatta says that the word ﬁ here means

da,y, cf. q&ﬂ;{} &qw:
4. qF qIER | -
¥ @YY P51 JTFARY TIAH |

All these words are current in other countries.

T 9T |

They have not come under our notice.

sr@sdt am: fraam | WET IRE SRS aRd
Tgah, sngm srEn, W;—?ﬁ %;rézw: aEen agar i,
T ALAEN, WEHAH GO, QRFART TIegsd,
@mﬁﬂﬁ'ﬂ‘{:, mﬁﬁﬂ7 glgma, Ry, am !@ﬂ'ﬁﬂ'{
ToLH FAWATT| TIA TR ARSI Feeqg-
FT 5 T $9¢ qrgaarEee | ~
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Attempt may be made to get them under your notice. Great ig

the range of words.— earth with seven island continents, three
worlds (bhus, bhuvas, suvas), four Vedas with angas and Upanishads
which have many recensions— Yajurveda having 101 recensions,

Samaveda 1000, Rigveda 21 and Atharvaveda 9— Logic, Ramayana
and Mahabharata, 'Puranas, Science of Medicine. It is mere
audacity to say that there are words which are not current without
learning all these various divisions of the range of words.

gaieny Afqugia gsger AAMAey § ¥ g I AT
fraafen T - gy gafEiEaT sHEEsT widr Wb,
fwR gawrt ey g9 IR e Y, e aeawey,
WY @ 7gEN | {tf%lv?a'mat Ty, YAy |

In this vast range of words different words conveying the same
meaning and different  forms of words derived from the same root
are restricted to different areas. Nor instance the root WA which
means ‘to go’ is used in Kamboja, while Aryas usemto denote
a dead body; (of the other roots which mean ‘to go’) the root §H

is preferred in Surashtra, the root TE in the Eastern countries
and the root ¥ by the Aryas. Of the words which mean ‘the

instrument of cutting’ the word {Tf\ﬂ is used in the REastern
countries and &IAY in the Northern countries.

Y AT ATASAYH ARG ToEN CAYIHY qTAT Y

Even the words which are in your opinion, ebsolete are in usage.

%!
‘Where ?

%% T - ¢ e R, ¢ ad Wkt aqy ',
‘A AT AW T, ‘ar AFEERTA | 1@ |
In the Veda. ef.

amﬁ adfitag ﬂﬁ?ﬁﬁ Wt AT (1. V. 1v, 51, 4)
WW%’I@IHW@H‘BW(RV I, 89,9)
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THE ARYAN RELIGION AND CIVILIZATION
By . Krishnaswami Aiyer, M. A., . L.

1. The Mother of Religions.

The ultimate truth of the
oneness of the all in the Self
cannot be known by man
either by direct experience or
by any intellectual process of
reasoning and inference and
can be made known to man
only through Divine Revela-
tion. Hinduism claims to be
such Revealed Religion and
the only Religion so revealed.
The fact of revelation may
not be believed in by those
who think that our Aryan

Hindu Religion, as it is at
present, is the result of a
process of evolution of religi-
ous concepts in man.  In this
connection  the pronounce-
ment by F. B. Jevons that
there is no proof that Religion
has been evolved out of or
preceded by a non-religious
stage in the history of man
and the unassailable fact
that the fundamental truths
of the ancient Aryan Reli-
gion of the present day are
exactly the same as those
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revealed in the Vedas may
be considered. If, in what are
considered to be the “earliest
compositions” of the Vedic
literature, we find truths
truer than any subsequently
discovered and if in them we
find the clear existence of the
so-called latest developments
of religion, then the theory
of evolution of the religion of
the Hindus cannot stand.
Scholars who advance such
theories should learn more of
. India and India’s religion be-
fore venturing any enuncia-
tion of them.

It is admitted by all that
there is not one literature in
the world other than the Veda,
not one religion other than
our own, which is claimed to
have been in existence from
time beginningless. The un-
mistakable identity of the
fundamental ideas of all reli-
gions and the admitted presen-
ce of the influence of Sanskrit,
the language of the Vedas, in
all languages admitted to be
Aryan very much strengthen
‘our claim. Sir. M. Monier
Williams says “The Vedic
Mantras embody some of the
earliest religious conceptions

-

stock from which the Greeks,
Romans, Kelts, Teutons and
Slavonic races are all off-
shoots.” In fact, our Vedic
religion is the Eternal Uni-
versal Religion, the only true
and comprehensive one for
the guidance of this world
and of all other worlds or
regions of existence as well,
higher or lower: and it is
the offshoots of this the one
Universal Religion, many-
sided as it naturally is, that
have been made to take root
in earthly soils other than
our holy Bharatavarsha for
the slow spiritual training of
such of the sections of huma-
nity as have strayed away

from the uplifting influence

of the Vedic religion. There
is not one fundamental reli-
gious or spiritual truth de-
clared or expounded by any
other religion which has not
already been specifically men-
tioned and clearly taught by
our religion. All the truly
elevating non-Hindu religions
and super-physical cultsof the
world, wherever they may
flourish and in whatever com.
munities, are all but the
earth-born daughters of our
Divine Mother Religion. In
the words of Dr. Matheson, the
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religious thoughts of India
“have been the cradle of all
western speculations.”

2. The Birth of Other Creeds.

The Divine Religion, which
means the Religion establish-
ed by the Divine Being Him-
self for the spiritual benefit
of all. will necessarily be as
old as Humanity itself and
will make provisions for the
uplift of men of all grades of
intellect. It must have been
in existence at the very
moment of the first appea-
rance of man in the world-
manifestation. So far as the
present Kalpa or Cycle is
concerned, such creation was
nearly 196 crores of years ago,
according to our Sastras.
Humanity made its first appe-
arance then for this Kalpa
under the name of Aryans-in
Aryavarta. The then Men
were called Aryans the
«noble” because they had the
direct benefit of the afore-
said revelation and its conse-
quent Dharmic training. "In
long courses of time, how-
ever heterodox views and
ways of life gradually . crept
in, .Aryanhood :was lost by
many, and humanity spread

from here to the other parts
of the world, being prompted,
of course, by materialistic
motives. Such emigrant popu-
lations having so lost the
direct influence of the Reveal-
ed Vedic Religion and the
jmmediate benefit of its Dhar.
mic training, several kinds
of religion, as ages rolled on,
were established, one after
another, for their uplift, by or
at the instance of some great
souls among them. Some of
the lesser aims of the ordinary
earth-life of the Hindus have
become for the non-Hindus
the lofty supreme objects of
life. Some of our first lessons
in elementary . morality in-
tended to guide us in: our
everyday life are the highést
teachings of their much labo-
ured, yet imperfect, codes of
ethics; and even these teach-
ings are, as above stated,. not
quite their own but have been
taken to their - climed.: and
communities for.; their-hénes
fit from our land. - The non.
Hindus again have .no infor-
mation and are utterly in
the dark about the pre-natal

existence of the ealt}}zhgw
‘entities now._ fungtioning.in

T . RS A i),,;».r,!??'n o
the world, gad they;are, not
given by=tkdir religions any
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definite and satisfactory con-
ception about the nature of
the life and condition of
being even of men among
these entities in their promis-
edland of future existence
after they are recalled or
ovicted from their present
bodily  habitations. Thus,
practically or mainly, all the
serious concerns of the non-
Hindus, in fact, turn on the
question of their well-being
during the period of their
short-lived existence here and
now, with an admixture of a
vague thought now and then
(in the few religiously ' in-.
clined among them) of g
probable or possible state of
existence beyond, a thought
which, no doubt. is in itg
own way able to influence
their life and conduct in the
right direction. A mere agd-
mixture, however, like this is
not of much value and is not
enough for those whose aspi-
ration isthe actual reach.
ing of the final goal it.
self. That alone is true reli.
gion which directly points to
the SBupreme ultimate Goal
of all existence and elearly
indicate the ways and means
-severally . available to the
variously placed aspiring

souls. The Hindu Religion
of the Veda, which pnints to
Moksha, as the goal supreme,
is that one Trues Religion:
and the severally prescribed
Dharma Margas and Sastraic
practices which enable us to
reach that goal are such ways
and nmieans,

3. The Universal Religion.

We stated that the princi-
pal test of a Divine Religion
is that it must have been in
existence all along ever since
the creation of th» human
world. Let us consider for a
moment the claims of any
religion founded later on. If
for example, Christianity is a
Divine Religion established
to sawve the souls of the grop-
ing heathens of the world, the
Christians who made this
claim must grant that until
the appsarance of .Christ hu-
manity was allowed to drift
for itself till then. What
was the eternally existing
God doing for the spiritual
help.of humanity until twenty
centuries ago? Did He for-
get all about humanity after
its creation by Himself or
did - he sleep? If they would
say that this had been the
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Hebrew and other religions
before, do they admit then
that those other religions also
were Divine Religions? If
so, why did Christianity
come at a'l in supersession
of such prior religions? Was
it because that God - found
those earlier religions of His
own unfit for the progressing
humanity and established a
new religion?- If so, it is
clear that even God could
not anticipate the nature of
such progress and already
provide in His religion for
the..further progress of the
would-be advanced sections of
humanity. He must be a
poor. God indeed: who : could
not do that. On the other
hand, a ' Religion really
Divine and ordained by God
must make provisions -for the
spiritual  advancement pf
people of all - stages of exis.
tence; .it should not exclude
any portion. of humanity,
limited by time or by terri-
tory, frqm its aperation and
influence, although it may
make different sets of provi-
sions respectively for different

olasses.of men. and direct that

such olass. ought tbmfollmgi
only.: such . respective provis
sions, Such truly all-compre-

hensive Universal Religion
cannot possibly recognise the
existence of any other reli-
gion and cannot therefore
make provisions for convers
sions from the latter. By
applying the tests above indi-
cated, the Vedie Religion of
the Aryan Hindus which
alone is claimed to be the
eternally existing Religion,
which alone provides spiritugsl
food for men of all grades. of,
advancement and which is
the only non-proselytising
Religion of the world, is the
only true Divine Universal
Religion in existence.

4. Twofold Training. o ;

The Vedic Religion. has.
two - main, -divisions, nangely;
(1) The General part, kaown
as Samanya Dharma or morae
lity, applicable to all: humas
nity. Strict -abservance: of
the' practical rules of thm
part: makes. man. ideally
human quite devoid-of all low
brutel instinets:-and emotiony
and - the . training herein. is
mainly of a psychieal natursy
Tt.is this part: ﬂ\atﬂﬂrrm o
of by: the: nonvElindw,. o
unities: of ‘the ~world: 4

o

varipus namesy Christiy
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Mahomedanism, - Buddhism
and the like, with modifica-
tions, and peculiarities suita-
ble to different climates,
conditions and peoples. The
Veda has been the only true
original source of morality.
Emigrants from India, the
original progenitors of the
people of the world every-
where else, took with them
this knowledge in various
degrees, though they had lost
their hold on the Veda.

(2) The Special part, known
as Visesha Dharma, or Var-
nasrama Dharma, applicable
to particular communitieg
alone. The practical rules of
this part are applicable to
those who, in addition to
their psychical training to
become - ideally human, are
given special spiritual train-
g 4180 80 as to realise their
ewn inner divine nature. -

" The religions other than
the Hindu Religion are all of
recent human origin and as
above stated, intended for the
crude  homogeneous sort of

preliminary ' training of the

baby -souls of the rising
nationalities of the modern
world. The relative position

of such man-made religions
in reference to the Great
Vedic Religion, with all its
well-graded Dharmic provisi-
ons for the training of all
classes of men from the lowest
to the highest is more or less
analagous to the position of
the un-classed pial schools for
infants managed by private
agencies, in reference to a
Government First Grade Col-
lege with all its well-classed
Elementary, Secondary and
High School and - College
departments and be anches,
The new faiths have, in fact,
no word to say as.to why man
is born or by way of expla-
nation of the manifold varie-
ties of life and experience
both in and outside humanity.
They have yet to know the
universal and eternal opera-
tion of the Laws of Karma
and Re-incarnation, much
familiar to the Hindy, This
is the reason why notwith-
standing the much- boasted
advancement in Jnateria)]
sciences, the non-Hindu na-
tions of the world are seen
committing horrible.blunders,
and their man-made codes and
laws, being often found mis-
taken or powerless, .are made
subject. to un:ending trans-
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formations as fleeting circum-
stances may then and there
suggest, without there being
any idea whatsoever of a final
goal or supreme end, their
legislative and social mea-
sures, intended indeed to bet-
ter man’s life, are but blind
gropings in the dark.

5. Tolerance of Other Fanths

From considerations so far
had, one may easily under-
stand why all the religions
of the world, whatever the
ways of their training, what-
ever the ways of their promul-
gators,  seem’ to find-some
support and a little ‘following
also in - this ‘Bharatavarshia
and why none of them has
yeot succeeded, or oan-:ever
succeed, in superseding: the
Vedic Religion. " :‘The non-
“indus of all ' nationalities
and creeds -are - indirectly
and virtually the followers
of the universal Sanatana
Religion but as purposefuily
reflected - through - -certain
peculiar media of such alone
of the. really mnnmerable
-aspects or sides of the Divine
Message as have been select-
ed:.for: their practieall imme-
diste guidance: by. .thewill

of the Great = Providence.
Though the non-Hindu can
not and would not believe in

"and appreciate this great truth

and may also condemn usfor

saying it, we need not -be

blind to the truth ourselves,

nor need we fancy that the

non-Hindu communities are

all hopelessly fallen ones sim-

ply. because they cannot
rightly comprehend cur ex-
ceptionally lofty” spiritual
ideal The other extant reli-
gions also are doing their
humble work for the good of
the non-Hindu communities
and are entitled to have from
us | respsctful trea%meﬁt a8
they help largely o' improve
the maral .tone and mgmtiy
touch and prepare the, spu:;

side of - humann
the Hindu commumty amd to
facilitate thereby fuller spiri-
tual training in future Dhax
mic  existenges of a,ctha
Hindu life. . Byt those who
are now Hindus, wan, lf{

will, sucaeed in. reaéhmg
very ult;mate goal, thé
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6. Four Stages.

The path leading up to the
Divine Goal may be conve-
niently viewed in four stages.
Everything existing or taking
place in the universe has
reference to one or the other
of these four stages.

(1) In the first, activities are
brought about by outside
agencies. In such cases, the
activities are the results of
implicit obedience to external
influences. @ Here external
agencies convert Tamas or
dark ignorance or inertness
into Rajas or conscious selfish
activity of the second stage.

(2) The class of activities
in the second stage is where
they result from inward sel.
fish promptings or desires,
very often following external
impulses. These activities
increase as selfishness grows.
and when egotistic Rajo Guna
is fully developed and when
all the unpleasant lessons of
egotism are learnt, the Jeeva
concerned enters on the third
stage. ‘

(8) In the third stage,
_activities result not from
selfish motives but from Satva

Guna or Goodness, motives
altruistic and selfless in

. character. The Jeeva in this

stage identifies his interests
with the interests of others
and is not blinded by the
external appearance of sepa-
rateness and does only such
actions as tend to universal
good, actions intended to

hasten all towards the ulti-
mate goal.

(4) Once this quality of
goodness is firmly established,
he becomes qualified to enter
on the fourth stage of renun-
ciation, altogether avoiding,
rather beyond, all activities.
It is at the end of this stage
that the equilibrium of Gunas
is secured for ever more, the
soul is realised as Gunatita,
beyond all qualities of limita-
tion and shines as the Supreme
Self in the infinitude of absol-

ute existence, knowledge and
bliss.

7. The Nations Classified.

The different nations of this
world may be also classed

under four corresponding
heads—

(1) First come those back-
ward races that are in the
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owest grades of progress and
are not far removed from the
brute creation. The only
mode of raising them in the
scale of knowledge is that
which begins in successfully
making them obey the com-
mands of the more knowing.
Not until we have secured
obedience in man who may
belong to such backward
communities, can we be able
to give him any teaching in
higher knowledge or civiliza-
tion,

(2) Under the second class,
the stage of selfishness, come
those great commercial nati-
ons whose ruling Goddess is,
to put it in the words of
Ruskin, the “Goddess of Gett-
ing-on,” whose average in-
dividual is not much troubled
by any care ‘‘provided the
price of stock does mnot
fall” as the great Carlyle
observed, as also those nations
of miilitary power of the
modern  terribly “civilized”
world that use their power
for bringing countries, one
after anothsr, under their
rule or subjection, mnot so
much induced by a motive to
extend to such, countries the
innumerable advantages of a

powerful and at the same
time sympathetic Government
as prompted by the chief
object of securing all possible
benefit to themselves though
to the immense detriment and
great loss of the subject
countries

(3) Next come those mighty
nations  whose motto is
“Help and Uprightness,”
whose principle of govern-
ment is just administration
and whose military glory is
an impenetrable wall of pro-
tection around the helpless
and the weak and the unfail-
ing strength of the righteous
cause. :

(4) Then finally the highest
class of nations will be seen
wending its way along the
fourth stage of renunciation.
It will have. a civilization
simple and pure. Far removed
from the stage of selfishness,
a great number of its people
will be imbued with a spirit
of selfiess love and sympathy,
everywhere exhibiting chari-
table inclinations. Even its
nmilitary history will be a
glorious record, telling us
that the only wars that were
fought were provoked by just
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cause and ended in the esta-
blishment of righteousness,
in the protection of the weak
aad in the extirpation of the
vicious. Such a nation. free
as it will naturally be from
the defects and  limitations
of the three lower stages, will
have a proper appreciation
and knowledge of the highest
spiritual truths and will there-
fore be actually in the posi-
tion of the Spiritual Teacher
to the rest of the nations of
the world. Such a nation is
and has been the Aryan
Hindu Nation; and it is still
able to hold that place in spite
of the fact that India is
being infected by corruption
from within and poisoned by
ruinous influences from with.
out.

8. A Contrast.

As neither the Hindu Relj-
gion mnor the Dharmic civili.
zation based on it is man-
made, neither of them cap
be in any way un-made by
man, however presumptous
he may become. We Hindus
are not left free to play with
our Sanatana Divine Religion
and its inseparable Dharmic
civilization as we will. We
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cannot  pretend to shape it
as it may suit us or in any
manner meddle with it. We
are no doubt quite free to go
out of it for all appearance and
suffer the inevitable conse-
quences,  Many have so gone
out and many more are readily
prepared in their perversity
to go out of it also. The chief
cause of their perversion is the
glamour of the present-day
western  materialistic civili-
zation. Describing it in some-
what forcible language, Prof.
anley says “Even the best
of modern civilizations ap-
pear to me to exhibit a con-
dition of mankind which
peither embodies any worthy
ldeal nor even possesses  tho
merit of stability, I do not
hesitate to express  the
opinion that if there isx no
hope of a large improvement
of the condition of the greater
Purt of the human fzmlily
if it is true that the increusé
of knowledge, the winning
gf & greater dominion over
Nature which is itg conse-
quence and the wealth which
follows upon that dominion,
are to make no difference
in the extent and the intensity
of want with its concommi-
tant physical = and moral
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degradation = amongst the
masses of the people, I should
hail the advent of some kindly
comet which would sweep
the whole affair away as a
desirable consummation.”
Tt is such a condition of
society, it is such a kind of
civilization, to destroy which
in one sweep Prof. Huxley
would hail the advent of a
comet, that some of our im-
perfectly educated young men
and unfortunately some of
our older people also would
wish to substitute in India
in the place of our ancient
Dharmic society and civiliza-
tion. In regard to any such sub-
stitution, Sir Thomas Munro
has given his opinion in the
following words— ‘I do not
understand what is meant by
the civilization (civilizing) of
the Hindus: if a good system
of agriculture, unrivalled
manufacturing skill, a capa-
city to produce whatever can
contribute to convenience or
luxury, schools established in
every village for teaching,
reading, writing and arithme-
tic, the general practice of hos-
pitality and charity amongst
each other, and, above all, a

treatment of the female sex
full of confidence, respect

and delicacy, are among the
signs which denote a civilized
people then the Hindus are
not inferior to the nations of
Europe; and if civilization is
to become an article of trade
between the two countries, I
am convinced that this coun-
try (England) will gain by the
import cargo.” Dr. Matheson
says “It is not too much to
say that the mind of the West
with all its undoubted impulse
towards the progress of huma-
nity has never established,
such an intense amount of
intellectual force as it is to be
found in the religious specu.
lations of India............ These
have been the cradle of all
western  speculations and
wherever the European mind
has risen into ‘heights of
philosophy it has done so be-
cause the Brahman was the
pioneer. There is no intel-
lectual problem in the West
which had not its earlier dis-
cussion in the East and there
is no modern solution of that
problem which will not be
found = anticipated in the
East.” A part of every true
Hindu’s life object now, there-
fore. should be in particular
to often approach his less in-
formed Hindu brethren and
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remind them of the grandeur
of their Divine Religion and
the Dharmic civilization and
of the heavy loss and the
deplorable fall which will be
?ll(‘il‘ lot, if, by continued
ignorance or perversion, they
fail t> profit by the real

Hindu mode of training and
life (Dharma) whose ulti-
mate aim is  the freedom
(Moksha) from all conditioned
existence and the realisation
of the self’s  transcendence
over all kinds of Hmitation.

=

THE MIND AND

By Swami

The things that we perceive
:}ll aronnd us are only mind in
form or substance, Munomatra
Ju:(]nt—z’lfano Kalpitie  Juyat.
Mind creates. Mind destrbys.

The occult phenomena that
take place in the mental world
arc all basod on seientific laws
Occultists and Raja Yogins
should have a ('omprehensivé
and intelligent understanding of
these laws. Then only they will
be able to control the psychic
forces easily. . ‘

Practice of telepathy, thought-
reading, hypnotism. mesme.
rism, distant healing, psychic
healing etc., clearly prove that
the mind exists and that g
higher developed mind can in-
fluence and subjugate the lower
minds From the automatie

ITS MYSTERIES

Siteananda.

writing and the experience of a
hypnotised person, we can clear-
ly infer the existence of the sub-
conscious mind which operates

throughout  the  twenty-four
howrs, .

" Mmd is the greatest force on
his ealu'th_ He who has control,
lod his mind is full of powers

He can bring all minds under

his i ) i
influence.  All diseases can

l())e cu_rud by phychic healing,
n 2 2t ™
ne 1s struck with awe and

wonder at  the marvels and

m.ystemous powers of the mind
of a man.  The source or homoe
or support for this mysterious
mind is God or Atman

Al}y action that is done by the
physical body is the outcome
of a preconceived idea. Th(“

mind thinks, pians and schemes
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at first. Then the action mani-
fosts. He who invented the
watch at first had all ideas in
his mind about the construction
of the lever. the various wheels
the dial, the nminute-hand, the
second-hand etc. These ideas
materialisad later on into action,

If an idea is planted in the
mind, it grows even at night
through the operation of the sub-
conscious mind, The subcons.
¢ious mind never takes any rest.
It works vigorously all through-
out the twenty-four hours. "Those
who know how to manipulate
this subconscious mind can turn
out tremendous mental work,
All geniuses have control over
the subconscious mind. You must
understand the ways to extract
work from the subconscious
mind. The subconscious mind
is a wonderful inner mental
factory.

Look at the marvels of the
mind. One is struck with wonder
when he witnesses a hypnotised
person in trance and hears his
narratives. The hypnotised per-

‘son narrates very lucidly the

life-history and incidents of a
person whom he has not seen in
his life.

A maid-servant (Jew) who
attending on a Hebrew priest

used to hear the Hebrew verses
during her service. She suddenly
developed a double-personality
when she was sick in the hospi-
tal and repeated Hebrew verses.
She did not know the Hebrew
language. All the samskaras
(of hearing from the priest) were
in the subconscious mind, and
repeated the verses. No sams-
karas are lost. They are indeli-
bly recorded in the gramaphonic
machine of the Chitta.

Another priest used to forget
his old personality for six months
and assume a new personality, a -
new name, a new avocation for
six months, When he developed
a double-personality he could
leave his old house, forget
all about his old life entirely and
would return to his native place
after six months and would en-
tirely forget all about the second
personality he assumed for six
months,

A powerful -occultist hypno-
tises the whole -audience collec-
tively through his power of
concentration and will, and per-
forms the rope-trick. He throws
ared rope in the air, givesa
suggestion to the on-lookers that
he will climb in the air through
this rope and disappears from
the platform, in the twinkling
of an eye. But, when a
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photograph is taken nothing is
recorded.

Yogis of olden times like Sy
,.Tnana Dev, Barthrhari, Patan-
Jali Maha Rishi used to send and
receive messages to and from
distant persons  through minde-
telepathy and thought-transfe-
rence. Telepathy was the first
wireless telegraph and telephone
service in this world Evennow
there ave Yogis who are versed
in telepathy  Thought travels
with tremendous velocity thro-
ugh space.  Thought moves.
Thought is as much a solid
matter as this piece of stone. It

can hit a man against whom it
is well divectod.

Cosmic mind s Universal
Mind. Cosmic mind is the sum
total of all individual mi‘nds
Cosmic mind is Hiranyagarblwi
or Ishwara or Karya Brahman
Man’s mind is just a fragmen;
of the Universal Mind. A Raja
Yogi becomes one with th‘e
cosmic mind and knows tje
workings of all minds. ‘The
Yogi gets omniscience througl
the cosmic mind. The Yogi
experiences Cosmic Conscioys-
ness through the cosmic mind,

Tap the Universal Mind Yoy
will get higher, super-sensuous
knowledge. You will experience

Cosmic consciousness.  You will
get  knowlodge of the past,
present  and future. You will
acquire  knowledge ot the
Tanmatras (root-clements). You
will experience  clarrvoyance,
clairaudience.  You can know
what is going on in the minds
of others. You will get Divine
Aiswarya or Vibhutis of God,
'there are scientific means to
tap this Universal Mind Purity.
(!f)llc(xntx'at1011, dispassion, right
living, right thinking, right
conduct. right action, devotion,
{nodemtion in eating and sleep-
Ing, purity in food, truthfulness,
continence, non-injuring  and
austerities have to be regularly
practised. .

Close your eyes.  Meditate.
Open your heart to the inflow
Qf‘ the Invisible power. ‘The
Bible says. “Empty thyself, |
will fill thee.” Then you will
have abundant super-intuitional
knowledge which is beyond the
1:each of intellect. Just as water
freely flows when the tap s
turned, so also Divine Wisdom
will flow freely when the ohst-
acles of ignorance that stand in
the way of knowledge are
removed  You will got flashes,
glimpses of the Divine, inspi-
ration, revelation and intuition.
You will have to put yourself
in a state of quietude by silen.
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cing all bubbling thoughts and
emotions and connect the mind
with the source by withdrawing
the mind from sansual objects,
just as you do in a telephone by
turning the switch and connec-
ting the two porsons who want
to speak.

Life in this physical plane is
a mere preparation for the
eternal life of everlasting sun-
shine and joy, which is to come
when ons gets the Knowledge
of ths Self through intanse and
constant meditation after puri-
fyving the mind ‘This Immortal
life of Supreme Joy which is
describad  as tha ¢ Kingdom of
Heaven'' in the Bible, is within
yvou, in your own heart. Realiss
this Immortal Life, by control-

THE SCHEME

ling the mind and enjoy the
Supreme Bliss of the Self.

Understand and realise the
powers of the mind. Unfold
the hidden powers or occult
faculties, Concentrate. Fxplore
the higher regions of the mind.
You can see distant  objects,
hear distant voices. send mes-
sages to distant parts, heal
persons who arc ata distance,
and move about to a distant place
in the twinkling of an eye.
Beliove in the powers of the
mind 1f you have interest,
attention. will-power and faith,
you are bound to succeed. The
source of the mind is Atman or
the Highest Self  'This mind
is born of Atman through His
Maya or illusory power.

OF THE GITA

By T. E. Satakopachariar, B. A., BL.

Having thus established the
antiquity and sanctity of the
karma yoga doctrine, the
Lord, before embarking upon
a full and clear exposition of
its principle and practice,
wants to draw the attention of
Arjuna to its importance and
the difficulty of comprehend-

vill

ing its true significance. Evi-
dently this preface is deem-
ed necessary for the purpose
of disabusing Arjuna of the
idea that had been obsessing
him from the commencement
that karma is only for the
vulgar who not being possess-
ed of the necessary intellec-
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tual equipment, are unable to
comprehend abstract meta-
physical principles and medi-
tate on the same and conse-
quently require some concrete
object on which to fix their
attention and overt acts to aid
their concentration. In a
word, he considered that to
one of his accomplishments
karnmia was too coarse and
obtuse so that Jnana alone
was his proper field. To de-
monstrate the perversity of
this view and to impress on
Arjuna the fact that karma
yoga demands exceptional as-
tuteness for its proper come-
prehension, the Tord saysin
the 16th sloka that even
sages had felt perplexed in
duly appreciating the subtle
distinction  between hkarma
(action) and alarma (non-
action); and hence it is that
He was going to explain
karma to him in all its bear-
ing so that with the aid of
that knowledge he may be
able to place himself on the
royal road to liberation.

It is necessary to note that

" the word akarma does not
here mean inaction or wrong
action as these significations
a re not suited to the context

but the negative particle de-
notes difference (anyatvam),
so that the term means ‘some-
thing different from karma’
i. e, Jnana or Knowledge.
This knowledge. as the con-
text would clearly indicate,
is of the true nature and pro-
perties of the Soul which, as
has already been repeatedly
emphasised, is the essential
pre-requisite for the practice
of karma yoga: since it is by
realising, that the Self or the
Soul within is essentially
pure and immortal and that
mundane enjoyments do not
help its evolution but only
retard it, that one can acquire
that mental poise which
would enable the performance
of action without attachment.
It 1s this that the Lord expre-
ssed in the second chapter
when he began the exposition
of karma voga to Arjuna and
now the same is sought to be
re-affirmed by  presenting
sone newer aspects.

Thus in the 16th sloka the
Tord suggests that  the
distinction between XKarma
and Akarma 1i. e, action
and knowledge and their
inter-relation is too abstruse

for Arjuna to understand

The Scheme of the Gita 184

clearly without His help
and hence He wants to ex-

plain it fully to him. In the.

next sloka (the 17th) the
Tord illustrates his position
by enumerating the three-
fold topics which fall to be
considered in this connection,
viz, Karma, Vikarna and
Akarma. The flrst and the
last terms have the same
significance as in the last
sloka and the second viz.,
Vikarma - means Vividha
Karma i.e, the different
kinds of karma: prescribed in
the scriptures for being prac-
tised by those who are in
quest of salvation. Evidently
the enigmatic character of
the terms employed is itself
meant to suggest the com-
plexity of the subject-matter
which is also expressly given
out by the Lord in the words
‘gahana karmano gatil’ i. e.,
the way of karma is compli-
cated’. After this preface the
Lord in the 18th sloka begins
the discourse upon the theory
of karma yoga which is con-
tinued up to the 24th sloka.
The former indicates in a
nut-shell the - underlying
principle of the yoga by say-
ing that he who perceives
knowledge (Akarma) in action

and vice versa is the wise
man who understands and
performs duty in all its per-
fection. Knowledge in action
and action in  knowledge
sounds rather obscure and
needs explanation. Accord-

ingly the Lord proceeds to
make his meaning clear in

the succeeding slokas. The
knowledge that is here refer-
red to by the word Akarma,
is as has already been point-
ed out, the knowledge of the
Ego or the untainted soul in
its essential purity together
with its inherent qualities.
The foremost desideratum for
a karma yogin is to know,
understand and appreciate
the fundamental difference
between the Soul and the

body and it is only after

acquiring a thorough grasp of
this essential distinction he
will be in a position to realise
that the ordinary fruits of
action consisting as they
do of mundane enjoyments
or suffering, .do all of them
by their very .nature apper-
tain to the body and as
such tend only to - obstruet
the onward march of the
soul towards liberation from
the  shackles of - matier
and a8 a necessary oconse-
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quence he will try to avoid
those fruits and enter on his
duty in an attitude of colour-
less detachment.

This is just what is pointed
out in the 19th sloka which
says, “He whose actions are
a})solutely free from any
tinge of desire nor betra‘y
any trace of confounding the
soul with the body is extolled
b3f the sages as a man of
wisdom in that his actions
are burnt up with the fire of
knowledge”’. Indeed this
serves as the most lucid com-
mentary upon the paradox
contained in the previous
sloka. The word kama here
means ‘desire for the fruits
of actions’, while sankalpa
denotes the mixing together
or confusion of ideas which
in the context has reference
to the confounding of the
body for the soul which ig the
root.cause of the common
hankering for bodily plea-
sures as though they form
the summum bonum of exis-
tencee The man of true
k.nowledge who has learnt to
distinguish the body from the
soul never losessight of this
distinction in all his actions:
so that the prospect of mun:

dane gain possesses no atrac-
tions for him and he performs
his duties without any attach-
ment and hence his actions
are free from the stickiness
which enables them to bind
the doer in asmuch as they
have been heated and sterili-
zed by the fire of spiritual
knowledge. It is noteworthy
that the expression Juanagni
dagdha karmanam affords the
clue to the right interpretation
of the word Akarma in the
previous sloka, the word
Jnana standing as its equi-
valent and the inter-relation
of akarma i.e., Jnana and
karma being shown to be
that of fire to its fuel. Thus
understood we see what a
world of hidden meaning is
compressed in the epigram
‘karmanya karma yah pasyeda-
karmane cha karma yah; for,
expanded, it means, ‘He who
190ks upon karma (action) as
fit fuel for spiritual know-
ledge and upon knowledge
as the potent sterilizer of
karma.” Thus we find how
thg Lord has again re-esta-
blished with espesial clear-
ness his original proposition
that knowledge and action,
f ar :from being mutually anta-
gonistie, constitute a helpful
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couple, prosparing by each
other’s aid and karma yoga is
the process by which their
alliance is securcd.

In the next three slokas
(20th, 2lst and 22nd) this
idea is elaborated by laying
stress on some particular
aspects. Thus far the quarter
‘Karmanyakarma yah pasy:t’
has been explained. In the
next sloka (23rd) its comple-
ment Viz., Akarmane cha
karma yah is elucidated. The
next sloka (24th) gives the
coup d’ etat to the discourse
by pointing out that the con-
summation of the karma
yoga discipline consists in
the whole-hearted dedication
of the action, doer, instru-
ment, object and all to the
Supreme Lord, thus cognising
His all-pervading immanence
and all-controlling potency
which is the direct and im-
mediate precursor of self-
realisation.

So much by way of expoun-
ding Karma and Akarma. the
first and the third of the three
topics mentioned in the 17th
sloka as necessary to know for
a karma yogin. Hereafter
from the 25th to the 32nd

Sloka the second topic viz,
Vikarma is sought to be dealt
with by describing the mani-
fold varieties of karma resort-
ed to by those who seek for
sglvation along the path of
karma yoga. It will be found
that these varieties though
widely divergent in their
physical aspect are yet
identical in moral back
ground which indeed- consti-
tutes their essence and marks
them out as the efficient
means of illuminating the
soul and liberating it from
the shackles of matter. It is
this feature that makes them
deserve the appellation of
‘yagna' which really signifies
‘worship’ and not mere sacri-
fice. It will be remembered
that this distinction between
what yagna is understood to
be in common parlance and
the true signification of the
term was in a general way
indicated by the Lord in the
course of the second andthe
third chapters and the same
is here brought out in all
cogency and clearnsss seeing
that the context is propitious
and the mind of the disciple
sufficiently prepared by what
has been taught till. now.
According to the karma



187 The Hindu Mind

Mimamsa School which sets
great store upon action as
such yagna or yaga denotes
sacrifice and it is defined as
Devatoddesana dravya tyagah’
i- e, ‘gift of an offering to a
God’. This definition neces-
sarily implies the idea of
barter as between the giver
and the vecipient, a sort of
bargain for mutual benefit,
which would naturally give
rise to a sense of selfishness
and egotism which is a seri-
~ous obstacle to liberation.
Hence the Lord condemns
this way of thinking in strong
language in the second
chapter and charactecises the
advocates of this theory as
men of shallow vision who
indulge in flowery language
that bears no useful fruit.
(yamimam pushpitam vacham
pravadantyavipaschitah.)

Now it is made clear to
Arjuna that to a karma yogin
Yagna is not a mere sacrifice,
‘the gift of something that
belongs to him in anticipation
of a larger benefit for the
donee, but that he must
revise his conception of it
by raising it to the level of
divine worship. It is only
by this change of view-point

1s it possible to reconcile the
apparent  incongruity of
grouping together under one
category such divergents as
dravyagnal, tapoyagnah, yoga
yagnal, swadhyaya jnaii-
yagnah, pranayamaparayanal
ete, (sloka 28. etc.) One can-
not resist the analogy this
bears to the Upanishadic
passage Tamelam vedanuva-
chanena Brahmanah vividi.
shante yagnena danena tapasa
nasakena and fail to surmise
that perhaps the Lord meant
here to explain its true
import. Once it is said that
tapas,  yoga, swadhyaya,
Jnana ete., are all yagnas, it
follows as a necessary corol-
lary that the word yagna can
no longer be confined to the
low level of a sacrifice invol-
ving the idea of a commer-
cial exchange but must be
lifted up to the high pedestal
of divine worship, disinterest-
ed and purifying, into which
it is impossible for any
thought of selfish gain to
enter. Of course the diffe-
rence in the choice of a
particular kind of yagna
would depend upon the per-
sonal capacity, qualification,
aptitude, etc., of the indivi-
dual concerned. But in spite
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of all this variance which is
but one of external form so
far as the psychological back-
ground is concerned it is the
same for all consisting as it
doesof a clear knowledge of
the soul, and consequently the
fruit is also identical viz., free-
dom from the bondsof matter
and the realisation of the Self
in all its purity and effulgence.
This result is indicated in the
32nd sloka which also reite-
rates with special emphasis
the burden of the teaching
viz , that all these different
processes are derived from
action karmajan viddhi tan
sarvan in order evidently,
that Arjuna may not lose the
main thread of the argument
and begin to revert to his
prepossession against karma
with which he was origi-
nally so much obsessed. 1t
must be noted that the word
Brahma There signifies the
Self or the Soul so that the
meaning of the sloka is, “Thus
a large variety of yagnas
are resorted to as the means
of realising the Self. Know
that they are all the product
of action. Knowing this (and
adjusting your course accord-
ingly) you will attain libe-
ration’. The final sentence,

yevam  jnatva  vimokshyase
which recalls to the mind
the words yadjnatva moksh-
yase asubat found at the end
of the 16th sloka is evidently
intended to signify the niga-
manam or ‘Q. K. D of the
discourse, the latter indicat-
ing the pratigna or statement
of the proposition

Still the Lord is not satis-
fied that His disciple hasfully
understood and appreciated
the gist of His teaching; but
on the contrary He suspects
that Arjuna may be harbour-
ing some doubts and feeling
as though some link is want-
ing to enable him to grasp
the Lord’s sermon thoroughly.
Hence the merciful Lord
once again takes up the
original theme and reinforces
in all lucidity what had
already been taught in slokas
18 to 24 wviz., that karma
yoga is not mere mechanical
action unconnected with
spiritual knowledge but well
and truly founded upon the
knowledge of the soul and it
is this knowledge that forms
its primary ingredient which
as the practice of the yoga -
progresses onwards will gain
more and more in width and
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intensity until it gets full-
blown into  self-realisation.
This is what is suggested in
the 33rd sloka. Tt must he
borne in mind that the words
dravya maya yagna and Jnana-
yagia do not vefer to diffe-
rent kinds of yagna as such
interpretation carries  no
meaning in the context but
they arve intended to distin-
guish the dual ingredients
that enter into the compo-
sitton of a yagna viz., the
objective and subjective: so
that what the sloka seeks to
propound is that of these two
ingredients  the subjective
(Juanamsa) is the more in-
portant and the other is bhut
auxiliary and subservient to it
and has no purpose of its own
to fulfil but exists only to feed
and foster the Jnana. The

rest of the chapter is devoted
to the further elaboration of
this idea and here Arjuna
is assured that if only he has
sufficient interest and devo-
tion he will, as he proceeds
along, get a clear and practi-
cal knowledge of the matter
by the kindness of the adepts
whom  he  will  have to
approach in all reverence and
humility and once he is able
to secure their blessing all
doubts and difficulties  will
vanish and he will straight-
away find himself secure on
the royal road to self-reali-
sation, and it therefore
behoves him as a true and
devout student of the yoga to
be up and doing his  duty

as a worthy scion of the noble
Bharata race.

SANATSUJATIYAM

(Translation of Text and Commentary)

By Sri Umesh Chandra Dutta, M. Se.

Chapter. I.

Q. What is the natuve of the yogin who neither regards his two bgd;es
i i i 5 i If, nor attribute
tle, with their senses to be his self, ,
the gross and the fmb s
their properties to it?

A. Such a yogin is unwearied of the world as h.e is f%'ee froleJa sgchtliso(:;g

desires- as hunger, thirst, ete., which alone entail pain, T 8 rut1 e
in this strain. TFrom the superimposition of the tv'vo bodies on ' h .

Bpe‘?ks “.1 ‘ties nlzso come to be aitributed fo it Avidys or nesc.xence is
:::1:‘05; c:};e;ll this. With the dawn of true knowled.ge ignorance dlfxapiiaer:
and the root vanishing all worldly disbress§ also vzunslfes. ’Phdebyogolgsmcles
becomes free from all troubles, that is, ho i no longer .wolrrlle:i ‘ y o
to yogs, nawmely, wrath, anger, fear, elation etc, H‘e is he ﬂm erson. A
{he enlightened. But the yogin should not behave like a gzn : ) ;)e;mve,like
knower of Brahman, the all-seeing person, should, on the contrary, be
a {ool,

¥ a1 qreawAfa AT famEd |
gd ¥ TR SRaERTREA |

The Parading Yogi.

' 5 en] i heir

ins who always enjoy paradlng the
pow—elz-: \?vsk?ic?xolgéads Lo their downfall are like dogs which
devour their own vomit. (85)

i led is condemned
i in who does not keep his nature conc?n : )
I thi 81.:1(?;? ]3;(;5::1,9‘,1 who, instead of hiding the'm- nat;flre, like foolg
o kuo'ivel oting their greatness oub of desire to enjoy their power, a.}‘e
& 8‘()1011‘] mll:irzalll eatgwhat they vomib. This habit is harmful to them, A yogin
ike dogs w ‘ '
vlslh:uldgnot therefore, divulge himself and behave rudely.

[39]
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His Glory.

Those twice-born (Dvijas) who are poor in worldly
possessions, but are rich in Vedic virtues are indomita-

ble and dauntless. Know them to be the embodiments
of Brahman. (36)

A truo yogin is now praised.  The $rue aspirants; who do mnol sel any
store hy and are not attached to things which men regard as wealth namely -
wifo, children, money ete., bub who arc vich in virtues laid down by the
Vedas, such as non-injuring or killing of anything, truthfulnees, non-covetous,

uess, continenco, tranquility of mind ete., aro unconquernblo and fesrloss.
They become ono with Brahuaan,

FAFIATHA GATETATT 58 FA |
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Even that person, who, in this world succeeds in
meeting with the gods who confer on him all his desired
objects, is notequal to him who has realised Brahman,
inasmuch as the very gods whom the votary worships
are not themselves equal to the knower of Brahman. (37)

Tho greatness of ono who knows Brahman is heoro procluimed, Even ha
who moets with all those gods hevo on earth who bestow upon him all the
good things desired by him in roturn of tho oblations offered by him to ench
ous of thom, is not equal to ane who knows Drahman. There is nothing
strange in this, Xor, oven thut god to whom the votary offers oblations with

appropriste mantras with o view to get his chevished objects fulfilled is not
cqual to him—~-let alone the question of the votary,

o 1t is also leid down in the
mokshadharma” (Mahabharata),

i : “The god whom agood dvija worships cannot
ho compared with a knower of Brahman, not to speak of the mantra with

which he is worshipped'”. In fact there is nothing superior {o these who kucw
Braliman,

(40]
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His Behaviour.

Should a yogin be honoured though he does not
take pains for it, he should not consider himself
honoured; and should he be insulted he should not feel
pained. (38)

The conduct of a yogin is again described here, If some learned people
acquainted wish the characteristics of a ‘sthitaprajna’ recognise and worship
a knower of Brahman $who is silent, and who stays in his own glory with hig
gelf withdrawn from everything and his nature hidden, he should not think
that he is honoured, If again he is tuken to be a fool and insulted by people

who do not know the peculiaritics of n sthitaprajna he should not take it to
heart,

FIFRAEINE FATHTTET |
fAgiar wasdig I aedg wifaa: H3=

A yogin, when honoured, should think that enligh-
tened persons are honouring him, for just as opening
and closing of eyes are natural in men, so their be-
haviour also always follows their nature. (39)

In this and the following sloka is described what a yogin thinks when he
is oither honoured or insulted, If enlightened persons show rogard to him he
is not olated bub considers that their respectful attitude towards him is born
of their nature even a8 opening and closing ef eyes are natural in them,

CELIEEAL qar S H wmﬁiﬁar.
T W4 AT € ARATAa: 1Rl

If a yogin is insulted, he should think that iénorant
men given to unrighteous ways and devoid of .Scriptu-
ral knowledge are behavmg dlsr'espectfully towards the

respectable. (40)

[41]
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Similarly if an enlightened pergon is insulted by ignorant people who aro
wanting in piety, diserimination and a knowlodgo of Seripbural injunctions
who do not show respect wharo respact 18 dua but honour thosos who do not
deserve honour, o considors the doalings of such pooplo as moroly the out-
come of their naturo,

Honour and Silence.

T WA A T T AR 399 937
uq I AR AT AW BT 2

Honour and silence never exist together. Honour
is of this world whereas silence belongs to that. Know
that other world (to be Brahman). (419

That worldly honour and silence of tho soul evor dwoll soparatoly is
stated hove. They never go hand in hand. Tha phouomenal world the world

of the senses, iz the ropository of tho formor and the othoer world, not
susceptible to the senses is the asylum of the lattor,

Q. What is the nature of that othor world ?

A: Know that (Tat) to bo Brahman; for “Tat’ stands for Brahman which
is the refuge of silonco. Says Lord Sri Krishua “Om, Tut, Snt-these thre®
have been statod by the Scripturos to ho tho dosignations of Braliman”, The
Anugita also has the following, “The four terms, Om, Tat, Sat und Vishnu
arc identified with Brahman”, Itis also well-known that honour leads to
worldly affluence and silence to the attainment of Brahman. Hiranya-
garbha defines ‘mana’ and ‘mouna’ thus;- ‘Dosire for onjoyment of worldly

things such as palatable food and woman is ecallod ‘mann’ and the source of
the bliss pertaining to Brahman ig called ‘mounn’,

N e iy i |
sl ggoar AR amdnT gfm el

O Kshatriya, worldly prosperity (Sri) which flows
from association with objects of mundane honour is
verily inimical to the reglisation of divine bliss (Brahmi

Sri): which is ipdeed very hard of attainment by those
who are devoid of knowledge. (42)

[42]

Sanatsujatiyam 134

neipation is incompatible with associa tion

Tho sugo now s;fl):is.stl:i:ginc‘fl’):ospority visits one who dwells in fh"

of the objects of Wo;nd perforins such action as bestow on him %len.vel?ly lnfc?,
wo}'ld of tho smz;e:bhet material wealth, DBut this prosperity is arf impedi-
nimals, fool atrll of the highest good. Mokshadharma also describes suc})
monk t‘? the pa .) herowith the soul is bound. That ignovant fool who is
prosperity 88 m.});lw rosperity aud revels in sense objects is incapable of
dolu'dc.:d by.V:Ol. ‘YSS' the supremly DBeatific state, Says Hirauyzf.ga.nbbn,
nibwining ]?m nn'l 1 w.ho is pure conscious, who is infinite and dev‘md of all
“Sho.,'who Is cterns ;ne is bliss and who is absolutely pure—is called
quﬂlmc-g’ ‘w’lyxos;i 'mstmhe, ig very hard of attainment; and it is rarely heard of,
Brahmi St i ‘t‘&un do not even hear of Him, and many, though they
Suya the Sm~m'f ‘Himy fuil to know Him, Preceptors about Him are rare.
((:)on;xe tze};:;)le?ts in‘sl’)irituul exerciges can attain  him, Aspirants instructgd'

niy

by expert preceptors are also rare.”

Ways of Realising Brahmic Bliss.

FIOITr AFIFIAZT qear TEARRT U= | |
AU ARG AR 1 Hek )

' i of realising the

s clearly speak of various ways of rea |
upriamg: bliss. These are difficult to follow. _‘T_r'u_th,
ztraightforwar’dness, modesty, gelf—co_ntrol, purity and
self-knowledge are the six which dispel vanity ‘apd

ignorance. (43)

The ways to the divine gcoddoss of bliss are here mentioned. Th?y; t;x:

lared to be various by the sages and ave said to be very bard to pra .

o Xi f what is right and at the same time,conducive to the welfare of

i i, up of crookedness, feeling shame in doing improper deeds?

Obhem’l gfltvllzgmintc)l as well as of the outer sense drgans, washing away of impu-

j;?:;’o bcc:dily a8 well a8 mental and the -knowledge of Brahman-~these six are
'

capable of destroying all vanity and delusion,

[43]
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From the Master’s Lips:—
By R. Krishnaswami  Aiyer,
MA., B L., Advocate, Tinne-
velly. Printed at the Madras
Law Journal Press, Mylapore.
Price Re. 1.

Tho Master whose valuable words are
recorded in thig book is Ilis Holiness
8ri Jagadguru Sri Sankaracharya of
Sringeri Mutt who consistently with
the traditions of his Holy Soat is
spreading throughout Bharatavarsha
the ancient and eternal truths of
Sanatuna Dharma both by his precept
and by his oxample., Studonts of

Hindu Religion and Vodanta Pliles~

sophy aro already quité familiar with
Mr, R. Krishnaswami Aiya’s earlior
writings, “Thoughts from tho Vedanta'
and “Thoughts from the Gita” and
have nppreciated bim for his profun-
dity of thought and spiritual balauco,
Ho bas now added to the _signal

services ho bas been rendering to the

cause of Dharma by rocording in this
volume many an interesting and illy-
minating dislogue, betweon tho Master
and othors on the various vital social
and religious questions concerning the
practical Dharma of tho Hindus.

Like the groat Sri Sankara Bhaga-
vadpada, the Master through tho
employment of the Socratic method
of easy reagoning shows, in the
course of his conversations, in a tol-
ling manuner, how the Varnashrama

t

Dharma forms tho very lifo of tho
1lindus, Iio has shown ulso how
Hinduism is catholic and how its
aim is *‘to make a Christian a hettor
Christian, a Hindu o bhetter Hindu
aud so on”, (p. 18)

The Mastor is very keonly alive to
what is going on iu the world, The
din und bustle 'of modern life spare
us littlo time to roalise that life has
» geerot which docs not lio on tho
surface, 1lis messago of hope to tho
miscrable wnd  unhappy modern is,
“your forefathors were happy nob
because thoy had more objects of

l,)lousuro ov less causcs of troubloe bub

Deenyse even in the wmidst of this
world “thoy wore able to rotain  their
mentad cquilibrivin which gave them
rest, 'pouco and eontontiuont and,
thereforg; happiness.......ceeieeeeen Wo
can ab any moment put an end t°

thoe “so-called  “bad duys” so far us

overy one of us is concerned by our
rovorting to the simple faith and tho
upright conduet, the religious forvour
and the peacoful contentment of our
forefathers”. (pp. 49, 50.) The chapters
on “Fate and Free will”, “Utility of
God"” and “Adwvaita”, rogarding which
there hes been much confusion of
thought, doserve to bo carofully rond,

The modern Brahmana who thinks
it beneath his dignity to give his
children the benefit of o Shastiaic edu.
cation and to porform the marriages ol

Review 196

his sons and daughtersin & simple a:nd
unostentatious manner will be im-
mensely benefited by & reading ,?f the
chapters on “Marriage Reform and
“Modern Education”. On the whole,
this book will impress on the reader

in no unmistakable lunguage thetrue

goal of humanity, which is a goal of
glory and peace quite different. fr-om
the rank and selfish materialism
which has taken possession ’of the
modern world,  Our ss.lutatn'ons' to
the Holy Master for his illuminating

utterances on the Dharmiec Ideal in
relation to practical life. We are
proud to recall that most of these
dialogues, were originally published
in the pages of the Hindu Mind.

Wae congratulate the author on his
excellent production and hope that
the Master’s advice and suggestions,
will rouse & genuine interest in the
minds of dispassionate students about
this much neglected subject of
Sanatana Dharma,
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