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(VOLUME | -A)
THE SELECTED TALKS
(Section 1)

2 U.V. 12 13-12-1923
(1) The Shivatma and the Jivatma.

(2) The study of Yoga and Viyogaunion and disunion.

- (1)-

Yogis are seen to study Yoga. What do they do therein? They join their soul with that of God. To join two things
together means Yoga. If two things are to be joimnéal one, both of them have to be of the same qualitsinif gold' is
to be mked with pure gold, then thatny gold' has to be purified by subjecting it to various physical and chemical
processes prior to its being mixed with the pure; and then hotieim can be mixed together; one can now say that the
Yoga of both of them has been effected. Originally botlgtitds were the same; but when one of them got mixed up
with other things, then two types of gold came to be recogniferpure and the imype. If now they are again to be
mixed into one, then the impure one has to be purified; when it is so purified, it becomes the same pure gold, even
though its lump may be separdfeom that of the pure one; both of them are recognised as one and thihisgmnehe
puregold; it is immaterial then, if they are kept separate or mixed into one. It is the impurity that divided the original one
into two. So far it is pure it is immaterial into how many parts it is dividibey are all one.

In the same waythe soul of God and the soul of maritie same is one. How was it then that we began to be
differentiated from God? It is this way. In the Beginning, prior to the origin of the human form, one minus 84 kacs (lac
100,000) of objects of enjoyment cam& existence; on the basisalf these, at last, th&aine Minus- the human form,
appeared on the scene. The soul within this human fotine game as that of God; there is no difference between them.
How long this unity or rather the purity of teeul of the humanding lasts; in other words, when does it get differen
tiated as a separate entity, is a fair question that crosses our mind. The answer to this is that so far as the human bein
does not hanker after or identify himself with any desiriéssoobject, that purity or rather that unity is there; till then
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even if the human being appears to be separate, his soul is the sarmeybas that of God, and as such one with that of
His. But the moment the human being accepts and begins to uséthnge objects of enjoyment, his soul becomes
associated with it; such a soul now resembles the impure gold, and with this, his impure soul begins to be differentiatec
as another the second from the state of the pure soul of God. It is, thus, dubda@ssociation of the soul with a desire
or an object of enjoyment that theman being gets differentiated, and is then designated asli#ézahuman being as
opposed to the pure blissful God.
The human form for both the affected souls, i.e. st in the state qfiva - the Jivatma and the pure soul., i.e.
the soul in the state of Shivdhe Shivatma is the same; it means that the human body is the same for both, but two type:
of souls- the affected soul of Jivatma and the pure soul of Stigatssociate with it. If the affected souhans in the
human body, then it assumes the state of a huramyg i.e.the Jva; if on the other handhe pure soul remains the
human body, then it continues to remain in the state of ShhablissfulGod. Thus two souls are now diféettiated- a
Jivatma and a Shivatma. The Jivatma treats the human form as a separate entity from itself, while theddleisatnta
treat it as something different from itself. Once, however, the soul gets thus diffe@into two, their foodtheir
nutrition, their environment become different. Sirmifaall objects of enjoyment,'Bhogya Vastu' also get grouped into
two - one the pure original Bliss, and the other all the 84 lacs of objects. On assumptiohwhéreform, if the
attention of the soul remains unified with that original singular Bliss without any diversion towards any other object of
desire, then that southe Shivama, even though resity in the human form, continues to enjoy that Bliss,dagtinues
to remain in the state of Shiva; and since the human form also consists of Bliss, the soul and iterhumanliél ever
remain in that state of endless Bliss; thus, that soul, that human form, and that Bliss would all be together astone, in t
endless state of blissful existence. On the other hand, if the soul accepts even one of those objects while residing in th
human form, which in itself is formed on the same basis as all those objects of enjoyment, then it gets affected by it, ar
thusturns into the state of Jivatma,; as a result of this he begins to suffer from pleasure and pain, which in their turn
involve him into the endless chain of births and deaths, tlgdosing his original state of endless Bliss. With the
assumgion of thehuman form the attention of the soul gets natlyr diverted towards the objects, particularly
constituting the necessities 'tife’, such as food and drink; with this introdien he gets used to tirg and in cours of
time he is not able to do withotitem; thus he gets affected by them, andtdubis affectation he now assumes the role
of a Jivatma the human &ing, becomes the possessor of pleasure and gainthus becomes a link in the interminable
chain of births and deaths. Unless now thetdigaloses all interest in thesejetis of enjoyment, gets over the desires,
remains unaffeetd by them, he cannot return to his original status ofddima. Due to his association with these objects
he resembles the status of thgpure gold; the origial pure soul has now become impure; it is now his lot to depend on
these objects that are on ‘anotlieat is on somebody or something besides himself for his wants and for his happiness.
Thus itis that the affected soul, or the soul associat#l objects of enjoyment, i.e. the impure soul, now
assumes the state of Jivat and lecomes differentiated from the pure soul of God.

All objects of enjoyment are destructible; the human body depending on them for its nutrition is equally destruc
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tible. These olgcts are so many and their qualities are so varying that both the body and the mind have constantly to
change, i.e. they have to adapt themselves to use thendivalmagets entangled in tiieand becomes dependent on

them; such is his status throughollitize lives he has to take due to his association with them. So far he gets as many of
the objects as he desires, he feels happy; if, however, their quantitglity goes down, he at once becomes unhappy.

This state of his resembles that of a fishhFige born and bred in water; if the mass of water they are in increases, they
are not affected; but the moment it goes down to a dangerous level, they become anxious, unhappy. It is a painful exp
ene they get. In the sameay, the Jiva and his bodyenot only born on the same basis as all those objects, but their
nutrition and even their very existendependon them. The Jiva, lying within the body, is always anxious to have as

many of these objects as possible for the existence and nutritionbafdyisand for the pleasures or happiness he

derives through them. Naturally,he gets more of them, he feels happy; in the opposite case, unhappy; that is the state
of Jiva, for lifeafter life. Thus, any decrease in thedsgeats, by quantity orugity, makeboth the iva and the body

unhappy; if they become very fevinadequate for the existence, both of them even come to their end. If a fish is taken
out of the water and kept in a small quantity of it in a crevice of a stone, as the water gets\d/araporates due to the

sun, the fisthecomewery anxious, unhappy; its condition becomamful. A little more of water added at thisage

makes thdish happy; a little later, however, his former status of anxietynagaiirns. Similar is the state of Jivatma, of
alternate pleasure and pain, in association with the objects. So far as he gets them as many as he desires, he is happy
decrease in them makes him unhappyew more objects at this stageke him happyThe objects being perishable

they get lost disappear, and thus with their decrease, again the Jiva becomes very unhappy. If the stock of his whole li
is taken broadly, one finds that the Jiva, on the whole, gets far fhpainao his lot than the @asure, and that pleasure

too has its limitationsits end. In spite of this experience it is aoon to see that thdiva is always running after these
objects for the existence of himself and his body.

A man is always seen to desire and desire schthatay establish himself permanently, and undertakes many an
adion - good and badto collect as many objects as possible to satisfy his desires. These objects being perishable he
loses them, and that gives him anxiety and pain. Loss of objecis-aatiation of desires make hirmbeppy. He then
works further to satisfy his desires. The results of his variotisngcgo on accumulating to form hirarabdha'. As he
expends his Prabdha in one life, the actions that he undertakes duhiagexistene are forming hisPrarabdha’ for his
next. Thus, the actions cause Prarabdha; Prarabdha providiesrasexly; in that body h#oes various actions; these
actions cause his Prarabdha for the next life, and so on. That is how thisdblakvawheel ofworldly life - vicious
circle of ation andPrarabdha..e. of life and death, goes on in an kesg fashion.

In short, we, i.e. our souls were originally in the state of Shiva; due to our association with the objects of
enjoyment and desires we got diffatiated as separate units from God and thus thrown into the endless vicious circle of
life and death.

That Infinite Bliss got differentiatedtransformed into all those 84 lacs of objects of enjoyment. All these

objectsare naturally in the state ofyshlity and in the state of the Dvandvd3uals. It is due to our association with
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these objects that we becaidivatmas Jivas, and so far as this association is there we are bound to remain in their state
of plurality and of Dvandvas; to begin with,\lWwever, we were not in these states. Really speaking, this human form of
ours does not belong to the state of Jiva, but to that of Shiva; due to our association with these objects we shifted
ourselves into the state of Jiva, and began to calfahisas airs, even though it originally belonged to Shikdl. these
objects are perishable, and hence are ooatisly undergoing a change; due to our association with them we got the
state of Jiva and, as such, the state of Jiva also becomes subject to destnatéternal change. Change means a
change of form; the first form of the object is destroydisappears, and itappears in another form. The Jiva suffers
from changesstates of pleasure and pain, and a change of the body in the end, and thedaddeigoes its changes
the chilchood, youth, old age and death.

Thus, so far as we are associated with thesesbjghich are ever in a state of flux, our Jiva and the body also
have to be in the same state of eternal change.

Some modern persons,alto their inadequate kndedge, think that after death the soul residing in the body
unites with the pure soul; they think that it is likest mixing the two goldssuch thoughts generally cross the minds of
those who are steeped in desires. But & tiiinks over in a furehrental way, it strikes him, that, no doubtigtike
mixing the twogolds but then the impure gold is never mixed like that with the pure by anybody asft is
advantageous, and so the impure gold has to be duly purified litefordd be mixed with theure. When the impure
gold is thus purified and then mixed with the pure, how happy that gold becomes by its sudden expansion into a bigger
bulk?

In the same way, how can th&atma affected by desireand objects of enjoymenby various vicious actions,
by pairful experiences, and thus becoming impure, straightway merge into that Blissful pure soul of the Shivatma? If wi
put oil in a glass of water, the oil at once separates into a distinct layer and floats over it;dlee nbtdmix with the
water. To begin with, the oil was in the state of water; but due to certain influences it changed into the oily state. So far
as that state of oil is exhibited by it, it will not be able to mix with the water even when they argjleépeitoln the
same way, even though the Jivatma and Shivatma are near eachaothgether, the Jivatma is not able to unite with
the Shivatma until it gets out of the state of Jiva.

Justas the impurities from the impure gold have to be removed farits mixing with pure gold, in the same
way, the state of Jiva we have assumed by associating with the objects of enjoyment must disappear from us prior to ¢
union with the Shivatma. Prior to the fall into the statdiwd, the soul of Jivaba was pire; and so it has to become that
much pure again before it can unite with the Shivatma. Just as the goldsmith, after purifying the gold offered for sale to
him, tests it to find out if all the impurities have beemoged or not, and on becoming suret ihé fully purified, he
agrees to pay for it at the price of the pure gold, in the same way, the Sinedsim carries out tests to find out if the
Jivatma has really got over the impure state of Jiva or not, prior to his permitting him to joinfH®m&= one becomes
pure to that extent one reaches the state of the Shivatma. Having reached that state of purity, the Jivatma joins the

Shivatma, and even though he remembers his old status, he now experiences that he himself is that supernatural, all
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powerful, Infinite Bliss. After that union with the Shivatma, even while he remains in the same gross physical body, he
continues to experience that Blissful state through his invisible fine fibdySukshma Sharira' lying within the gross
physical one.

- (2)-

Without the gross physical body and without the entry of the pure soul into the Sukshma Sharira lying within the
gross one, the Sukshma Sharcannot be properly known, and through it, as the medium the Infinite Bliss cannot be
experienced. Till w&now well the Sukshma Sharira of ours, till our pure soul is able to stay well within it and till we
experience and attain that Infinite Bliss, it is very essential to have the gross physical body. Without the gross physical
body we cannot know our Suksla Sharira; and unless we enter into it in a pure state, we are not able to experience that
Bliss. To attain this, we have, to disunite from, i.e. break off, the association (which we have established over many a
birth of ours) of our gross physical bodyjtlwthe various objects of enjoyment, (of course, with the help of the gross
material body). As this association is being done away with our soul begins to get purified, to know and enter the
Sukshma Sharira, and through it establish union with the sdbbdf

Today our state is such that our gross physical body goes on associating with the objects of enjoyment, and thus
goes on automatically dissociating itself with the pure soul of God. To attain that Bliss again, we have got to dissociate
ourselves withthese objects; and, as this dissociation, disunienunciation , progresses, we become able to associate,
to unite, through the medium of our Sukshma Sharira, with that Blissful soul of God.

The effort to unite our soul once again with the soul ofl Geans the study of Yoga. Once that union is
establisled, and that endless immortal body of God is attained, then, even after death, i.e. the loss of the gross physica
body, we shall be ever experiencing and remain steeped in that Infinite Bliss. Whbat eur status then? We shall be
absolutely free. Such a free man can be called by any narSepurusha, a Yogi, God or any other name. That free
man is in the state of botteverything and nothing.

To know everything, to become glbwerful, to eperience and remain continuously in thatpaiverful, super
natural, Infinite Bliss, by establishing, once and for all, the union of one's soul with that of God, means Yoga. It is this
union that is called the real Yoga. To attain that, therenamgy efablished methosl To get acquainted with any of
them, one requires plenty ofuy/a’ (merit) to one's creditAccording to the quality and the quantity of Punya to one's
credit, a suitable guide, a Guru, becomes availaliemesto us; ancdnaee we get stablished on the path, the various
methods and the inner knowledge begin to unfold themsaluwesnatically within us; this represents the beneficial result
of the Punya accumulated by us.

Yogabhyasa study of union, thus, virtually means Viyoghayasa study of disunion of renunciation; but the
Viyogabhyasa presents a very special feature, in that it doesauite a Gury a guide- a teacher. We have only to
develop the habit of avoiding the objects of desires and passithiig we can do whout should not be stored. We
shouldrestrict our wants to things that constitute the bare necesHitiés We should deny ourselves such wants which

we cando without. Thus, bit by bit, we should cultivate the habidoing without every object ofesire and passion.
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Lord Shri Krishna hasaid:

'Abhyasena T Kaunteya Vairagyena Cha Grihyaf€ita, Canto 6, Shloka 35) i.e., Practice Vairagya (detach
ment); it means Viyogabhyasa; without it one cannot d&rtigabhyasa, i.eqgne cannot learn to ite with God. Viyo
gabhyasa does not require a Guru. One who wants to ditdistate of God can easily follow this path by himself
without anybody's help. One can do this study anywhere airaayWhile engaged in this study the mind is likely to
broad over all those objects, again and again; but irrespeatithés attitude of one's mind one should very carefully
avoidany physical contact with them; this becomes sufficienttferpurpose.

For the people steeped in the worldly affairs, there ishenahethod, which automatically causes one's
dissociation with those objects. Here is that method: one should chiwdidel of any form of5od one likes, made of
stone or metaknd installed in a sacred or sanctified place. One should sit or stand the$pand just go on looking at
it; simultaneously one should bring to one's mind the qualities preddmyt it- the stability, calmness, neemotionality
silence, etc., and try with one's mind and reasoning to imitate-tteeacquire them, i.e. ytrto unite with those Satvika
virtuous qualities. As this union begins to operate, the disunion with the objects of desire and passion begins to occur
autamatically. One shoulgracticethis for whatever maximum time one could spavery day regulary. While doing
this, it is preferable to be alone. It is better to do this outside the town in quiet solitude. Such practice, in alshort whi
gives one the experience and feeling of dissociating, i.ainidiisg with the objects, and of uniting with @&adn the
same way, if one likes, one could sing Bhajans (pdehsnns - names of God etc.) wittymbals or worship the idol
with all devotion andaith; this also gives the same result. This study of disunion with the objects and union with God
can bedone only with the help of this gross physical body. One has come into the state of a Jiva because of one's uniol
with those objects, and as a result of that one is expe&st] knows how longto sufferings, privations, pain, birth
and death. A persomho comes to know that this train of events is due to his union with those objects of desires and
passion, naturally begins practicedisunion with them, to get away from that chain of painful events. Such person is a
real prident man. Sme of them gaut to live in caves, forests and places of solitude to hasten their study.

But why are such places selected? The reason is simple; after all they waattiwedetachment dissociation,
and naturally they try to remain away from all such objectspansons associated with them. They now use their body
and mind for the purpose of dissociating themselves with thigigets This means that the gross physical body is
essential for this practice. It is hence very necessary to look after and care lfodthiss the chief means pfacticing
dissociation.But now it is provided with bare necessities only;iparthese necessities, all other actions, movements,
relations, etc., the body was so far used to, are simply stopped. They, thus, virtualfptget this world, i.e., to forget
all the 84 lacs of objects of enjoyment.

By body is meant all its parts and the various sengans it is composed of. Similarly, by world is meant all
those 84 lacs of objects of enjoyment which constitute it: Ttotfgrget them means togatise dissociation with them;
and this can be achieved only with th@gg body. The a®ciation was effected by the mind, the reasoning power and

the body. The mind and the reasoning constitute tmagpyiinvisible state ofhis gross body; through them the soul had
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got associated with the objects of enjoyment. To get out of it now, i.e., to liberate the soul from this association, prac
tising dssocation with the gross body is essential. Tinand and body cannot do anythimgthout the gross body, and
that is why the grss body is necessary; that is the real use of the gross body.

Somepersongio testudy of dsunion, i.e., dissociation, by observing strict celibacy.WWidre necessities of
life, with the help of their grasbody they try to stay away from all objects of enjoyment. The atisocof the soul
with theseobjectsmakes themind, the reasoning,nd the ego very fickle, and that is why findhe beginningthe
celibates avoid such association. In other wordsesine soul by nature is stable and emotionless, they try to teach these
qualities or rather force their mind, reasty and ego to adopt them, and with this in view, they remain away from the
world. Ndbody's help no Guru- is required for this purpos&he parents should really bring up their children this way,
by keeping them away from things that prevent union with God, that attract and spoil the body, the mind and the Jiva,
that increase the affection towards the objecd,leading to a chain ofginful events in this worldly life; such bringing
up would make their children automatically attain the qualities inherent in celibacy, and thus qualify them to unite with
the soul of God.

Hathayoga, consisting of regulation of breath, etbramch of Y@a Marga, cannot be practised in these days;
moreover, it is laid down that it should only be practisethilgh class Brahmanas; for others it is dangerous to d8uo.
the method of union and disunion that | have explag@dbe practised by anybodyyaime; it is easier than arother

method. If somebody sincerely practises it, tiveithout the least doubt, he shall attain the state of God.
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7 u.Vv. 17 18-12-1923
MEANS FOR ATTAINING BLISS

When we study the origin of trees, wedithat somegrow from seeds, some from bulbs, some from grafis,
somefrom leaves and so on. The whole future tree exists isghd; but to make it visible the seed has to be sown,
watered and nurtured for a particular length of time befapritutsinto a visible plant, and steadily grows into a tree;
till then the tree is in a fine invisible state in that seed.atutte tree (in the seed) is invisible, all saints and sages,
incarnations like Rama and Krishna, and God hinisaliealways theren an invisible state in seed forms; anything
pertaining to them belonging to them such as a piece ofothing, a stick, a writing, an idol, or a set of Padukas
(impressions of the feet generally on a stone; otherwise on silver platessetvgs aa seed to make them visible.

When the seed is sown, watered and nurtured it uwitbghe soil, with the result that it sprouts into a visible
tree, butits individual entity (in the form of seed) disappears. Instlime way, when any of those thingstaieing to
God issown in our mind and nurtured, in course of time, it unitiés the mind and disappear giving rise to His visible
form. God thus can be seeexperienced by those, who sewch a seed and nurture the soil. A huge representative list
of things that would serve as seeds to make Himself visible was given to Arjuna by Lord Shri Krishna. He said "All that
you see in this universeanimate or inanimate is Mine, is in Me, are My forms; they all serve as seeds to make Me
visible; some of themra more potent, and | will tell you only a few principal ones of them, since they are infinite"; and
with this He told him the Vibhutiyogathe tenth canto of Bhagavat Gita. | will recapitulate just a few out of them as
examples. He said "I am the king angst the human beings; | am the Pippal amongst the trees; similarly | am secrecy,
silence, mind, Aum, Japgadnya, Rama, Ganga, a virtuous woman without any Prarabdha, the sun, the moon etc. If any
of these is sown in the mind and nurtured, in ceafdime, | become visible to him".

To sow a seed you require a weirotected, and wethade soft, porous soil; you cannot sow a seed in a tough
and hard soil like a rock. In the same way, spiritual seeds cannot be sown in a doubtful heart, hard like a futkf
Rajoguna and Tamoguna and egoism; it requires a ropd®oft heart virtuous, faithful, and devoid of doubts. The only
means to turn one's heart into a suitable soil is to stick to and follow faithfblipdly - what is laid down in orie Faith

for that purpose.
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9 U.V. 19 20-12-1923
(1) GOD WITHIN.
(2) STUDY OF DISUNION DETACHMENT.

-(1)-

It is a Siddhanta that out of the union of two things, a third is born. In a marriage we bring a boy atad a girl
gether to have a thirdthe child. In us also there are two thirdgbe body and the Jiva, representing Prakriti and Purusha
- the wife and the husband; their marriatipeir union, was there right from our beginningur exisence. from this
unionthe third- the God- is to be creatd; really speaking, the moment this union was effected, i.e., me o#o
existence God also was at once created but it did-rdmies not strike us that He has been created. Why so? because of
this: it was the dsire - Vasana thatgave rise to the body and the Jiva, who utilised the objects of desire in an improper
way, or rather misused them, with the result that the God thagmamenton that union got covered, became invisible
and coull not be experiencedn iother words, we ourselves are God, but therail to experience that state being
attached to desires. We become so habituated to the misuse of the objedésioé thathose habits of ours keep the God
away from our experience. \lfe could l@arnto cover and uncover, or rather to put aachoveat our will this covering
that hides God, we shall always be remaining in the state of Ka#d.this example. To have a lovely sweet Alphanso
mang, we require two thingssome mango tree and a graft. Wenpléae graft on the tree. In course of time the graft
holds,i.e., the life of the original tree and that of the graft become united; and the graé e¢odrse blooms into a fine
tree and later gives us the desiradtf(Till those two are separate we dothave the fruit; the union of those two alone
produces that thil, and this newly producethird we recognize athe tree giving us the Alphanwit.

In the same way, so far the body and the Jiva, i.e., the PrakmidiRurusha, are kept separakes third thirg the
God, emans unproducedthe body of the human being is like thegrand the life within the pure Chaitanyais like
the graft; thus when the Prakriti and Purusha uhigethird- the God- is produced. It is the inner lifethe Shuddha
Chaitanyawithin, that is God that infinite supernaturalpower- the Absolute Bliss, while the human lyad the form
of God. We, thus, are really God, but we dot experience this our real state; till we do so, tleman body would not
haveachieved its purpose. Till then the humanyesembles a barren tree, or a sterile woman. In fact, till we
experience ourselveur real state the Absolute Bliss, we should loakourselves as barren, or sterile.

The state of a sterile woman, spistly, is a very high one, in fact she is in the state of Gtk is God. | have
already talked about this subject at length some timeFagm the worldly point of view, however, the sterileman is
ever desirous of having a child. There amaeadies,the use of which hamade a sterile woman bear a child. Japa,
worship, Padakshina (clocwise movementm@und a tree oan idol), service of a saint etc., are thosmediesMany
sterile wanen has been seen to take to those remedie®pitiate God, agin His grace, and have a child. Some women
lose their children in their infancy, they have also been seen to take to these remedies, attain His grace, and their child

are seen to survive and enjoy a long life. When even the women feel ashamed tostemii@, should we not feel
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ashamed to remain sterid¢o remain barren? She adopted the remedies to get over the sterility. Can we not adopt simila
remedies, and get over our sterility, i.e. attain-egberience- selfrealisation our original stée of God? If te lower
opening in a human body brings out a human child, it is the upper opahm@ranharandhra- that brings out the
superhuman childthe God. Should we not think over this way? We ourselves are God; but due to our own faulty
Praabdha we are not able to experience Him; we have become barren. Should we not try to adopt some remedies to ¢
our Branharamlhrg and bear that sugarman child the God?

Take another example. Sometimes a good tree is affected by a parasitic graahitthvivies at the cost dlie
tree, with the result that the poor tree is not able to give the same healthy fine fruit any more, but a crippled and useles
one. What do we do then? We promptly cut-afestroy- that parasitic growth; then the tree Hetothrive, and bear
its fine fruit once again. In the same way, this human body of ours, which is really the form of God, is attacked and
utilised by the ego, by the Sansafavorldly life) - desires, wife, children, money; etowith the result thaive are
deviated from the real purpose for which it was made. To bring back the human body to its originatistafirsn of
God- we will have to cut off the Sansara and the ego affecting our mind, with the help of sharinggad@rpened by
virtuous thoughts, deeds, and company, and then we shall be able to return to our original Godly status. When we
sweceed in removing ourselves from the attachment of desires and their objects by virtuous thoughts, deeds, and
company, we shall have overcome thates of sterility. When we shall succeed in detachingebtes from all desires,
from the Sansara, from the ego, we shall have returned to our original statugjlwe sible then to gerience the
supernatural power the God- created by the union dody and Jiva, i.e. by the union of Prakriti and Purusha. Thus, it is
that complete detachment from all desires will lead us terselisation- the state of Godthe state of Bliss through the
union of our body and our Jiva.

- (2)-

What is an object adesire? An object of desireasything in this world that gives us an apparent sense of plea
sure and lures us towards it. When by chance we begin to ladgeator try to detach ourselves from one, it is bound
to give us the sense of pain, the dedtivibich depends on thexent of our attachment to it. A person, who is desirous
of attaining God, has necessarily got to endure the pain queseon detaching oneself from objects of desire. If by
luck or the grace of God the chances of undergoing aichoccur successively, and one succeeds in enduring them
with fortitude, discretion and discrimination, one can be salittandergoing the study of renunciatioof detachment
of disunion with the objects of desir@bjects in and of thevorld.

As this study of detachment, i.e. of endurance, makeaggss, the state of Godthat inner invisible supernatural
power, begins to unfold itself in one's heart slowly angdmeptibly. The greater the unfolding of this invisible power,
the greater beomes the strength to endure. When one begins to endure automatically without any effort at all on one's
part, when the thought that one has to endure or that something must be dehedpthat is when the state of one's
mind becomes like that of a &®r a rock, like Pralhada who undent no effort to endure the insults, the privations and

pain, in fact he had no idea that he has to endure or was enduring, then one has reached the limit of endurance; and j
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beyond the limit of endurance is God Hieff.

Some persons undeke this study of detachment watlit waiting for their destiny to force it on them. They only
accept such objects of desire which are barely necessary forrfagittenanceand try to avoid the rest. This being a
voluntary effortone does not experience so much of pain consequent on it. Many a tiefeela so much inconvenienc
ed for want of thigs, but then one @s not grumble, one bears it; even though this causes pain to him, in spite of it he
feels a sense of joy in beingla to do without them.

Let us consider another example. When a thief takes away money, its owner iy fietalched from it, and this
forcible detachment causes great pain and turmoil. After such theft or thefts many of the owners are heard to say in
repentance, that it would have been better if they had givey thaamoney for some good cause to somebaty
would have been utilised in a better way. This means that he Wwauélhad a sense of pleasuod joy - in parting with
it for a good causédt means the voluntary partingletachment for a good cause, even though likely to cause
inconvenience and pain, gives a feeling of jdgeling of contentment. In other words, anything parted with for a good
cause Satkarma- gives the feeling ofantentment; of happiness. The Sawastha state of reality, thus, always gives
joy, or rather is full of happinessliss, orBliss itself; and that is why voluntary detachment, i.e. ipgmvith 'Asat’ for
a Satkarma gives the feeling of happine®&n the other hand, the dislocation caused by the theft gives the feeling of
deep pain; in a similar way, forcible dislocation caused by providence, e. g. death of wife or child, is very painful. And
why this pain in this type of dislocatioB&cause, aptfrom its not being voluntary, it is not in considéoa of a sat
karma; in other words, such a forcible dislibaa either ly theft or by fate is the outcome of an As&trma. If the state
of reality - state of Sat is full of happiness, the staté unreality- state of Asat is full of the opposite, is unhappiness.
Thus, wherever there is unhappinegsin- there is the state of Asat, and any dislocation in the state of Asat is bound to
cause pain. However, if somebody bears this forciblectision with patience and fortitude, it wilkdd him to the limit
of endurance; and just beyondays God Himself. In short, voluntary detachment or detachment §ood cause is a
Satkarma, and always leads to happiness, while the forcible disladayitheft, by providence, etc., always leads to
sufferingand pain; but in either case, at thdreme Imit of endurance lies Gadimself.

It is evident from this, that to attain God, voluntary jag/ful, or forcible i.e. painil, detachment from athbjects
of desire- objects which we love, which we call ours, for which pirge - is absolutely essential. Out of thaa® types
of detachment the voluntary one is obviously ptaiée, being a happier one. This detachment has to be prhatith
theaid of and at cost of two things which are dearest of all toous body and our Jiva. If the body and Jiva are
constantly utilised in Sdtarma, i.e. entirely given over to Sedrmas, we will have detached ourselves from both of
them. In one of the pyars it has been said : "Tujhe Karam DohghdaPadava, meaning, Let my body fall, i.e. be
entirely utilised in Your Cause;" such would be our state when we detach ourselves from our body and our Jiva; then,
even if we are alive we will have, as if, lostrdody and Jiva. If the detachment from a small object gives so afiuch
happiness, you can only imagine thecaint of happiness one would have on detaching oneself from one's bodiyaand

- the dearest of all.
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The body and thdiva are also the object$ desire- objectsof enjoyment; they are of course so near to us, so
dear to us. We do not love all objects equally. The body andivthare the dearest of all. When we are alive, the body
and the Jiva are there; so when we detach ourselves from ttaty, imeans that we have completely given up our love
for them- we remain absolutely indifferent to them. To do away withlgaah and then do without it is no doubt in the
spirit of detachment; in the beginning one has to do like thatthis does namean real detachment. Real detachment
lies in giving up all attachment; we must not feel attracted or luresth Ipject even when i near us, easilavailable
to us; we must feel totally indifferent towantlsin real detacimert it is the lure by th object- the love for theobject-
that has to disappear completely, and nowthjectitself. One, who succeeds in having such detaait for everything
in this world, including one's body and thiea, is the person that bewes qualified to experiee - to unite, i.e. toaffect
Yoga with God.

As detachment, disunion with the objects of enjoytnalnjectsof desire, prgresses, attachment to the things
pertairing to God automatically increases. Greater the detachment, nearer the God. In this datdgtohent disunion
- we do not have to do anything special to attain Godunite with Him; attainment of God, of Bliss, i.e. experience of
our own real statusthe selfrealisation, is simply autoatic. In this method you do not require anybotiglp- -
anybody's guidance, i.e. you do not require any Guru. You do yourtady) snyour own, independently. Your study

is your Guru. Just begin to disunite with the world and you commence to unite automatically with God.

00006000
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17 u. V. I-17 2812-1923

The Trigunas (Satva, Raja and Tama) and Lifiema

(Shri Baba looked at a man and saftfou look like God to me". On this ensued the following dialogue which
went on for some time; later Shri Baba spoke as usual.)

Gentleman How so?

Shii Baba- Because you show the qualities of Satvaguna.

G. - What are the signs of Satvaguna?

B. - A person, who is indifferent to all worldly pleares, indifferent to all desires, their objects and their attain
ment, indifferent towards the affairs of thverld, who does not like to act for anything in particular, who is content with
whatever comes to him, who is unconcerned about theyiesand pain affecting him, who always remains in the state
of 'Be as it may', is a person who has Satvaguna inAiperson with these qualities is like God. You are showing some
of these qualities and so | said that you look like God.

G.-If I look like God, why can't | know that?

B. - Those hat are like God are never conscious of their own state. It is due ts tithe he begins to become
conscious of it. Rama was Brahm@od Himself; he did ndtnow his own state; it was Vasishtha Mahamuni that made
him conscious of his state. If you like to take my examye, may. | do not know if | am in the state of Gadd the
state of a saint.justknow and behave like a man. Since so many persons come here, begin to see and experience the
state of God, behave as they do with God and various other fantbogeasions make me feel that the state of God may
have come ére. .

A person, in the state of God, thus, does not know that be is God. Even God Himself does not know that He is
God. It is others who tell you what you are. That is vi@nd created from Himself 'the second' in the form of this
universe- to know Himsei.

G. - If I look like God to you, why should | not lodike that to others?

B. - To know the state of God, the person has to be in that state or has to l&vikeasate. Those that see you
are neither in the state of God, nor have they $atvainthem to sufficient extent; that is why they do not see in you
the state of God. What of knowing you? Even if God Himself or a saint stands before them, they/wlhble to know
him.

G. - What are the things that prevent men in general from knowingttite of God or a saint?

B. - Most persons are full of Rajoga and Tamguna; due to this the Satvaguna is never evinced; and due to
absence of Satvaguna, they are not able to know the man in a state of God.

G. - What are the signs ¢tajoguna and Tamoga?

B. - A person, who desires to increase his field of activity, who desires for various worldly pleasures, who under

takes to do many a thing to satisfy his desifeem eating something that he likes to the attainment of a Kingdom, who
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does some thigs and persists in doing them even if he dogésnma®t with much of success, who forms Prarabdha to last
for births on end by committing all sorts of deeds, who alwagages himself in some work or tries repeatedly to attain
various things, who coachethers in behaving like himself, who is acytaffected by the feelings like insult, who is

very careful about and desirous of increasing his personal honour and prestige, who loves to have a large family
dependig on him, who is proud, discontented, toughvious and a sinner, who loves to study the Asat, and so on, is the
person who is full of Rajoguma. Such men ultimately suffer for long for yearfor lives to come. Most persons in the
world are like that.

A person, who does not know good from batlp does what he likes without any consideration as to how that
action would affect others or affect himseif it will be advantageous to him or not, who never listens to anytiioogl
or to anybody, who is always doubtful, who is always suspiciougtatibers and about whatever they tell him, who
always puts everything to improper use, who is full of vices, loves vicious company, and spends all in satisfying his
vices, who is very impulsive, who gets angry quickly for nothing, and so on, is a peltsufiffamoguna.

G. - Is it such persons alone with Raja and Tamadtaunable to know the state of God? Are they comiplete
void of Sava-guma?

B. - Every such person does possess Sgtwa. But if goerson begins to increase his activities witharttooll-
ing himself, the BaandTamaincrease; all such actions,éourse of time, ampletely cover- suppresshe Satveguna.
Such men full of Rajguna and Tamguna are unable to know the state of God. If the activities are controlled and
decreasedibby bit, then the influence of Raja and Tama decreases causing the spread of Satva. In other words, the
decrease in activities decreases the influence of Raja and Tama, and in coome¢hef tiehaviour of the man changes
into- the Satvika one.

G. - What time does it take for the influence of Raja and Tama to disappear? What are the methrdase de
them?

B. - There are two methods to decrease the influencejef&a Tana. It disappears very quickly if one asso
ciates with a saint and behaves @e@rdance with his instrtions. The other way is a very long one. Sufferings and
pain, life after life, makes him tired of his sufferings, tired of his activities; his spirits go ddierdown; he simply
comes to terms. Slowly then, his activities gavtl; he now begins to feel that he may not have this or that. As his
sufferings absolve him from his Prarabdha, his Raja and Gand@awn and the Satva begins to rise to the surface. Very

soon then the Satva virtually replaces others, and he comes iitianptmsknow the state of God, or a saint.

0000000

There is Atma in everybody. This Atma, enveloped in desires, is citgtna. It is the Jivatma that remains
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conscious of and about the actions, the pleasures apdithdt is Thedivatma, with he help of the mind, the reasog
and the gross body, that does the various actions, and becomes the receiver of the fruitstleguizfsures and pain.
It is the Jivatma that calls himself tl&oer' of all the good and bad actions. It is the dizathat gets evetlying done
through his servantthe body and mindand enjoys or suffers the pleasures and pain himself. Such a Jiva is a Rajoguni
Jiva.
Such a Jiva is like a landlord. A landlord keeps a trageovants, gets all his work done behaccording to
their capacity, and enjoys by himself alone the results thereof. Servants have to work according to his instructions. Wh
ever work the servants do the landlord is responsible for them, and not the servants, because the servants only work
accordingto the orders of the landlord. If the work of the servants leads to trouble or to happiness, the landlord alone
suffers or enjoys. If the landlord is hanéated and very exacting, and makes the servants do all bad and sinful actions,
the servats soon leave him. He now gets another set of servants, who are treated in the same way, and hence, who al:
leave him in course of time. He then engages yet another train of servants; and thus goes on the cycle.
In the same way, the Jiva is the landlaxtijle the mind and reasoning form his personal, and the body with all
the senses forms the remaining set of his servants. The Jiva makes this retinue of his do all sorts of i.e. Rajasa and
Tamasa dtons, and enjoys or suffers the pleasures or pain &lphemself Getting tired of always doing such actions,
one day, the body leaves him. He, then, to satisfy his desires, sacatlsr body, i.e. takes a birth somewhere, and
goes on in the same old way. In course of time that body also leaves himetjesedtures yet another, i.e. takes his next
birth, and thus goes on the cycle. He thus gets births one after another. Ultimately, one day, he feels tired of the
sufferings, of doing the same thing over and over again, and suffer, i.e. he comes toekisasehthen begins to lessen
his desires and activities, i.e. begins to come out of the influence ajiR@@nd Tamoguna. Or due to some virtuous
actions done yphim sometime, he meets a saint; the saint looks at him, and due to the influenceiea)higr{dous
actions, takes into his head of taking him out of Rajo and Tamo gunas, and charge him with Satvaguna, and with this
purpose in view, in his secret ways, he puts him in all sorts of difficulties and awkward positions in quick succession.
Think of this example. Wild animals like tiger and lion are trapped, kept enclosed in a cage, and brought by a cir
cus company. Then commences the process of taming these animals. Taming means to force them to leave their Raja
and Tamas attitude, and to takeSatvika one. To begin with they are starved; then they are whipped. As they roar or
want to attack, their faces are pricked with sharp pointed sticks or lances. Big noises are made around them either by
playing the whip or by some other means. The cot$taman association and this treatment by human beings put fear
in their heart. Bit by bit they are brought undertrol and then they are taught to do various actions done by human
beings; that suffering, that fear, that treatment makes them pit¢kngst and they begin to obey the orders given to
them. The animals are thus brought down from thejasaand Tamasa state t8avika one. The constantsasiation
of human beings, the fear created by them and the human actions they are mada iwodtbine to give them their
ensuing birth in a human form. This is the @idnta.

In the same way, when a person gets tired of sufferings and, due to some good luck, comes across a saint, the
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saintbegins to put him further into all sorts of troublesl@wkvard positions one after another, with the result, that, due
to all-roundcontinuous suffering, he gets so disgusted, that he begins to leave his activities and sit quiet; the influence «
Rga and Tama thus goes down and the Satva comes to theesiifith the continued association with the saint, the
Satvika state steadily increases, and in due course, though his external form remains the same, from within-his state b
comes like that of God; when the time of leaving the body arrives, he qeiatlgd that body; however, having atéin
the state of God due to his association with the saint, he can now appear anywhere he likes like God. This is the state
liberation.

Thus aliva, which arrived at the human stage of evolutional developmentsaadiaman being, with his assecia
tion with God or a saint attains the state of God, is said to have utilised his life in the best possible manner;the is able
know and experience God; he thus becomes a real hurimay Bke rest of the Jivas having éved to the human stage
do not try to reach that higher status, but go on performing seamction, remain under the influence of Rajoguna and
Tamauna, suffer themselves and make others also suffer with themJikiastall a prey to the endless chahbirths
and deaths; it is needless to say that they do not know the state of God, what of experiencing it then?

| would request you people to ruminate over these things, and try bit by bit to get beyond the influence of
Rajoguna and Tamoguna and increthigeSatvika state. If you do like that, in course of time, you will be able to know

who are like God, and ultimately you yourself will attain that state of God.

0000000
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22 U. V.19 22 4-1-1924
THE GLORY OF FAITH.

Everybody who comes here asks foesomething or other. "What shall | do" is a very common question asked
to me. The fact is that this Baba knows nothing and ablento tell anything to anybody. When this Baba does not
understand anything himself, what and how can he tethamytoanybody? And yet everybody forces this Baba to do
something for himself, obviously against his will. Such a forcible action is expressed aptly in Marathi by a proverb
meaning, "to make one say RafRama by compulsion;'it means that neither the man wlooces is Rama, nor the
man forced is Rama an@tyone is compelled to say RarRama. When in need one takes another to be a doator
vaidya (doctor practising Ayurvedic medicine), though he does not belong to that profession; it is making one a vaidya
by compulsion!'A vaidya by compulsion” is an interesting story | have heard in my childhood; | will nértatgou.

In good old days there were no hospitals nor Vaidyas in numbers like today, they were very few angéar. bet
In those days, once ap a time the son of the villaggatil (a minor village official) fell ill and his illness became
chronic. Many remedies were tried to no effect. The son was a grown up and not a child. He began to feel that if he cot
be treated by a good Vaidya, he Wwbbe alright soon. His relatives and friends felt the same way. There Wasdya
there, nor any nearby. The Patil was not rich enough to get one from a place faE@evglgodywas getting anxious
andthe patient started worrying to have a g&addya The patient used to tell his friends to look for a good Vaidya.
The friends also felt the necessity of a good Vaidyathmytcould not do anything. One day a Brahmana arrived at that
village. Formerly some Brahmanas used to roam about like that gegifew Mantras to earn money. The Brama put
his bag and baggage in the Mahadeva temple in the village. An intelligent wise gentleman saw this Brahmana; he was
very much impressed by him at the first sight.thi@ughtthat God has sent this Vaidya tore the son of theillage
Patil. He thought over this intuition of his fasree time, and concluded that that Brahmana must be a vaidya.

Till that time none else had seen that Brahmana. Thisfelisev straightway went to him and said, "Well

Vaidyaraja,how areyou? You have come at the right time". Thus began the converdagtoveerthem.

Brahrnana Are you the Patil of this place? Where daget sane water here?

Gentleman Water is just near. Vaidyaraja.

B. - | am not a Vaidya.

G. - Anybody who § learned always denies like that; he nesagrsthat he knows much; he is too modest to say
anything about himself. You must be a famous Vaidya.

B. - Why do you force this profession on me? | holye®l you that | am not a Vaidya.

As this conversatio was taking place a few more persons came there. Seeing them the first gentleman said, "It is

good that at this opportune time this famous Vaidya has arrived fidre Brahmana reiterated that he wata Vaidya.
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On this the gentleman addressed otHémsarned people are always modest; they are never proud; they ngtles\sa

are famous." The Brahmana reiterated agaihagain, protested that he wast & Vaidya, that he was a roemg type of
Brahmana who knew nothing about medicines. The gentleeraisfed in saying that great men always say like that to
avoid the public, and that he was a famous Vaidya. The gentleman appealed to others to look after thdafdyaous
nicely. Others were impresseery much and irmediately did what they could ftim. By the time the Brahmana

finished his Snan&andhya the whole village came to know that a fanv@idyahad arrived and was staying in the
Mahadevaemple Vaidyas of oldverevery obliging; they generally did not charge the patients. Everybody whe ca

there addressed and looked upon that Brahmana as a famous Vaidya. The Brahmana was in a dilemma. His protests \
unheeded. He began to wonder what wasdnefor him next,- what the Almighty wanted him to do. The patient came

to know about the famus Vaidya and begato wonder as to when he would see him; he thought that with his treatment
he would soon be out of bed. A couple of dpgissed. All villagers were after that Brahmana. They said, "Vaidyaraja,
you are so learned. You are so obliging. ¥tudied so much to be of use to others. Please do noydideelfany

more. You are actually God to us." The Brana was speechless, and could not understand what to do. Then he began
to think as to how to get out of that positibfe remembered thataidyasfeel the pulse and give somewders. He

thought that as he could not get out of that situation, he shall have to play thargdroe Every day the villagers used

to appeal to him,Vaidyaraja please take pity on the patient of this village.aloid trouble you are hiding your

knowledge. We also do not want to trouble ybhereis only one patient here we want you to see and treat. You are a
Brahmana and a Vaidya at that. Please take pity on this patient." The Brahmana again protesteahefpeiiflisted.

A couple of days later thBrahmana thought that if God wishes to cure somebody through him, how caiddabeinst

Him. And ultimately he said, "What do you want me to do? | will do whatever you ask me to do". Then he said, "Alright,
| will comein the evening and see your patient." The moment he said so, the first gentleman addressed others with joy,
"See, what | thought first has turned out to be true. See, he has admitted himself to be a Vaidya. This Brahmana is no
ordinary Vaidya, hés a Dhanvantari (Dhanvantari is the Vaidya of Gods in heaven.)." Everybody was pleased and
convinced that he was a great Vaidya. In a short while the whole village came to know that the famous Vaidya has
agreed to see the patient that evening. The patisotwas told about it and hedam to await the evening; he became

very anxious to see the famous Vaidya; he felt certain that he would be alright seemefimg arrived and the

Brahmana went to the Patil's house to see the patient. The patiensthessrine whole day, eas thinking of the
Vaidyaonly; he had developed such faith in him: his mind worked at such a pitch, that as the Vaidya approached the
door of his room he just sat up in bed for the first timerguthat long iliness; he simphtarted feeling better. The
Brahmana feigned to examine the patient by feeling the mrsssing the belly, etc.; he then said, "Do not worry, my

boy. I will bring themedicine myselfomorrow and give yourou will be alright soon." The patient replied,

"Vaidyaraja, | have full faith in you, I am worrying no more." TBi@hmana then talked to others here and there and
promised to return next day. The poor Brama had no sleep that night did not know what to do. At last he came to

a decision. He thaght: That boy and all the villagers have develofaétth in me; their faith must succeed; God is sure to
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help those that have sualfaith. If they have made me a Vaidya, | afsost behave like a Vaidya. Next day the faith of
theboy made him sit up indxd, and sponge his body. The Brahmana performed his S8andhya, took a little of the
sanctified ashes he had with him, turned it into a few powders and went to the patienheAftardl feigning to

examinehe asked a little honey and ginger juicéx@d his powder with them and put it in the patient's mouth. The

implicit faith with a little ginger and honey gave him the sense oféuthat day and he demanded to eat something.

That evenigthe Brahmana again visited the patient and enquired. Trenptald him that he ate a little that day. This

went on for a week and day by day the patient began to improve at a rapid pace. At the end of a week the boy began t
move about. The Brahana now saw the improvement in spite of his doing nothing and hthaf it was God's grace

that had worked; to continue that wapuld be foolish; if smething untoward happened, there will only be trouble in

every way; he must leave while the going was good. With thdrid he told the villagers that now that thetipnt was

alright, he must leave as he had urgent work in another place, and already he was delayed by this patient. The villager
appreciated what he said and without further urging him to stay, gladly arranged for his departure.

Exactly like this, | ancompelled to say "RamBama" here. The villagers forced their faith on the Brahmana,
made him a Vaidya and took advantage of him as a Vaidya, inspite of his not knowing anything aboehtteatisdhe
same way, people come here and say, "Baba, yoB@iencarnate, we request you to give us so and so; please satisfy
our desires; tell us what to do to satisfy them." | tell them, "My deal Sirsnot God, | am not a saint, | am not a Sat
purusha."” Since you are forcing me to be God, at least workuwpfgith to that pitch like the villagers, then you are sure
to get some medicine, you will get the fruits of your faith; | will only be a medium for yget tib.

These days the Deities like Rama, Krishna are not dg&edn; they are existing in &mvisible state, and are not
seen by us. Hence we take a stone, charge it with that Deity, give it a suitable form such as a bow and arrow for Rama
tail for Maruti etc., charge these forms with all the qualities of that Deity, and then try to acbieviéwhat we desire,
and invariably v do achieve. In short, the greater the charge i.e. greater the faith you keep, quicker and better the
success you achieve.rmdan who does it gets what he wants, and none else.

(At this juncture a man from Shrigondaroe for Darsna and said, "Baba, | have come here with some purpose
in my mind, will | succee@' On this Shri Baba saig If you have obliged Gd, he will repay your obligations. You reap
as yousow.| have nothing to give- nothing to do. God's Will vllibe done. Remember what Tukarama said
"Nishchayache Bala, Tuka Mhane Techi Phala;" meaning, it is the power of your determination that gives you what yot
wart.

In short, if you charge a stone, or a man, or anything with the presence of God, then gotually be able to
see the Almighty in it. Remember that Pralhada charged the wdtierwith all faith and the Almighty actually
appeared in it.
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2 U.Vv.124 6-1-1924
(1) Human form to experience Bliss. (2) The states of Shudr8eahmana. (3) The fodold class system. (4)

The effortless attainment of all happiness and the state of Shudra. (5) The Duty of a Brahmana.

- (1) -

Brahmana class did not come independently inta@xi®. Just as the human being is the highest foawalr
tion, the Brahmana is the highest stage in human evolution. The original stage of the human form was Shudra, who, wi
the help of Brahmakriya, ascended to the stage of Brahmana. It has been said "Janmana Jayate Shudrah Sanskarat D
Uchchyate", reaning, every human being first comes into existence as a Shudra. Théh&adfinite Bliss, as it
evolved itself, appeared first in the state of Shudra in the human form. Amongst the human beings the first natural
original state of Bliss is the stadé Shudra, and hence it is a state of very great importahéethe fundamental human
state.

The ultimate aim of the whole evolution, and hence that of a Shudra is to reach the Origin, i.e. attain that Infinite
Bliss. This is, however, not possibledhigh the fundamental state of the human fethe Shudra; that state has to pass
through certain processes and actions, which constitute what is called '‘Brahmakriya'. In the Brahmana class the boy uy
the age of seven or eight is treated as a Shudtiaatatige the boy is taken through certain rituals termed the Upanayana
Sanskara- the thread ceremony; after this the boy has to behave according to and follow the instructions given him by
Brahmana, who has experienced Brahma, for twelve to sixtees; ybe result of this is that his Jiva and Mana along
with the finer the causal, and the original causal bedlye Sukshma, the Karana and the Mahakarana bodies
(respectivéy) reach a state in which the supernatural power pervades him and he beuaalifiesl ¢o join the Infinite
Bliss.

The origin of the gross body and the Jiva lying within it is from the Original Causal body, and the proud possesst
of them lying within is the pure Atma. The Brahikidya has to be strictly followed till its effectaehes from the gross
body and its Jiva to the Original Causal body and its Jiva, i.e. the Mahakarana body and its proud ptiss&isod
dha Atma. When the effects of Brahikidya reach that Mahakarana body and the Shuddha Atma within, the person
knowsthe Brahma, and because he knows Brahma he becomes the real, pure Brahmana. The knowledge about Brahr
exists in that state of the Mahakarana body. When a person reaches that, i.e. becomes conscious of that state, i.e. of tl
Infinite Bliss, he becomes Bhmana.

Why the gross human state at all, is a fair question. The reason is this. The Infinite Bliss, the Brahma, being
formless, being one, i.e., being alone, is not conscious of and cannot enjoy its own state of Bliss when it desired to see
what it wasike and enjoy its own status, with the help of Maya (thatdegdire), it began to evolve itself for that
purpose, till it assumed a form capable of doingeitjoying itselfi its own status, & the last form it evolved into is the

human form. The humaierm thus is the natural evolutional outcome of Brahrtte formless, infinite, Bliss itself. The
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human form is the last amongst the 84 lacs of stages or states in the evolutionary process. Just as numerous articles &
essential to build a house, thegel&cs of stages become essential to build the human form.

It is the human form alone that is capable of ust#erding- knowing- attaining- enjoying the Original statethe
Brahma, that is the reason for the creation of a human form. Since the kigibdan form is the natural outcome of that
formless invisible Brahma, the first stage of that form is bound to be of highest importance; this pdriginal human
state has to be given some name for purposes of identification, and hence the namiegipdanatural state of
Brahma was chosen for it, and that epithet is Shudra. | have told times out of numbers that names are given in
accordance with the qualities presented by the object. It is on this principle that the epithet Shudra was cosen to n
the primary human form. I will now tell you what is the rettie subtle meaning of the word Shudra.

- (2)-

The word Shudra consists of three lette®hu plus ut plus ra; Shu means Shuddbare- without any ad
mixture; Ut means highhigher stats; Ra means lumous, knowledgeful, blissful, Satchidananda Brahma; Shudra thus
means the pure, highest, luminous, knowledgefuktdg@nanda Brahma. Thus the primary state of the human form is
Brahma itself; or it could be said that primary kximnd human stage of Brahma has been named as Shudra. You now
know what Shudra means. Now look at the digaipresented by the Shudra. He does not generally play any part in the
good or bad affairs of the world. He just works for the bare necessities.dflifhas not much of impression about
pleasure and pain. Except for sptbtedion he has hardly any desires. He hardly evinces any egoistic attitude. He has a
tendency to behave in accartte with the formula 'Be as it may'. Desires and anger hdfdtt Aim. He has no
particular form of conduct nor any thought.

In good old days, these were the qualities presented by Shudras and Shudras should be like that. It is in this forr
of Shudra that the Bliss evolved as the first stage of the human forrnéMetkat Shudra means Satchidada. It is
this Shudratva that is useful for Brahma S@ma to become a Brahmana. Now, why the Brahma evolved itself into
human form beginning with the state of Shudra? It has already been told that it did so to esedblnid enjoy itself,
which it could not do by itself being oréeing alone. It brings forth one important point that the human ftitenan
being is not born for worldly pleasures, or to deal with the affairs of the world.

The evolution upto the primahuman form is a rtaral process; no new form now remains to be evolved. It is
that Bliss itself that exists in the ultimate form i.e., human form; but on coming into existence he (the human being) doe
not become conscious of whence he came, how he,cam why he came; he does not know it and hence exactly
resembles the formless Bligdich isnot conscious of its existence; that is why that consciousness is not there in all
forms of evolutional development. In the hunfarm he slowly begins to become conscious: yet he is not able to know
it fully till he has consciously attained the state of that infinite, formless Bliss. In order that he should be abdeltp do s
attaining that state of the infinite, formless Blidge Brahmakriya was brought into being by Natupg God. By
undergoing the cogent rituals of that Kriya the Shudra is given or rather attains the Dvijatva.

Dvija means twice born. The first birth is that of Shudra; after he undergoes the particulsy mguadomes
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qualified to undertake the Brahmakriya; this qualification is taken as the second birth; that is why the Brahmana is calle
twice-born, i.e. Dvija. It is like the teeth; the milk teeth fall away and are replaced by the permanent orestthdhe

teeth also are called Dvija. The bird first takes birth as an egg and then the chick comes out; that is why the bird also is
called Dvija. The first state of the human being is that of Shudra; this state resembles an egg in that there is no
consdéousness even of existence. As the impressions of Br&khiysmake their imprint on him, he loses the Shudratva

and attains the Brahma i.e., he becomes the Brahmana.

To come to human state is to descend from theraigit is also called Sansara (thwerd literally means
slipping down and is commonly taken to mean worldly life), To become a human being thus is coming down; but it doe
not mean that he should get engrossed in the affairs of the world and thus cause himself to suffer for births on end.
Having descended, to try for and attain the Bliss once ag&ascend. To come down to the human state and go back
ascend to the original state completes the circle; to ascend is the duty of a human being. To become second from one,
and then go backna join with the one and become one once again, is to complete the work for which the second came
into existence. Only coming down to the human state is not completing the task. We lower a pail in the well; this is not
completing the task; when we raisajit full of water and bring it to the surface, the task of obtaining water is completed.
To lower the bucket is effdéss; it just slips down; descent is natural and effortless; but to raise it up requires effort and
time; on raising it up we get the weatfor which we used the pail. Descent and ascent both are required to complete any
task and in that too the two actions are opposed to each other; this is the Siddhanta. Exactly like this the descent of Bli
to the prmary human statethe Shudra, isdlf the task the effortless part of it; the second part of the task is to make
efforts and realise one's sefittain the Bliss the original state of one's self;this is the effortful part of the task.

One is not able to attain the Bliss unless lbag eperienced the state of smallness, degradation, denseness,
ignorance etc. That mighty, all powerful formless infinite Bliss lowered itself to the state of Slinellawest state of a
human being in this world. This alone proves that All happin&diss is always contained in the lower states. Water,
without which the world will cease to exist, always seeks a lower level; to get that water we also hasentd ethat
lower level; in the same way, we have toaie®l to the lower state to aitt the Bliss. The lower state consists of utter
humility and thats$ what is shown by a Shudra, the state that infinite Bliss adopted first. Even though the word Shudra
actually means the Almightythe Infinite Bliss, you people look down upon a Shudréhe lowest. Whatever is
considered lowest by you the Bliss is there. Without smallnlessility - ignorance one cannot attain that Bliss.

'Ignorant’ means a person whoderstands nothing of the world, and unless one attains the state of not uniteystand
anything pertaining to the world, one cannot attain the Bliss. Not to understand anytkéngjneto the world

constitutes the primary Shudra state; Shudra state shows absolute ignorance, and it is this state that is qualified to rece
the Brahmasanskara. In short, whatever you consider as-load, the Bliss accepts first. Thus half the tadie

effortless part of the task wass over, when the Bliss descended to gtate of Shudra; the other hathe effortful part

of the task will natrally consist of attempts to reacto return to the original state of infinite Bliss; then only the object

of the existence of human form will be completely achieved.
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To undergo the Brahmariya and the various actions thereof is not automatic; it reguffort; when this effort
is done fully, then only one attains the Brahma and becdmeBrahmana. Those rituals, actions and practices that are
undertaken to attain the Brahma, automatically cease to be done, when the Brahma is attained, lite theaist the
bucket that ends when the full bucket is brought to the surface. Once the Brahma is attained and the actions to attain it
are ceased, the only thing that remains is hizairing all- engrossed in that infinite Bliss. What is that Blissw much
it is, what is its extent, what is its nature is only understood when one reactvd®it one attains it; it is like the
proverb "Jave Tyachya Vansha Tevan Kale", meanitfgjou want to understand a particular state, you have to go in
that sate. Lord Shri Krishna has said'Sukhamatyantikam Yattad Buddhigrahyamatindriyam accordance with this
when one is engrossed in Bliss one does not remain conscious of the physical body; even when in that very body, one
remains engrossed in the foeak Brahma. One may now come back to the consciousness of the physical form or remait
engrossed in the formless state. Just as during winter the intense cold is only experienced but not seen, in the same w
that formless Brahma is pgrienced and not ea. During the cold, however, ofeels affected by it; that is not so in the
state of Bliss. Cold causes suffering, while the Bliss causes happiness. That happiness is such that one never likes to
come out of it.

In the Beginning, the Original 'being’ wabne and without a form; there was nothing to experience its blissful
state. With a sudden inspiration in itself to experiersafitthat Bliss began to descenw evolve and arrived
ultimately to the human state; the human form is thuking el€ but the solidified Bliss itself. It then undergoes the
discipline of various ritualsthe Brahmakriya, and attains consciously its original state of Bligee Brahma. It is to
know the formless, that the formless evolved itself into a form; in etbeds, the Brahma itself assumes the aspect of a
form; it means that the formless is the same with the form and every form is in essence nothing else but the formless
itself; that is the Nirakara is itself Sakara, and the Sakara is Nirakath are thesame- both are one.

It is now clear why and how the Shudra becomes a Brahmana. Once the Shudra becomes a Brahmana i.e., atta
the Brahma, though he ceases to be recognised as Shudra, yet he shows all those real qualities of the state of Shudra
adionless, egoless, conductless, thoughtless, etc., i.e. the state of "Be as it may"; a person who reaches this high state
'‘Be as it may' is the Brahmana. In days of old hundreds had recourse to Brahmakriya which led them to-ttatiliss
state ofBrahmana, and they are ever remaining in and enjoying that state.

A Shudra, who attains Brahmna and thus becomes Brahmana now marries a Brahmana kanya, who has attaine
similar status and brings forth children; these children are said to have beefi Bahroana Bija - the seed of
Brahma. The state of Brahma being indestructible and the children being born of those who attained it, whatever subse
guent generations are born of them, even if they may not attain Brahma, their Brahmanatva is neved dibstrighe
Siddhanta. That is how and why the Brahmana class came into and has been in existence from time immemorial; it is
bound to remain so in future; in the same way, the Brakniyas and persons who make use of them and attain Brahma,
whateverthe proportion be, are bound tarrain in the future.

The Brahmakriyas and the actions and rituals thereof are obviously not meant for the one who has become a
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Brahmana; of course Brahmana is that who has attained the infinite Bliss; those kriyas leatheidovork and are no

more necessary for a Brahmana; those kriyas led a Shudra to the Brahmana state. Just as there are rules and regulati
for a person to become detached, and once by theitiadde becomes fully detached, they are of no userty im the

same way, once the Shudra has attained the Brahma, the Brahmakriyas followed by him are of no use to him. Those
kriyas are meant for making one a Brahmana. Except for the Shudra state the Brahmakriyas are not useful. The
Brahmana child does noh&w Brahma; in order that he should attain it, those kriyas are ordained; and since those kriya:
are useless except to anyone in the Shudra state, the thinkers of old called the Brahmana boy astheShinohiary

human state adopted by the Bliss duiitsgselfevolution; that is why it is said Janmana Jayate Shudrah, etc." These
days, however, the pure state of Shudra is hardly seen; that pure state is normally implanted these days on a boy born

Brahmana family.

_(3)_

The pure Shudra and therpuBrahmana were the only two states to begin with. First appeared the pure Shudra;
then he became the Brahmana with the help of Brahmakriyas. The other two common states of Vaishya and Kshatriya
to which the majority of the human beingddrgg in the vorld - are meant for the proper workindor stability of the
human society. For attaining the Bliss the pure states of Brahmana and Shudra are alone qualified.

Right to begin with, thus, there were only these two states; later as the objects andfaffaimorld began to
affect them, many of these pure Shudras and Brahmanas could not keep up their level and began to degrade themsel\
they lost their Brahrnakriyas, and thus they and their descendents became impure and degraded. To establish proper
order amongst the human beings under those circumstances ttielfbclass system of Brahmana, Kshatriya, Vaishya
and Shudra was instituted. If the human beings behave according to what is laid down for their class, they soon attain 1
pure Shudra or thpure Brahmana state. This happens by exchange of births from one class to another on the strict
observance of the different rules meant for each class.

As a Brahmana whatever actions he may have done during Hisrdethey lead him to his ensuing biids a
Kshatriya or Vaishya or a Shudra and accordingly he becomes a royal personage and rules, or becomes a business m
a servant. If he becomes a servar Shudra, and he behaves as a pure Shudra is expected to do, he can have his next
birth in the next higher class or straightway in a Brahmana family. If he becomes a businessiMaishya, it depends
on his actions whether he would have the next birth in a higher or the highest or the lower class. If he becomes a king
and behaves as a king ipected to do, he gets his next birth in the Brahmana class, or otherwise he descends to the
lower or the lowest. In other words, it is his actions that control his ascent or descent. It is these classes, whiwr got fur
subdivided into various castesancordance with their work. All these are the origingdime Shudras and Brahmanas.

That is how the interactions and actions in the impure states are responsible for causing different classes and castes ir

this world. The fowfold classsystem was ingtted by the Almighty and if the people behave according to what is laid
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down for their class, they are sure to attain the Bliss directly while in that class or caste only. Lord Shri Krishda has sai
- "Chaturvarnyam Maya Srishtam Guna KarmavipgehahTasya Kartaramapi Mam Viddhyakartaramayeya" -

(Gita, Canto 4, Shloka 13). According to this, four fold class system in the society was inaugurated byghgy Al

Himself; He has ordained the mode of life and behaviour for each class. To go agaisisfil and wheoever does it

has to suffer for the same. There is a couplet about this

"Adnyabhangat Vachobhangat Buddhibhransholhtje Matri pitri kuladhvansi Tiryagyonishu Sansritih." It
says that disobeying what is ordained by God leadsrntedizd reasoning, destruction of both the parental families and
to the lower strata of life such as birds and animals. Anybody belonging to any class will get the same that a Brahmanz
gets, provided he behaves strictly in accordance with what is laid fdowim and if such behaviour is continued for
generations. At least there should be alividual effort to behave strictly in accordance with what is ordained for his
class; such an individual is bound to have a subsequent birth as a pure Brahmtreaptimdate attaiment of Bliss.

Any Shudra or a Vaishya or a Kshatriya, on behaving as laid down for him, can have a subsequent birth as a
Brahmana, and attain that Bliss; on the other hand, antzmah, on behaving as laid down for him, can haveth ipir
any other class, and while in that class his behaviour as laid down for that class can lead him to that Blisar Beha
laid down for a particular class leads to the pure states of a Shudra or a Brahmana. To ensure the attainment of one of
thesepure states for the attainment of Bliss the ffmld class system has been instituted.

Those that set aside the various rules and regulations and behave as they like in a manner against their Faith ar
the persons who are always born again and agaonie €lass in some family amidst all sorts of sufferings grain;
their whole life is always full of suffering and pain. The persons who are seen today physically and megrtdigdde
and ill are these very persons who had and dnavieg as they lik; they are the persons who not only do not follow
what is laid down for them, but force others associated with them to behave like themselves, in a manner against their
Faith, and thus put them in endless lives full of suffering and pain likewise.

The pue Shudras of the Beginning evolved into vas types of Brahmanas, who in their turn passed into and
formed the four classes Brahmana, Kshatriya, Vaishya and Shudra; in other words, all the human beings of today (all
over the world) are the transformat®of those Brahmanas. It is the Brahmanas who in accordance with their actions
have become all these human beings from a mendicant to a king in different stages of suffering and pain. From the
workers doing the lowest type of work upto the men of impadand status today are all those Brahmanas. In short all
the human beings belonging to any caste, creed, Faith, or religion are all transformations of the Brahmanas. It is the
Brahmanas who ascend or descend, enjoy or suffer in different walks of lifiel@mccto their actionstheir Karma. All
human beings are the transformations of BraisaMany a goldsmith, carpenter, smith, businessman, Kshatriya,
Bhaiyya, Komati, Koshti, Kasar, tailor etc., are seen following the mode of life of a Brahmaneemte avoid meat
and drink, and are seen to wear the sacred thread around their necks; there are others who do not wear the sacred thr
around their necks, but who are seen to be particular in their mode of thought, life and behagithling those of a

Brahmana; many of these actually know the name of the original founder of their class as also of those that formed the
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code for them. There are others in the still lower strata who show no sign of Brahmanatva; that mhees oty were

not Brahmanas to begin with. It is seen today that some of the Shudras love to become Brahmanas; that they cannot b
Brahmanas in that state isl@iferent matter; but this is a sign to prove that they also were Brahmanas in the beginning.

In short, every human being is a transformation of Brahmana.

Europeans, Americans, i.e., men of other countries do not show any external signs of being Brahmanas; but the
qualities of the knowledge of Brahma and the power of penance of a Brahmana ieéXylihem. Look anywhere, to
any country, all those human beings therein are theftnransd Brahmanas. That they are not behaving like Brahmanas
due to their actionsKarma and the Timethe Kala, is a different matter. The society of Brahmanasviredan
accordance with Brahmakriya existed only in the Beginning. With the expansion of diverse objects in the world,
necessities to do various things cropped up, with the result that some of them began to perform a particular work whick
caused them to géect and leave their original modé€life and code of behaviour leading to the formation of various
classes, creeds, castes etc. But careful observation will show that there is always that tendency for that original Brahm
- attitude to rise to the siaice. The fact that even the lowest Shudras of today somehow are alsagasief behaving
like a Brahmana shows their origin from Brahmanas. There is a saying "Buddhih Karmanusarini", meaning, the
reasoning follows the actions performed. It is theinabBrahmana having done the Brahmakriyas in his life naturally
loves to behave in the same way in his next life, in which, by certain wrong actions, he gets in a lowsagthie state
of a Shudra; but that Brahmamende of life comes to the surfaeven when he has become a Shudra as shown by his
desire to behave like a Brahmana. This only proves the conclusion that all the human beings in this whole world are the
transformations of the original Brahmanas.

In this world many a great work and inviemts benécial to the world have been and are being made. They can
only be made by those who have attained the state of knowledge about that Bliss. It is the Brahmanas, who having
attained Brahma, that are capable, due to their knowledge of Bliss ard giopenance, of achieving such high things
in all walks of life- political, social, business, worldly life, family lifewhich forms the means or deriving pleasure
without much effort. In short, in all walks of life all the human beings we see anatistormations of the Brahmas.

A little deeper thought leads us to understand that what of the human beings only, the whole-aratiate and

inanimate- is the transformation of the Almighty; the birds, the animals, the trees, the stoneseit, the

transformations of the original Brahmanas. Again and again, by continuous exchange in those transformations, the
Brahmanas form the whole creation. While in the human form, if a Brahmana follows what is laid dbwm, foe can
become a greatithg in the ensuing birth; on the other hand, if he sets aside his Faith and behaves asheehdshijs

ersuing birth in a lower stratathe level of which depends on his actions. While in the lower human strata if he begins to
follow what is laid devn for that particular stratum, he again becomes qualified for birth on a higher or the highest level.
If as a Brahmana or a highly placed king he does not behave the way he should, he will descend later to a lower stratu
full of pain andsuffering.It is the good or bad actions of the Brahmanas that transform them intemutiffgades of life;

the ascent and descent, i.e., the higher and lower strata only depend on the good or bad émtroed pgrthem.
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-(4) -

There are persons who are able to attain that Infinite Bliss without any effort; it happens this way. A Brahmana dot
all Brahmakriyas and attains Brahma. As he now becomes litegated, he gives up those kriyas as not being necessary
for him anymore. Tie Brahmakriyas are virtuous actions leading to Brahma; being virtuous they build a huge stock of
Punya; being now liberated, that Punya is of no use to him, and this punya arising out of actiog$deBxcihma is
automatically distributed amongst Sethatare associated with him and that helps them on their path to Bliss. In a similar
way, those Brahmanas and Abratanas- who try to keep or help a Brahmana, who is not behaving as is expected of

him, to follow and practise what he is expecteddoalso get a stock of Punya capable of leading them to Bliss.

An impure Shudra, recognised as a Shudra today, being the transformation of a Brahmana, even though born in a
Shudra family, should be taken as a Brahmana right from his birth; as daysgdesgets affected by various things in
the world, he slowly loses his natal Brahmanatva, and in course of time becomes an impure Shudra; that is why such a
Shudra does not become entitled to undertake Brahmakriyas. It may now be asked, that if tioercbiid Shudra family
is not allowed to behave like an impure Shudra but made to behave like a Brahmana, and thus prevented from being an
impure Shudra is it qualified to undertake Brahmakriyas after undergoing of course the usual necessary ritggds? The
is an emphatic 'No'; and the reason for this 'no' is this; if he has been taken as a Brahmana at his birth, how can he once
again be made to pass through the various rituals and the subsequent Brahmtkrigasvhich make one a Brahmana.
Anotherquestion that immediately comes forth is that since he has been taken as a Brahmana right from his birth, since
has not to undergo any rituals and undertake subsequent Brahmakriyas being already a Brahmana, will he be counted
amongst the Brahmanas. Tileply to this again is an emphatic 'No' and the reason for this 'no' is this; even though he has
been taken right at his birth as a Brahmana, since he is no more entitled to the ordained rituals takingder
Brahmakriyas, since he has taken birth iru&a family, he cannot be included amongst those who have to undergo the
rituals for undertaking the Brahmakriyas; again, being born of impure Shudras, and at birth his not being a pure Shudra,
does not becomentitledto the cogent rituals for Brahmakriyas; however, his being amongst the Brahmanas right from his
birth, the qualities of Brahmangurity will automatically influence him, with the result that he can attain that Infinite
Bliss as he is without undergoilagy Brahmériyas and the rituals; or else he will have his ensuing birth in a pure
Brahmana family and then attain that Infinite Bliss, leading all his forefattileesShudras in his previous birtio the
same state along with him. There is a typ@ample of this available today, and that is that of Shri GataMaharaja.
Shri Gulabrao Maharaja is born of a Shudra family from Vidarbha; he came in contact with high class Brahmanas right
from his birth; the qualities of pure Brahmana influenced tilly, and though not a Brahmana, he attained that Infinite
Bliss; incidentally he was blind. In short, a Shudra chittb is not influenced by the mode of life and behaviour of impure
Shudras, but is influenced by and remains in association with purenBrals, is able to attain that Infinite Bliss without

undergoing the Brahmakriyas and its cogent rituals. Bratitunals are only applicable to the state of a pure Shudra, and to
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none else. That is why, even though born in a Brahmana family, the chilak énhily is designated as in the state of a
pure Shudra, and hence is made to undergo various rituals entitling him to undertake the Brahmakriyas. Thus it is only a
Brahmana child in a state of pure Shudra that is entitled to becomehtavitea Dvija, by undergoing the cogent rituals.

You take a stone; as it is, it is but a stone. You now take this stone to be God, apply sleae t@d, submit it to
some rituals and everybody then regards that to be God and not a stone. Thus, though a stong twadisulnitted to
some rituals and thus turned into an idol of God. Exactly like that a Brahmana child which is a pure Shudra at birth is
submitted to undergo some rituals and thus turned into a Brahmana.

It is customary to submit a stonan idol d stone to some rituals and then worship it as God. On the other hand, in
forests a stone from a mountain or a quarry is taken as it is, submitted to some rituals and then treated as a Svayambhu
self-born- God; (Selfborni Svayambhuwnly indicates thathe coarse stone was taken as it was and not turned into a
beautiful idol). In the same way, a Shudra born as Shuddha Shudra is the only Shudra entitled to the rituals and none el
The Shudras who for generations have become men of the world, whéeatedaby desires, whose celibacy has been
destroyed, who behave against the Faith, cannot be taken to be pure Shudras. They are neitht, ewiitit is
customary, to take them through the various rituals to make them Brahmanas.

Which is the Suddh&hudra entitled to these rituals? The Shuddha Shudra is the primary human form into which
that Infinite Bliss evolved itself; it is that Shudra alone that is entitled torBaattiuals. Taking the oveall picture of the
world, the great thinkers conclutdi¢hat under the circustances the human beings were placed, it is the child born of a
Brahmana family that should be taken as Shuddha Shudra and that alone be entitled to undergo thé2dahBEaen
though the parents of a Brahmana boy do not relgethb Svayambhu stone found in forests, they do resemble stones of a
quarry in that they offer the proper storeke children capable of undergoing rituals and Kriyas for atigitne Bliss.

Again, the impure Shudras who have done Satkarmas asolaidfdr them in their previous birth are born due to that

Punya to their credit into the lowest type of a Brahmana family and these Shudras being originally Shudras have now to
undergo the necessary rituals to entitle them to undertake the Bkaiyars hat is why the rul&Janmana Jayate Shudrah
etcéeée. . " Thus this rule and the rituals mentioned t |

The Brahmanas, who work against their Faith, have to take their ensuing birth as a Shudra toheinssdlees
from the effects of the bad actions they had done; from this point of view the Shudra family can be called as the quarry t
bring out Brahmana boys. These Brahmanas having now come in the world as Shudras, behave as they are expected tc
as Jwdras and can attain that Bliss while in the Shethte. The deduction from this comes to this, that the Shudra and
Atishudra bodies are meant for Brahmanas or others, who have been working against the Faith, who were egoistic and
vain, who have beendghvicious rich or vicious men of padisin to absolve themselves of the result of the evil actions done
by them in their previous birth; the Shudra and Atishudra States are meant for expending the fruits of Karmalrdike Shu
and Atishudras of today shalihot take themselves to be of independent origin; they are the transformationsméBaah
and other higher classes, transformed into that state for expending the fruits of their previousifafultyKarma. It

should, however, be well borne in mititht these bodies, the bodies of Shudras and Atishudras, represent the fall from the
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higher classes to expend the results of their faulty Karma only, and not for undergoing the-Brzmbhy undertaking
Brahmakriyas. The whole of the present Shudrasctansists of the transformed Brahmanas. To regain their original

status of Brahmana they must, while in Shudra state behave as is expected of a Shudra, at the same time help the
Brahmanas to behave according to what is laid down for them and not adlowtdrdegrade themselves in any way. It is

this way; having done some of the rituals on a stone and turned it into an idol of God, anybody who goes dngassociat
himself with that by Bhajana, Pujana, etc., eventuallgdts that to be a stone and atijuexperiences the living psence

of his Deity in it, which satisfies all the wants of its devotee; ultimately, he himself becomes charged with the dualities o
that Deity. This has been the experience from time immemorial. Thus whosoeverdhsiesgs that stone with the

qualities of a Deity becomes that Deity himself; that charge does not help the stone; the stone remains but a seone; it is t
‘charger’ of the stone that becomes the Deity. This is the Siddhanta. The stone is 'charged’ withiegheofjadlieity for

one's own benefit and not for the benefit of the stone. In the same way the Shudra, who tries and helps to keep a Brahm
in his own position, attains that Bliss.

To print we compose the types according to the mgiten for printirg. After composing we take an impression
on a piece of paper; we then read the matter printed on the paper. To read we require theepapeithe paper; those
types, their composing, the space they occupy, themgirdare no good to us; what is ged on paper we read. In the
same way, the charge that is put on the stone is of use to us and not to that stone. Just as the composed material make:
impression on the paper, the '‘charge’ put on the stone comes back to the ‘charger'. In the sam@evanakeeuse of that
‘charger’; they do Bhajana and Pujana of that man and receive the benefit thereof. To charge the stone and associate wi
is only a means to the end by which the man attains all those qualities with which he charged the stouéddrtally
tells you the use and importance of a stone idol of God.

In the same way, to charge anything with the qualities of God, or maintain those that have already been charged,
essential to attain Godhood, the Godhood in such a case is autdrhiticesult one may experience in his life time; or,
perhaps, in the present life he does the necessary actions and in his next birth he reaps the advantage thereibfathat is al
is likely to happen; in any case the Godhood is laitsly assured.

The Brahmana class can be taken to resemble a 'charged' stone. If that class is treated as it should be, i.e. if the
mode of life and behaviour of that class is not only never interfered with, but actually helped in its maintenance by
anybody, who at the santime behaves as he is ordained te b him then belong to any class, creed, religion or Faith,
he will be the gainer of the Punya accruing from the Satkarmas performed by that (BrahmandheBssya that leads
to the knowledge and experienzielnfinite Bliss- to that supernatural power, to that transcendental perception of time and
space. This is the truth that should be borne in mind. The Punya is capable of giving him the worldly pleasures or the
spiritual happiness or the ensuing birttaihighclass Brahmana family. In all this, the Shubes done no particular
effort; he simply helped the Brahmana to maintain his own level, and the result is that he becomes the automatic receive
of that Infinite Bliss. That is how things have beenaimdd so that the Shudra becomes the automatic attainer of that

Infinite Bliss without any effort. For worldly pleasures, for attainment of Infinite Bliss, for attaining the state of to6ain
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the benefit of the world, for doing great works for the bieredfthe country, the principal means is to make the Brahmana
keep his own level, to make him do the Satkarmas and thus make him create a huge store of Punya. Just as on planting
high-class mango tree, one has to nurture it carefully for years beferis able to get its fine fruit, a fruit that is of no use

to that tree, but is of use to others, i. e. who nurtured the tree, in the same way, a man charging the stone witeghe qualit
of God derives the befiefrom that stone. In a sacrificial firéa¢ oblations are put in, which are of no use to that fire but

are useful to the man who puts them in, in that they absolve him from his sins. As a form of worship articles of worship
such as a sari, bangles, etc. are put in the Ganga, but these ariciagiad away by the current and are of no use to the
Ganga, but are befigial to the offerer in that he is able to get that much of Punya. In a similar way, whosoever makes the
Brahmanas do satkarmas, derives the punya thereof; this is so becaustherpemya created out of the Satkarmas is
discarded, the Brahmana is not able to attain the state of pure Shudra and thus the state beyond alltieed\zaidvas;

in other words, the punya arising out of the various Satkarmas done by him iss&f twohim and hence it automatically
passes on to those who serve him, help him, associate with him; it is this punya that is capable of giving anything to all
others- anything from a worldly pleasure to the Infinite Bliss; this benefit without effatéslable only to those who

help the Brahmana to remain at his own level.

Because the Shudra is not entitlad not qualified to do the Brahmakriyas, he helpe makes the Brahmanas do
them; this making him or helping him virtually meat@ng it himlf as the punya arising from it becomes available to
him. Bhagavan Shri Krishna wanted the Pandavas and Kauravas to attain the Infinit¢éoBlissome one with himself;

He wanted them to die in a war; He himself could not kill them because of hisingtébKshatriya but a Veliya; He

therefore made the Kshatriya Arjuna to fight in the war and kill them; the result of killing them was to make them one witt
Himself- which he did. Arjuna was thus madsly the instrument to enable the Kauravas andi®eaas to join Himself.

In the same way, the Shudras not being eutitb do the Brahmakriyas should make the Brahmana the instrument to
perform them and get the benefit thereof, withany effort, the attainment of Bliss. It is thus in therggeofShudras not

to do anything, but only help the Brahmana to behave and work as is laid down for him; this is the way the Brahmanas
should be treated by the Shudras; they must be careful not to intimidate, or infringe or obstructrttan8iiaris duty.

A rich man has to do many a thing to have a certain standapteaure and happiness. He now employs clerks,
servants, etc. and makes them work to create the pleasure for him. He gets the work done very carefully and economica
It can be said that H@mself works through them. The servants are nothing but the instruments to create the pleasures for
him to enjoy. A king employs hundreds of affrs and servants of different categories and makes them administer
carefully and economically; it can be ddhat virtually he himself governs his subjects through them, who work as his
instruments, and enjoys himself the princely plegas of a king. These officers and servants resemble the Brahmanas who
work and work and build a huge store of punya, thedmii which are enjoyed by the Shudras by all other classes,
who thus resemble a king. It has always been the arrangement of God that right from the king to the lowest Shudras
everybody should be able to have every glea and happiness upto InfeiBliss without much of effort, and this was

made available to them through the vari®agkarmas and Brahmakriyas performed by the Brahmanas; in fact Brahmanas
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were created by God for this purpege give pleasure and happiness to all. It is thus very gssential, nay it is
everybody's principal religion, to care for the Brahmanas and help them to act according to what is |dar dbwwm.
-(5) -

The Brahmana class must never think of getting Brahmakriyas done by anybody else; they must do dlsose kriy
themselves exactly as they are laid down; by these kriyas they must build a store of punya for the good of the world; the
must always be performing Satkarmas at a sacrifice for that purpose; this is the duty of a Brahmana. If a Brahmana will 1
follow his Faith and do his duty, i.e. these kriyas, if he will not dessadfifice for the good of the world, but will get
involved in desires, then, even though he is born in a Brahmana family he will be like the vermin in the sugarcane or a
sweet fruit; hewill resemble a piece of flint amongst the diamonds, or a sterile mango tree, or a parasitic growth; such
Brahmanas are responsible for all suffering and pain in this world. It is but natural that such Brahtr@oa&ittul
sinners- should not getmough to eat, should beposed to all sorts of troubles, sufferings and pain, so that they should
have their subsequent births in the lowest strata and do very low types of works. As already told by me it is these
Brahmanas that take birth as Shudraétishudras in their ensuing birth to suffer for their faulty Karma.

The fourfold-class system was instituted by God Kdetf and hence the Brahmanas, that went against it, had to
take birth in the lower social strata as we have seen.

The Brahmanas must dloe Brahmakriyas as laid down for them and subsist on what they get or have recourse to a
begging bowl; this is how they are ordained to carry on. They have no right to do any other thing in thiseaaldor
political. If they do so they will be comitting a great blunder, that will lead to suffering, pain and chaos in this world. It is
the duty of a real king or whatever th@gministrator, to stop this state of degeneration and dejwagdand employ such
methods mild or severe that will bringthe Brahmanas to their senses and make them do their duty by the world; this is
the only way to replace all suffering and pain in the world by both the temporal and spiritualesapiiis is the only
beneficial method that will lead to all good. ThemBmanas must not be utilised for any otheppse except for doing
their Satkarmas. If they do so, anybody who takes on himself the responsibility for their subsistence will derive the punye
arising from their satkarmas.

That king or the administratowho will not make the Brahmanas do their duty, as also all other classes to work and
behave as laid down for them, will be behaving in an unfaithful manner, and will be equally responsible for the suffering,
pain and chaos in the world and he will havéatce many an ensuing birth in the lower strata and suffer; they have to pay
for their actions; that is the truth.

In short, for alround good not only the Brahmanas but all other classes must work in accordance with what is
ordaired for them; this alone Wiensure effortless attainment of both the temporal and spiritual happiness for all

concerned.
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25 U. V. 1-25 7-1-1924

(1) PapaPunya and Benevolence.

(2) Our Mind.

(3) TheVisible and Invisible Papa and Punya.

(4) Season of Punya.

-(1)-

There are many methado attain God; one of the sirdgst, that eventually leads to that attainment, is not to allow
the Indriyas (the senses) to do anything that is not necessary. All actions thetiate cause pain ansuffering, sooner
or later, to one's self or to others, that impede the Satkarmas, that are not necessary for the maintenance of life and bod
exceping, of course, the Satkarmas or those pertaining to God, are all unnecessary actions. All unnetiessaayea
sinful. Lord Shri Krishna has said, "Shariram Kevalam Karma KurvanotKilbisham", meaning Actions that are done
for self existence for maintaining barely one's life and body are alone not sinful.

A great man has said, "Paropakarah PyayRapaya Papgdanam", this tells us that benevolence builds a huge
stock of Punya, while the oppositeausing pain and suffering to othetthat of sin.

Paropakara means Para plus Upakara, other plus benegol.e. benevolence to others. But whatther'para'?
Para means whatever is different from one's self; all the birds and beasts, the human beings, the enemies, even God is"
and any benevolence shownpara isParopakara; any action doing good to otheithiis Paropagara and such actions
result in a great store of Punya. Whatever is different from one's self is Para; and this definition tells us that carads body
mind also are para. The natural tendency of the mind is to roam about and worry unngeesstrus suffer itself;
because of the unnecessary actions it does, the mind suffers. Any-acatkarma that helps the mind in not doing so,
or prevents the mind from doing so and suffer thereof, is an important example of Paropakara; byphiaReaand the
Punya arising therefrom, one gets all happiness without any effort.

Whatever purifies, or leads to purification is a satkarma; that is punya. The word punya really speaking has no ind
pendent existence. Whatever prevents or leads to prevaritattaining God attaining Bliss, all those actions are héwm
- sinful - Papa; on the other hand, to remove the evil effects of such harmful actions and thus purify the migwker what
actions are done along with their results, are benevoldnhaetsatkarmas full of Punya; thus whaits againstpapa is

punya. The visible and invisible results of all suchksamas constitute punya.

_(2)_

It is very necessary to do satkarmas and collect punya, because it is this punya that leads othenimiditaeal,
pure, satvika state. The pure satvika mind, unafflicted by any Dushkarma (oppositkesfreg), is the storbouse of all
happiness from a simple worldly pleasure to that Infinite Bliss.

If we want to have water, we have to dig a wek; @amot have it till we dig it. The water is there within the earth;

we have not to create water; we have only to remove all stones and earth that are covering it; they have to be removed t
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we reach the water. The moment the covering hiding the vgatemoved, we get it. To dig and remove the stones and the
earth is to remove the coverings to remove the difficulties that came in the way of obtaining water, and this action
naturally is beneficial a satkaramaa punya. The more we dig the neater water. In the same way, all pleasuralt
happiness that infinite Bliss is always there overflavg our pure Satvika mind; we are only to remove the éogerthe
effects of sinful actions; the more they are removed, nearer the Bliss. Yourmgrove other's mind and your mind
becomes purified; to fill other's mind with harmfutiaos - sinful actions and thought and thus taintritake it impure, is
virtually tainting or making one's own mind impure. It is like filling the well of puréewwith all sorts of dirty things and
thus closing it. If we close the well, we obviously cannot obtain any water; it is our own fault that we cannot obtain it.
Once it is closed, we will have again to work hard, dig out all that we put in, and thewelovikk again be able to get the
water. When we dig the well, not only we get the whterit becomes available to anybody who wants it. In the same
way, if we try to purify the impure minds of others, not only they are liteddfut we also are benefited, in that we also
become the attainer of Infinite Bliss that always pervades a pure satvika mind.

Now when does our mind become differeseparate from us? It becomes separate from us when it begins to think
about good or lhthings of the world, of desires, becomes anxious and suffers, etc. When due to Satkarmas it leaves the
affairs of the world, i.e. all desires, anxiety, cares, and soeowhen it reverts to its original stgpeire shuddha satvika
state, then it is nmore separate franus,- it becomes one with us. Once the mind thus becomes one with us, then it
automatically attains that supernatural power and gets all the happfrassworldly pleasures to the Infinite Bliss. To
make one's mind purely satvika,ehas to try and make others minds pure. When one tries to make the mind of a
Brahmana pure by helping him to do the suitable satkarmas, or of anybody else by helping him to behave as is laid dow:
for him, it virtually means purifying our own mind. In teame way, to poison other's mind by putting bad thoughts into it
is to make one's mind impure and sinful. To remove the bad effects-phgia is punya; punya thus has no petalent
existence. Any action that makes the mind purely satvika is alsal @aflare satvika action. The actions done as laid
down for one's self and the satkarmas give rise to punya, and punva is the principal means for attaining real happiness.

-(3) -

Happiness is split into two groupshe endless Bliss and the limited worlgligasures and Punya is essential to
attain them. Any action that is done is obviously done by the gross physical body and is visible. But every action, whethe
conplete or incomplete, always remains in two statibe invisible - unrevealed secrefi 'Gupta’ and the visibleopeni
'‘Ughada’; out of these only the visible state igegienced by us.

Even though every action exists in two states, the invisible state appears first; this invisible in course of time
evolves into and becomes visible. Whehécomes visible it does not mean that the invisible has ceased to exist.
Sometimes the visible is too little compared to the invisible. Whatevienaave perform, their results occur first in an
invisible state and later they become visible. Whatagéons the gross body performs to absolve one's mind from the sin
with a view to purify it, their results remain in an invisible state to begin with; these invisible fruits of those aetions a

called punya.
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The greater the effort to absolve the mind freim greater the punya attained. If somebody thinks that he has no sin
to his credit, or that he has too little, and he would do that much of effort to remove its ill effects, it will not dotris w
to absolve our mind from the sin and as our mindibego get purified and become satvika, the sins of those, that are
separate from us but associated with us, begin to enter our mind, and we have to go on doing our effort to absolve our
mind from them as well. Even when a person reaches the highest.stdtecomes a saint, i.e. his mind has become pure
and fully satvika, the sins of others always invade him; but having reached the highest state, as a result of thhastate, he
not to undertake any particular action to remove the effects of thos¢hsiss sins automatically get absolved in him; his
state is such that others should approach him and become pure and satwikdicaity without doing any effort. If some
dirt is thrown in the Ganga, for just a while the water at that spot becomedirin a split second it is washed away,
and the water becomes once again clear at that spot; in the same way, due to rush of other's sins, fur a little while the sa
may look different from his normal attitude, but that pure satvika state is allaexgs it never leaves him.

During the winter a fire is made and so many sit around it, whether one or ten sit around, the cold that is removed
by their association with that fire, does not affect the fire; the fire does not suffer from cold, doepubbgeby cold; it
remains as it is and protects all that sit around it from the effects of cold; the removal of that state of cold from so many
does not in any way affect that fire; it remains as it is. In the same way, a saint being in that highestatatffected by
the sins of others, whose sins pass on to him and get aldgmlvifying their minds; the saint, however, remains as he was.

If things are put in one after another, a small store of water or a well gets filled and becomes usdisgsjlatly things

are thrown into the sea, they do not affect it; the sea remains as it is. In the same way, in spite of all the sind®f hundre
that pass on to him, a saint remains as héésisnot the least affected by them; that is the pectjiafia saint; he

resembles the sea.

The fruits arising from the actions performed by the gross body always appear first in an invisible state prior to the
being visible; we are able to see only the visible effects dlfielfehis is true of punya, is as much true of the papa. The
visible fruits of punya and papa are the pleasures and pain respectively that one gets as a result of his own good or bad
actions. Every actiongood or bad always bears its insible fruit; it is this invisible that eslves itself into visible in
course of time; this is the Siddhanta. The seed of a tree may get dried up; if not well nurtured it may not give rise to a
plant; the seed may become destroyadeless within gelf; but the invisible result of any actiorathis done, unlike that
seed, is never destroyed. The seed requires artificiadiogmment for its growth; but the invisible fruits of actiorthe
seeds of visible actions of Papa and Punya are autathatiurtured. Due to this even an incompletgoscleads to some
result. Just as in that speck of a seed of a Banyan tree the whole tree is there in a fifBulsthima statea fact that
may not be grasped by an ignorant, in the same way; whatever be the invisibikesBagba or Punya, gerding on the
extent and completion or otherwise of any action, always leads to some visible result in due course. Just as one cannot
grasp the extent of the tree from the seed, in the same way, the visible extent of Punya or Papa cannot be gauged from
invisible state of theirs; we only know thetemt when they become visible. Lord Shri Krishna has said so, in so many

words: "Avyaktadvyaktayah Sarvah Prabaatyaharagame”. These words of God clearly tell us that it is in the nature of
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things that the wrld first came into extence in an invisible state, which later evolved itself into a visible state. In the
same way, the Papa or Punya arising from actions occurs in an invisible state first and then subsequently evolves into a
visible state in the fon of pleasure and pain; but the actions not being natural the results thereof have to be borne by thos
who perform them. It is said: "Avashyameva Bhoktavyam Kritam Karma Shubhashubham": it means that whatever good
or bad actions are performed by the graisgsical body are called Punya and Papa respectively and one has got to enjoy ol
suffer the results thereof.

-(4) -

| have already said that if our sin is completely destroyed, other's sin pervades our mind. Hence it is extremely
necesary- in fact it isthe duty of a human being to absolve the mind from the sin and to make the mind shuddha and
satvika, not only one's own but those of other's as well. If you try to absolve other's mind from sin, it virtually becomes a
effort to absolve one's own. It iké a cook who cooks food for half a dozen, which is not only enough for those for whom
it is cooked but is enough for himself as well; he has not to cook for himself in addition; in the same way, when gther's si
are absolved, not only our sin is absadhNmit we accumulate a stock of Punya as well. In this way, if the sins of hundreds
are done away with, we accumulate such a huge stock of punya that it is attracted by the original limitless stock of Puny:
with the result that our stock joins with thanltless mass and we become the attainer of Infinite Bliss. Why do we not
normaly derive the benefit from that limitless stock? We do not do so simply because our stock is too poor and that too i
all expended in enjoying the fruits of that, that have eagiwto visible state. It has already been told that the Punya leads
to two types of happinesgemporal and spiritual; our stock of punya is too poor to join with that responsible for the
spiritual.

Punya kriyas are only possible with gross physical batigre is however a state in which if the satkarmas done by
the gross physical body remain incomplete, they can bgleted after death by the Sukshma body, provided the person
knows the how of it. In other words, the qualified person can perform sakaven while in a Sukshma body; but for
that the gross body must have performed them previously, then alone they can be performed by the Sukshma body, not
otherwise. From this one thing becomes clear thatevieatsatkarmas are performed by Sthula dsBoma bodies, to
begin with they have to be performed with a gross body, and therefore the presence of a gross body becomes very
essential, and that till the gross body falls away a person must continue performing satkarmas.

The pleasures we are enjoyiraglay are the result of the previous punya. Since no more punya is created, the
pleasures out of the previous ones get exhausted, and hence before the end of one's life one has to experiendespain. It i
the store of corn in the house; we store some aad use it every day; if, however, it is not replenished in proper time
before it is run out, nothing will be left after a time and we will have to starve; to prevent starvation at that time we wil
have to buy at any price, and when we have to pay meneaturally repent. A wise man is always on the watch; he buys
when it is cheap, and keeps his store always full. In the same way, before the stock of punya and the pleasures run out,
must continue to replenish our stock, at suitable times i.e. goleeting punya at a cheap rate and store it up, so that the

pleasures continue to come to us throughout our life. Just as we try to earn money throughout our life, we must try to bui
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up punya throughout our life. If we have no stock of punya, how camawe money or pleasures coming to us?

If we go on adding to our punya continuously and spend as little of it as possible, our stock will be large enough to
become one with that limitless stock responsible for tfinita Bliss. Take any pleasure and bae it, and you will
always see the cause of that to be some punya. Some are seen over flooded with pleasures; they are the result of their |
stock of punya; some are seen steeped in sufferings; they are the result of their stock of Papa. Whaiswee alctiin
this life, generally we get the good or bad fruits thereof in our next. It is like our eating the corn of last year now and
reserving the store of this year's for the next. If beev the stock of punya or papa is added on to it at a rap&] jpa
becomes so huge that it begins to fructify at an eattie, with the result that some of those fruits we are able to have
even in the present life.

A farmer ploughs his field and sows the seeds during the rainy reason. When the corn ismpegtiaat buys it;
that is the season for buying the corn. When anything grows too much it becomes cheap and that is the season to buy a
store it. In the same way, there is a season for punya, i.e. when it grows at a rapid pace. If we collect théhpunya at
proper season, we get it cheap and in plenty and can utilize it when we like. The thinkers of old ordained that a small
action done at certain times such as auspicious days and time, eclipse days, the extra month, the quartet of months
(Chaturmasa),aly of Sankramana of the sun, in a place of pilgrimage, or in the presence of a saint, leads to a compara
tively large stock of punya; we can call them as the season for punya; there are of course rules and regulations that have
be observed pertaining those actions. A little action at that time gives such a huge stock of punya that it is able to wash
away plenty of sin one's and that of our forefathers'. This consideration is equally applicable to sin. There are some
apparently insignificant sins wdti are able to destroy huge stocks of punya; it is like a tiny spark of fire burning a
mountain of cotton. There are substances a little of which is able to change the whole mass; a tiny crystal of salt turns a
huge stock of milk useless, or a drop ofreefscent emits a pleasing odour to a large quantity of oil. In short, there are

apparently insignificant punyas or papas that are able to destroy a huge stock of papa or punya respectively.
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29 u.Vv. 111 11-1-1924

ENDURANCE AND HUMILITY.

If you are really desirous of attaining that Infinite Bliss, then you must develop two essential qualities, endurance
and humility. You should always try to bear all things like heat and cold that affect the body. If you are not able to endure
much d cold you can use some old or new piece of cloth just to protect yourself. Like heat and cold, you should also lear
to endure hunger. Always satisfy your hunger, stime i.e. when it becomes unbearable with something, somehow and
thus try to endure.itin this way try to endure and thereby increase power of endurance. You must be able to endure.

If you are however not able to endure much of physical suffering, you can use something to protect yourself; but when it
comes to mental suffering you niendure. If somebody finds fault with you, defames you, dishonours you, abuses you,
talks to you in a very bad, wicked and sarcastic manner, if your money and property is stolen, if you lose your wife and
children, if you lose the things you love, if yate hated and envied, or if anything occurs that gives you a shock, or
causes worry and anxietyany such thing that upsets your mind, more or less, it must be borne in every way. What is the
limit of mental endurance? If somebody throws niggit at yas, dishonours your wife in front of you, you must be able to
bear it; this can be taken virtually as the limit of endurance. Remember the story in which a Rishi asked King Shriyala fol
the flesh of his son, the king took out the flesh, the queen cookie@igeoffered it to that Rishi; how much that king and
queen endured. Such is the real limit of endurance.

The second thing is humility, i.e. pridelessness. We must have no pride at all about amybloid@r bad, so much
so that we must not be able awe remember our parents; we must be able to forget the presence of our body; we must
forget whether we are a man or a woman; we must reduce ourselves to such a state that what we call 'ourselves', we mt
be able to contain in ourselves, with the rethdt we must have only the feeling of consciousness of existence devoid of
the feeling of 'I'. This is the limit of humility.

There is a saying "Pashana Hridaya Nari Sa Dnyeya Jagadambika". The word Nari means a woman; it also mean
person having neithen enemy nor a friend(Na = no plus Ari enemy- no enemy); the heart of such a person resembles
the rock, which represents the limit of endurance and litynguch a persona man or a womanis the real Nari a real
woman; she is the mother thfe whole world the Jaganmata; this is the meaning of that sentence. The person who has
that much of endurance and humility is the real wortlle man, amongst men; such a person is the one that is really
qualified for the Infinite Bliss.

Why a woman igalled Nari? Because she has the natural quality of mental forbearance. These days men are
teaching them to lose that great natural quality of theirs; this is a different matter. But by nature they have no fendency o
making any enemies or friends; thisthe real sign of their being a woman. That is why the epithet Nari has been given
her. A man who has in a similar way no enemy nor friends should also be recognised in fact as aNamanNari is
always powerless in every way and as such sheledaab plus power: A plus Bala=Abala. Such a womanwsags a

Pashanahridaya (Pashaditone and Hridayaheart= stonelike heart) i.e. she has those two qualities presented by a rock
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endurance and humility; such a woman becomes the Mother of the Warlshan presents these qualities he also should
be called a Nari; such a man is the-Batusha a Sadguru. Even if Sadguru happens to be a man he is always addressed
as a mother, e.g. "Sadguru Raja Majhi Mauli" meaning Sadgyrmother; "Datta Raja @u Majhe Ai" meaning Shri
Datta my Guru my mother etc. A Sgburusha is always addressed as a Mother, because he shows tiesaqiali
woman- of a rock- i.e. extreme endurance and humility. These being the natural qualities of a woman, inatriolgr th
associating with her one should be able to attain them, one marries a woman. By marrying and by absorbing those quali
a man becomes fully devoid of all desires and pride, and attains that infinite tBksstate of Parama Purustetate of
immortality. The object of marriage is, thus, to achieve Akhanda Saubhagya, i.e. unbrokemvgotedgood endless
good- and Amaratva i.e., immotity i

There is a couplet

"Purusha Nahi Jananti Purushasya Padambujam; AbalaiPrabala Prabaldvé&raghatane". The man, being
proud of his being a man, is not able to attain the state of Parama Purusha (1st line); it is hence that he has to marry a
priddess Abala (woman). The woman is naturally devoid of pride and power, and hence she alonekghbaa
Abalaikaiva) is able (Prabala) to destroy (Praghatane ) that powerful Maya (Prabalayah) which is the real impediment in
the path of a man to attain the state of Parama Purgi@Supreme Qaoker). It is thus essential that the woman should
always be allowed to remain in her natural state of being fully devoid of pride and power and not interfered with or not
misdireced, so that with her help one could easily attain the state of Parama Purusha and remain unaffected by the May
Those that gu know to have reached the state of Parama Purusha, attained the highest qualities of being devoid of pride
and power, have done so with the help and support of the visible or invisible woman, and through her attained the state «
ParamaPurusha. It is rtaral that a woman being called an Abala and Nari must show the qualities borne by those epithet:
Men and women who show such qualities, God is always with them in a visible or an invisible state. Recollect the story c
Arjuna. When Arjuna became devoitilmte and envy, he became absolutely powerless to fight on theflzddt/e.e. he
passed into the state of Abalatate of a Nari. The moment Arjuna passed into that state Bhagavan entered his heart. At
the end of His welknown advice (the Gita). Hld him, that it was He who was destroying the whole army through him,
that he was only the physical visible instrument through which He was doing what He wanted. Seeing fNaAstdde
Bhagavan found him fit to receive the knowledge of Brahtha Infinite Bliss and gave it to him. He gave that Dnyana
only to Arjuna and to none of his brothers, only because Arjuna had qualified himself to receive it by passing into a state
devoid of all pride and powerthe state of Abala Nari. This example at otelbs you that a man, desirous of attaining the
highest state, must first attain the qualities of an Abala Nari. Because a woman shows these qualities, God is always
associated with them. Women like Sita, Damayanti, Tara, Vrinda, Draupadi etc., showadlities of Abala Nari fully
and hence God made their hearts His abode. Because of them it was that their husbands turned out to be great, powerf
and famous men. Because of the qualities those words possessed, they were chosen as the apt naemsTibe neah
Faith of a woman is to behave accordingly and those that behave like that, God is always with them. Lord Shri Krishna h

said: "Kirtih Shrirvakcha Narinam Smritirmedha Dhritih Kshama". In this stanza particularly the word 'Nari' has been
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used The simple reason for using this particular word is to state, that women who behave in accordance with the meanin
of Abala and Nari are the women who are always completely devoid of pride and power; and this is the reason why Lord
Shri Krishna always sided in them. That state always shows fame, wealth, virtuous tongue, remembrance of God,
virtuousreasoning, courage, compassion, calmness and similar other Satvika qualities, And all these Satvika qualities as
also that infinite spiritual power, a manaBle to attain through such a woman. That is the Siddhanta.

These days however the women are forced to leave their natural qualities and the virtuousness thereof, become |i
men full of pride and haughtiness and thus expose the whole family to suff@nihgsin; such women, who are forced to
leave their natural mode of life and behaviour, bring forth ggamg which is bad in every wawhich puts the family
including themselves and the world to suffering and pain. The present women are thus bebawvengecome ubass for
spiritual gains. This has led the mfatk to be more proud and haughty and to the loss of power of amckurlt is
however necessary that men should be devoid of the feeling of power and pride, and with this purposeeéridaésv th
were brought into existence, by the Bhaj@hgana of and association with which a man could attain tosiies for the
attainment of the human ideal. The real course for attainment of these qualities for a man, however, is through a woman
having those qualities.

There are some men who remain in solitude and perform the Tapascharya and various Anushthanas. By these
means however they are not able to attain the two most important qualities of endurance and humility. By the efforts the
make theyare able to become rulers and kings; but those efforts are not able to give them that Infinite &k¢s devoid
of all births and deaths. For the attainment of that Infinite Bliss, infinite endurance and humility alone are required. A ma
who is usd to solitude is not able to stand the trouble arising out of facing others, and so it does not lead to loss of pride.
is therefore very essential to stay amongst many of different modes of life and behasalifferent natures to learn
endurancergd humility. To learn medicine or law you have to associate with different subjects and objects; in the same
way, to learn endurance and humility you have to be in the midst of many sanjéaibject, how can you learn them in
solitude? When you are ale there is none to cause trouble; the question of endurance does not come. To learn enduranc
one must be surrounded bysasiated with, related to many in many wagapable of causing nuisance and troubles of all
sorts; we have to stay in a socielelithat. People who defame for nothing, envy for nothing, hate for nothing, trouble
others for nothing are the persons who teach endurance, who teach how to lose pride; they resemble the principal book:
study; you have not to spend any money for thesk®which teach you utter humility and endurance.

There is a story about Natha Maharaja or sompuBasha; as he was returning from his bath in the Ganga, a
muslim fellow spat the gargleater on him. The saint went back to the Ganga, had anothermuHtlegan taeturn; the
muslim repeated his performance; the saint again returned to the river for a purifying bath. This was repeated that day fc
over hundred times. The saint was very ttiahto that muslim for giving fth opportunity for bathing in the sacred river
for over hundred times on that day; the saint took that muslim to be a great book that taught him endurance. In old days
motherin-law unnecessarily troubled the daugkitetaw and the daughten-law usedo submit quietly to all those

privations; that has been the natural attitude of both. The datigHgax was thus trained into endurance and humility.
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The mothetin-law was careful enough to increase those qualities and stabilise them in her diaulighiteSuch suffering

on the part of the daughter-law washed away not only her sins but hertdaungl's as well. As the daughtarlaw

becomes the emidoment of endurance and humility, her husband becomes naturally infused with those qualitiesdeading t
the ultimate emancipation of that couple. It is for this reason, with this high motive in view, the-indtherlways

criticised and abused the daughitedaw to increase her endurance; the son also used to feel for the unnecessary suffering
his wife was put to by his mother, but he used to control himself and remain quiet and thus increased his own pewer of e
durance; it is due to his wife that the boy learnt to endure. As a mother or +imetier, she had to be respected by both

of them; she natally had the best interest in her heart of both her son and his wife and hence she wanted her son and he
daughtetin-law to learn to endure. For the son and his wife, the mother thus becomes a book to teach the lessons of
endurance.

Unless we have somergens like the mothdn-law around us, or unless we stay amongst such men, how can we
learn to endure and to lose our sense of pride amitgig/nless such men constantly try to put us down, what means and
opportunities we can have to learn enduramzkhraumility? If we strictly follow what is laid down for us, we automatically
get opportunities to learn endurance and humility on our path to Bliss. Because you people are not ready to learn yourse
the Government is troubling you and thus enablingtgdearn them; that seems to be Gaddtive in making you uffer
today. If, however, you kert to your normal mode of life, i.e., the mode that has been laid down for you, you will find
that the Government will automatically cease to trouble you. Irt,sltbosoever wants to attain Bliss, must behave strictly
in accordance with what is laid down for him and attain the limit of endurance he must attain the state of 'Pashana Hrida

Nari.'

If a man does not behave as he is expected to do as a manabth@s say 'have you put on bangles?' This
attitude at once tells us that a woman has to be devoid of independent actions, of enemies and friends, of anytgide; it is
absence of these things that increases the power of endurance of a woman; adesgeases endurancetlieases; as
endurance increases she attains the state of Abala; she now resemble$naagtenshe shows such Satvika qualities; it
is God's will that a woman should have such qualities. In short, a woman has to be actiolh tdssmtiiika qualities, like
a stone image, i.e., almost a mass of Chaitanya only. A person who is lucky to marry such a girl, who would be careful n
to mislead her from her path, is sure to attain Godhood. These days, unfortunately, men do notraovtowemain like
that; it is a blunder they are committing; they themselves are full of Rajoguna and Tamoguna, and force thefolwomen
to be like them; thaetresult is that noneneither the men nor the womeare able to get the natural advantage

emanating from Satvaguna.

All this consideration leads to the conclusion, that for attaining happisgastual or temporal, or that fimite
Bliss, or passing beyond the state of births and deaths, or attainment of high mental and supernatucalthevgeod of

the world or the good of the country, or very sharp constructive intellect, in other words for happiness in every way and i
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every walk of life the most essential things are those-t@rmdurance and humility. By attaining these qualities gets a
huge mountain of Punya to his credit quantity the highest Tapascharya Is likely to give,and result of this Punya all

happiness temporal and spitual - becomes easily available without almost any effort.

To be actionless, to renmalways calm and collésd, to be fully satvika, to have all humility, to endure physically
and mentally, are the qualities a woman is destined to have; and for a man to attain all happiness becomes a simple affe
by his association with such a womamattis the Siddhanta. It is the duty of the parents to cultivate these qualities in their
daughters right from birth. It is the duty of a husband to cultivate those qualities in his wife from the time of maisiage. |
then alone that the parents and tamsts of that woman are able to attain the fruits of the Satvika qualities incumbent on

endurance and humility and thus become qualified to have that Infinite Bliss. That is the Truth.

000000
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36 U.Vv.118 181-1924
(1) The Glory of Silence.
(2) Method of remembering God.

-(1) -
(In the beginning Shri Baba addressed an old woman.)
My dear Grany, all this Kumkum, etc., that you offer here goes to God. All His remembrance you do also reaches

Him. Whatever good or bad thoughts come in your mind fmecknown to God. It is best then always to sit quiet and
think of nothing. Always sit by the side of God or a Satpurusha with a clean mind. You should be clean from within and
without. You can clean your body with water; the water whereby to clean the mowedver, is different. There is a saying
"Maunam Sarvartha Sadhanam", meaning, silence achieves everghiarmge is golden. Silence is the water to clean the
mind. There are many other methods for cleaning the mind; but of all these methods silbadeest. | always like
everybody to sit silent; then neither | talk nor you talk; all advantage lies in this. Simply litirgstatue helps a great
deal. At home when the children become rowdy, you say to them "What is it now; why can't youikekeq@od?"
That is, you advise them to sit silent like God. Better to sit silent rather than talk. Talking is of two vapietisisal and
mental. You may close your mouth and not utter a word; but then the mind goes on talking. Hundreds ofcitussgtimies
mind. We always decide to talk i.e., mentally do so, and then alone talk through oubawidehe great Rishis of old
tried to remain silent. Because they succeeded in observing silence i.e., Mauna, they were called Munis. Real silence
means ence of the mind. When we stop talking, the lips and tongue etc., do not move; in the same way when the mind
observes silence, it does not move. When no thought of any kind crosses or comes in the mind, then is the silence of the
mind effected. If thoudls pertaining to God occur in the mind, even then it is said to be silent. A person who is able to
observe the silence of his mind this way is a Muni. Shastras have told a lot about the "Vow of Silence". Difficult
Tapascharyas are enacted only to teaclmtine to become silent. Silence is all powerful. Silence begets thensiipe
power in its observerhe automatically becomes the possessor of all miraculoystic powers; the Siddhis. If we want
that we should have all Siddhis, or whatever wardemust happen, the only way to attain all that is Silence. When all
thoughts about the world and its affairs are cut off from the mind, then nothing remains in it. When the mind thus become
silent all powers automatilly reside in you. Silence thus able to satisfy all that the mind desires. It is this way; if a man
wants to build a comfortable house to suit him, he has to demolish the old one, clean the whole ground, and then build a
new one to suit him; or if a man has a piece of land full oftghamd thorns, he has to burn it, he has to remove all those
things and thus clear the whole ground, and then alone he is able to sow what he likes and reap the desired harvest; in t
same way, our mind has to be cleared of all the thoulgatgrouble g, that do not allow us the feeling of contentment,
and then only one can sow in it a crop of new thoughts we like and reap their harvest. You can never build a new house
an old one, or sow in a fallow land; they have got to be cleaned first; in tleeveaynall the bad, crooked, worldly

thoughts and desires have to be turned out of the nthEimind has to be cleared of everything first. The Rishis of old
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used to try to observe silence. Bhagawan also has said in Gita, "I am the Silence." We digotonalsserve silence to
attain the worldly pleasures now and the Godhood in the end. To sit silent like God does not mean that you have not to
move your hands and legs; you have to be silent mentitiyn within; no thoughts must cross the mind. Maemain in
solitude or sit with a bexbvering over their head; but they find that their mind is talkiisgalways running about here and
there and they try to prevent it from doing so. You cannot stop your mind from moving that way. When a stream is in
flood, if you try to stop the water running in one direction, the water forces its way in another direction, or breaks through
the barrier you put in; that water cannot be controlled. Same is the case with the mind. What has made the mind resemb
flood?It is our desires and passions from time immemorial that have made it like that; it is such a powerful force that it
just cannot be controlled like the flood water, it has gone beyond our control. There is only one method of controlling it;
and that is t@associate it with and make it follow wieaer a Sapurusha directs. With the help of a $atrusha the flow
of the mind begins to go down by and by, slowly, and ultimately, it just calms down by deel$ not flow out does not
move- becomes all &nce. A man who follows a Sptirusha can alone attain it this way. The simplest procedure is to sit
by him, do as he directs and just keep quieit say a word about anything pertaining to your past, present and future. It
may be asked as to how can ea&ry on- live in the world without talking? | may ask in return as to how a dumb and a
deaf can carrpn in the world? Does he not eat? Does he not work? Are not others taking any work from him? It is not the
one must talk; one can easily do withoukiteg. At home one should utter a word or two when absolutely necessary. So
far one is within the limits of the Darbara of a-patusha, or is doingiorshipor a satkarma etc., one should never talk
at least not talk about any worldly affairs. Alwayg tin observe silence physically and mentally. The more one involves
himself in unnecessary talks and actions, the more the mind beginsaloauinThe more you give up unnecessary talks
and actions, the more the mind bedimgalm down.

You should not talk yourself and not make apBatisha talk as well. If you keep silent, the-Batusha begins to
act. There are four ways of effecting motiathe gross i.e., physical, the Sukshma i.e. finer, the Karana i.e., causal, and
Mahakarana the original causal. Any talk first of all is formed in the last three before it is out through the mouth. The
Sadguru always touches the lase. the Mahakarana body.e. he stops all the movements in that body; that leads the
mind slowlyto silence. The mind that is used to move about so much, is seen to go here and there after that for some tin
but ultimately it stops all moweent, and just becomes silent. If you observe silence, then Hpaisaha acts this way.
Whatever he plantdeep in, takes some time to filter oub evolve itself to show its effect externally. Very slowly bad
thoughts, wicked thoughts cease to cross the mind, and are seen to be replaced by good and virtuous thoughts. The
invisible higher thoughts about Gbegin to come to the surface; words about the experience of Infinite Bliss begin to
occupy the mind. This is the ultimate result the silence leads to. The attempts to stop all bad thoughts coming in the min
constitute the study of silence. To study silety keeping quiet is one of the methods of Yogabhyasa. When good
thoughts begin to creep in the mind, one is sure that the study of silence is bearing its fruit. Talking about Sadvichara
(virtuousthoughts) is also studying the silence. To talk aboutdioaffairs is to break the silence. If a §atrusha is

made to talk, the advice that one gets, no doubt, gives a feeling of betterment; but it is very temporary; the moment the
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gate is crossed, its effect is over. But what he plants within is of lasdiinge and puts you on the path to Godhood. Just

as when we are hungry and do not get any food, but we get some money, we at once feel pleased, because with that m
we could procure food; in the same way when virtuous thoughts begin to occupy themeifiggls pleased, because one
feels sure of attaining Godhood. If the wordke advice given by the mouth continued every day over a fairly long period
of time, then it is able to infiltrate slowly within upto tHdahakarana body; hut to remain in gemal contact with a Sat
purusha for such a long period is not picable; very few are lucky to have it.

We plant trees and water them. There are two methods of watering trees; one is to put the water at the stem, and
other to spray it over the leas; the rain supplies water in the second way. We know the roots to be lying deep in the soil.
If the rainfall is enough, then the water is able to reach the roots of the tree by percolation and is of real use to the tree. |
it is just a light shower, tn the leaves only get a wash and the tree presents a lively appearance. If the roots do not get a
water for a long time, then the tree dries up. The other way is that we bring the water from a well or a river etct and put i
around the stem, so thatin percolate through the soil and reach the roots. As the food dissolved in water is absorbed by
the roots, after some time they begin to look lively; they look lively after a fairly long time; but this liveliness is not
superficial like the one it showsith a light shower of rain. This liveliness is of lasting nature. The effect of the silent
action that a Sghurusha takes at the Mahakardmmaly:-level is like the water reaching the roots of the tree which has a
lasting effect, while the physal talk d his causes liveliness resembling that a tree shows with a light sFedlivey on it.

From this it becomeslear that it is better to keep quiet and allow thefatusha go act on the Mahakarana body and thus
have a lasting effect, than to make him tatkl have a superficial effect on the mind. When he talks openly it has a bracing
effect; but this is temporary; very soon the mind reverts to its old habits of having desires and think about them. On the
other hand the effect of his secret action on tlehdkarana body is of lasting nature, though it takes time to reveal its
effect; but then the mind begins to lose interest in all worldly affairs automatically. Sometimes people say that Baba is nc
talking; yes, it is true; but Baba remains busy in efifigchis secret actions.

Think of the fire. To burn is the characteristic of a fire. You cannot have fire without its burning effect; if you do
not want the burning, you will have to give up the fire. The mind that has become unstable due to immensef number
desires and passions resembles a live fire; it is bound to give pain. So far the mind is there, one has to sufferfsom all so
of troubles. To be unstable is theura of the mind. Unless the mind is done away with, that instabifitst ficklenes -
that suffering will not be stopped. But if the mind disappears, how can you carry on in the world? The senses alone are r
able to work without the mind supporting them. Unless the mind is there, nothing can be done in the world. The more the
fuel adckd on to it, it is bound to give us more troublésstability is bound to be on the increase. If we feel hungry, then
we have to take all the troubles to cook the food on the fire; if we want to eat, we have to do all thisvériweevhave
no hungerwe need not have a fire. In the same way, so far there are desires, the fire in the form of the mind has to be
utilised to satisfy them; the mind has always to think and jpitalmas to be on the mowaét is bound to remain unstable. If
we do not waninstability of mind, then we have to giup the desires. Many people say that for themselves they now

require nothing; but they have to do so many things for the family; it is theirThityis true: it means that even if one
4 4



has attained detanfent, he old habits of the mind do not disappear immtetifathose old habits always cause trouble for
some time. You kill a centipede and yet its body is seen to wriggle. Even when the rain stops, there is wetness experien
for some time. Even when the fieextinguished, the heat is seen emanating for some time. In the same way when the
mind is made defunct, for some time it is seen to show its old habits; soon however they all stop. We cannot have a defu
mind and have desires at the same time. Tisaneildly life if there is the mind. Nothing happensothing can be done

in this world without mind. Every action is first contemplated in the mind and then it is put into effect physically. You do
not want to give up the worldly affairs and yet you wiuet mind to be stablemind to be defunct. | can make your mind
stable just now; but then do not complain that you cannot take any part in the worldly affairs. The moment the mind
becomes defunetstable, the person concerned becomes mad; but the oésdhdt become stable at once. It is better

then to utilise the mind in a way that will give the experience of Infinite Bliss. If the mind is engaged in things gertainin

to God, one gets the fruits of Silence. That is why it is alwaysed to take theninimum part in the affairs of the world,

and spend the rest of the time in thinking about God.

-(2) -
NamaSamarana remembering the name of God is not talkimgpt prattling. Recollection of what we have seen
before is called remembrance. Remembrasic®ne by the mind and not by the mouth. Because people do not try that
with the mind, remembrance that they do becomes faulty. You do not have to take a rosary to remember your parents,
children or the pets; the moment the name is editethat person ith all his peculiarities at once stands before your eyes
you remember the person and everything about him. In the same way the moment you take GoKsislamae Rama,
etc., all the qualities pertaining to that namest stand before your eyes. Yimay say that because the parents are seen,
no sooner the name is uttered all the digaliof those parents you are able to recollect; but since Rama and Krishna have
not been seen, you are not able to recollect anything about them. You know that magtesneaicording to the qualities
presented by an object. You have seen sugar; so when the word sugar is uttered altifteeajubit object such as
sweetness etc., stand before you; this is the remembranceanfSogebody has said
"Rama Nam Saba Koi Kahe, Thaga, Thakura Aura Chora; Jisa Namase Dhruva Pralhada Tara Gave, Vo Rama
Nama Kuchha Aura" It means Rama nama is uttered bynadlked, rich or thieves; but the name of Rama with which
Dhruva and Pralhada got liberation is somethinfedift. Utterance of the name of God once that way is enough. If the
name of one of your family members is uttered only once, you at once remembaebatect everything about him; in
the same way the name of God should be taken in such a way éhiiguitt once should be sufficient. Everything one
should do once only. One should die once only so that one has not to die again. Once we should have such a birth that \
do not have to take birth again. We feel this to be difficult; but really it igliffatult. If you associate with a Sqiurusha,
you will not find it difficult. The whole position is like that of a mountain behind a thick forest; so far we do not keow th
extent of the forest, we are not able to appreciate the presence of a mowuathibhdf somebody shows us the limits of

the forest, then we actually see the mountain lying behind it. In the same way, in the associatiofpafwsBat this huge
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BhavaSamudra (the sea of worldly affairs) looks thimbleful. People bow down hunofréd®es; you should bow down

once only in such a way that you should have no necessity of bowing down again. But how to attain this? One recollects

what one has seen; but since Rama or Krishna have not been seen, one cannot recollect them. Wtah&?tovbat

can be done is this; take the name of any form of ¥@adlike, and fix in your mind the form of a Satirusha in whom

you have full faith. Datta is presumed to have three faces. Who has seen whether he has three faces or one? We see th

pictureand then imagine. Then why not take any of our forefathers orpuBatha we know well as a form of God? Even

though my form looks ugly, try to bring it to your mind. Ashtavakra, the Guru of Janaka, was bent in his body in eight

places i.e., obviouslygly; even so he gave the experience of Infinite Bliss to Janaka. We always remember what we see;

the moment you remember this place, this cage, this craayigdorm of mine, this gunny piece | wear etc., you will at

once recollect. Take anybody's namet you being coarse in your development you are bound to require a gross form for

recollection; you can ingine your forefathers to be in that form. For a son hismta are God; he should behave with

them as he would with God. You have only to imagind you can see any form herhat of your forefathers, or of

Rama, Krishna, etc.; after all this form is theirs; there is no differenegbatthis form and God. It has been said
"Sadguruvachoni Sanpadena Soya". The key toitefBliss is entirly in the hands of a Sadguru. We should

behave as he directs; never think of pleasure and pain. | do not sagrhi@ken as a Saiurusha; wherever your mind

feels reverence or you recognise the state of puBatha, put your mind there. Satrushais like a soil; whatever you

sow you reap. These days association with gpBaisha is the only method. You people today are not capable of

performing any Tapascharya; in days of old, men performed Tapascharya for thousands of years; you won'tdze able to

likewise even for ten days. You cannot perform any Yadnyas as well. That is why to stick4ouauSht is the easiest

and simplest way these days. Your duty is to lead your forefathers to a higher status. If you tmatiataas if he

represert the forefathers they will attain his status. When your forefathers reach that status, you are bound to go the san

way; all of you will be alike. If idoes not become possible to recollect the form of puBasha or the God, you can at

least recollecthe form of the letters of the name of that-Batusha. Keep those letters in your mimdcollect them at

least remember them, and at the same time repeat that name physically i.e. with your mouth. | hope that at least this las

alternative will be dken to.

008000
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37 U. V. 119 19-1-1924
Self-purification.

The function of the soap is to clean things by reimgwdirt i.e. 'Mala'. The duty of Sgiurusha is to take away the
'Mala'; either he takes it away as it comes to him, or he fgrtaliks it away; in other words a Satrusha is like a dhobi
a washerman. The Sptirusha does not ask anybody to come to him; others go to him. He doemedbgmu; but if
you approach him, then it becomes his duty to take away your 'Mala'.dtughe make a Sgturusha work like a dhobi
for removing Mala from us. Just as we make a soap or make a person a sweepardedpar sometimes there is the
natural cleaning agent like the seat, in the same way, we have to use naturally born dicedly created Sapurusha
created like the stone being turned into Géalremove our 'Mala', exactly like
the Dhobi or a sweeper or a soap or a suapIf you associate with them, then alone they will do this work. Now what is
'‘Mala'? Whatever coes in the way of selfealisdion is ‘Mala’; in other words, it means the sins accumulated in many a
previous life. Selrealisation means to sédo know- to understand one's own self; sedhlisation is the duty of a human
being. Why then one is nable to realize himself? Because that sétie soul is covered over by the sirtsy the 'Mala'.
A Satpurusha removes the sinsakes away the 'Mala' from over the setlie Atma; as theMala' begins to be removed,

the soul begins to shine and uléitely one day one is able to experience himself his-dualAtma. Somebody has said

"Sadguru Dhobi Dnyanajala, Sabu Sarjana Hara; Surata Shilanpara Dhoiye, Nikase Jota Apara". Who does not
want that Bliss? Everybody is desirous of having it. Becagsare not able to have that Bliss, we take theouarivorldly
objects, call them ours, love them and try to derive pleasure out of them; if there is something coming in the way of this
procedure, we feel unhappy. If the clothes are dirty we do nothdggly; we then give the clothes to the Dhobi and get
them washed and cleaned and then we feel happy. If a pot is dirty we clean it first and then use it for drinking water. We
clean the rice before we cook. To enjoy our own beauty we use the mirror;l wWeeaalirror as ours, and we love the
mirror; if the mirror is dirty we wipe it clean and then see our face into it and enjoy ourselves. Just as if the objects are
dirty we cannot have any enjoyment, we have to clean them first; in the same way, betsisinef because of the
'Mala' covering our rdaself - the Atma, we are not able to enjoy ealves. If the mirror is dirty it has to be cleaned and we
do clean it; the mirror is not able to clean itself; in the same way, we are not able to cleesufsdowever, we
ourselves could work like a soap, we can clean ourselves. The soap is of manystigieas toilet soap, washing soap
etc. Which is the soap to wash away the sins? i8tjdl one's Faith, Bhajana, Pujana, etc. form the soapdbpthpose.

If we can use this soap and clean ourselves, well and good; if not, we have to approgairas8atfor that purpose. This

means the Saiurusha is to be used lilk@ap But it is upto you to make use of him to make you clean and lead you to

47



self-realisation to that Infinite Bliss.

The objects seen in the world have a gross form; we see them with our physical eyes; the dirt coveljiectshis ob
also gross, and has to be removed with similar gross means. As opposed to this, eveatéf dfidist is a gross type, it is
invisible. Jiva cannot be seen with the gross physical eyes, and the dirt covering that is also invisible likewise HBecause t
dirt is not visible we are not able to remove it. It is like some dirt lying on our badthwie cannot see nor can we
remove it; we have to approach 'another' to see it and remove it. It is {er@stia that is able to see the dirt covering the
Jiva. Wheoever associates with a $atrusha and pleases him, the-Batusha removes all thdirt covering him.

Lord Shri Krishna has said'Pariprashnen Sevaya" meaning that one has to please thar8sla with quam®ns
and with service, and then he removes all that dirt in some way or another; he has that power. When we behave with hin
in a way that he begins to take some interest in us, we have virtually reminded him of his power for our own sake, and w
that power he is able to remove all the dittst aghe reflection in the mirror does in no way digttine mirror, in the
same way the pure Atma of the $atrusha is never disturbed by any impression of our bad deeds. As a matter of fact our
soul is equally pure; but because it has been covered by the dirt we are not able-texgemignce it. It isike the oil and
water which never mix with each other; they always remain separate. If both are put together, the oil floats above the
water; if we now want to see the water we have got to remove thdaaitfirst. The more we remove the oil, th@ra
clearly we are able to see the water; when all the oil is removed, water is very clearly seen. Our soul is exactly like the
water; it is always pure; it does not mix with anything. It is thdilkd dirt - the sins of ours from time immemal that ae
hiding our Atma from our view. Once all that oily stuff is removed by thep8aisha, then the watéke Atma becomes
clean- becomes pure; it is then like the clear water or pure gold that can be-aidtddd on to the stock of water or gold,
thatthe Atma- our Atma is able to, join with the pure Atma of the-Batusha, and we are able to experience our own
Atma- we are able to see him, i.e. we attain that Infinite Bliss.

It is due to the various desires to have various wodbjgcts, that thétma gets covered with 'Mala', and hence
some of the Sgpurushas always demand such objects from those that approach them. We should always feel obliged if
those objects are demanded and accepted by him; it is virtually the bestowing of his Kripaich isetter if we offer him
ourselves, to our capacity, all such objects that we love, without his asking for them. The state of affairs in this place is
similar. | never ask anybody to give me anything; | always avoid accepting; | have no use of asg tfitigs. All of you
are seeing this state of affairs here for the last so many years. It is you people, to absolve yourself from theains, that y
offer many thing and put them in the cage; in return God is bestowing on you the real good. Whatestsrcabjee here,
along with them the impure Jivas of those that offered those objects also come here. It is like the clothes that come with
you when you come here. Whatever is put in runmmteris always carried away by the current. Amongst all objects of
desire, money stands the highest, because it is with money that one can have almost all those objects. Along with the
money the desires automatically follow. Removal of money thus leads to the removal of the desidé covering the
Atma. A drunkad always visits a liquor shop; if the liquor shop is closed, automatically the drihkiniyof the drukard

leaves him; if there is no other liquor shop within a fair distance, how can he drink? The drinking habit automatically
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disappears. If the thingbat form the 'Mala' over the Atma are removed, the Atma gets automatically pure. You may say
that the old impressions are likely to cause trouble; true; but as the things forming the 'Mala' are removed, all the old
impressions like the drinking habit, tamatically disappear. It is like the fire that is autoslty put out when the fuel is
stopped. For a little while the old impressions may have their hold; but that hold is soon lost; the desires are burnt away.
Once the fire is completely put out, d@itth of fuel does not cause it to burn. The state of gpBatsha is like the
completely put out fire. Whatever desires come to him are not able to affechidke any impression on him. Your Jiva
will equally calm down in association with him; but ybave to check the desires when they attack you; that means when
ever a desire occurs in your mind, you should try not to support it, you should try to strangleijit it in the bud; while
doing so, of course, you will have to suffer, but you havaaobekar it; such suffering increases your power of endurance.
To experience and to enjoy that Infinite Bliss, solitud@hindered, absolute solitude is essential. When-a Sat
purusa asks for objectsasks for money etc., behaves in an annoying matimepeople begin to avoid him, with the
result that the Sagturusha now is able to enjoy in his solitude. If in spite of his demands and his annoticig aitid
behaviour, somebody sticks to him, quietly bearshaltroubles and difficulties, he it to by him, i.e. his devotion
becomes unwavering, stable and pure, then th@Basha bestows his grace on him, and then the devotee is able to
experience all his desires fulfilled. This cleagkpounds one principle that if a devotee sticks to gp8atsha, in spite of
all troubles, difficulties, insults, etc., then only the devotee gets the benefit; if, on the other hand, the devaies geds ti
leaves him, in no way is the Satirusha affected; on the other hand, he is happy, because lets afijoy his solitude; it
is the devotee that leaves him who suffers. In short, to purify one's soul, one should bear every variety of troulslg, includi
an attempt on the part of the $atrusha to make him lose his Faith and just stick to him likeehl The Sgburusha,
having reahed the highest, without caring for honour and dishonour, always tries to create distrust in him to test his
devotee of course in his own secret way.
When could it be said that Atma is purified? Lord Shri Krishna hak-STulyanindastutirmauni”, meaning, that
when one does not feel pleasure on being praised or pain on being defamed, that person alone is able to experience tha
Infinite Bliss. The sin in the form of money is taken by the@atisha; the sin along withis washed away and then that
money is given to the poor and the needy by him; by giving this money to them he is able to wash away their sins; in shc
through their money he is able to wash away your sins and their sins as well; at the samegiives,yuai the benefit in
the form of punya by offering your money to them. It is like the sun which turns the dirty water into pure steam and
through rains i.e. through pure water, helps you to quench your thirst. In the same wayyiau§# turns yousin in the
form of money into punya. In short, whether good or bad, all actions done by ther8sia always lead to good results
and they do those actions for the good of the world; they never act to please anybody; they never act in a way that he
shauld be appreciated or thanked; many a time they actually behave as opposed to the canons of the world. Just as the
offering of the objects one loves, leads to purification of Atma, in the same way, if the pidlBnana- Aharkara is

destroyed, the Atmgets purified, and the person attains the Kripa of God or thpusasha.
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If one associates with a Satirusha for the whole life, one is able to experience that the Atma is getting purified at
least one month before his death. Purification dependseocarhount of dirt covering the Atma. Some are able to have that
experience much before the time of death. Actually at the time of death, or just a couple of days before, one gets that
experience. The truth is that whenever it may be, one experiencegifltation of the soul. The depth of experience
depends on the depth of the 'Mala' covering the Atma. If he fully experiences, and lives instead of dying, then he becom:

the "liberated™ Jivanmukta; if he, however, dies, then he gets that "bodilessdilon"- Vaidehamukti.
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38 U. V. 11-10 20-1-1924
(1) The creation in relation to Human Being.
(2) Rajoguni Jiva. (3) Man as God.
- (1) -

Amongst all the Indriyas (sense organs) which are the principal source of the Origin and systerkatiof all
affairs and actions whether temporal or spiritual and which are the enjoyers of whatever fruits result therefrom, the min
is the undoubted chief. It is necessary, hence, to know what is mind. Deep reasoning and thinking lead to tle@ conclus
that the mind is not a separate, independent entity, but is only a form of that blissful energy which has assumed the sta
of Jiva. To define the mind thus means to define the Jiva. Let us consider what is Jiva.

I have once said that when that InfenBliss feels inspired to se¢o enjoy itself, it descends to the state of
Ishvara- God, with the help of the Maya; He then begins to evolve Himself into various forms till the last stage of
evolution- the human form is reached. He first evolves Hirnsgd the Pancha Mahabhutathe five Great Elements,
from which arises the whole animate and inanimate creation, i.e. the 84,00,000 of sfhechegman form being the
last. The human species, being the {abe ultimate product of evolution, hasgass automatically through all the other
previous stages. Every species exists on the support of the original etteggyhaitanya. In fact that invisible omgil
Chaitanya solidified first of all into the Maya, which then evolved itself into al8thkacs of forms. Throughout the
evolution, the first stage is always lower than the next. The human form is the progressive outcome of 83,99,999 forms
or it could be said that the human form contains the qualities of all the 83,99,999 forms withiceite @ ry form exists
on the support of the original Chaitanya, it could be said that all the 84,00,000 of forms are the different aspects of the
same Chaitanyathat invisible formless Infinite Bliss. In othaords, the whole world including the humanrh is the
'formful’ aspect of the formless Gotlhe gram flour, ghee and sugar treated in a particular way form the Besdmnda
sweet preparation); when we utter the one word Bekada, all these things are autaially included in it. When we
utter the word tree, it includes all the parts of the tree, from its roots upto its fruits. When we utter the word Sharira
(body), all the parts hands, legs, face, neck etc. are automatically included. The words Ladu, tree or Sharira are thus
symbolic of al the respective constiémts of it. In the same way, the word human form aut@alftiincludes all the
83,99,999 forms or stages of evolution; in other words, the human form is the accumulation of 83,99,999 objects of
desire. It means prior to the asgution of the human form, that Chaitanya has passed through all the stages, whether it
enjoys or remains in them or not, and then assumed the human form capable of experiencing itself for the simple reasc
that in its own original formless state it couldt experience enjoy itself. That Chaitanya thus is existent in all these
forms including the human form. In accordance with the simple rule that like attracts like, the Chaitanya forming the
basis of all forms automatically passes towards the Chaitfrthe human form. Even though the human form is such
that it does not feel like enjoying, along with its Chaitanya, right from the beginning, the Chaitanyas of all the other
forms which form its basis, the Chaitanya of all these forms automatically pasaseds it- into it.

When the river flows, it is the water that flowsviards the lower level; it is not that the ground attracts the water.
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If there is an obstruction met with, then the water begins to accumulate behind it, leading to the forradt&e;cds
the water comes there, the force of its flow decreases, and as it enters the lake, it is fully ceased; as more water
accumulates in the lake causing the rise of pressure, a time comes when the water as it is coming, is actually forced bz
- a ort of reverse current is seen to occur. In the same way, the flow of that blissful Chaitanya through the different
stagef evolution goes on till it comes to human form, where it ceases to flow further. The human form is like the lake.
That Chaitanya ding its evolution upto the humdarm gets used to the various objectiesires in a natural way, and
while in the human form it expands and adapts itself to the various desires and thus stabilises itselfsltablibésl
form of Chaitanya thasinow called Jiva or Jivatma. This state of Jiva is not harmful; this state exactly resembles the
state of Jiva of the lower forms or the state of Jiva in infancy or early childhood. If this state, with the aid of thedmind
senses, begins to desire issantly and cause c@iications- desires transcending the bare necessities of life, then this
state as entrapped in desires becomes harmful. At its origin the river consists of a thin stream; but as it flowssahead, it
joined by various other streamsdastreamlets, rivulets and small rivers, etc. causing it to assume immense dimensions,
and it reaches its highest state of growth or igraent as it opens out into the sea and mingles into it the store of the
water brought by it. Whatever be the pathhe river, right from its origin upto its end, the water flowing through it is
the same. In the same way, the Chaitanyaingaformed, or turned into the first fornfirst species, begins to flow
through the different stages of evolution, assuminfgidifit forms, and ultimately expands itself into theldeahuman
form, where its flow ceases. Just as the river is not able to progress beyond the sea, in the same wagnttzeihat
able to flow onwards beyond the human form; it has reachésitstage of progress. Human form thus is the last that
the Chaitanya evolves itself into. It is in this form that the Chaitanya, the Jiva, receives its maximum growth and since
further progress is stopped here, for some reason or other, sometimesopiflbe in the reverse direction. The reason
for thus turning back, we will know when we shall study the definition of the mind.

As the Chaitanya flows from one form to the next, this second form automatically possesses the qualities shown
and possessdd, the first. It is due to various previous foraferms of desires or forms of the objectsdekire thathe
last human form grows. In other words, it is the desires that grow into the Jiva, and as it enjoys and consumes the
different objects to satisfyself, it thrives on them, and feels satisfied. It means all the previous forms are meant for
bringing out culminating into the human form; all of them are in aorimplete stage of development, which in the
evolutionary process reaches its higheshantiuman form. In the same way, the quantity or rather the mass of the
Chaitanya in the first form is too small; but as the Chaitanya further evolves, this mass of Chaitanya also increases,
expands till it reaches its maximum expansion or quantity inahgah form. This at once explains that all the other
forms leading upto and into the human developmahft all the Jivas in all those forms are the incomplete forms of the
human Jiva, that is to say, all those forms and Jivas reached their highespewtlin the human form and Jiva. In
other words, the whole creation is concentrated inside the human Farman Jiva; it is due to this aspect of
development that that well known maxim came into being "Pindi Te Bramhandi". The saints are abledo@xfer

i.e. he sees the whole world into himself, and himself into the whole world.
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While in the human form or any other form that the Chaitanya takes, if the Chaitanya feels, even to a slight exter
the awareness of existence, that very Chaitanyarassthe state of egoisAhamkara; the symbol of this state of
Aharkara is the awareness called 'I'. With this egoisnefs), when that Chaitanya begins to think about or remember
about its existence, it assumes the form of the mind. With the help afitid when that Chaitanya begins to desire for
the bare necessities of life, without understanding the various other objects of desires, it receives the name of Jiva or
Jivatma. When this Jivatma, for having the bare necessities for his body, beginwitb #te help of his mind and
senses, that very Chaitanya becomes the "Doer". Till this stage the Chaitanya is not cognisant of the other different
objects of desire. This state of Jivatma is called Satvika, and the Jivatma is recognised as SatuikitsRnalertaking
any action, as the Jivatma thinks what to- low to do- why to do and so on, i.e., thinks in an indecisive state, it
assumesi.e. the Chaitanya assumes the state of 'Chitta’. When the decision is taken regarding an actimesitlassu
decisive state of thoughthe reasoning the Buddhi. This means the Jiva, Ahamkara, Mana, Chitta, and Buddhi are the
different (functional) aspects of the same pure Chaitanya. In short, that blissful Chaitanya first became the Maya. It is
that Maya that later turned into so many objects. The 'objectful’ state forms the pure human Atma, which with the
association of the human body becomes the 'I'; this 'I' assumes the form of desires; it is the 'desireful’ state of 'l' that
becomes the mind; theind eventually becomes the 'Chitta’ and the 'Chitta’ becomes '‘Buddhi’; that Buddhi becomes the
‘worker' (‘doer’) human being. It is this 'worker' that gets lured by various desires and objects of desire and, due to then
becomes the sufferer of pleasurel qain, and is now called the 'Jiva’ engrossed in desulesireridden Jiva'. It is this
‘desireridden’ human being that forgets his original state of blissful Chaitanya, becomes fully entrapped in desires, be
comes the sufferer of pleasure and pairg ultimately gets into the endless chain of births and deaths. The-forms
aspects of Chaitanya, | just told you, are the main ones; there are various other intermediary forms that have been
described.

Let us think over this subject in yet another waghat forms the growth of Jivatma? The inanimate forms of
Chaitanya such as stones and trees and the animate forms like the birds and the beasts are all the previous forms or
species of Chaitanya. Whatever names we give them or just call them by thebjexts"do denote all of them, when
the Jivatma desires to have them and does not get them, then the Jivatma feels like hankering after them; when he
becomes conscious of 'désg’ them, the 'mind form' of Chaitanya 'thinks' of obtaining them; the weasg i.e. '‘Buddhi
- form' of Chaitanya then decides to have them. But now, whence is he to get them? He cannot, i.e. the Chaitanya can!
obviously goahead, as human form is the last one it assumed,; it is natural then for him to turn back to its forewvious
for the purpose. It is like the reverse flow of water as | have explained. The Jivatma then turns backwards i.e. in the
reverse direction. If this Jivatma now only acts to have the bare necessities of life and bear good thoughts, he remains
a savika Jivatma. It is this satvika Jivatma that does not get involved in Karma and becomes qualified to enjoy that
Infinite Bliss; and to enjoy to experience that, this original state passes into his original state-dic6asciousness of
existence) alog with his fine- Sukshma Sharira, and in that state stays continuouglyieg its pure state of Infinite

Bliss; and, when he does so, he has achieved the aim for which he i.e. his pure original form evolved through so many
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stages into human form.
-(2) -

If the Jivatma does not remain in the satvika state, but takes to the Rajasa one, then he begins to desire for vari
objects, more than what are necessary for his bare maintenance. Like the water always flowing towards the lower leve
the Jivatma trie to run towards the various objects being lured by them, which he feels he is lacking in and which he
must have; as he gets them he becomes intimately associated with them. If now he dies prior to his having enjoyed thc
objects as he liked, then he gbts ensuing birth in that form which he had last before his mind, i.e. at the exact time of
his death. He thus begins to do various actions in various births, and thus goes on forming the 'Prarabdha’. This mean:
gets out of his natural state of thevilof the Chaitanya of which he is formed, and gets into the rut formed by his own
Prarabdha the result of his own deshrgdden actions. In accordance with his Prarabdha, he may now go to heaven or
hell, or may return into this physical world in somenfioor other, to continue to expend the old Prarabdha and add to it
in that preent birth. In short, after the mind was born, the Jivatma with that mind of his chose to become the 'Doer’, witt
the result that he got out of the groove of his natural progoegan to act and form Prarabdha for himself, and now
began tdbe led by his Prarabdha. This Karrfararabdha cycle is called Bhaghakra- the Sansara. This consideration
explains the theory or rather the modus operandi of rebirth as well.

With the telp of the gross physical body to get out of this Sansara, i.e. the K&raebdha cycle the God-ap
peared as an incarnation, and, for the emancipation of the human being, set forth a set of rules and regulations
constituting what is called the 'Vasteama Dharma’' (fourfold class system and the religion). When any person behaves
in accordance with the Faith and its injunctions for the particular class to which he belongs, i.e. performs the relevant s
karmas and thus accumulates punya, then the Alangertaining to the various ephemeral objects begins to go down;
this lowering- this decrease of Ahamkara is called as Vairagirit of detachment. As the Ahamkara disappears, the
person is able to get a Sadguru. With the help of the Sadgurulile i® aeturn to his state of the original flow; he thus
becomes the receiver of Satvika Dnyana, and ultimately becomegdlyeresf his own original statethat of Infinite
Bliss. When we say that a person has attained that Infinite Bliss, who hasloge it? It is that Infinite Bliss that
Shuddha Chaitanyathat God, which evolved itself into the human form, that attained the infinite Bliss i.e. returned to
his original state, by behaving himself according to what is laid down for him asledd@ahis particular class, and thus
by liberating himself from the Rajoguna state into which he had fallen as a human being. It can as well be said that the
person thus got out of his Jiva state and entered the state of that Infinite Bliss.

-(3)-

A few years ago it was customary to marry a girl at an early age of eight or so. Till then she remained always in
close association of her parents. After marriage, as she had to go to her husband's house, she used to feel very much
give up the close associatishe had with her parents right from her birth; it was a painful experience for her. But how
long did she experience this painful state? As she began to associate with her husband, and got a couple of issues, sh

forgot her parents, and became engrossdabr own family life. She might now visit her parents off and on, that was all;
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she had now developed all interest in her husband's house. Now take this world to be the parental house of the girl; it
becomes naturally a very painfulocess to leave theontd with which one is closely associated for all the previous

births one has gone through; one does not like to get out of this firmly established close association and form a new
associdion like that with the husband i.e. with the Gathe Irfinite Bliss. But once one establishes his contact with God,
like the marriage of the girl, and once one passes a few days and gets his new association firmly established, like the ¢
associating with her new surroundings and getting a couple of children,sesealbinterest in the world like the loss of

the girl's interest in the parental house, and one gets fidlsested and engrossed in his new setting of Infinite Bliss,

like the girl getting wholly interested in her own family. Once one thus getesatéek in that spiritualGodly happiness,

one automatically loses all his interest in the world.

It is but natural in the beginning to feel paito feel it difficult to sever the bonds of this world and go to that
Infinite Bliss. After marriage, thaitle girl is forcibly sent to her husband's for some time; then she returns to her
parental house for some time; again she is sent back to her husband's and so on. In the same way, to attain that Infinit
Bliss, in the beginning one has to force himselperform the satkamas to decrease one's interest in worldly life, and
increase it towards that Godly state. Take another example.

In the beginning a child does not feel any interest in the school; at that time he is forced to visit the school by the
parents; the child frets and fumes all the while as he is forced to do so. Once, however, he begins to appreciate that the
education leads to acquisition of money in the end, then as a bofusesreo remain away from the school. In the same
way, once thénterest in that Godly state is created, one begins talifeglisted with the state of the world. The more he
feels disgusted with the world, the more he becomes qualified to attain that Infinite Bliss. However it always happens
that as one hankers aftée Infinite Bliss and runs away from the objects of the world, those objects of the world, i.e. the
pleasures of the world, begin just to run after him; that is why the sayieMage Tayachi Rama Hoya Dasi" meaning
the wealth runs after the person wdmes not want it. Such a person thus automatically gets all the worldly pleasures,
and due to the various satkarmas he performsrding to his Faith, and due to his persistent efforts for attathat
Godly state, he becomes the possessor of thaiténBliss. In other words, when a person sticks to his Faith and
behaves accordingly, he is able to have both the temporal and spiritual happiness without any particular efforts. If, on t
other hand, he does not follow to his Faith and runs afteniatjethe worldly pleasures only, he has to undergo a great
labour to get any pleasure, which again is far too littlegamed to his extensive and hard labour; and then again those
pleasures are not of lasting qualitthey are just temporary and fotiee only. If by chance his long hard effort is able
to secure for him quite a good stock of worldly pleasures, well, it is generally experienced that death overtakes him pric
to his being able to enjoy all of them, or that those pleasures are soontedtandsin the end he is again in strained
circumstances; in this too the increase in the number of his family members and the immense number of problems aris
out of them he has to face, as also his attempts to maintain-tédled dignity of position rather his vanity all this
makes him simply miserable in the end. Thus most of the people are neither able to have sufficient worldly pleasures n

the spiritual; they just die like that; this is called the state of IgnoraAdeyana; this constites the attitude of Tamo
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guna. Such men can aptly be described as blind. Those that become rich and remain rich in the world as a result of the
Prarabdha and remain engrossed purely in the worldlgples, in their pride and vanity, can also be desdrés blind.

There are only a few that are wise who stick to their Faith and behave accordingly, whose eyes are easily opene
by the sincere advice of their Sadguru and through which they are able to attain the Dhyana, and that unending Infinite
Bliss.

All this consideration makes one thiclear that it is that Infinite Blissthe Almighty, that transforms itself into
Ishvara, Jivatma, Ahamkara, Mana, Chitta, Buddhi etc.; that it is He who evolves into a human form, through which,
with the Kripa of his Sdguru He is able to see, to experience stithas the Infinite Bliss. The effort to know and
experience that Infinite Bliss is callechizana. The Sapurusha who is nothing else but a sea of that knowledge, knows
that Almighty, experiences that Infinitdi8s which pervades and manages the whole universe. He can be given any
name- Vishnu, Shankara, Krishna, God, etc. ; He is found in all these states and beyond them as well. Such a Sat
purusha is recognised by the world as'tligerated Soul the JivanMukta.

Anybody who finds such a Spurusha should stick to him with all Faith and devotion. If anybody has the same
faith pertaining to this Cage, then he should take me as everything. He should take me as Brahmadeva, Vishnu,
Shankara, Datta, Rama, Krisdy Maruti etc., as also all the lower and higher grades of Deities; he should take me to be
the various sandted waters such as Ganga; he should take me to be all the sanctified places of Pilgrimage such
as Kashi, Ramestar, etc.; he shouldike me to be all the Gods and Goddesses, all the incarnations and all the saints
that existed before, aexisting now and will come into existence in futulastas you would take me to be in all the
good states, you should bear in mind that | am eqpadlgent in all the soalled bad states as well. You should take me
to be a donkey, a sng, nightsoil, burial place, cremation ground, dead bodiegadies, difficulties, troubles,
catastrophesntractable diseases, wicked men, enemies, friendgjltesta defamers, all the lower class or higher class
of persons, etc. From a sweeper to a rich man, from a mendicant to a kinghll goad and badaremyself. | am the
day and | am the nigh&ll the sufferings | am. Men and Women, birds and beagigags and trees, planets and stars, all
the animate and inanimate creation isvaiself Bear this simple important Truth in your mind. | am experiencing this
from within and without and | am putting this hard truth before you as a matter of personérmedf you worship
me as Vishnu you will attain the Vishtuwoka. If you worship me as Shankara, you will attain the Shiskea. With
whatever attitude you will look to me, you will attain those respective states. Even if you take me as a bad payson and
to remember me as a fool, as an ass, as a sweeper or as one in any other lower denomination, you are bound to attain
higher status. In short, you will attain good or bad states according as you take me to be. Remember well that whateve

state you rach, | amalwaysthere.
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46 U.V.1218 31-1-1924
(1) Easy method of becoming a Jivanmukta.

(2) Thereal Bliss of a couple.

-(1) -

For attainment of Godhood i.e. seffalisation, one has to learn to experience that one's body-existent. If
we want to give to or take from somebody liquid substances like water or milk, we have to use a container; such liquid
articles are able to remain steady due to the support of the container; their give and take is possible only with the help «
acortainer. Milk cannot remain without a container; but milk and its container never join togetrarot mix with
each other, howsoever the milk & its container are closely assdaiath each other; the milk cannot feel conscious of
its exisence vithout its container. If somebody asks for milk, its container is taken for granted. Imagine for a while that
milk has the feeling of consciousness, thanhilerstands that it is due to the container that it is atdggeriencehe
consciousess of itexistence, that but for the container it would expperience theonsciousnessf its existenge even
though itactually exists, then it is bound to reason out this way: ¢Bosciousnessf my existence, the container is
essential; | camot remaint exist - without being supported by a container. Even so, because of my constant association
with a container, | must never think that | am one with the container; | am absolutely independent of the container. If |
think otherwise, | will be nothing else baih ignorant fool. If | am not in a container | would not be conscious of my
existence; but the fact remains that though supported by a containeapkahatelyindependent of it and hence | must
not take into acount the container, but think of mysetflg; then alone | shall be able to realise my own real status."

Like the milk and its container are our Atma and our body. Being constantly associated with the body, the Atma
thinks that he is one with the body,.j.ke is the body. Even though he isactfquite different from the body, he is not
able to experience his own independent existence due to the wrong impression caused by continued association with i
That persa who experiences his Atma to be completelygpendent of the body, separate fritve body, beyond the
body is called a JivaMukta.

There is yet another reason for not being able to experience one's existence independent of the body. Consider
example of the milk a little differently. Suppose the milk is boiled for a long timeultimdately turned into a solid state;
from this dried milk a container is fashioned; and now the milk is kept in this new container; the container is made out c
milk and now contains milk; how difficult it would be for the milk to experience its ownstagls independent of the
container? Exactliike this, the Atma itself got solidified to form the gross phyldicaly and now he begins to stay
within that body; the Atma naturally feels itself one with the body. This state of the Atma, taking itselbne with the
body, is that of a human being. While in human state, as it does not become possible for the Atma to dissolve the body
that is the solidified Atma into its own original formless state the Jivatma feels great pain at the time of leaving the
physical body, andfter his leaving it, the body becomes less. Even thougthe body is the solidified form of the

Atma, the human being is not able to dissolve his body into a formless stateatural primary state of the Awta; that
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is why the hman body does not remain under the control of the human being. A human being thus knows that his body
is going to die and become useless. Is it not then better, while remaining alive, i.ewithiilehe body, to study and

realise that we are really septe fran the body? Such a study to remain beyond the body is called Yogabhyasa or
Viyogabhyasa. While in the body, the attempt to make the restricted state of ours that we ourselves imagine, one with
that of the Universal soul i.e. the pure Satchiddaa#\tma - the Infinite Bliss, is also calledogabhyasa. If somebody

thinks that after death the Jivatma automatically becomes one with that Infinite Bliss, well, it is very wrong. If while in
the body the Jivatma becomes affedtby the various actions heeas, the Satchidananda Atma is always beyond the

state of any affection; and that is why the Jivatma cannot become one with the Satchidananda Atma. In accordance wi
the faulty impressions due to his previoui@ats, the Jivatma fashions every time avrimdy for himself and comes to

birth with it again to suffer the pleasures and pains thereof.

Those persons who study Yoga always aim at expeénigiticat they are not the body, by remaining aloofrfedl
objects of desire from their early life with thelp of the SadgurAS long asone is within the body, the study of one's
existence as being independent of the body can be done. If this study is completed while in that body, then the results
various actions done by the gross body become null aitland as a result of that they attain Dnyana. After this, the
Jivatmahas never to suffer from the results of various actions done by the gross body; the Jivatma remains pure and
unaffected. Even while in the body the Jivatma is able to become ondatitiHpervading Satchidananda Atma; that
is, he experiencesverythingto be the Atma to be himself and this is the state of Jarankta. To attain this state one
has to learn and practise detachment from all objects of deglthe affairs of the wdd. As one learns this bit by bit,
hebegins to become inattentive towards his body. Addwelopghis inattentiorall-roundand increases the
remembrance of God afm continues this for four years, then he begins to forget his bduy pérsists irthis study
like that, in course of time, while in his body, he begins to see himself standing in front of himself; he begins to see his
body lying in front of himself as a separate entity. As this experience igefited and extends over a longer fkhe
attairs the state of being independent of the body. If he dies at this stage, this experience is not lost; he attains a highetr
status in his ensuing birth in a very high family of a ruler or a Yogi, meets with his Sadguru, continues his study and
comgetes it. No satkarma completed or otherwise is ever wasted.

-(2) -

If, in a properly married couple, the husband and wife intensely love each other, do not misuse their love in
procredion, but increase their love withaintenancef full celibacy, they ee able to have that pure happiness in their
mutual association and love. The pure happiness they enjoy leads them to that Infinite Bliss and they automatically
become the possessor of that supernatural power. Their love does not allow thieindbleaving any progeny; a child
is taken as a source of interference in their love by that couple. If the husband and wife really love each other they nev
think of having a child. They think that a desire for the child is a proof that they do not reallativetier; in that case
they think that in such a couple the husbandthadvife look upon each other as partners to satisfy each other's lust and

the satisfaction of that lust leads to the birth of a progeny. That couple, where the husband and séfg ioteneach
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other without ever thinking of producing apyogeny is recognised as LakshiNiarayana or Umaaheshvara by the
Shastras, and actually, after their death, such a couple attains Vaikuntha or Kailasa and permanantly remain there

enjoying thatnfinite Bliss.
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50 U. V. 11-22 6-2-1924

(1) The world as a family.
(2) Method of riddancdrom debts.

-(1) -

There is a saying "Vasudhaiva Kutumbakam"; Vasudha means-¢aethvorld; thus it means the world is but a
family. The worldis a family of the Satpurusha. The father, mother, the children and all other relatives constitute a
family in the worldly sense. There are families consisting effamdred members. The head of the family has to care
for all the members. God or the Satpsha similarly has to care for the whole world. God is invisible; it is through the
form of a Satpurusha that He is seen in the world. The family of a Satpurusha thus is not limited; all the animate and
inanimate creation in this worltbrmsthe membersf hisfamily. In all this creation he is particularly careful about the
humanbeing. He always desires that all the rambeings should be happy in the world and all of them should attain
higher status in the end. All the jivaas have to take birth aga@ind again to suffer the pleasures and pains resulting
from theiractions. It is heoe that even if a person dies, the Satpurusha neveshakdo have gone beyond his family;
he has equally to care for the dead personspwioavever, the jivatma dies thendiSatpurusa leaves to care about him.
This way of showing care is different frithat d theworld. In the world when a person dies, the rest of the members of
the family nevethink abouthim - they forget him; they think that he has become free; I8&@urusha ceases to care
about gpersononly whenhe has gone beyond the cycle of births and deaths.

The Satpurusha is always anxious that a human being should take such a birth thétdrhibgivatma should
die; such a birth of a human being is considered astéufrbirth by the Satpurusha. €ldeath of the Jiva in a living
human body is the reafinal - death a human being has to achieve. Such a death leads to Godly birttraald et
happiness. That is why a Satpurusha is always anxious tbateehuman being achieves his final death; and why so
because every human being is a member of his family. In routine life a family is always anxious to have a birth of a chil
in its midst while the Satpurusha is always anxious for the final death of every member in the family.

In the precincts of a Satpurusha, where hundreds come to him, according to their development, automatic
invisible actions are being done on each for his attaingfadeimporal and spiritual happiness; it is the inherent quality
of that place that such actions take place. Little by little the spirit of foreign feeling, feeling of being separatetirom ea
other, disappears. If all are on the same level, have thedssires in a family there can be unity; but everybody has
different desires; thikeadsto natural separation from each other. Bué to the association with and advice of a
Satpurusha the dies begin to declin@ quality and quantity and slowly onéansthe state of desilessess.

Originally every human beingas without any desire and that time all human beings werestisgehuman beings
beganto take to desires, they separateaim each All of you will unite once again when you become ddwafiall

desires; then alone that feeling of separess fron a Satpirushaor God will disappear. Unless that feeling of
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individuality, separateness disappears, one is not able to attain real happiness. Aataotvarent is fixed oapipe in
a tak in the garden;when the water now runs through it, there arenmnyjets of water. Each jet thinks itself to be
independent, they compete with each othepaghb rises @ a higher level. The water below knows that all these jets are
but portions of gelf and laughs at their spirit of competition. As theneoi stability to these jets, they cannot enjoy, nor
do they become of any use to others. The bigger the openings in the gttaghment thicker thiet, as the jet rises it
becomes thinner. Theater below tells them that the higher they rise, the greater will be their fall. Moreovstiotke
of water below is there to attract them towards itself. WheretHalls down, then it begins ted that it was
unnecessarily proud of rising higher;tplow what an expanse we have and what happiness?" Tper&sttas in the
sane way attract human beings with similarnecessaryinsignificant pride and give them &lappinessEverybody on
the spiritual path is always anxious to lose his smallndss,individuality and become one with the state of God. As
their desires get less, they begiretgerienceghe membership of the worldmily; the qualities of a Satpurusha begin to
fertilise in them and they begin to enjoy that real happiness.

-(2)-

Around a Satpurusha sometimes persons thinking and working abiamate seen to stay; this adverse attitude
of those persons is, of course, due to the will of that Satpurusha. These adverse people help others who adhere to him
opposites help each othin removing the faults and ultimately both become qualified for the state of Saalihevas
andPandavas were so much opposed to each other, but in the end both the groups merged into Shri Krishna.

Whatever happens near about a Satpurusha is neverrimaaer wrong; from the worldly point of view it appears
to be so; but really it is not like that. The wheels of the siages crusher always move in the opposite directions; but
their opposite action gives us the sweet sugarcane juice. You have talpaiin a well and raise it up again, these
two opposite actions give you water. The pairs of opposite are thus essentialopleehpgvever do not behave as is
laid down for tem, nor do they behave absolutely in an indejgen manner; this haphadadbehaviour does not give
them any happiness. Those that pass through the lower standards are alone able to acquieedtamtiegd. Those that
have done Bhajana, Pujana etc. of an idol of God in their previous life with full faith and devotion endusav
performed various satkarmas, it is they, due to the relation they had established with God, that rise to a higher status a
meet the livingstate of God in the form of a Satpurusha; it is they alone who feel pleasure in associating with a
Satpurush; it is they who become qualified, by service of and associaitbrhim, to attain knowledge and to gain
access to the secrmbves made by the Satpurusha for the attainment of thiaitenBliss. This is what happens to those
who have alreadgstablghed their associatiortheir relation- their Rinanubandha (relation due to give and take) with
God.

Those that have established some relation with €hodlidalways try to cultivate it; increase it. Théword Rina
(debt) does natean only monetary dé¢. Right from birthupto death, everybody is going in for so many debts of
diversetypes; taking something is going in for a debt and giving soimg is repaying debtlt is the give and take in
all matterghat constitutanutual debts. It is these ks that determinthe 'relations' of an individual in the ensuing birth;
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it is theseties that affect a person much more than a simple mongddty because money is just the means to carry out
the affairsin and of the world. Serving somebody with foabusingsomebody, preventing somebody from behaving in
accordancavith his Faith, interference in any satkarma, helping somebodypad cause, giving or taking something
due to pressurdgelping somebody, seeing something and desiring to hasad soon - all these lhings are covered by

the word RinaAll these things happen through the agency of our body, méadpning and Jiva, and it is these debts
that affect a mamuch more than money. One has to take a hirfiay off thesedebts & while doig so one

automatically goes in for new debts;pay them off, again one has to take a birth, and so mdie to such debts that a
man never gets out of the cir@ébirths and deaths.

The great thinkers and Satpurushas have indicated mathod to get beyond these debts. The simplest of all
thesemethods is to establish a relatioassociatiorr with Godin some wayor other; a satvika association is much better
in this respect. Persons like Kansa, Ravana, gighleshed &Rajas and Tamasika agssation,-- i.e. they hated God;
suchassociation also made them merge in Him in the end. &ualssociation however does not beget pleasiwes
notgive happiness. With Tamasikasociationthe Kauravas merged into SKiishna; but they had had f@ppiness
througlout; on the other hand, due to satvika association effditéde Pandavas, they attained all the temporal and
spiritual happiness and they were conscious of the happiness they were enjoying. Thus the Tamasika association no
doubt leadgo the same resultthe attainment of Godhood, hut it is without happiness; it is like being in the state of deep
sleep without any consciousness. The satvika association however leads to the attainment of the same Godhood; but |
in, they, as Gods, dhrough the agency of Satpurushas, or through their own Sukshma or Sthula body, in full
consciousness, enjoy that Blisgnjoy that supernatural power capable of achieaimghing, achieving the good of the
whole world and the like.

If one wants to geaway from all such relatiorisdebts- the Rinanubandhas and attain Godhettk Infinite
Bliss, one should establish association with God of whatdseth one can. One has to begin this associationtprior
one'sdeath. Either make Him your debtor ocraditor; out othese two aspects you should accept one and charge the
Godwith the other. It has been told that relation with God shbaldstablished. No doubt God is invisible; but the
momentyou begin to do something in His cause, you have estabiljghe contact with Hn. Even thougtHe does not
take anything, we should perforce leasurrender our propertyproperty by way of money, mindutddhi and Jiva to
Him, fully if possible, or in an incomplete way. In other words,sheuld offer outal' at His feet and then do Bhajana,
Pujana,Tapa, Japa, Anushthana, etc., as laid down in one's own Wiitliever satkarma we do, we should offer it to
Him by saying'Tatsat Brahmarpanamastu'imeaning, offered to that SBtahma; as we do this, Hetgdied down to
us; of course, thetrength of these ties is commensurate with what andnimaeth we offer. No doubt, He is in no need of
it; but we haveto force it on Him. In worldly life a creditor finds out a godéent and perforce offers him some tlaba
smaller rate ointerest; he thus increases his business slowly and surghe fame way, we should offer dall' to
Him by force; if itis given to Him like that, well, the poor God has to accefthie more we give, the better litetied

down. He has got toedeem this debt of ours, some time or other. If this ddhtde, then he takes an incarnation and
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serves in your hous@&his is the subtle method the great thinkers have laid diovthe worldly life the creditor goes to
the debtor, ocalls thedebtor to his place to return the money. In the same westuon our debt, God may either call us
to His place or comt our place; anyway we come face to face with Him, whiledterns our debt. And once we have
met Him, how can weemain within the circle of births and deaths? Out of lavehate- in whatever way one meets
Him, one's births andeaths come to an end, once and for all. Because it bediffimdt to get out of the worldly

debts, the simple method a$sociating with Godosnehow or other, was enunciatedthg great thinkers of oftbr that
purpose.

Pandavas had deposited a huge stock of punya withagddhat is why Shrikrishna had to serve the Pandavas.
God sayghat as He has nothing with which to pay off the debth&lno other alternative but to serve. Shrikrishna
groomed thénorses, washed theotthes,etc. inthe Pandava's house. He dmmuch for Draupadi. When Bhishma took
a vow to finishoff all the Pandavas, then Shrikrishna jgldyhe role of aattendant, accompanied Draupadi to the tent
of Bhishma, andjot the Blessing "S#hagyavati Bhava, meaning, Be witlyour husband" for Draupadi from him; the
killer gave theblessings to Draupadiand so the Pandavas could no morestterminated. When he gave his blessings
and then lookedp to see as to whom he gave the blessings, he saw Drafigpadimoment he felt stunned, and then he
said, "This is noyour doing; that '‘Blackia' (meaning Shrikrishna) must reuggested this; wine is He?Showme."

When Bhishma sawMim, he askd Him as to why He had taken this form of #dteendant? His reply was simpieFor
the protection ofmy devotees." To pay off His debts, Shrikrishna tlabsredat the Pandavas.

The saint Chokhamela wasMahara by caste; but the Lord was in his debt; and so He had to serve in his house,
skin the animals, sell the hides, etc.

The saint Sajjana Kasai was a butcher; he used to sell mutton. The Lord had to sell mutton in his shop as his se
vant.

The saint @imaji had deposited plenty with the Almighty; and He had to approach the ruler of the place in the
form of a Mahara to settle the account of Damaji. Damajipanta was a sort of revenue officer. Because of complete fam
in his district, he opened and mada#able all the government godowns of grain freely to the starving and famished
public. This was great pious act done by him for the good of the puhblid,not for himself. The Government lost all
the moneyand the stock of grain. The punya thereof was huge; and the ruler automatically received a share out of it
with the result that the Almighty had to give dams#o that Muslim Ruler. Why so? All the government grain was
given to the faminstricken poor people, and God was thus bound in detitedRuler. Through the agency of Damaji
the Ruler attained Godhood. Thus Satvika association with 3@y s breaks away the bonds of worldly debts; God
becomes bound down with debt, and somehow or other He comeofeetteem it.

Think of a big credito- a banker. He stays in one place, and opens his branches all over. Each branchdéd manag
by a manager, and only the accounts of each are seen by him. If a debtor is not able to pay in time, the manager asks
to sell his house; he says that he isdservant and has got to realise his master's money. The debtor says that he has

only adilapidatedhouse and there is nothing else left with him for his wife and children; he says that he would serve anc
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pay off. The manager says that he is not the ownd it is no use serving him. After much urging and requesting, the
manager says that he should approach the boss and if the ptesssed, he could be served and thus paid off. The
debtorthen goes to the place of the chief and without telling howarndhe had come begins to serve him. He serves
him so wellthat very soon the chief gets attracted to him. The chigfies who and what he is. He replies that he is his
man ands staying with him and serving him. He does everythiithout any feelingof dignity and with all sincerity.
Thechief becomes attached to this man. As days pass thebelasi@ines very much pleased and seeing him serving
withouttaking any emoluments, one day says that he should asm®et present from hinkle keeps quiet, saynothing
andjust goes on serving. When again the chief talks abptgsent, then he says that he does not want any present; he
only wants to be discharged from his debt. He then telle/tizde history. The chief becomes very pleased, and orders
his manager to cancel all his debt. Thus not onlydwischarged of his debts, but he gets a nice present from therchief
addition; then again the master does not allow him tavgay, but keeps him in his own house like a member of his
family.

In the same @y, if the service in the cause of God is ditedull measure, so much that the God becomes pleased
andsatisfied, then the question of debt is solved; because @beérs pleased He cancels all those debts., and then
keeps himwith Himself as a membeff dlis family, i.e. in His own statug.hus the debtor becomes God. Where is the
guestion of giveand take then?

It is this state that is called Mokshéberation. It isnot an easy affair. To attain that, the bonds of the wuald
to be torn asunderptachieve it association with Gamaust be established. We must work in such a satvika wigyout

any other motive in the mind, that our relation witim becomes firmly established.

0008000
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51 U.V. 11-23 6-2-1924

Meaning of

(1) Satchidanandamal

(2) Maya.

- (1) -

| will try to give you an idea of what is meant by Satlslianda and Maya. Somebody has sé&#hnthavila Hari,
Jene Rhidaya Mandiri; Tyachi Sérserajhara, Jhala Saphalyapara.” It means,one, who accommodates Hari in his
heat, goes beyond the cycle of deaths and births, ancctimgletes a successful deal. | cannot tell you in a pfmetic
like this, but | can say what | have experienced. Gbod is permanently enthroned in one's heart, then the Sukshma
Jivatma begins tenjoy that eternal Infinite Bliss, while omemains within the gross physical body. That Bliss is, of
course, without any form. It is that formless Bliss, that tdkesanimate or inanimate forms and thus becomes visible
through them. The visible humé&orm or the invisible mindreasoning power, the power of decision, the ego, the
Jivatmaand Shivatma are all the forms of that eternal Bliige Infinite. The inner Sukshma Jivatma collects various
articlesof food, objects of enjoyment, etc. with thelfhof his grosdody and enjoys the happiness arising therefrom.
The happiess arising out of these gross perishable things is faupperficial and not of lasting nature. Becatise
gross physial body, even though it is the solidified form of te&grnal Bliss, depends on these gross perishable articles,
it also becomes perishabléthe gross physicabody and the gross physical articles are perishable, tmesebe the
opposite- the invisible imperishable body aadticles; and | can say fropersonal experience that such invisible
imperishable body and objects do exist. Omeeasexperienced that these things existed in such form, to #tde
imperishable things and the imperishable happinessfabhem, the thinkers of old laid down maa method thousands
of years ago. What are they? Well,iRg KrishnaHari etc.,- i.e. the names of God, the Nada thatnsittedon uttering
these nmes, the praise, Bhajana, Pujana et¢thofe Gods, and the various forms of God Himself are afidiidified
forms, of a lower or a higher order, of the same uimnbhfinite Bliss; but what is the extent of happiness available
from them? Well, it is so much that its extent is so far not known to anybody; it can only be said as unending, limitless,
infinite, and immenselt is to attain such happiness that the great thinkers laid down that one should store in his heart th
Nada- the sound of God's names while carrying on what is laid down by one's Faith; in due course the Jivatma begins
enjoy thatinfinite Bliss and, after leaving the gross physical body, attains an invisible Sukshma (subtle) body to go on
ernjoying it for good.

Originally all things- everything is a form of the saminite. To experience the Bliss there must be
consciousnessfeeling to do so. That consciousne#isat Chiti thatfeeling to enjoy, is also the form of the same
Infinite. It is this'feeling' that has been called variouslykalane' (to
know), Samajane (to understand), Chit (consciousness) or (Rngeledge); he Chit and the Bliss i.e. the Ananda are
thusboth the same. When the question off experiencing the &lisgs, that Infinite takes the foiof Dnya- i.e. Chit;

or it could be said that at the time the feeling i.e. Chit comtesbeing, along with itit itself takes the form of Ananda.
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In other words, th&Chit' means 'Ananda’ and the 'Ananti@ansChit’; they are not two different things; they are one;
and because they exist they are Sat (existing); Sat alsen#arss the same thing. So what is, &€hit, and what is
Chit is Ananda. Even though, apparently they seem tihee things Existence, Consciousness and Bligat, Chit
and Aanda they are all one, or they are the three naoid¢be same one. When one of them begins to make its
appearance, all the three appear at onsignultaneously andutomatically on the scene. When the Sat appears with the
qualities of existence, that very Sat becomes the Chifaadda; if the Chit appears with its qualities, then theaBdt
Ananda also simtaneously appear; in the same wajifanda @pears, the Sat and Chit are always therexistent
with Ananda. All the three are one. According to the #eyinfinite is looked at, these three epithets, Sat, Chit and
Ananda, came into existenclist asone man plays thredifferentparts and receives three names, thiesee epithets
are given to the samene'. When the man does not choose to play any of his threeheaotdy remaingust a man’;
that is all; in the same way, when that Infinite sloet apear with any quality any one of the threeSat, Chit and
Ananda,- then it is none of these three separately or together; then'isjushe has only to say thitis', without
refering to any qualities; thdit is', - that'it exists means it is Sat. How elsén what other simple waycould we ex
press ourselves? But the moment it is recognised as Sat, the Chit and Ananda aspects of it automatically come in; the
Chit - Ananda thus virtually express the existence. When the&ait - Ananda began to manifest in the Begimy it
was called ParBrahma. When that Pairahma is devoid of the qualities of Sahit-Ananda- it is in the state of
‘'only’; that is all we can say about it. Thus when Disly’ like that, what ists utility? that 'Only' is there; to express it in
a better way we call it Sat; but it is really not in existence in the sense the word existence is understood; sdlit is virtua
'not there' even though actually it is there. Thus when that Infinite shaared qualities it was called Sahit-Ananda;
when no qualities were shown, it was just caltedy'; and because of the apent quality of norexistence that that
‘'only' remains in, it was callédot there'. This g¥ains what is meant by S&hit-Ananda.
-(2) -

That'Sat", thus is ever existingeternal, and yet it is in the implied stateradt there'; because we could not
describe the state of th&nly' prior to the appearance of Sztit-Ananda, we described it &ot there' ofnothing'. If
the existence as such is described by the word Sat, this state of nothingness has to'Asataflqzlus Sat i.e. not plus
exiding- or nothing, i.e. Asat. Asat will thus show all the gtiesi opposite to those of Sat. Asat shows the qualities of
Nothingness, and that is why it has been called as Maya, meaning Ma plus ya i.e. not plus which, i.e. which is not, i.e.
norexisting or nothing. The state of Asat thus is seen to dbeestate of Sat prior to its appearance as Satchidandanda;
this primodial state of Sat i.e., 'Only' does not serig@not seen to serve any purpose. Even though that Sat is Ananda,
it is not able to experience-ifeel it. To enable itself to feelto experience its Ananda aspect, the necessity of a suitable
form - thehumanform - arose. To bring this form into existence the Sat gave rise to the state of Asat, having the
opposite set of qualities i.e. the state of Maya. When that Sat came to the state of Asalitfaioitg original or rather
its primordial qualitis also followed. With its four qualities Sat, Chit, Ananda, and 'Onlinéiss'formless Sat gave rise

to a form, or to put in common parlance, it solidifietbndensed into a form. How did the formless come to have a
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form?Whenanything occurs in excesiscondenses solidifies. That is how those qualities of Sat which wesdich
are infinite, condensed the formless Sat into a form; it is like the watdeming - solidifying to form hails or snow or
ice in extreme ald. The excessiveness of thaglities of Sat, with the help of Asatade the, Sat to taketo have a
form and thus the world with a forathe visible world came into existenda.that too it evolved itself up to the final
human form, th@nly form that is able to find outto know its real formation its real origin; it is through its human
form that the Sat is able to experience its own state of infinite, formless Bisstate of SaChit-Ananda.

The world,- the human form, due to the qualities of Asat, came into existeviuch is the state of Sat. To-ex
perience itself, th&Sat' had the need of a human form; to have the hdone the qualities of Asat were necessary; thus
the state of nothingnesa state which is neaxistent in and for the state of Satvas put pon the state of Sat, or it
could be said that it was brought into existence. The original formlesshiaAnanda has had no feeling of enjoying or
rather had no purposeao utility, and hence even when it was theeg, in the state dOnly', virtualy it was non
existent-- or what we have saitliot there' ofNothing'; it was now being usefuh enjoying itself- experiencing itself
through the human form born out of the state of Asat. It is like the water which transforms itself into a Iotweiagid
the form of the lotus enjoys its own watery state. In the same way, H@&hBatnanda transformed itself into a human
form and all the other objects, and then through this human form, enjoying all those objects, began to enjoy its own blis
ful state.

The state of '‘Asat’ having come out of the statSatf, the qualities of Sat naturally pervade the statksat'. On
the strength and support of the positive qualities of Sat, the stétsabfmaintains the qualities @' andis not' i.e
nothingness in itself; in other wordshatevercomes into a form subsequently becomes formless; it is Wtiat we
commonly express by sayingyverything having a birth has a déatll the forms that appear out of Asat do se ob
viously on the stregth and support of Sat, and hence all of them show the quality of existence, but being born out of
Asat they also show the quality of nothingness. The state ofhigotss is really neexistent; and yet it is as it were
shown by the Sat; after all 'Notigness' oiNot there' was dubbed on the Sat itself, and thus it became the state of Sat; in
fact to describe the primordiathe fundamental state of the Infinite, prior to its g$ehsformation into SaChit-

Ananda, we used the epith@nly' and thatOnly' having no purposeno utility as such, was dubbed on with the epithet
'Not there' or 'Nothing'; it means that tothing' weobviouslymean'Sat'. It is thus that the Sat and Asat are constantly
seen transforing themselves into the world andusa the transfonaion in and of the world. Just as neristence as
opposed to existence is experienced, similarly absence of consciousness, knowledgeas gaosed to Chind
Ananda are also experienced. All these opposite states seen in hadvoflid are the malts of the same Sat and Asat.

It is the Asat that has been designatetMaya’; it is also described as 'Prakriti'. This Maya or Prakriti thus is in no way
different from the Sat; in fatche state of Maya is the state of Sat itpeibr to its selftrangormation into SaChit-

Ananda. Once through the human form born ouMatlya’, the knowledge about Almighty is attained, then'¥aya’
naturally and automatically dippears (after all it is neexistent), and what remains bediis the SaChit-Ananda

itself; or it can be said that the state of Maya merges into the state of Sat; once that human form is manifested the evel
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of human being experiencing the $ztit-Ananda and thus becoming transformed inte@at-Ananda takeplace;
what remains then is only that much pdrth® pure Maya of Asat (pure in the sense that it is in no transformed state)
just enough to enable the self in the form of consciousness to experience itself; what and where is the limit to such an

expeience of Bliss?
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52 U.V. 1124 7-2-1924
(1) Someinformation about himself.

(2) Suffering- artificial and natural.

(3) Working of Jivatma through the human form.

(4) Man as the origin of pleasure and pain inwueld.

- (1) -

Due to one's Prabalha, as the time of attainment of Godhood comes near, a person begins to experience pain an
run into difficulties alround; his happiness, his pleasures naturally dwindle away; suffering and pain come to him in
quick succession. As he submits to this exiffg, he gets habituated to it; in due course he becomes indifferent to them
and ultimately he ceases to worry even about his body and Jiva. When he reaches this limit, then those sufferings and
pain appear to him as pleasui@s the Ananda. If then sorday there is no pain to suffer, he gets upset and begins to
feel for not having his quota of pain. It is like addict who does not get his quota of Bhang, or Ganja etc. Just as the
addict, on not getting his quota, feels unhappgn though hes showeed with decent and sumptuous et of food or
enjoyment, this man without his quota of pain begins to feel for it and is not able to enjoy or appreciate any pleasure
coming his way; in fact he avoids, hates all the pleasures. | am telling you thisifrgersonal eperience. | used to
feel the day devoid of pain as a very tiresome one. | constantly used to try to have pain; painreadlsetoce of
enjoyment to me. While sitting in the Khandoba temple at Shirdi, many a time the scorpions usgdte sbut | had
got used to enjoy that pain. | used to hate pleasure. If somebody brought food, | used to throw it away. | felt pleasure ir
fasting. | did not take any bath for years, as | felt tired to have one. A thick layer of dirt was formet deety. | felt
pleasure in lying in wallowing in dirt and nighsadl. Menial labour and hard work in the sun | used to enjoy. | felt
pleasure in tasting urine, nighoil etc. In short | had becornaeldictedto pain; and even now | like it. The Lord hasdsai

"Yattadagre Vishamiva Pariname AmritopamaniGita, Canto 18, Shloka 37), meaning, what is painful to begin
with leads to pleasure in the end; and | used to rdyeethis sentence. | used to feel that it may be that | was destined to
have that Amriin the end, and that is why | was getting all the pain then; that is what led nvitéqiin, and even
today | am having all pain. That Amtitke end, of course, is not or cannot be experienced by the gross physical body.
The gross physical body iseant to suffer, to prepare one's self for that ultimate joy. The body for enjoying the Amrit
like joy is different from the gross physical body; that body is made of stuff that is immagtatnal. | am todaynithat
body enjoying the SaChit-AnandaHow much it is, how it is, what it is, well | caat explain; | can only say that | am
experiecing that Bliss. How are yow know that | do it? Well; the proof of that lies in all the unusual that is seen to
occur here. Hndreds of people are seen to ehere without being called; each of them according to his capacity is
getting benefited, ofourse in an invisible manner; many are able to get thegtwant. That is the only way to know

my state. | amas | am taken to be by anybody; that is what iamh&hen say that | am found in an invisible state; and
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you peoplebecome inspired to feel that way.

The ime and the state of the body for a particwark is not the time and state for enjoying the fruits thereof, the
time and state of work and thiene and state tenjoy the fruits thereof, are different and not the same tifrtesfor
study and the time to earn money as the fruihat education adifferent; the former is the state of childhood and
boyhood, while the latter is the state of adwhyouth. In the same way, this gross physical body of risimeeant for
suffering and pain; and to enjoy the Ardilte fruits thereof, | have that invisible, luminous, blisdfoldy through which
| am ever enjoying that Bliss. | aatways in that body; Ut occasionally | come down inthe gross physical body for
your sake. If any of you desite associate with me while in that celestial body, youdmso only through this gross
physical body of mine. Athis giossexternal form gets well plantedvell fixed in your heart, in course of time you will
be able to see ma that celestial body. There is virtually no differencenssn that body of mine and the real Godly
form - Godly state; both are just the sarkhey are just one.

At present the Rulsrof this country have got bodiaadJivas which enable them to enjoy the princely pleasures;
the actions which led to these fantere done by them lorggo with another set of bodies; those bodies of theirs
suffered doing the penance. In other wordi#h wne kindof body you perform certain acts, and to have the fruits tfiere
you have to have another kind of body; that is the rule.

When things became intolerable for me while in &hne day, | said to Sai Baba that no more was | able to
suffer. Onthis he replied that | should suffer all that | could now, as after that, there was all eternal happmesshat
my state was the highest, without comparison. Widse words in mind | began quietly to submit to allsh#ering
that came my waylt has been saitl

"Kashtat Kashtataram Dukhham Yo Madbhaktah Siuget; Sa EvMtatpadam Yati Punarjanma Na Vidyate"
- it means: That devotee of mine who is ready to subirihself to the most difficult amongst all sufferings, algets
over the gcle of births and deaths and attaine.

In short, what you should grasp is that, whileviorldly life, when the Jiva, instead of enjoying pleass@smits
itself to all sorts of suffering and pain, and virtually dies under that sufferance, but alihoeigember&od, that Jiva
alone becomes qualified to attain that subdkestial body for enjoying the princely pleasures or thaitefiBliss. It
means, while in the world, while doing teatkarmas as laid dowiy the Faith, one should quietbuffer with constant
remembrance of God, like PralhadaR@andavas, i.e. without ever leaving, ever forgetting evea fooment the God
like Sadguru. Somebody has descrilt@d in a couplet which meaiis

Somehow bide your time and quietly suffer therBodha, and be devoted to Hari; ask for suffering; leave the
pleasures, leave desires, and only stick to a Satpurlisbae that do this way are the real amongst the men. Tietse
are influenced by desires only degrade themselves.

-(2)-
If a person idestined to attain the Bliss throughffering and pain in this world, then it is God that is responsible

for that suffering and pain. The suffering and phim Pandavas or Harishchandra, Pralheitta, suffered waat the wil
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of God Himself; that is why at the end of thaffering they all attained that Infinite Bliss. How ddleis pain emanate
from God? When one goes on performgagkarmas in the cause of God, then that persimndsd toundergo suffering
at the Will of God. Such suffering dipain is not of artificial type; it igatural but unique in iterigin. How can it be
known that such suffering is of natural origin? The only sign to know it to be so is, tha¢wendhe sufferigs one
meets with, one after another, at@es not get disgusted with them, but derives iceamounbf pleasure from them;
simultaneously he feels pleasuraatking about God and His deeds; it is such sufferingléaats to the attainment of
Infinite Bliss. The sufferings thabme while doing things laid down by Faith should be takdre of uniquely natural
type. When Damajipanta openttit government godowns of grain, the suffering he hamhdergo as its result, was of
uniquely natural typet is thatsuffering that led him to the attainment of Infinite Bli$se suffering and pain in worldly
life are not engieered by God, and hence they are artificial in nature;daheyhe result of one's own karpearabdha,
sinful actionsdesires, dificial hypothetical pleasures, etc. Suahtificial' suffering does not lead to the attainment of
Infinite Bliss; itonly leads to disgust; no pleasure is felt in such sufferag&rson always tries to avoid or do away
with such sufferings; while urdigoing such suffering no attention towa@isd becomes possible. To relieve one's self
from them oneloes further sinful actions or behaves in a manner opgosithat is laid down for him, and so on. In
short, all suctsufferings are artificial and dahlead to the attainment bffinite Bliss; they are caused by the
artificially enacteddeeds for eeking worldly pleasures.

The worldly pleasure is that which is considereglaasure by the mind. Whatever desire or passion the mind
considers as pleasful is the human pleasure. The variagsions that are undertaken to satisfy a particular desire and
thus to the creation of pleasure, also lead to pain; no separate or different actions are required to be done fufr creation
suffering and pain. To beme attached to something anglto derive enjoyment from it, and the actions doneHer
same lead to suffering and pain in the world. Such artificial suffering leads oneself towards that endles$ictiesn of
and deaths. The same mind, however, wihbaginsto suffer in the cause of Gedn performance of satkarmaben
that suffering becomes of natural type and leads tatthénment of Infinite Bliss. It has been said in Amrit Bindu
Upanishad

"Mana Eva Manushyanam Karanam Bandha Mokshayobgning, that the mind alone is responsible for the
bondage or liberation of man. It is the mind that putsiihe in pleasure and pain; the whole thing is the playnefs
own mind.'Mana’ is the form of Vishnu, or rath¥ishnu incarnate. It depends bow it is used. If thamind is used in a
virtuous way, it leads to that unendihginite Bliss; however, if it is used in a vicious way or &atisfying passions and
desires, it leads to endless painlioths on @d. If the mind is made to get engredsn Godor Vishnu, it will transform
itself into that. The whole worlgs a form of the mind or, what is better described, as projection of the mind. The whole
world is a part of God, anthat is why it has been said "Sarvam Vishnumayam Jagat&ansjn the heart ofvery
individual in this world the&5od- Vishnu resides in the form of the mind. It is ywho put your mind in vicious ways
and make it work omrong lines; how can you then expect to be happy? &uairsuffering is bound to be your lot.

Think of the examplef the fire. If Yadnyas etc. are done as laid down andttrei§Sod of fire and other Deities are
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pleased, one is able teceive all happiness; that is what the Shastras havetlsaidiery fire, well used, cooks your
food, gives yodight, and so on. If that fire, however, is used improperly it cabagec; it burns down everything. In
the same way thatishnu is residing within you in the form of the mindy@u thentry to keep your mind in the state of
Vishnu anduse it well, itwill lead to the attainment of the qualities\dshnu; you will attain the unending infinite
wealth andyreatness. If however you choose to use that Vishnumijpal in an unholy and vicious way, it will lead you
to theattainment of suffering and pafior births on end; it wilbe like using the fire to burn your house and property,
leading to disastdvoth for yourself and your country.

When the mind begins to get engrossed in somethonggtantly contemplates on something, in course of time, it
assunes the form of that thing. We get a dream; duviagreful state the mind has been contemplating on so many
things,- has been assuming so many forms; in the dredran all the other senses and the body are at rest, the mind
projects itself into so manyfms and that is what we sieethe dream. Whatever the Jiva enjoys through his mind
during the day, he enjoys at night during his sleep, his makidg all those forms. It is the mind taking the various
forms that we see in the dream; or it could be gatitheJiva enjoys during the dream the various transformations of
the mind. The whole world thus is the projection or transformation of the mind and the mind, in its turn, is the
transformation of one 's own self; and that self again is the transfomuditthe Almighty- that Infinite Bliss. In other
words, the whole universe is transformed God, or the transformation of One's own self. As one gets the real knowledge
one begins to grasp, understand and experience thislivdhs the name given tbat pure celestial soul identifiedth
projections of the mind; if this identification is doaeay with, then the mind returns to its original statistatus of
Vishnu, status of the Infinite Bliss; it is then tluete appreciates and understandsttimammind is the transformation of
Vishnu or rather Vishnu Himself, as has béeifd by the Shastras; and with trégperience the mind aather the Jiva
returns to its own original state, that of Infinite Bliss.

-(3)-

The invisible pure Atma of the inddual resides othe support of the animate and inanimate creation which in
its turn is evolved from itself. If that atma or the mind tatkesform of Vishnu or similar other higher Deity, then it will
be the possessor of the supernatural power andigsaiithat particular form. The mind, the reasoning and albther
visible or invisible forms are all the transformatiaighe same one atma. It is these visible and invisibidems of atma
that have been named as Prakriti byShastras. It ismothe support of the atma that all the folimasthe Prakriti carries
on the affairs of the world; the atrdaes not play any part in them; it only remains as a pasbserver or Otooker.
Lord Shrikrishna has said

"(Prakrityaiva Cha Karmani Kriyaamani Sarvashah(Gita, Canto 13, Shloka 29).

It is the various forms of Prakriti that play all thart in the affairs of the world. The mind, the Buddhi, iva&
etc. are the transformations of that purealbmoughtabout by Prakriti of which they arthe invisible fine formdt is
with visible and invisible, i.e. the gross and fine forthat the Prakriti has pervaded the whole world; the pure atma, on

the other hand, remains both formless and a&mdthrough the play of the Prakriti.
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Theatma underlying the whole creation, inanimated animate from stones, soiletc. totrees, dogs, catBuman
beings- is the same. But due to the affectat@@used by the different forms, that vergnatwithin getsenamedas Jiva;
the Jiva is thus a transformation of atitalso means that thlvais the invisible finer form of th@rakriti; that very
Jiva manifests different qualities duedifferent forms it takes. The Jiva of an ass, i.e. the ptma, being affecteby
the form of an ass, behaves ipaticularway; the same thing holds good in case of dog$cats; it is the same atma,
which pervades, in a similavay, in the trees and stones; it is the same atma which regtti@s all the human beings of
different types. The Jivihat is formed from the atma by the affectation of dedisd®mves as a human being of higher or
lower order ofintelligence etc. The atma in a servant and a master is the saisithe Jiva within that behaves in a
particular way acordng to the form it has taken. This holds good in the cisdl the human beingsa carpenter, a
cobbler, a maratha, kunabi, a business man; an intelligent man, a BraaiyaaMuslim, a Christian, a European, a king,
a ruler, a womastc. In shortin the whole creation the underlying atireahe same. But as it is dffted by the Prakriti
the transbrmed atma, the Jiva, behaves in a particular wayttatds how he has to behave. If the atman ass or a
human being is the same, so alsa ithe same in a Deitike Vishnu; however, the atma recognised as Vishnu, being
devoid of desires, of all affectations and impressiorte®Prakriti, i.e., having lost the state ofaJand havingeturned
to its original pure status, behaves in accoeogavith the celestial form of Vishnu, becomes the possessiaof
supernatural power, and by performing various typesitdcles remains ever enjoying that Infinite Bliss within and
without the world.

In short, whether a male orfemale, a tree or asne,a man or a Deity, atma throughout is the same. But in
accordance with the various forms that he takes, even thmighOne, he attains the state of so many Jivas in those
forms, and behaves in accordance with the qualities inhierémise formsand having taken those respective forms,
having got entangled in them, he has to behave like that.

As the foms, the castes, the Faiths differ from eather, the Jivas placed in those situations have to béhave
accordance with what is laid down foeth. If thedivas strictly behave that way, the affairs of the wgddn in a
smooth manner. In order that the whole wathduld go on in a smooth way, the atma appearing ifotheof God, has,
from time to time, laid down the variourgunctions for he benefit of different forms, castes, countaés It is these
injunctions that have been called collectivay/Varnashrama Dharma, which ensure stability in atigeofvorld. Apart
from human beings for whom the Varnashramarbiaahas been laid dowhie (the Almighty) hasid down similar
rules of behaviour for allthe soil, thetrees, the birds, the animals etc.; all these forms of kavays follow what God
has ordained for them; they dot behave against them; they do not mix up the differettes of behaviour; even
cursoryobservation will showthat the whole creation, excepting the human beings, is behaving exactly according to
what He has ordained, thattéssay, in accordance with what are taken to be the bdNsture. Even the sun,gh
moon, the stars are sestnictly following the rules ordaied for them; that is whyhe whole universe is going on in a

smooth manner.
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-(4)-

The irregular behaviour, the salled free, i.e, irresponsible behaviour, i.e. behaviagainst their natat wayis
found only in the human beings. If there is anythimaf obstructs and interferes with the smooth workintisfworld,
it is the human beings. All othershe animateind inanimate behave in their natural way, and thawisy they are
neverseen to suffer. It is the human beimgth hisintelligenceand freeactions, whicthas led to althe suffering in this
world. In order that the human beingjsould not suffer, God has ordained sets ofsrael regultions, as He has done
for all theremaining creation. Thieuman beings, however, due to freedom of action and grédeve in an unnatural
way, false way, in an irresponsitded imaginary way; and thus thegve brought on themselves all sorts of difficulties,
suffering and pain; the hutanbeings have now becomeedsto behave that way; therensthing to prevent them from
doing so and make them behave in a way ordained for them. It is the incarna®iod alione that can set right these
affairs- the irregularand irresponsible behavioof the human beingspbodyelse can do it succeed in doing it. Today
the positionthus, is that either the human beings should behaaecordance with the Varnashrama Dharma or quietly
wait for the incarnation to appear to set them right. If wiih help of his idea of false freedom, man wants toiget
the irregular and irresponsible behaviour, it will oldgd to further complications and deterioration; andithathat we
are witnessing today at the hands of the reformers.

Whether itbe inthe political or social or religious fieldyhatever reform is tried, is leading only to further
deterioration and disaster. Just half a century ago when themovepestion ofreform’, there were not so many factions
guarrels, troubles, difficulties drsuch immense sufferingihe present reforms virtually seem to aim at allowing every
body to behave in any way he likes; such an individualistiesponsible and independent behaviour can never lead to
happiness; it can only lead to alround disasteis $howshat but for an incarnation this terrible and disastrous efate
affairs amongst the human beings can never be stapukdrder reestablished. God gave intelligence and freedom of
action to a human being in order that he shdawlé help to Hinin the normal working of the world. Btihe human
beings not only are not helping but are actuabgtructing the normal mode of life laid down for themg thus creating
all sorts of difficulties and troubles.ik the human beings thus that are resiale for all thesuffering and pain in the
world. If the human beings begio behave in a natural wayormal way, there will bao suffering nor pain in this
world. The human being®ot only create suffering and pain for themselves, but become @ sufurouble to everything
else in the creatiodust as suffering and pain is experienced by the huniagsédue to their own faulthe pleasurand
happinesslso is experienced by them. It is the human beings #f@atare capable of giving pleasaed comforts to
all others in the creation. But all this pleasure and happthegscan ensure by only following what is laid down for
them.

What is Satdharma? Satlharma is that whereinfauman being tries to imbibe his mind with the qualitéthe
Almighty - the eternal source of all happiness andtentment. To behave in tmatural way', i.e., in thevay laid down
for them, is the religion of a human beinthe Manushya Dharma. When human beings betteatavay, they can be

said to be helpinghe Almighty inthe smooth unning of the world. It is the princigaty of a human being to keep his
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mind always ready to receive the Kripa of the Almighty.

If you people try to put into practice little by little whatever you listen to here, it will legdur own good. To
get beyond all the difficulties, sufferings and pain, and to qualify yourself and your children for the attainment of that
spiritual happinessthat Infinite Bliss, should be your goal in coming to this place. Those that approaglatieisvith
sincere faith and decide to do whatevekaahas they could, will not only have their worldly desires fulfilled, but in the

end they are bound to attain that Infiriss.
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55 u. V. 11-27 10-2-1924.
(DThe relation between thlivatma and the Indyas.
(2) Simplemethod to attain destruction of mind addsires.

(3 Advice to Jivatma by the Indriyas.

-(1)-

(As usual the devotees were worshipping Shri Baba; suddenly he began to address them.)

When one has got servants, afnithey are absent when required, one gets very much upset, because the work
suffers. In the same way, the different parts of the bddg hands, legs, eyes, etc., are the servants of the jivatma, and if
they are absent at the time of work, the Jivateis gpset, because the work he wants to be done remdimseurit is
not that these parts have gone away; they are there, but they have lost the power to function; and hence they do not w
It is like the labourers going on strike; those that go dkestto not work, those that do not, work. When the labourers
do not get enough or are not looked after well, they go on strike. In the same way some parts of the body go on strike,
and refuse to do the work difzatma; why? Because the Jivatma does nat treem well; sometimes he gives them good
food, and then suddenly starves them. He treats them badly, i.e., makes them work in a wrong manner; they begin to
suffer and become tapacitated, i, e. they are no more able to work. This is what | meant whielithey go on strike'.
| am these days exactly in that position. All the parts of my body have given up obeying my orders; | have also given uj
ordering them. From the worldly point of view, due to this, | am out of the affairs of the world. Thefpastdody
have gained full freedompd you people are now attracting them towards you, seducing them. Due to this,
even though | have all the Indriyas, they have become of no use to me. Whatever | had, pertaining to the
world, has all disappeared; notly remains of mine or with me; and due to the kripa of the Almighty, |
have started having things from His side. Now these aliare of no use to me from the worldly point
of view, and hence they are being of use to you. Some of you knead my feetapphtyeChandana to my
head or offer flowers. Even when | do not require, you make me eat. Just as you treat your servants, you
treat me and my parts of the body as \like. Some treat therwith derence, some play witthem,others
trouble them, and haveto bear all that. When | complain about them to the Indriyas, they say, "While in
your service, you troubled us; you never gave us food nor comfort, you madelabatoous, menial and
dirty work. Now bear eveahing yourself- good or bad." All these Indyas now make it a point to trouble
me, and | have to bear it.

Your Jivatmas feed your parts of the body, and look aftenthell. You eat butter, fruits and so on; you rub nice
oils to the body; how you coax, tickle and cajole all these Indriyas! Bertalftthey are servants, and servants are
dishonest, and they give you a slip, i.e. the body leaves you. At that time they say, "We will return to you later in a form
suitable for you to enable you to suffer the resultgonir actions your karmapraralsiha." Everybody cares for them so

that they should not leave him; they feed thémy look after them; if they become a little unwell, plenty of money is
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spent for their treatment; and yet they suddenly leave one's self like dishonest servants. Wiakehbese dishonesf

fellows work unnecessarily. The best thing is to care for them just enough; when the work is done they should be treate
as if set aside. Never put them to any unnecessary work; otherwise they may take advantage. Just as we appoint the
servants on certain specific terms ang,pa a similar way the Jatma should employ his Indriyas on certain terms;

they will do whatever work is given them; the rest of the time they will not hover around; they should never behave in a
way that wouldeflect badly on the owner; they should serve sincerely and honestly; they should never pose themselve
as the master any time, etc. Usually what hagd&he Indriyas are ever ready to put down the Jivatma; bit by bit they

so behave that the jivatma begio play in their hands, he cannot do without them, he has entirely to depiedon

They so behave that they mdkien feel to be one of them, withereault that he forgets that he is the master, and

actually becomes one tfern. The jivatma begins feel that he is the bodyhe is the Indrivas. The Indriyas thus

become the winners. At the time of death these Indriyas leave him; and while leaving him they promise him that in the
next birth their descendants would serve him like themselves.

Now whichare these descendants of the Indriyas? The actions they have done, the impressions they have creat
always remain with the jivatma as the descendants of the Indriyas when they leave him; it is thgr&eabahaa that
provides a new body to the alwasuitable to suffer from its effects; the Indriyas of this new body thus form the
descendants of the previous set of Ipasi By howthe Jivatma has compeltely forgotten his ownership and indepen
dence; he has become used to identify himself witlbtuy; the Indriyas and its descendants havadd thelivatma
into a doll as it were in their hands, and now they play with ithey like for births on end. As the Jivatma submits to
all the suffering, sometimes it comes to his mind as to why he is suffirtipat. As this thought recurs again and
again, the Jivatma begins to think further, and slowly it dawns on him that he has been wrongly playing into the hands
his Indriyas, and that is why he has heaffering. He now feels for himistake, and bgins to béave in a way to re
establish his mastery. It takes some births before he is able to subdue his Indriyas, and treat them and make them
understand that they are but hisvearts. He tells them that so far they have been deceiving him and éakiagtage of
his goodness, and as a result he has been suffering for long. He now changes his attitude and begins to treat them in ¢
very strict manner. He does not feed them properly; he does not look after them and care for them. The result of this
treatment is that the Indyas lose their strength and soon become powerless. The Jivatma is now revbagdiudys
says to them "You fellows have treated me like dirt all these births; you are absolute rascals, no more could | believe ir
you. You must knowour position and | will make younderstand it and keep uptd'it.

-(2)-

The mind as the leader of all the Indriyas is most mischievous and tricky. It is ihe mind that seduces all other
Indriyas against thevishes of the Jivatma. When the Jivatma begingriderstandhat it is the mind that has caused the
revolution amongst his Indriyas, he now begins to fight with it, and begins to utilise various tricks and methods to subdt
it - to destroy it; fast and penance thealma now undertakes for that purgod.ord Shikrishna has said

"Vishaya Vinivartante Ninlharasya Dehinah:" (Gita, C. 2,08a159.) Whenever the function of each Indriya is
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stopped, the desires automatically leave the persopréh@nt each Indriya from doing its function is to statvBlot to

hear anything is starving the Indriya of hearingt to see, not to talk or taste is starving the eyes and the tongue, and so
on. It is the mind however that makes the Indriyas act. The function of the mind is to think, decide about sowmedaction
then make the Indriyas carry it out. To stop the mind thinking in any way is the ideal mode of starving it; if this cannot
be fully achieved then the other way is not to allow the Indriyas to do what the mind desires or orders them to do; this
also leads to the starvation of the mind. And this is what is meant byh&lisa Upavasa starvation. If anybody

observes Nirahara this way even for a few days, he succeeds in statgirgying the mind, and as a result he

becomes relieved of the resuttsall his faulty actions and attains setfalisation attains the Infinite Bliss. Those that
cannot destroy the mind this way, should make all the Indriyas including the mindkiawtbe cause of God; he should
undertake any worksimple, or difficut, dirty or nice, small or big in the cause of God and do it honestly and sincerely
and with full devotion; in doing this, he acts as if he is accepting food barelydistsstdmehow, and that leads him to

the fruits of Nirahara.

Mind is the most poweudl amongst the Indriyas. Why is the mind so powerful? It gets its strength by constant
thinking of desires and getting them satisfied. It is the mind that takes a faulty attitude and makes other Indriyas commi
faulty actions. When the Jivatma understathds truth, then he begins to get out of its clutches by starving it and by not
listening to it. He forces the mind and all other Igds to work in the cause of God. The Indriyas then find that their
tricks have now become known to the master; and shahy this change in his treatment to them; then they also begin
to think it better to remain in the service of God. The lalinow try to please the jivatma by doing this new work; they
think that in course of time the owner will be again pleased,l@rdadgain they will be able to have their say. But now
the Jivatma i®n his guard. Even while the Indriyaseavorking incessantlyni the cause of God, he does not beligve
them; he knows that the mind is very tricky, and hevis-cautious that it daenot give him a slip-He now giveghem
just enough to subsist, no more does he cajole thikie them. In course of time the Jivad tells them, "Lookhere
my men, you will hardly get any food henceforth; yave to suffer from hunger, and yet do wyrk in the causef
God. Ifyou cannot manage, and you want to go away,can; | do not care if you stay or quit. | have lostfaith in
you. Till you are with me, henceforth, you will breated like this. There are many servants like you seriany like
me. You have always been deceiving your maget;has been your Faith. | have come to know whaipgaple ag;
others like me do not know yet your prowess; gan bring those owners under your control; but you camare play
with me like thatlt is better if you people do nbthave like that. You should of course please your ovwatiras he
looks after you very well; butou should behave in better way so that you will also get somenyai from whatever
your owner gets; that will keep y@ways in a comfortablstatus. As far as | am conoed, | am of course going to
control every action of yours and not allow youdol me.If you decide not to trouble anybody, and not to take any
body's help in your own work till | reach my ideal ocb@ood, will not come in your way". Keeping this clearly in
mind, the Jivatma now behavesaway so that he does not becoasource of nuisance and trouble to others and

hence, even ithe Indriyas are with him he does not give them any worlahow them to do any work. When the
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Jivatma fully behaves likthat, he attains a state wherein the Indriyas do not remsaservants nor the Jivatma as the
owner; he loses his epithéiva and returns to his original tgaf pure Atma. It wathe pure atmahat got associated
with the mind and the Indriyas and thereby came to be called a Jivatma; but assegetsdisentangled and goes
beyond the body, he beconmice more the pure atma; he now attains the state ofhdilkaa.

-3)-

The body of a Jivannitia is looked after by devotees like you. As a result of serving his-betich is of no
more use to him, you people begin to imbibe the qualities of that pure atma of the Jivanmukta; these qualities wash aw
your sins pretty quickly, and in due courami are able to attain that Infinite Bliss along with your forefathers.

One cannot do without servants and one has to keep them; but they should be so kept, that they do not try to rul
over you; they should be so treated that you can establish verygatdns with them, so that they like you as their
owner and behave in the propesty beoming a servant. The Jiva is the owner, and alll titeiyas including the mind
are his servants. These should have healthy relations between them, so that batk siolesto enjoy and be happy.
Good sevants say to the owner, "We are gthdt you are bBppy; you are our master; you are the master of the whole
world; we are your confidanteg/e do not wanhyour greatness. Ourutly is to ever remind you of your seaof
happiness; that is why we are here. We trust yoespect you, because of your state of Blisadfare not there you
will not be able to goy that Bliss. To keep the state of your Bliss, you requsté/Vithout servants and subjects there
can be noking. To remindyou of your state of Bliss and make you enjoy that Bbss,services are essentialoly
should look after us well as your servants; otherwise you will not be able to enjoy. You shoulohirenvithh us; you
should always keep up yoposition as distinct from us. You should only supervise our work and direct us; for the rest,
you should go on enjoving your state of Bliss". ThenAthears this and says to them, "How true, what yguBsat then
where did you lean all this?" They rep, "You are the Blissful God our masterlt is from you that we learat all this; we
are only telling yowhat we learnt from yauf we ae not there as your servants, who will remind you of your Blissful
statte? If you have no servants, how can youhgerhaster? If you call yourself the Master without eatinue, the
guestion comes as to whasaster are you? You should understand that becauseyotl are the master. As pure Atma
you are the one masterwd, the Indriyas. We will work as you diraeg. If you teaclus nice things, we will be able to
serve happiness. If you teagh bad ways, you will get pain and suffering from us. thiss in your interest that you give
us the pure blissful diréions; and we will do our duty by you and alwaysined youof your pure blissful state. That is
our work." The blissfumaster feels pleased and says, "Alright; take me as your Mastanake me always happy."
The servant on this say, "y&sire, we will be doing our work; You should not interfere withr work and give us wrong
directions, and put us in a bagy. That will never make you happy and then both athadl have to suffer. If you mix
with us, you will look aghough you are one of us; and once you do that, we will kee@s one of us. Weeaclearly
giving you a warning. Weo not deceive you; it is you yourself that deceive yourselfb@edme one with us, and then
we are helpless. You enjgypur Bliss and put us in the cause of God. This way we alvedlys bring to you that Godly

state ad the supernaturglower. So far both of us have been acting wrongly arférsud); now both of us have
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improved; both of us are now alteenjoy that blissful state".

This is the conversation that occurs between the putfietma and his purifiechtlriyas. It is thus essential that
we and our Indriyas should mutually teach each other that knowledge about God; we and our Indriyas should be the
mutualGuru of each other and attain that Infinite Bliss. Lord &hishna has said"Atmaiva Hyatmano
Bandhuratmaiva Ripuratmanah;" (Gita, Canto 6, Shloka 5.) In our own interesyrforwn good, we ourselves have to
play the role of our owuru. The real Guru of ours is ourselves. By associatingatliers, we become our own
enemies and cause sufferimygain to ourselves. We are able to attain the ideal quickbebgming ourselves our
Guru. Everything else in this worlekcept the human being is a Guru. A human being redugaaga Guru. If any
human being leaves the qualitiesadiuman being antdkes to the qualities of anganimate object, that human being
can attain the state of a Guru. If your mind and the Indriyas will take to the qualities of any inanimate object, then that
mind and itdndriyas will serve as your Gurit is through thenthat one is able to enjoy that Infinite Bliss. We have to
teach our children the methods of attaining Bliss, and those children then help us like a Guru to attain that higher statu:

In the world, no sooner one gets beyond the impure state of worldlysaffe pure state automatically becomes
apparent in one's self; the virtuous actions automatically begin to occoe'att@mnds. We have to be the Guru and teach
our Indriyas like our children, to perform virtuous deeds and satkarmas; it is the Irntthéyethat help us to attain that
higher statusf Infinite Bliss. Where is the necessity of niadk somebody else a Guru for this purpose? When we make
our mind and ourrdriyas our own Guru, then God Himself enters our heart, becomes our Guru andsghegure
knowledge- the Infinite Bliss. This is the simplest method of making God enter and reside in our heart.

Personally am nobody'ssuruand | had made none my Guru.

| am your servant and you are my master; treat me as you do a good servans,cdirydlam ever there to give

you your Blissful status.

000000
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56 U. V. 11-28 16-2-1914

THE GLORY OF POVERTY.

God is always seen to reside amongst the Poor. It is a Siddhanta; and Bhagavan has said that he is always to b
found amongst the persons of lower grade, persons who have hardly any desire and who take part in worldly affairs jus
enough to have bare maintenance.

Even though the real poor are suffering due to their pcira, they have no desire to be rich in aay; even
thouthey are paying for their sins, as their sins are being wasteygl they come to such a state that they desire to have
only thebare necessities of life. If anybody gives them food andidigtiaking them to be the forms of God, the sifis
the givergget washed away; the persons who receive these things also do not commit any sin in accepting them. If a ric
man doesiot make any use of his riches, his sins are washed away. When a person has plenty in every way, and yet h
does not use gthing from it for himself, it means that he is voluntarily remaining in the state of goRaverty is to
be courted to do away with the enjoyment afrieted happiness and to enable oneself to enjoy the InBfiigs. To
disregard eveithing availdle at beck and call and take to poverty ad simplicity leads one to thdtimate fruits of
poverty and snplicity - the Infinite Bliss; that is thSiddhanta. A rich person who cannot take to poverty and yet who is
desirous of attaining Infinite Blissnd havingmore of worldly riches at the same time, should always give food and
clothing to be real virtuous Brahmanas, i.e. those who are strictly following the injunctions of theHeaghould spend
in building many a temple, Dharamshalas, publitisyetc.; he should give all help for the wbling of the Bahamana
class;he should contribute to all the satkarmas in all ways possible; this will lead him to the fruits of real poverty and to
both the temporal and spiritual happiness in his pregenfemporal happiessand riches never lead to Infinite Bliss.

Many a rich, istead of spending their money in satkarmas, in helping the poor, in helping the Brahmanas etc., spend
their money to earn a hame in the world, and in spreading the fooltbledseof education that lead to suffering and

pain; such rich ultimately go to lower states, and never do they get beyond the cycle of births and deaths. The Infinite
Bliss is available only on coung real poverty. In Bhagavata the Lord has said, "Eaépoor is liked by me most and

he is my real devotee; | amnalys within him." Those poor who are satikvho are the limit of humility, who are
virtuous,God is always with them. Satvikataumility and virtuosity in a poor are the signs t@atd is vithin him. To

help such a poor is to really serve the God. Virtuous Beatas who strictly follow their Faitare always that poor.

Poverty is the Faith of a real Brahamana. The highest state is always found in dire povertyth&/heakpoor? The
realpoor is that who is detached conelg from everything in and of the world; the idea of temporal happiness never
crosses his mind even momentarily; such a real poor is always fully qualified to have the Infinite Bliss. Dire poverty is
the real estate @& true Brahmana, the real, dire poverty always results in a real Brahmanatva. Such a Brahmana has
overflowing Tapodhana (riches in the form of Tapa) with him. The virtuous and really pslomBnas, who are

engrossed in their own Faith, who hate everypemal pleasure, who are happy in dire poverty should be takéods

incarnate. Such Brahamas alone are called Bleva(God on earth). Just as in the world many are seen engaged in
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continuous effort to be fabulously rich, the Bm@anas obld used to miee allout effort to remain pocand penniless
and used to compete with each other in performing Tepasga. The greatness, glory and power of thalBanas of
old werealways seen concentrated it dire poverty. The Brahmanas of today have lost gheiver and respect
because they gave up respecting and attaining poverty. Themeaarea Brahmanas who have beconsé with all sorts
of desires, pride and accumulation of objects of enjoyment; and that is why they have lost their real power &iod respec
other for them. Even if today the Braharnanas begin to respeettaitpoverty, they are bound to regain their old
glory, powerand respect. Such accumulatidrpower is the real Svarajy@hose Brahmanas, who are ever after
fulfilment of desiresandaccumulation of objects of enjoyment, can be taken to be accumulating stock cbnighith
them. Why shoul@rahmanas enter into the affairs of the world to earn workjpygtion like the politicians or
businesamen or rich persons? The Governmgimould force the Brahmanas to behave osoatance with their Faith,
prevent them from following foreigmode of life and behaviour, and make arrangements forghkegistence to enable
them to do their real duty. Such is the real duty of the Goveriti¢he Government does not make it obligatory for
everybody to behave in accordance with his Faitlajli in its real duty it fails in following its own Faith; such
conduct is a faithless conduct on the part of the Government. If everybody foilo®waith in a kingdom, that kingdom
always remains prosperous, contented and happy. If the Government carefully looks to this, it will lead to its own good.
Real dire poverty is the means to untold real wealth. Suchh poverty and intense sufferinghéypemgance is
the real wealth of a Brahmana and leads him to unending wealth and happiness; to behave otherwise is very disgracef
and harmful to him.
The politicians andhe bisinessnen- the nonBrahmanaswith the help of their Faith and the satkarnrasst
always try to earn riches and temporal happiness. TBiggenanas who suffer from poverty today are the kings of
tomorrow. The preent rulers are the Brahmanas of old who had behaved like that and had acctumigistddiuof
punya. This explainslearly the glory &poverty.
God is within those who are absoltitely poor and destitute from within and without; that is the Truth. Whosoever
experienced God, if you look at their lives, they have always been very poor. Dire pawattthe ways mean
Godhood. It has been saitiJene Sarvasva Mukave, Tene Harisi Jirdjg; - if we want Har (God) to be within
ourselves, i. e. if we want to win over Hari, then we have to lediyd. e. wehave to be poor in every way. To attain
such poverty evewhen one is rich, one has to give food and clothing to virtpoos Brahmanas and other really poor
people to satisfy their bare necessities of life. By such Dana both the giver and the receiver are able to absolve
themselves from their sins. Angle@na h particular is of great importance. Andana- offering of food to anybody
done without any motive whatever and with the idea that it is given in the cause afi@sdpne the fruit of having
observed Nirahara. What is really essential to be giwvé€dad is one's own body, mind ajidh; but since this does not
become practicable, the things that are responsible for the origin and upkeep of the bodyiaaddtch as food and
clothing, have to be offered in the nameGafd; it virtually means thanés body, mind and Jiva have been dedicated to

God.
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58 u. V. lil-1 19-2-1924
(1) I am as you think.

(2) Satpurusha as a mirror.

(3) Signs of a Jivanmukta.

(4) Some important rules and how to observe them.

-(1) -

(One of the devotees at thentt of darshana said that he had read a good bit, but his mind had not calmed down;
he could not understand anything about God. Shri Baba began to speak to him.)

"Bharabhara Vachile Grantha, Pari Na haj@dha Artha; Na Sthe Atmakhunecha Rtha, Upaje Jama Punah
Punah."

Those that love to see Satpurushasgs feel that they should have actual darshana; they should have some
spiritual experience; they should know something about God. It is for this that they go to a Satpurusha or somebody wt
has becoméke God. Treytake me to be like God and approach me and ask me about Him. I, then, according to his
capacity, tell hin and show him something whit¢heceive from him; because | have nothing of my own wiéh | am
just in the state dbnly'. | am likean empty pot; whatever you keep in a pot, you can get back from that pot; if you keep
milk, you will getmilk; if you keep some dirt, you will get dirt; if you keep saimniag scented, you will have that. In the
same way, this head of mine is an empty piaiw can |, who jusis’, can call anything as mine; who can see anything
and what in me Whatever comes in this empty pot is returned to him from whom it comes; and whatever thus | return,
he experiences in course of time. The fact being like thatppén to do various things this world according to
whatever circumstances or persomaske me do them; if there is none with me, | have nothinlp teith the affairs and
ways of the world; then | just sit likbat. I this state of 'onliness' be callad the highest statden whatever use you
can put it to, you may.

Anything empty like, that can be used by anybody inweay. Think of a fallow land. If you sow wheat in it this
year,you will have the harvest of wheat next year; whateverwitiitsow you will have its harvest; if you sow fruit
trees, yowvill have fruits in course of time. In the same way whateeer sow in this empty state of mine, you will get
that in plentyeven in this life if you are a person of determination, otise afterdeath. If you want to have Vaikuntha,
then youshould take me to be Vishnu and this place of mitiee Jhopadi (tk hut containing the cage) as Vaikuntha;
once youletermine like that, you have sown the seed of Vishnu irethjgty pot of mine; as your 8bana reaches its
limit, accordingto your qualification, either in this very birth or just prioryimur death or after death vou will attain
Vaikuntha. You seene like thishere; but remember that in Vaikuntha, | remaithi@ form of Vishnu. For the
atainment of Vishnu thus | senas a medium. Like that | can be taken to be Shankara atheyGod you like; and
you will experience me to be thatdime course. That is the truth. Whatever God you thinkanf) that; through me

those Deities help thettevotees. Ifthus you treat me as a particular form of God you like, angbdo Sadhana, you
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will attain the state of that particular Deity.

In the same way, those that will take me as their parlemefathers, or near relatives, past or presentpahdve
with me in a suitable manner, then they, with atll their forefathedsthosedlatives, will attain the state of Infitiite
Bliss; andthere they will meet them in celestial forms. It has been-said

"Tvameva Mata Cha Pita Tvameva, Tvameva BandthsSakha Tvameva; Tvameva Vidya Dravinam
Tvameva, Tvameva Sarvam Mama Deva Dedacording to this if you decide that | am yourself amdir all, and
since | am in the state @hly', i.e.of ParaBrahma,you and all that is yours are bound to attaod@ood. Wherelse
can you go? It has also been saitMata Ramo Matpit&Ramachandrah, Svami Ralno Matsakha liamachandrah; Sar
vasvam MeRamachandro Dayalur, Nanyam Jane Naiva J&nédane."

According to this shloka, a person, who has decided tiathe Ramakrishna and all his relations and his all,
will attain the state of Ramakrishna with all his relatives andlhisam all other forms of God. This observation is for
those who have faith in me, who are real devotees. | leihg state ofonly' can be used in other ways also. If the
wicked think me to be otherwise, then they will attain vthay take me to be, and will be the sufferers.

I am like a mould; to make a concrete pillar you makéamden mould and fill it with the necessary cemen
mixture; after a little while, the mould is undone, and there appeardldormed cement pillar. The same mould is
utilised to cashundreds of pillars. In the same way, whatever attitudengtblhave about me, you will be like that.

Think over this lhe other way. Take your body to be a mould and pour @ittain it; that will fill your mind with God or
with me takingme to be God, provided you do this with all determinatioryaasfill your bodymould fully, and as you
leave or do awawith the bodymould, you will become God yourself; so fayur gross body is there you cannot see the
inner fom of yours,i.e. the form you have now become, because your gross sen&ero capacity to see the fine
invisible form of God. Evemhen you fix in your mindny external form, since | am full &atchidananda from within
and without, as you lose your grgssysical body you will experience yourself to have been transformed into
Satchidananda. Thunly serve as a mould; rhange is effected in me; to be airafit or loss by associatingith me,
entirely depends on you, and not on me.

-(2)-

Being in the state abnly', if you desire to take me to B»d or a Satpurusha, well, it is your affair; how could |
saywhat | an? | cannot say if | arithis or that'l can say angrove that you yourself are God or a Satpurusha. As | am
just 'only', what can you see in me, or rather how can you see me? When you look at me, it is not that you see me, but
you only see what you are; your qualitiegood or bad are refected in thisonly' and you are able to see them; and as
you see that, due to your ignorance, you think that you are seeing me with such & such qualities, but actually you are
only seeing your own selfyour qualities and not me, since | am in the stétenly’ and so virtually in the state of
nothing. So when you call me God, it is your own reflection you see, and due to your ignorance you charge me with yo
qualities and call m&od.If you are a wicked man, | look a rascal to you. My form only shgw what you are. The

state ofonly' is like a hollow like the sky. The sky or a hollow contains nothing; if you go inside it with whatever you
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have, you will only see what you have and nothing else. The staialgfis like tie mirror. When youook in the

mirror, you see yourself and nothing else. The mirror just represents the stetlg'of this world. Instead of looking at

the mirror, you look into it, and you will see your own reflection. You do not call your reflection as the, diryou?

As you see your face in the mirror, you do not call the mirror your face. If you do not look into the mirror, the mirror just
remains there where you have kept it; that is all.

You have a face, but you do not know how it looks; that is why you takeer mnd see into it, and then only
you know how vour face looks. | am exactly like thatmirror. Due to my state adnly' - the state of a mirror, you can
only see your own qualities reflected in me. When, thus, you call me God, it is your owtioefieca God that you see
in me. You do not call the mirror your face; in the same way, yonatarall me God. When you call me God, you
should know that you yourself are that. You have to take a mirror to see your face; in the same way, you ta&e me to
what you are. Why should you call me God or a SatpurusHaf®elfe a Satpurusha right from the beginninigen
everybody in thevorld - the virtuous and the viciousvould have calledne - would have recognised me to be the same
- the Satpurusha. ka a mango tree; right from the beginning it is a mango tree and is recognised by everybody as a
mango tee. Does anybody call a mango tree a Babhula tree? It is not that some call it a mango tree and some the
Babhula tree. The fact, that | am called vitis by some and viciodsy others should convince you that | am not an
‘original’ Sapurusha; otherwise everybody would have called me the same, as in the case of the mango tree. Since
different qualitiesare seen in me by different persons, it meanslithat in the state of a mirrerthe state ofonly' which
is utilised ly you. If | were a Satpurusha everbody would have calledy that epithet and | would have been of no use
to anyody to see himself reflected in me. Since different persons féetalifly about me, it means that | am in the
state of a mirror in the state oPbnly' in which anybody could see his own reflection. If you paint a picture of Vishnu on
the mirror, you can no more see your face in it; when now you approach the mitravillygee the picture of Vishnu.

By painting the mirror this way, you bave removed the quality of reflection from it. Unless you wipe out the picture from
over the mirror, i.e. unless you bring the mirror into its original statendf', you cannot segur refledion into it. If |

were only a Satpurusha you would not be able to see yourettteel inme; | would then resemble a mor on which a

picture is painted. So you should not take me to be anyth{agd or a Satpurusha or even a human bsjog;should

take me to be nothingto be a hollow to be a mirror; and | am exactly in that state. If you charge me with your qualities
and then call me a Satpurusha, it is your affair; | am just in the statelyf That is all.

Whatever is held ifront of a mirror you are able to see its reflection. The mirror does not complain if a bad thing
is held in front of it The mirror is never affected by what you hold in front of it; it being in the statetifing', it only
reflects what is held in frd of it. That is all. In the samway, if some of you call me a wicked man, a fool or a rascal, it
means that it is you who are that, and not I. | cannot be anything, good or bad, since | emthentyate ofiothing',-
in the state of a mirror. THenction of this form of mine is only to show you wiyaiu are. If you call me a Satpurusha,
then this idea you have formed by seeing your own reflection in me, should be held firmly by you, and it shall lead you,

in due course, to the same statee stéus of a Satpurushathe state of Infinite Bliss.
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Just thirk of an infant; it has got eyes, ears, mouth, hareds, étc.; it, however, does not know that it has got so
manyorgans and parts. At that age of the infant, if ymld a mirror in front ofs face, as it sees its reflection, it has no
idea that it istis reflection; it feels it to be a wondeiits reflecedd face; it takes that mirror to beeflace; it tries to
touch the mouth or the nose. All thesevements it sees in the mirror, malkielaudh. It goes on constantly trying to pull
at the nose of the childeein the mirror, and it goes on laughing. Atidis itplays. In Short, it has no idea that it is its
reflection; it thinks that it is somebody else's face, or that that mirrarieschild,andit goes on plging and laughing
with it T it is enjoying that sght - the reflection of its own self; the onlying worth noting in thigs that the child is not
cognisant othe, fact that it is its own face, that it is seeing in the mi#s the power of understanding of the child
increases, in due courgebegins to understand that what it sees is not gangganother’ but its own face; it means that
with proper understanding the child forgets about the mirror and looks at ite@iection in it, & it begins to know how
it looks itself. The relation between us is somewhat of this type. You ttome and trouble me as you see your own
reflection in me- to enjoy yaur own self agyou seeyourséf in me, who serves thgurpose of a iror for you. Just as
the child is not abléo pull the nose ofhe child in the mirror, because of thatrror, i.e. because of the glass, in the same
way, even thougyou are able to see your own Godly form in me, you cannotibh&eeause of a transpnt glass like
partition between you angbur reflection in me. This transparent glass like partition that separates your real form from
yourself is called Maya. The question that comes next to our mind is as to when and how this partition will dizsappear
enable you to attain your real form of Infinite Bliss?

Think of the child again. In the beginning it is not able to appreciate that it is its own reflection in the mirror; but
asthe understanding growshiegins to understand that what it sees is tmdyreflection, and that what it sees in the
mirror is not itself. If it wants to touch the nose, it has to touch its own nose and the reflection will show thatithe nose
touched. That action it has to do on its own body. In course of time it doegjnmerany mirror at all to touch its nose.

It knows that it has its nose and it can touch it when it likes. If you believe and practise with determination that | am the
Sapurusha, in due course you wik@n to undersand that | am in the state &nliness', and that you yourself are the
Sapurusha. Incidentally, you will understand the state ofresk' in which | am.

-3)-

It is customary to call him a Satpurusha, who has attained the stamdirdss'. Such a §aurusha is seen to
behave like dl other jivas to spend therarabdha that comes to him for the good of the world; or else he is seen to
behave as he likes; but whatever they are seen doing, they are nevedatbatlor affected by it; because during all
those actios, they are alwgs beyond the state of the gross body, i.e. #reyin a state of liberation; it is such persons,
who are alwaysnthe state of liberation, that are calledaimukta The essential point in theliehavia - in their actons
is that they are never attaxhto aything or affected ly anything. They know for dact that the world is really nen
existont; they know it ames into existence ione's own imgination, they can bring it into existence like that, make use
of it and beome useful to all in that wink. They can make any changes they like in it. They cemtahave on their

own taking the world to be neexistent. They experience that they arewthele world, or they experience that the
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world is not therand they are beyond that state. These aresdf the signsf a Jivanmukta.

To attain the state of a Jivanukta, one has got first of abb behave in accordance with what is laid down by the
Faithand go on performing satkarmas and through them incesg@guna in himself and attain purificax of the
mind; havingattained that the person should associate with a Satpuandido whatever service he could by him;
behaving this wajeads him in due course to the state of a Jivanmukta.

-(4)-

What is meant by observing rules, or a Vrata? Thnoutthe period of Reading any Grantha (book) such as my
Pravachanasr@hagavata, Ramayana, etc., as far as possiblstungd avoid the affairs of the world. Observe silence
asmuch as possible. One should get up early in the morning, take his b#ib,rdotine Sandhya, Japa, Puja, etc. and
then @mmerte the reading. A ghee lamp should be kept buriimigis preferable to an oimp; if it is not possiblean
oil lamp will do. The whole reading should be donéhi@ same place every day. If possilbbserve fast througout the
period: if physically not possible, have some fruattles used on fasting gs; if not, have some food onceday; the
food should consist of simple frugal dishes. TWife also should observe the same rules. Observeacgtibroughout
the period particularly.

A special room, a corner in a room, near the family Gods, in a temple, under the specially advised trees, along t
banks of a river, or seshore, etc., ithe places that should Belected according to one's cinastances. A person who
cancontrol his sleep should have a bath at night and commeadeg, etc., from midnight onwards; this is the ideal
time. If night-bath is not possible, the sanctified ashes shoeirpplied to the whole body; if not, changeoimiwashed
anclean dhoti. These are the rules observed generally foAanghthana.

If it becomes impossible to observe any such rules, then one should read the books as and when he could every
day; after all it is a satkarma and is bound to bear it fravould at leastbsolve you from sins. If systematic

Anushthana is done, then the atma gets purified and the person attains the Infinite Bliss. This is the truth.

000000
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40 U. V. IlI-12 24-1-1924

(1) Importance of Sadguru Mantra

(2) Association with a Sadguru.

(3) DhyanaDharana.

(4) Importance of association with a Sadguru.

(5) The Real Mother.

- (1) -

(Shri Baba uttered the following Mantra with foldieands.)

(Gururbramha Gururvishnurgururdevo MeshvarahGurussakshatpabramha Tasmai Shrigurave Namabh.
Havingsaid it,he bowed to all and then began to speak.)

| herewith advise you all always to recite and repeatMiistra. If you consider every day to be Thursday i.e.
Guruvara (day pertaining to the Guru) and repdatNfantra, youwvill be able to reach your goal very quickly. At least
everyThursday you should repeat it day and night for all twentyifaors, preferably with full concentration of your
mind; if, however, you are not able to concentrate yoind, it doesnot matter; you should go on repeating it; you
should notworry about your mind roaming away during the Japa ofNtattra. It is idehto repeat it at thousand times
per letterof the Mantra, i.e. 32 thousand times a day. If you cadodhat, you sbuld do at that rate per word of it, i.e.
14 thowsand times; of case this is not ideal. If this also you cannot arrange, you should repeat it seven thousand times.
If this also becomes difficult for you, you should do it at four gand times at thete of a thousand per line of it. In the
same way, apart from Thursdays, you can do so on all atlspicious and special days like the Sankranta day, or an
eclipse day etc. If you like you can githat Mantra with the use of cymbals. If you could de likat on all the days, or
at least on all auspicious days, regularly for a period of four years, then without any further effort on your part, you will
meet the person who is destined to he your Sadguru; he wi woyou automatically unasked; he wlilead you easily
and sldy along the path to that Infinite Bliss, whipkrvades the whole world as also remains beyond it. This has been
experienced by many. | will now cite an example | have personally seen.

Somebody had advised a young man to repestMantra and had explained to him the cogent rules and
regulationsThis young man had kept a huge stone resembling thekm@Nn plallic sign - theLinga before him and
used to do the japaith due observance of varionsles and regulations. As dagassed the effect of the japa was seen
affecting that stone. As the period of four years was coming to anthersipne began to raise itself from the ground,
remain suspended in tladr for a while and then descend on its seat; it was as if the storteyimggo fly. This new
development made the young man do his Japa for a longer period. As time padbgdghendency as also the height
of the flight of the stonbegan tdncrease rapidly. Now the young man feared that the stone before him malyafty
away one day; so he began to hold it within his arms at the time of repliatifapa; due to this whenever the stone
lifted itself, he was also lifted along with it. With this new experience he begdmhis Japa with great fervour and for

astill longer periodUltimatdy came a dy when the stone, along with him, fleway and landed ifselt in the middle of
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the gream of the great Narmadfowing along the borders @f place of pilgrimage. He nowvatsin the middle of that

stream along witthe stoneand his fervour for the Japa now reached itghteAs days passed his body and mind were
able to sustain all ravages of Nature and attain that dual qubbtyl like stone and soft like water. Ultimately, in due
course he attained that stafeBliss existing within and beyond this world. He thus experienced what Tukarama had said
- "Sadgurumahima Apargo", meaning;the greatness of the Sadguru is infinite'.

This story | had just told you is nhearsayl haveseen this happening with myva eyes.

The Japaa of this Mantra thus imparts such a hardihoite toody, that it becomes the hardest like the Vajra (a
weaponborne by Indra, the ruler of the heavens), and the person concerned becomes Amar i.e, immortal. He is able to
enjoy allthatis of and in the world as also all that is beyond. Habis to become one with all the animate or inanimate
creationat his will. Such is the wonderful capacity of this Mantra.

Who can describe the greatness and the glory of the Sadguru? Tukaramd hdsobsai Parisachi Na Sahe
Upma;Sadgurumahima Apara To"; it means that the simile ofrtimeand the toucistone falls far short of describing
thegreatness of Sadguru, which is infinite. Some people usgditeSaje in place of Sahe in line one. Ttlisnge
givesthis meaning; the touchstone is able to turn iron into gdids is not able to turn the iron to its own state, i.e. of
thetouchstone itself. The Sadguru makes his disciple likedeilfpi.e. turns him into an aflowerful Sadguru like
himself; Sadguru can remain in all the animate and inanionatgion in this world as also beybit - beyond
everything.

This SadgurtMantra is able to confer on its repedates capacity to become one with the whole Creation. If you
want to be like thatyou should do the Japa of this Mantradave only narrated what | have actually seerperienced.

It is this very Mantra which enabled the Nava Nathas to ajtaiater strength than that depicted by the state of the stone.
It is with this very Mantravith the name of Rama, that Marattained that infinite hardihood and strength, and became
known as Vajradehi (possessor of a body like Vajra).

-(2) -

(At this juncture some womagtevotee approached SBaba, who began to speak in his usual way addigssin
her.)

Always do good to others. Always try to reduce the palve grief and faults of others, gently and melibally.

Your husband is revered by everybody. Once you win God, you have won everything and everybody. Your husband is
respected, because has fully associated higelf with the God; he has effected Sahavasa (association) with God. This
word Sahavasa is a very good word. But the meaning of this word that | prefer is very muentdiéf¢hat that is

commonly held. Some people advise "Stath a saint; associate with him"; what they really mean by this is "live with

the saint, and do your duty by him". But by this only the external association is indicated. What | mean by Sahavasa is
the inner- the mental association. What is meant byeimassociation? It is like this. We saeabject; we like it very

much; we think of having it. Our attention is now constantly drafanced by it to itself; very soon, no other thought

remains in the mind; we fully get engrossed in thinking of thatabbjeow to get it, what should be done to get it, what
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methods should we adopt to secure it. Even when our physical work forces sthapgaep we get is not a sound one,
- it is full of dreams pertaining to that object. We now so much ggioseedn it as if that object is controlling our life.

It is exactly like this that we must completely give up ourselves to God, so much so that it must appear as if our
life is entirely controlled by him. Full internal assda like this along with the exteal is the only method to achieve
that end. Constant remenalmce means full internal association. The mind must ever be busy in finding out and
following the methods to achieve that object. Remembrance of the form of the object also means interrtarassocia
with God. We must establish full internal association with God. We cannot feel any interest enough to establish any su
association to begin with, unless we are introduced to Him, unless we know Him.

How can we develop that urge to see God? Now, i6aodt visible, but He is found to reside in full meaduara
saint; that is why a saint has to be approached. We cannot recolldéhgmytless it has been seen byhence unless
we have seen God, we cannot recollect Himmember Him. The form ohé saint is the form of God@aking the saint
to be God we should try to recollect Himemember Him. The moment we begin to recollect, we have commenced the
internal association. To establish the internal association on sound footing, it is necessaty s external form, his
various actions, etc., i.e. to develop proper external association to enable ourselves to recollect him in the mind. Once
having stayed with aaint, studied his external form and physical actions, we can conveniently steeatand then go
on recollecting and remembering him and thus develop the internal association with him.

-(3) -

To remember, to recollect, to reproduce in miradl mean the same thinrghe internal association. The ever
increasing liking or love leads tmnstant remembrance; such a remembrance is called Dhyana. When it becomes very
deep, so deep that if one is advised to forget it and tries his best to do so, he jusefalanable to forget, then that
Dhyana is designated as Dharana. The stud@hgfna, thus, leads to Dharana. As the Dhyana of a saint in the form of
God develops, it leads to the Dharana about him. As the Dharana develops, one can feel confident about one's interna
association with the saint. At this stage, one feels really dif¢lae worldly mode of life and dislikes all the objects of
desires and passions. One now begins to feel happy only in that inner recollection; it is at this stage that he does not c:
for any external contact with the saint. But to have this much ahimitassociation, in the beginning the external
association is essential. That is why the Shastras and Puearasdrhssed the importance of both the external and
internal association with a saint. Because we are used to think in terms of the grasa pbysi, we have to estath
Sahavasa with the physical form of the saint éexelop love within our heart about him. As this exteasalociation
increases, the love becomes deep.

The word Sahavasa denotes contact, associatidaifftyrlong time. Think of an employer and his servant. As
they remain together for a long time, they develop muittachment and begin to care for each other. If one is separated
from the other for some time, they feel anxious aleah other. If the employer is on a visi another townthe servant
begins to feel what food he had? Could helish it? Is he in comfort, and so on. In the same We/empoyer

becomes anxious about the wiedling of hisservant, when he goes away. This anxiety about eachdshetes mtual
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attachment. Such a state cannot be egpeed without love and does not develop without associafthreach other. It
is this way that one begins to feel Idee a saint by association with him. Once the physical@aton is there and love
has appeared on the scene, thean after separation, the constant remembrance i.éntéheal association is there. Just
as the employer and tsgrvant cannot do witlweach other, in the same way tlevotee and the saint, in course of
time, cannotlo withouteach other. They continuously become anxious aboutathehs welfare; it is then that both the
external and internalssociatiorbeginsto bear fruit; it is then that the devotedastowed with the Kripa of the saint or
God, with which hes able to achieve his object. He is in such a stateeteat if he tries to do away with the form of
the saint fronmhis mind, he is not able to do so. It is at this stage thbefms to forget the existence of his gross
physical bodyWhen the feelingconsciousness of the existence of the Hmelyins to disappear, the qualities pertaining
to God begino enter and occupy his mind. The Dhyana and Dhatarslead one to forget about himself, and the
devotee begin® feel himself to be the saint to wim he was devoted. bourse of time, even if he regai
consciousnesabout hidhodv, the experience that he himself is the saint doeleae® him- is not forgotten by him.

Once this state is establish@ho can describe the Bliss the devotee enjéi®® can that Bliss be described? As
Tukarama has said'Bramhanandi Lagali Tali, Kona Dehate Sambhali”, meaning, that once a person enters that region
of Bliss, who cares for the gross physical body?

If you like you can call this as the state of Samaldlis. now that the devotee tries to remain in that state of Bliss.
Due to loss of consciousness of the existence of the gross physical body he has attained and due to the form of the sa
once and for all established in his mind even if he loses his ghysical body at the time of his death, he remains
eternally in the form of that saint; that devotee then has become God himself; the only thing is that now he has no
physical body which others used to see.

-(4) -

Even if one remembers the form of his Sagonly at the time of death, one attains the state of Sat. But the one
who dways remembers within his mind the form of his Sadguru enjoys the state of a liberatetthaathte of a Jivan
mukta. The importance of the inner association is thus grémgteithe external. When the inner association is complete,
the mind is destroyed, i.e. it becomes completely inaetilefunct, as if it is not thereit is nonexistent. We obtain
something for a particular purpose e.g. a glass for drinkan umbrek to ward off the rain etc., and then set it aside
after that purpose is served; in fact one does not like to look at it after its purpose is served; in the same way, so far th
body is there, when some work is to be done, the mind should be used arhtetrits work is over it should he set
aside. The man who is able to behave like that is called-divaktia. All things end in that state. This is the result of
Sahavasa. The person whose minconees defunct while alive, is able to see himself to b&#uguru. But so far the
mind has not become like that, one is able to see only his gross form; he feels that he saw his Sadguru at this or that p
and had his darshana. Sometimes he sees him in front of himself, sometime&iwiseih \When his intenal
association becomes very thick,ibable to see him often; but when it reacheailsfieasure he himself becomes him

- he is no more able to see him without in a gross state, but only within and that too in an invisible state. In fact now he
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not able to see anything of this world; he is only able to see him, that is all. Even when he looks at his own gross physic
body, he is not able to see it; he is able to see his Sadguru only in his own gross physical form. So far one can see
identify hisown extenal form, he cannot see the Sadguru; the momentdwnies unable to see his own external form,
he is able to see the Sadguru in its place. Once he is able to segplaweiof his own form, then he is not able to see
the different objectsbut only the form of his Sadguru in every object around -héwery object in this world. This is the
importance, utility and the ideal of Sahavasa. It is s&dntsamagameSarvabhave Hari", meaning, that Samagama
with a saint leads one to see Hard@} in every form every object. The word &&gama intiis means full internal
association. Full internal association leads to such asstatione is able to see only Hari everywhere.
-(5) -

Themother who gives birth to the gross physical boflgurs,in the beginning, always feels that we should be
with her for all the time to feed on her lovedaher milk.In course ofitne she finds that she is not able to supply the
necessary food for long; she then says, "Now, leave me and find out your own Wwayhother who really loves her
child teaches it like this;"l am not able to supply you the milk you are now having from me for long. So please leave
me Now find out a mother who will be able to feed you on milk and love for the whole of your lifeoancher. | love
you and hence | feel that you should always remain happy and that is why | am advising you to find out such a mother’

The child then asks her as to where it should go. She ré@e$) find out a mother who can give you kesd
love and elixirlike milk". If the child says, "How can | go to somebody else and take her as my mother? If you say that
there is such a mother, you show her to me". Thus it falls on her to introduce him to that real thetpermanent
Mother. To gve correct advice and lead their children on the right path is the duty of the parents. If the parents do not
show the right path along which the ehildren shall be able to have real love and happineBkeetiitk, etc., but show
them instead the wrong wagdding to endless suffering and pain, then it meanshésg parents do not really love their
children. If the mother is really wise and knows the source of permanent love (and should really,lsit@mwitll be
able to show it; but if she @e not knowshe will only say, "My child, there is such a source is all | know; where it is |
do not know. Go to so and so, i.e. the Sadguru, who knows all about it. Take him as your real mother. He will show yol
the place. If, howver, he does not know it well, éll be able to tell you wheretgo, and you should go there." She
thus takes him or tells him to go to the Sadguru. Sadguru is the real mother; or it could be said that real mother can be
approachkd through the Sadguru. You know the story of Dhruvahidsnother could not supply him with all the love,
she told him that she was not his Real Mother and showed him the way that would lead him to Her. With her guidance,
Dhruva obtained the Real Mother in the form of God and through Him the unending IBfisite

Those parents that want their children to meet the Real MetherGod, and guide them along the right path, are
the parents who can be said to be really loving their children. The way in which the children are educated theee days
educatiorthat leads not to permanent happiness but to false pleasures and endless sidfedhthe correct way; and
yet the parents force their children along a wrong path. They themselves run along suand festtl their children as

well. Such parentsamnot be said to be really loving their children; they do not serve as the real friends of their children
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but their enemies. Remédar this wellWhere is the mistake in calling such parents, who lead their children to suffering
and pain instead of thatfinite Bliss, as enemies of their children? Have thesemia over done any Satkarmas, or a
penance, or a Yagand thus exerted to haveayl children? How can such parents ever lead their children along the right
pah?The children they have are realhetuncalleefor by-products of the sewal desires they were trying to satisfy;

how can such peons guide their unwanted progeny along the tighs? They are bound to lead them on, like

themselves, to the path of endless pain ancbréodf
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69 U. V. Ill-12 7-3-1924
(1) The signs of pure and impure soul.
(2) The stoy of a virtuous woman from Rangoon.
(3) Dreans.

(4) Difficulties and troubles as the chief means to attain l®od.

-(1) -

It is good to have the punva accruing from fagtiRunya means the purity ofi. The various means thatrify
the atma such as N&-smarana, etc., are punybemnselves. The various satkarmas giving rise to punva are all punya
themselves. The invisible results arising out of masisatkarmas aresalpunya. The plesures or happiness, the result
of punya, is also piya. On the other hand, puarity of atma means sipapa. The various objects, tharious means,
etc., that give rise to papa are all papa. The invisible arising out of the Dmsiskie suffering and painthe end result
of that invisible, is all papa. Various desires, troubling others, etc., are all papa. To givéhasafid progeny is also
papa. Pure atma is itself punybhappiness. Suffering and paiphysical and mentai,e. papa, means the impure atma.
To keep the atma always pure, all things that make it impure have to be avoided.

All the things in the world can be classed into two group®se that purify and those that make atmauiraplf
atma is never impure, wheis the necessity of purifying it? If our body is not soiled, where is the necessitysobih2
But in worldly life aswe use the clothes they gatiled and because they get soiled, soap and water become necessary to
clean then. In the same way, whil@ the world we use the mind and desire for various objects, and it is due to them that
theatma gets soiled. It is henceaassary to keep the atma pure, to make use of things that remove the impurilty on it,
such as Namasmarana, satkarmas, behavioarding to svadh@ma or association with Gtile Satpurusha; these
thingshave the natural quality of keeping the atma pureniais kept in pure state hasan it be soiled? How can
difficuities, anxiety, ailmentsvill affect us? Physical amdental ailments and difficulties are only due torat being
soiled; pure atma always givdmppiness.

-(2)-

| remember a story fromne of my previous births. In Rangoon there was a lady belonging to the family of a
Kanoja Bramhana. Her husband was a businessméngleath rice. That ladyvas a gret pativrata. Her husand had
taken to a SaGuru; both the husband and wife used to serve him. Tieey thought of any other God except him.
Whether inbusines®r otherwise, he alwaygmembered the Sadguru, asite always thought of her husband and
served him in every way. In everythinglading her husbadh she saw nothing else but the Sadguru. The budiaéss
made them immensely rich. They had no child. The Sadgad told then that those that attain Godhoodwho are
destined to attain it, do not have any children. In due course, both of them began to Ssalthei in everything in the
world. In course of time, the man died. The woman never thought for a moment that her husband was dead; she used

see lm always as he had become Ishvarpa.
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She continued the business after him. Some years later, the country was struck with dire famine. People used tc
go to her to have rice in those days and she used to give it to them. She just slightly raiseduide batgan to sell;
beyond that slight initial rise she did not increase the rate further. She was the only woman by then who could sell rice;
no other shop had any to sell; everybody naturally rushed to her for buying rice.

| was one of her four servantsam telling you this story as a chapter in one of my previous lives; it is not-a hear
say. If one has attained the final state of Infinite Bliss with the sadguru kripa, it can be known by many a sign; one of
these signs is that, that person is ableeeerything what of himself alone but events of huireds of years before
and after. | was the person who served the man sincerely in his last iliness; he attained Godhood in the end. Any way,
continued my service with them. | was liked by the mis$ more than all the rest of the servants. None of us servants
had seen their Sadguru. | personally got employment with them after their Sadguru had entered into samadhi.

Any way, the position was such that everybody rushed to her for rice. In cotirse ofier stock also was
exhausted; not a grain of rice remained for sale. Then | asked her

[-What is to be done now?

SheWe will now sell what we have.

[-But what is there to sell?

SheWell, the rice is finished; but all our gunny bags are full of stbrimg, is it not?

I-The bags are full of rupees only.

Shelf not rice we shall sell the rupees.

[-But how and at what rate?

SheAt the same rate as rice.

I-We sold rice at 2 rupees a payali (a measure abthst.)

SheWell, then we shall sell rupeesatupees a payali of rupees.

I-1 can't think of this; | never heard anything litket.

SheYou will get more customers than what you got for rice.

And the business went ahead. | began to fill the payali measure with rupees instead of rice, and ¢édl them a
rupees a payali. The rumour spread. Thousands came to our shop. She had become Satpurusha; siagavhsraeli;
where was the dearth of rupees then? $mweall gunny bags always remained full of rupees; how, | did not know. One
may aswell ask & to why the bags could not be full of rice instead of rupees; rice would have been more useful. Yes, a
good question; but who can fathom the ways of a Satpurusha? It is not possible to know the how and why of any actior
of a Satpurusha. Even if the actioha Satpurusha apparently looks against the world, it is always meant for and leads to
the good of the world.

Here, she first supplied rice to everybody and now she began supplying rupees to everybody. The famine struck
the country for nearly three yearspees were being sold like that for so many days. Every house became full of rupees.

People began to store rupees; but no rice wasadl@jleventually, they all died with thousands of rupees stored in their
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houses; how could they eat the rupees® ét ithis time that | spoke to Rer

I-Ma, what is this?flinstead of rupees you would have obtained rice from God and sold it, they would have been
able to live.

SheThere will be plenty of rice now.

[-Will these dead return?

SheThousands will be borto eat the rice.

Well; all died in that place with every house full of rupees. The king took away all that every house contained.
The famine was likely to be over by now; the rainy season was approaching. In the meanwhile the king died and what
remained bkind were rupees. Then again | appraather and said

I-Ma, the rupees were taken away by the king; he is also dead. What is the use of all this money?

SheThis money will be very beautifully and usefully utilised. You will soon see.

I-What was the itention of selling rupees at the rate of riae payali of rupees per two rupees?

SheYou will understand in due course. | took two from them, and gave them One. You will understand this later.

At that time she did not say anything more. What coulddesstand, a mere servant?

What she did was that she took two from everybody, i.e. took away their dvandvas and gave thém one
advandaWhosoever got that money, including the king, lost his dvandvas and got thati@nefinite Bliss. That is
whatshe did.

Whosoever has his atma soiledff8rs from pain, difficulties and troubles. Whenever thenatis pure, there is
nothing else but happiness. You may think this story | told yaunlkeliewable. You may say that this must have been
seen by meniadream. | don't mind if you say so; take it to be a dream. But there must be some truth behind this dream
is it not? Whatever in wakeful state we actually see, we see in our dream, is it not?

-3)-

You have experienced so many dreams; tell me if | amgwdmen | saythat what we never see in the world, we
never see in a dream;yibu have experienced something beyond it, tell me and | will explain to you what it means. It is
the siddhanta that what you experience in a dream Imawst been experienced irakeful state. The dream isthing
else but remembrance of whatever we have seen, done or experienced in wakeful state. Can we recollecber remem
anything that we have never seen, done or experienced? We always recollect or remember what we kaea done,
experienced either through the sthula or the sukshma body of ours. The remembrance of things done by the gross bod
done either by the gross body in a wakeful state or by the malkisbdy in a dream; this happens because the atma
underlying allthe three or four types of our bodies is the same. It is the atma that goes through so many births. What he
been experienced or done in previous births isaltected by some persons having some punya to their credit. It is then
that they get wondersitl with unusual things that they see in their dreams; but they have experienced all th
previously, i.e., in their previous births. Those that have plenty of punya to their credit can even see in a wakeful state

sometimes what they have expetienced iir fhrevious births. It is the atma, who has undergone so many births, that is
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able to experience and remember variously in a wakeful state or in a dream; it is his memoriethatacal keeps all
that experience. To experience various things in asgrody, he takes on gross bodies, one after another.
-(4)-

Physical ailments and afflictions, really speaking, oblige a person a good deal. Our real friends in this world are
ailments, afflictions, difficulties and troubles of all types. Nobody in thiddhisrable to lead you to God except ail
ments and difficulties; they can directly lead you to Bmztl. People have no idea about it. You all belong to God, you
are all liked by God; He is ever impatient to see you. You are not impatient to see Hing,isutdw, then, to make
you meet Him? To do so, He puts you in all sorts of ailments and difficulties. When God becomes very impatient to hay
somebody, He at once throws in his way all sorts of unsurmountable difficulties, one atfter,an quick sucession;
the person simply gets tired and disgusted of everything. In fact, it is God who meets him first in the form of all the
ailments and difficulties. Ailments and difficulties are very essential for a person who isebirdesirous of attaining
Godhood. Even a Satpurusha cannot take you to God. From my personal experience | can tell you that greatest pain al
difficulties - physical and mentalalone are able to take anybody straight to God. Those that have attained Godhood anc
are enjoying thatrifinite Bliss, have the same experience. Pandavas, Dhruva, Pralhada have had the same experience.
recent times also there are many who have had the same experience. When God w@akétipidgvotee, He sends
various ailments and difficulties to helfim to attain the Infinite Bliss. Thus, when God is desirous of meeting you, He
sends these m&sngers of His to you, and takes you away to meet Him. If, however, you have no ailments or difficulties,
and you are desirous of meeting Him, then you willehvbring on yourself some ailments, difficulties and troubles in
the cause of God; that is the only way without which you cannot attain Godhood.

Those that were impatient to see God took to great sufferings and troubles by themselves; these sofferings g
under the namef Tapashcharya. To face and sit in the sun, to bear hunger and thirst, to fast, to pass days some
difficulties, and so on, are the means to at@ithood. You do not get guides from God to take you to Him; you have to
find out ard walk your way to Him. People come to me and ask me to show them the way. But they forget that the path
to Godhood, is simply strewn with difficulties and troubles. | say so because some semsgave come here taking
me to be God to be Brahma; whaade them come here? It is their ailments andcdities that have brought them
here. If they had no such afflictions they would not have come here.

Those that have no difficulties or troubles and ailments, and yet come here and take me to be &&atpurus
nothing short of Vibhutis forms d God- of course of a lower grade. They come here to increase their dssoeiah
God. Such men, who in addition go on doingkaathas according to their capacity without any motive ehet, are
really great men. It is common experience thall-to-do people hardly ever turn towards God and they have no desire
to do any satkarmas; due to someyauthey remain in an enjoyable position; these people have vanity and are very
proud of their position; therelithey expend their punya now and get ready for suffering and pain in their ensuing birth.

Anybody who comes here is bound to be benefited. If you however take the darshana of God or of Satpurusha

with Faith and devotion, with a satvika state of mind, asate with him with your gross physical body, then that very
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darshana and association penetrate through all the coverings, all the-l{S8dieshma, karana and mahakarana) to the
innermost core afour beng. God pervades all the four bodies and lies beyiorif you come here with all Faith and
devotion, then your virtuous behaviour is bound toftirgte through althe bodycoverings and reach God. Your desires
then are bound to be fulfilled. It is your troubles and ailments that lead you to thisiseuiot?

The sufferings and pain were not there in the b@gmand are not going to stay when you reach what lies
beyond. The suffering and pain do not leave you till you do not become ready to reach God. Some diseases and
difficulties lead you toVishnu, some to Shankara and some of them to Yama. There are diverse types of ailments and
suffering; they have all an invisible form. They purify the Jiva and lead him to that respective state. That is why if you
get into difficulties, ailments, troublegou should not get upsetll of them lead you to your good. | suffered a great
deal; | an under great obligation of various ailments and difficulties.

Ailments and difficulties the real onesnormally do not come to you; what you ggethe result ofyour own
papa; we should try not to have suffering and pain arfsorg papa. The difficulties and ailments we get in doing
satkarmas, in absolving others from their papa, are the ones that lead to God; that is why the necessity of doing satkar

continuously. It is always better to completely surrender oné&asthe feet of God and go on doing satkarmas.
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77 U. V. 1lI-20 22-5-1924
(1) Attachment to God through detachment.

(2) Love even can lead to God.

(3) Signs of real love.

(4) Ours is alwaygyood to us.

(5) Virtues of a person doing Kirtana.

(6) Experence of death of Shri Baba while alive.

(7) Importance of birthanniversaries of Incarnations.

- (1) -

(One Swami Mangalamurti came for darshha, antspdaShri Baba in acatance with Vedas. Shri Baba asked
him if he knew anybody there; then he said that perhaps hekmustsomebody; and then he began to spgak

Even if you may noknowthem, they must know you. Whmever delivers lectures or sermonstte public for
theirgood is always known to all his listeners, even though the lecturer does not know them. You are in the same boat.
is quite good that yobhave now taken Sanyasa; but before this, you used to do Kirtana, and hence many, who have hea
you, naturally knowyou.

The case of God or a Satpurusha is just opposite lo this state of yours; many do not know God or a Satpurusha,
but He knows all; they can know thousands jost short while; even if they thus know many, they never show that.

(At this juncture S8ami's eyes were full of tears of lovBhri Baba began to speak about his state.)

When one gets a gush of that pure celestial love, it btéags to one's eyes; one is moved beyond control; one is
not able to utter a word; these are the signs of high gradgion. One gets similar bouts of sorrow on the death of one's
wife or a child, etc. This isf course the state of mind atite tears form its external sign. The fact that one suffers from
sorrow to such an extent means that that person must benvuehynear and dear to one like an ideal. The surge of emo
tion, the tears, the overpowering feeling leading to inartimuriaetc., ag states more or less common to love and
sorrow.Such a state occurring in the cause of God is however thefsitgh gade devotion. The sorrow due to loss of
the deamand near one is really due to the feeling of intense love towaeds, and such a state of love and sorrow
becomes very usefid attaining real devotion to God; they are to be interchanged; that is alextérnal signs of the
state remain theame, the feeling within, however, is different. The téarging with the love of God form the stream
of intense deviion. The sorrow for the dear ones always helps in the at&@ihof intense love towards God.

-(2)-

Why so? It is like this. When one suffers from soriwe to the loss of the near and deatr, i.e. of the gross objects
of enjoyment, and if the sorrow continues to affect one flamg time, then the atma of the bereaved joins with the atma
of thatobject; if the atma of a person begins to unite orumited with another atma, the state of Godhood appears in

him; the united atma becomes the atma of God; that Sitlthanta. With this union of the two, the feeling of sorrow
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becomes automaticallypkaced by the celestial happiness, because of the united atma being the atma of God. There are
examples where intense sorrow has led to the attainm&udfBhartarinatha, Tulasidasa, Suradasa, etc., are the ex
amples of this Siddhanta in recent tim@sd is not visible directly; without seeing Him the feelofdove towards Him
cannot thrive, and as a result of that, @neot able to attain that spiritual happiness. It is therefssential to know the
state in which God comes into beiMghen ones atma unites with therat of any form or objecthe state of God is
created there,God comes into beintipere. According to this Siddhanta one bas to have somaihsmmebody for
loving intensely. If God or a Satpurusha becomes dearest of allitasusleal. If the height of love iattained in the
living presence, then in this very life while thedy is alive, as also after its death, one is able to havinfhrte Bliss;
there is nothing more to be done to attainlttimite Bliss. If theheight of love towards an idol of Gook, God, or a
Satpurusha is not attained in one life, the effaresnever wasted, as in the ensuing life one continuesievadt, and
attains that Infinite Bliss.

Due to bad Prarabdha if one is not able to dgvehylove towards an idol or God or Satpurusha, nor develop
anyFaith or devotion towards them; but if one is able to fetelrise love for any other object or form in this world
withoutany selfish motive in it; such as wealth or wife or a chiétt., and if one is able to derogate eveything else in
favour ofthat object or form of love and one is able to remember and recollect that object or form althrough the wakeful
and dreamystates not being able to bear tbast separation from it, amwbt being able to detach from it or leave it even
for a splitsecond, i.e., one has developed such intense love towardaadtf this feeling lasts for a pretty long time,
then, everthough that object or form is not an idol or God or agbatisha, as thatma of the lover becomes united with
that ofthe loved, the state of God begins to appear in proportitretstrength of their union; with full union one is able
to attainthat Infinite Bliss.If, however, this love is of a selfish type only an exberation of passion, then, it only leads
to papaand more papa, and in the end to endless suffering and pain.

-3)-

What is the difference between selfish love and unsdtiai? Take the example of a cow; generally so long as
thecow gives the milk anddgets shealves, everybody loolasfter her with all the care. The moment she becomes old,
thennobody worries about her. Many people put her in a gatilend. Similarly, so far a horse is useful, he is properly
fed and looked after; the moment he becowigsand useless, hiset is cut off. Similar is the conduct towards the
members of a family; so long as a wife is capable of giving enjoyment she is fed well, given good clothes and ornamen
the day she does not serve that function, she is overloibleda becomes diseased, or gets some defect after bearing a
child, or is ugly, or does not satisfy the expectations of her husband and so on, she is overlooked. These are the exam
of selfish love; such love is always of temporary nature, and onlg teafdirther suffering and pain, and never to
celestial happiness.

I will now cite examples of unselfish love. Once one loves a member of his family, whatever happens to that
member, thlove never decreases in its intensity. Whether the wife is abléisbydhe passion or not, whether she

develops an itiess or a bodily defect or a mental unstabilityhatever be her state, love towards her remains just the
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same under all circumstances; on the other hand, her incapacity increases the intensityetifidiaf she is a sufferer
the lover dosnot feel any taste for his food. If unfortunately she dies, he does not marry again, but goes on thinking
about her only. He dies in her remembrance. The atma of such a person always joins the atma on hieeveifiel, and
thus he attains the state of Godhood.

On the other side, whatever be the husband, may he be old, cripple, ugly, full of diseases, not caring for her,
disregardéhg her, a woman who simply loves him, never leaves him, cares for him, ldeksiaf under any
circumstances, never retaliates or finds tault but just goes on serving him with ever increasing feeling of love, is the
woman with unselfish love. If the husband dies, such a woman loses interest in everything axamit her own $&
she only thinks of him in her wakeful state or in her dreams; she in the end joins with the atma of her husband and atta
that Infinite Bliss.

It all the pets in the house are cared for whether they are useful or not, or a servant is careis foeaihh
whether he is able to do his duty or rall this love towards them leads to the same result.

These are the examples of unselfish love. Soxh is rarely experienced. Mostly selfish love is seen exhibited
everywhere. It is better thereforeassociate and develop some love towards God or a Satpurusha; even if this love be
not unselfish, or true or intense, it never leads to suffering and pain; it is never harmful; it always leads to goid result
the end.

-(4) -

Until the feeling ofmine' isnot developed towards an object, or a form, or a person, the feeling of love does not
arise within. Anything that one does not feel as his, cannot be loved by him. Once the feeling that it is mine develops,
love appears on the scene. Just as so longeakamnot seen a girl, or so long as a girl does not become one's wife, there
is no kdig of love towards her; the moment she is married to one's self, one begins to love her. A girl may be seeing a
boy many a time; but she does not feel any love for Himgwever she is married to that boy, immediately the feeling of
love develops in her. In the same way, whenever any thing is taken as belonging to one's self, one begins to love it. Or
we begin to really love anything, however it may look or be oabehone always feels pleased with it; in fact, this is
the sign of love. It is so because it is property of one's atma to join withntheo&the other thing or form, that one calls
as his. The greater the love between any two, more {herience of nion between their atas. Creation of God is
dependent on the union of any two atmas; for such union off two atmas love between the two is necessary; and the
mutual feeling of love depends on the feeling of belonging to each other. If this feeling afibgltmeach other is not
of sound nature, then riarther progress is possible, or the progress that one feels is not of a permanent nature.
Wherever mutual feeling of love is absent, their minds are always at variance.

Really speaking, for the attainmenftinfinite Bliss, there is no necessity of another; one can do so on his own.

But hardly anybody knows the art of attaining the Infinite Blis®iisrown- by himself- without the help of another. It
becomes easier to join another and attain the h&iBliss.
-(5)-
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(Shri Baba began to speak about the Svamiji.)

This Svamiji is a great man. | have seen him in his former profession. He was behaving as a man is expected to
in accordance with Grihasthashrama. His occupation and work became the piigyfamily, and was such as to
enable him to attain spiritual happiness along with the temporal. He used to perform Kirtana (a sermon strewn with son
sung in acompaniment of the common musical instruments; it consists of two parts; the first cab&iast thought,
while the second explains the same with an illuminating story. Some highly learned persons take to this as a professiol
By Kirtana he got enough for his own subsistence, in addition to which he put many a persoratmahdeyotion All
the qualities required to perform kirtana were seen fully developed in him. What are these Qualities

First of all the person concerned must have full faith in and devotion toward$4@adust have both the external
and internal purity. He must bl strict follower of svdharma. He must be a Sanskrit Pandit, and must know well the
different rchools of philosophy. He must have a silver tongleemust be able to leave an indelible impression on the
minds of his listeners. He must be able to sintl. Wk must be able to act well. He has to be a gentleman to his-finger
tips. Thereare some don'ts also that he has to observe almoshsciously. His language must not be harsh, bitter or
slangy. His dress nstinot show any vanity. His talks shouldtreduce the listeners to sleep. He has to perform his
kirtana without any expectation, i.e. he must not be avaricious.

All these positive and negative qualities were fully seen in swamijewhihat profession. His virtues have lured
some Satpurusha tpve him Sanyasa (life of renunciation), and he had the good fortune to have it. I like him very much,
and he has devotion towards me. Even though he hasyv&nihasthashrama (family life), there is no harm in his
continuing Kathekirtans on suitableccasions; it should not be done with the idea that he shoulgpbecated or
honoured or getting anything out of it; as a Sanyasi he has got to leave all this.

-(6) -

The sanyasis are calledakba (state of a swan) by the Shastras. The Parama Hagtss(iansa) state is beyond
this state. In the Hansa state the Grihasihashrama is left and Sanyasa taken; in thé&@sarstate, everything is left
spontaneously and autatically; the give and take of anything is not done; it is just left out unaousygi Ashtavakra
Gita describes it invords"Heyopadeyata Nahi" meaning, there is no give and take. Since langnlthat state. | do
not try to do any action, by myself; | submit to any action that spontaneously | am made to do. A few years ago | used
try to have someobd; but nobody gave me any food; on the other hand, bedyused to hate me. IfAent at
somebody's door, they used to drive me away; then | used to go without food. Ask Mr. Vashéakasthere that
time. He used to say thag livould go out for alms for my sake; | used to prevent him. | used to tell him that absence of
any food would bring on death and that, was what | wanted. According to medical opinion absence of any food or wate
for three weeks brings on death; | alwaysheéd then thatwould have it. Insteadf falling ill in bed and go without
food, why not go without food like that for tleaveeks; with this idea | left all food. | used to tell Wasukaka that if |
became unconscious during an iilness, and died | watléxperience the state of death; but if | remained without it like

that on my own, | would be conscious at the timdasith, and experience that state. Formerly many have gone without
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food like that and experierad the state of death; | am now goingltothe same. Let me experience the state of the
stomach and the accompanying signs and symptoms, as it is kept without any foodoithé iconscious, it is a
different matter; but till then | can experience whatever happens. Once | had to be undorch at that time also |
experience how it worked on me; therein | found darkness coming on and pervading everything; as the darkness come
nearer, there is sudden lustrous light appearing in the centre. When the sphere of darkness begins tbatdigrect,
also is enveloped, and then comes on total darkness. As the pangs of hunger began to have their bouts, | began to
experience the signs of approaching death. Later | began to feel that so long as | was experientiimg sbwes not
getting ait of the world. Subsequently, when | forgot the world completelybagen tdeel the experience of standing
outside the world, then | knew and understood that | am quite separate andaoatoibief world.

| would like to dve you a warning, that because | did it, none should do so @whislt is true that one does-ex
perience death while alive, and it is absolutely necessary to have that experience while one is alive. From my personai
experience | can say that the stafdife is dependent on death, and death is dependent on the state of life.

- (7) -

Lord Shrikrishna has said "Jatasya Hi Dhruvo Mrityuidhruvam Janma Mritasya Cha." (Gita Canto 2, Shloka
27.)

Whosoever takes a birth has to die, und whosoever dies tedseta birth. To get beyond this interlinking of
birthh and death, it is customary to observe and celebrate the birtkei@mamies of the Incarnations of God. A couple of
days ago you celebrated the birth anniversary of mine; from your point of weag ibeneficial to you. But | personally
don't like this to be done in my cause. | know that you love to dub all greatness on me; but | do not like it. You should
always celebrate the birtmaiversaies of Incarnations like Rama and Krishna; no doubt treelgeyyond the state of birth
and death; and so the celebrations of their birth anniversaries will take you beyond both those states, and you will be a
to reach the place where they desilf at all it becomes sumbent on you to have a subsequenthhithen you will have
a birth in the form of an incarnation like them for the goothefworld. This is the principle behind the observance of
their birth anniversaries.

(At this juncture one of the devotees spid

Devotee- We have not seen the incaroais of Rama and Krisima. We are seeing you, an actual incarnation be
fore us, for doing good to the world.&/ll feel that your birth anniversary must be observed. If the observance of birth
anniversaries would liberate us from the chain of births anthsiglaen in our interest, why are you prohibiting us from
observing the birth anniversary of yours? We do not see any difference between you and the Rama and Krishna. Pleas
therefore, do permit us tdeerve wur birth aniversary.

Baba- If that be your sincere thbg it is bound tdiberateyou, ard take you to the state of Ra and Krishnalf
that beyour idead€finitely, you can observe that daycannot object to it. But those who feel like that only should do
so, and that too should be done in their own places.

Devotee- Those that cannot oge here at that time will do so at home; those that can come here will éoeso h
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Baba-Why do | say that it should not be observed here? Beeaugeyuasmeher, youoffer some money and
other things here, and that | do notdjk feel for thatvery much. It wouldappear as if this was a methethployel here
to colcct money and allhat. But if you donot keep anything or offer gthin here ad then celebrate it, | haven
objection.

Devotee- You do not want us to offer any money and other objecte Haut all these things areaparupa, and
where else can we throour papa? It is natural for evérydy under theircumstance#o go on offering whatever he
could.

Baba- do as you like; whatever be His will is bound to happen.
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82 U.V.11125 15-6-1924
SIMPLE METHOD FOR PURIFYING THE MIND.

A human being is known by his gross body which has a mouth to eat and an anus to throw out excreta. He has
also anotkr subtle body within him, which has a mouth but no anus. The mouth of this subtle inner body is a huge one,
and ingests far too much of food. Due to absence of anus the excreta formed within gets naturally accumulated there.
organ or rather the sac ¢tontain the excreta is far too small, and naturally that sac has to go on dilating to accommodate
its ever increasing contents. As t@ntity of the excreta increases the subtle body demands more food, and more the
food more the excreta; the whole thiwgrks in a vicious circle. As the excreta cannot be thrown out it falls to one's lot
to use it, and one does it by taking oneeénother, many a birthmany a body of different types, ranging over the
whole anmal kingdom, suitable to consume thateeta. Every human being thus possesses such a body, and as a result
of that undergoes a long repetition of births; that man, however, who does not eat any suitadtigffodid the form of
vicious desires and passions), which form any excreta, doggnany other gross body, the home of endless suffering;
such a man resdstes God.

Which is this anugess body every human being possesses? It is his mind. The primary invisible body of a human
being is his mind. What is the food for this peculiar dssbody the mind? It is the various vicious desires leading to
action a human being does to satisfy them. The mind continually devours the endless desires and gets fattened on it. |
course of Time, it assumes such a huge form that it appears tod Aiitless. The gross body of a human being falls
away- dies; but not that inner bodythe mental one; so long as there are desires, the inner boelynind is there. It is
like the fire which never dies down so far the fuel is added on to fe€drisumption of food is bound to form excreta,
which goes on accumulating as there is no opening to throw it out.

Even tough the inner body has no anus to discharge Its excreta, which goes on ever accumulating, if a man
decides with full determination throw out the excreta and clean his inner body, he can do so. As there is no anus, the
excreta has to be taken out the same way the food gets in, i.e. threagbuth. The mind is so habituated to have its
food - the desires, that it refuses to throwehout. The man who is, however, determined to clean his mind has to find
out some suitable methods to do so. The chief amongst such methods is to find out which desires fatten the mind, and
then systentically, with very grim determination, try to forébem out or starve them to death by stopping all actions
required to satisfy them. In addition, he has to force his mind with the same intense spirit of determination to aspire for
virtuous desires, such as doing good to others, to think well of othetikdo some rituals laid down by his Faith etc.,
and with the help of these to rout out all evil desires and passions ingested by the mind.

"Nischayache Bala Tuka Mhane Techi Phala", ngardetermmation can achieve anything. So, if one behaves
like that in a determined way, he can clean his mind, and then his mind will be automatically filled with very high
thoughts capable of leading him to that Infinite Bliss.

To do this one requires nobody's aid; one can do it §ndrehis own, by himself.
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This, however, can be achieved a little quicker with the help of, say, an experienced learned man or a saint, or b
serving and worshipping even a tree, or a stone; or an idol with all faith and devotion assuming it to be God. Even if on
goes on continuouslyoing good deeds the mind becomes pure.

Sticking to one's Faith is the prince of remedies for dttgipurity of mind.
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84 u. V. 11-27 18-6-1924
(1) The invisible bodypower.
(2) llinesses as the agenasGod.

-(2) -

(While advising &oy about partaking of food, Shri Baba spoke about the visible and inwisible

No doubt this gross physical body requires the gross food; but the necessity for it can be curtailed to a great exte
by practice. As a boy | never ate for more than twidaw If little by little one begins to postpone the period of one
dinner, one can begin to subsist on one meal a day, and yet not experience any loss of physical strength. Subsequentl
one can begin to decrease the quantity of food little by little; @ ¢iomes when no food becomes necessary. | am telling
you this from personal experience. According to one's capacity one can uetlgggitactice at a very low speed.

While practising this, one should go on performing satkarmearding to one's Faithhatpunyamaterially helps one in
one's practice.

When we first begin to put this method into practice, the space that remains empty due to the lessened quantity
food is occupied by the invisible nutritive power. Theigible articles of nutrition @ pervaded by that infinite and
hence its power is gredthe gross body is used to derive nutrition from similar gross visible articles only. It has been
said- "Jivo Jivasya Jivanam, means, life nutrifies life."caAoding to this the visible gross atts or objects or Jivas
serve as nutrition for the gross physical body; those Jivas, according to their nature, also receive their nutrition through
other Jivas. The articles of human diet are such as to suit the oahgrit is not that human body sudts on human
beings, or a tree on eating a tree, and so on. The dietary has been fixed to suit individual Jivas of different varieties; th
power derivedd from these nutritious objects naturally is limitedtivelg, the power of the mind also isylited to that
extent. This limitation of power obviously does not apply to invisible objactsticles; the power of the invisible is
unlimited. If the empy space begins to be filled by the all powerful invisible, the gross body will not fatten but become
lean; that means the invisible is not able to add to the gross body; it only adelsttenigth of the sukshma (subtle)
body, and the person begins to become conscious of the advent of supernateraligfin himself. This of course
happens automatiltg due to the satvika qualities arltetpunya arising out of various satkarmas.

For days on endfor many a month when | was sittinga mountainniche or when | was sitting in the temple at
Shirdi, | was wihout any food or wateMy body was rducedto mere skin and bones, but my inner strength had in
creased. Was doing hard, laborious menial work suctbesaking the stones,qighing the field, drawing the water,
milling sugar cane, etcalone, all by myself. For hours on end | usedid such wek without any rest. | was able to
walk veryfag. This has been seen Inyany. Prior to this | used to do all the katmasas laid down byghastras without
any motive andvithout the least pride.

But why an | telling you all this? | am doing so to impress you that the visible articles of diet impart limited

strength to the gross physical body only; the invisible elementstdsupport the giss physical body but add to the
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power of the invisible inner bodyyepresented by the mind; it is the powerhihd - the powerful inner invisible body

that is able to do feats of strength with the help of the lean and weak gross body. There are many an example to expla
this. For instance; takbe woodcutting with an axe. The axe or the body is not able téheutvood by itself; the body

has to take the axe into the hand, transmit the power of the body into the axe, and then through the axe the wood is cu
the same way, the invisibleutrition increases the strength of the invisible body; the gross baddyg kept without food

loses its strength. The gross body is then used like the axe by the invisible body to do the work. An observer thinks anc
wondersat a lean, famished and weak physical body dé@ats of strength; he does not know the strength ahthe

sible body; he does not know that the physical body is only the means like an axe.

All this is achieved with practice. When one begins to remain without food on the strength of his punya, God or &
satpurusha is automatically able to know it, and theheir secret way they supply the invisible nutrition to the invisible
body leading to increasing strength of that body.

What is visible? The gross body and the work and affairs of the gross body are all the visible. The invisible
consists of the SukstanKarana and Mahakarana bodies and whatever is achieved and experienced by them; it is callec
invisible, i.e., unknown simply because the proud Jiva knows nothing about them.

- (2) -

There are some diseases, the suffering from which adds on a good Iriyaf pwhich attack a person with a good
amount of punya to his cred#g. tuberculosis, asthma, dysery, cholera, leprosy etediseases which affect the gross
body of punyavan persons and make it leaner and leaner every degygithowever that imisible power is slowly
adding on to the stngh of thatinner invisible body. Due to their association with a Satpurusha in their previous lives,
these persons atta@dodhood in the end.

Some of the diseases are caused by punya and some by papaatiaeiech naturally differ from each other. The
diseases which make a person go back from gross into sukshma body and then into karana and mahakarana bodies a
those caused by punya and naturally are the result of the previous satkarmas. Vihetieselseases, each of them has
an invisible brm; these forms are different in relation to their origpapa or punva; the forms belonging to the former
are all ugly and erelin appearance while those of the latter are gentle. All these invisible formbdmvealled
Deities; according to one's papa and punya they are created out of ourselves and give us the fruits thereof. A person w
becomegjudified to see the invisible is able to see therfaf the state of any person after his death. In short every
disease should be dealt with as one's friend and amighler; in fact, for our own good it is that we ourselves have
created these Deities according to our past karma. It is these Deitilesithtithe expenditure of, i.g to the desuction
of our own karma. It is heedeneficial to take athe diseases to be rather our friends than foes; actuallywhasare
desirous of attaining the Infinite Bliss treat every affliction as their friend, smédher and Guru.

Like the physical diseases, the difficulties that one me#ksaccording to one's past karma should also be treated
as Deities. If the physical afflictions are called Vyadhis, these mental onegledetive Adhis. The mental afflictions

come forth as one&nemies in this world. Tukarama heed- "Nirvanicha Eka Panduranga". It means thatinmes of
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one's difficulties, no relationfather, mother, brtber, sister, wife, son, etc., is able to help; one gets theostignd help

only from Panduranga (ak Vishnu). | go a little further and say that even Panduranga is of no use then. It is true that in
the end He is there; blie is there' for whom™e is there' for those who have made Him his own previously. For all
others the Vyadhis and Adhis alomeet in the end. Generally a person dies bepdut his mother's or father'sme;

these men, in the end, meet with all these afflictions. Really sgethidse afflitionsare the Guru who oblige a person

by liberating him from the endless troublegiué sansara with which he is afféct; it is these afflictions that become his
well-wishers as they liberate him from the fetters of sansara.

No Satprrusha has been able to liberate his devotee without makmgtiifer from both types of afflictions.

Even in the case of a perfect devotee, when the bodiless statenomjkta state is to be grafted on him, af@atisha is

able to do it through the medium of afflictions only. Even for the attainment of Infinite Bliss, a Satpurusha always
presents his detee with afflictions. From this hlecomes clear that it is the afflictions that lead a person to his ultimate
goal; and, as such, these afflictions shall have to be recognised as the agents of God. Even though our own karma is t
creabr of these afflitions, the Deities of affliton, these Deities only work under the instructions of the Almighty for

the good of the person who created them.

Who is there who has attained Godhood without sinifieirom these afflictions? Who has been able to attain the
statc of Brahma, of Infinite Bliss, directly without their intention? None. It is for this very reason that in days of old
many a thinker avoided taking any medicine for getting cured from various diseases affecting them. Their medicine wa:
the name HbGod, and with that medicine they used to get cured of their diseases. The shastras also have named variou
Deities presiding over such afflictions. There were Yogis and others, to whom the diseases never approached due to tt
punya; such persons hadhght on themselves various mental and physical afflictions by undergoing severe penance,
lengthy anushthanas, fasting, hard pilgrimages, etc., and had thus made their Jiva suffer.

The various afflictions that affect a person absolve the person frormsisrsaddition, to get rid of them, many
of them take to satkarmas. The satkarmas have greater power of absolving a person from his sins than the afflictions;
and, as such, the satknas not only cure the various diseases but absolve a person fronh&ihsre responsible for
them.

The simple village folk believe in the Deity of cholera; and when the cholera breaks out, they at once worship the
Deity and try to please her. In the case of sipaX, similarly, a Deity is always seen worshipped by tisasple folk.

Various Deities are thus believed in and worshipped by the simple minded people.

While | was in my former state of Grihasthashrama in Amraoti, some persons were very much devoted to me;
obiviously these were the simple folk. During a plageason, once, some of these people could not afford to leave their
residence and to stay out. Out of these was a songster named Namadeva; this man used to consult me on many occa:
and follow my advice. There were a few cases of plague in the houssshgtaying in; naturally, except this man,
evenbody had left that place. He got upset and frightened at this, came to me and asked for my advice. He said that if

advised him he would go out, not otherwise; he said that anybody would gladly accomhiagléigt everything
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depended on my advice. He was a man with pure mind and was used to do satkarmas in very strict manner. When he
came to me, the inspiratianade metell him, that, if others have gonaay, he should ngtwithout fear he should
undetake to do some satkarma to propitiate the Deity of plague which would be beneficial to the whole public. | told
him to take the disease of plague as God Himself. | said, "It is God with infinite forms that works in infinite ways for the
betterment of the wéd. What looks to be bad to us is not really bad; it does lead to our good in the end. It is for the gooc
of the people that God is killing them. After all, as He is the creator, He is also the destroyer. From this poinyai view
should take the plague be a form of God and, with your external and internal purity,cente some Anushthana.
Rudravartana would suit the ciimstances." (Rudravartana means pouring water intanaons thin stream on the
Shiva-Linga - the phallic sign represting Shanlara while reciting the set of hymns called Rudra in commemoration of
Shankara). On his furthergeest, according to what occurred to me, | told him about the installation of idol, process of
worship, etc. He at once put this into practice with all faitd devotion. Withira few days the great epidemic subsided,
and the people lgan to return to their homes. This story adequately explains that every affliction is a form-cd God
Deity, of course in an invisible state; they serve as the agents of God.

The forms of these Deities are infinite, and are based on their qualities. Some have one hand, one foot, and othe
many hands and feet, one or more eyes, and so on;lgokngentle, while others look cruel; their colours also are
different fram each othg their food consists of sins perfoesh by human beings. So long as they get their food they
remain associated with the inner invisible and the outer visible bodies of the persons concerned. Due tadlisnasso
one beghis to suffer in various wayleel the suffering one experiences due to bugs, flees, mosquitoes, etc. When their
food is cutoff, they leave that person, i.e., when a person becomes sinless, they leave him. Thus they absolve a man o
his sins.

It is for this that many an ill person unthke to do satkarmas, which absolve them of their sins, with the result
that those Deities begin to get starved in him and naturally leave himmafigoes on doing satkarmas in accordance
with his Faith, he collects no sins, and as such does not theatedeities to afflict him; if there be a few sins left, the
satkarmas do away with them, or the diseases attack them for a short while and, without troubling them much, leave
them.

One suffers from different afflictions in relation to his karma; iféhd comes during that afftion, they get into
a suitable ensuing state. If these afflictions are a result of punya, in the end they begin to see very auspicious scenes
before them; they are able to see the agents of Vishsimdar other forms of @d, and they experience to be living
with them. If one has to return to the world at His will, he gets his ensuing birth in a happier situation such as a royal
family or a very punyavan rich family, and so on. Having thus returned at His will, he doeshmotagat sin inspite of
his enjoying and he is able to attain Godhood in the end. On the other hand, if the afflictions are the result of papa, the
man suffers heavily and is presented with very wickmsgicruel scenes in the end; he meets with the crukeligly
agents of Yama Rajavho are nothing else but the trémsnations of his own papa; they take him away, make his

invisible suksima body suffer in various ways, and put hirto a suitable physical form to pay for his sins; such persons
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pass into thatate of spirits, ghosts, etc.

When ae becomes qualified to see the invisible, then all these good or bad scenes and states become visible to
him; this invisible is a part of creation by itself.

In short, the forms of various afflictions are in an itlie state and that is why they aret commonly seen; they
should, however, be taken as agents of God meant fodéiting the sins; and for that purpose only they associate with

the external gross physical body and the inner sukshma body of an iadlividu
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87 U.V.12330 21-6-1924

(1) Useless persons are God.
(2) God within Shantararna (one of the devotees).
- (1) -

If a person i.e. a Jivatma wants to be something special in life, or wants to be nothing at all and hence breaks
away from all tlat is likely to bring him back in the world, the principal means to attain that is his gross physical body.

If a Jivatma wants to be a medical person, he will have to train his mind, buddhi and body suitably; if he wants tc
be a teacher, he will have traiththese that way; similar will be the case for any profession he likes to enter. As a human
being, to feed the body well, to decorate it, to doowgiother things, the Jivatma has to utilise his mind and buddhi
accordingly, and for all this the physidsdy is essdial. So far the body, the mind and buddhi are utilised for human
purposes, God is not able to make that body as his abode, and that Jivatma cannot attain the state of Godhood.

If anybody desires that God should make his heart His abatehetshould be conscious that He is within him,
that due to Him he should have supernatural power, thdiyatma should be the atma of God, then, but for the bare
subsistence of his body, he should not utilise his mind, badyjiva in the common humawvay; he must make his
body, mind and Jiva useless for the worldly affairs and waysbéay who makes his body, mind, and Jiva useless from
the worldly point of view, in him God is always seen to reside.

It is the Siddhanta that whatewveast human beingvith bis mind, buddhi and Jiva, or any other thing in this werld
becomes useless from the worldly point of view, Gadagk resides in it. According to this rule whichever mind be
comes useless from theoddly point of view, God always resides in@nce a human mind becomes actionless and God
resides in it, even if that person is seen to behasgrding to the ways of the world, he does not lose hishGod, he
does all those things for the good of the world. Whatever is usethg world in thehuman way, belongs to a human
being, while whatever is useless in the world for a human being belongs to God. A person, who knows this simple
principle, and so makes his body, mind and huddhi useless, and which are recognised as useless by themesld, beco
God Himself. If one trains his body, mind and buddhi always to work in the cause of God, in due course they lose their
human qualities and belong permanently to God; and with this change that person attains the state of God. If it does nc
become posble to behave this way, then at least the body, mind and Jiva should not be utilised for the affairs and ways
of the world as a common human being does; by this method also the body, the mind and the Jiva, in course of time,
becomes God's. That is the Sidahta.

-(2)-
Look at this Shantarama. He has become unfit to do anything. He has become useful only for leprosy, a disease
which takes one to God. At His will he is suffering from leprosy. A disease attacks a person in twasvaygsult of

his papa ad when sent by God; the differenceviee¢n the two is that in a disease sent by God, the person suffering
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from it hardly ever feels interested in stickingaiwy medicines; he always feels interested in doing somethihg

cause of Cod, stays in a ptaof pilgrimage or the place of a Satpurusha and remains satvika by temparament. Those the
suffer as a result of their sins, never think of God, but always roam about to find out some treatment to get themselves
cured; even when in the grip of the diseabeir minds are always busysatisfying low desires, and remain fickle; they

still feel interested in wicked thoughts.

Shantarama is not a man of this type; he is satvika and since he has come here, he has given up all hope of cur
and is serving Gache spends all his time in the cause of God. Even though his body is affected by (tasriteli)
disease, his atma has become pure and is almost in Godly state. His very darshana absolves a person of his sins. He |
inspired to sit at the outer gatehosoever comes here first gets the darshana of Shantarama and gets his sin's washed
away. | also take his darshana every day within myself. | always revere such persons.

While in Shirdi | had seen a man in the worst stage of leprosy; he had almost foggdrs, pus was oozing from
them and so on. | used to bathe this man, and wash his clothes; that dirty water, thickened with all that muck, | used to
drink; I was in such a state then.

Persons suffering from such diseases are useless for the workhynaay; and hence they should be treated as
God. People who revere and respect such persons always attain Godhood. Darshana of a leper and service to himis t
simplest method to make one's mind and buddhi pure and to attain the state of Vishnu.

If a person, suffering from such diseasdsprosy, tubesulosis, etc., as a result of his papa, gives up running after
doctors and medicines as also the hope of his life, remains in association with a satpurusha or God, goes on doing sor
satkarmas or othernd thus utilises his life usefully, then he either gets cured of his disease, or definitely attains
Vaikuntha.
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89 U.V. 11132 24-6-1924

Right here is the Sathit-ananda Atma.

(Shri Baba is generally always awake; the moment sleepadesrhim, he begins get a sort of shock;
somebody asked him the cause of these shocks. Shri Baba began to speak on the topic.)

Generally | never get sleep. The body does require sleep, and it does overpower it; but as the sleep embraces tt
body, the ana within shakes hemg and that is why this body suddenly gets jerks like that; the strength of the jerks
depends on the strength of seep fmaters the body. By forcing out the sleep thigsly, the atma always remains in its
normal wakeful &te.

After the birth of this body, @k to intense suffering it had to wmdo, the Jiva lost its state di’ahood and left
this body. Where it has gone on leaving this body, | know; butadell more about it. When ¢hdead jiva, dead
because of having logsiJivahood, left this body, the body was worth being taken to the cremation ground for disposal.
At that moment, however, it so happened that some bodiless atma saw this vacant body and entered into it, with the
result that due to his entry into it, thedy continued to live. Thdodiless atma may have been one with a body
previously or might be one who had never entered into any body, and he enterednray kie to experience some
things, or to do some particular thing in the world, or for somer atiwive of his, known only to himself. Anyhow, such
an atmeentered this body, which then continued teli

Because of you | have to call this body as mine and thus differentiate it for your understanding. Now when | talk
to you, it is that atma thatlks to Vou. Having entered this body, he always remains in a wakeful state. The state of sleey
is one of the natural states of the gross body, and when #povears the body, the atma also gets affected by it; it is
then that tht evewakeful atma shakesoff causing these jerks to the body of varying intensity.

This body however does not belong to thmathat has occupied it, and that is why it always remains aloof from
it. He being sekevident, seHexistent, and selnowing or knoviedge itselfthe different states and affections of the
body are not able to affectrhi He uses the body only when he finds it necessary. There being none as the owner of this
body within it, all the pbysical states and conditions of this body have ceased to etienlithat but this intruder
atma, being knowledge itself and ever wakeful, has turned this body to his own state. In other words;eedubr
atma- the Parameshvargoined with this body; unionf this body with that of God has thus been esabd. This
body, therefore, has become the body of God. Anybody can now use it to attain Godhood in any way he likes.

In a deserted house, if someboday a vaidya arrives and begins to stay, that very house begins to be identified
as the house of thaaidya, and hundreds begin to go there and use it. That is the exact position of this body.

Just a few days ago | told you that when a human body becomes useless for the human affairs utfilesgdt
by that pure, evewakeful, knowledgdul Godly aima; it conmences to reside in it; thence that body does not remain as
a human body, but becomes the body of God. And that is why some of you who hadntoouisthoughts utilise this

body for your benefit on the path to sedfalisalion.
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Whenever that pie atma becomesie with such a body, that person can be called Jwakta, or God, or Sat
chitananda, or pure knowledge or a perfect Yogi. Call it what youlHkesxperiences that he is the creator of and one
with the whole animate and inanimate ci@atwhat does it matter then by what name you cail?hYou can give it any
name you like, or not give any; it is immaterial.

This body of mine thus may be recognised as anything, within or without this world, or even as nothing.
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97 U. V. IV-5 22-7-1924
(1) The bad effects of flattery.
(2) Signs of a sinful person.
(3) To know is to become like that.
(4) GuruShishya.

(5) Emancipation through a satpurusha.

- -

There is a saying: "Jo Dusaryavari Vishvadatacha Karyabhaga Budala'meaninga person who depends on
others always loses.

| am all naked from within and without. The only thing | fear in this world is a human being. The birds, beasts,
wild animals, even serpants do not trouble me or frighten me. A person who loves a humanlbeévgmattain
anything. A human being is always full of faultyicked impressions (Sanskaras); that is why Yogis always avoid
human beings. Whenever one feels pleased with one's praise and flattery, one should always think that he is regressin
But aproud man can never think this way. They always like flattery andayly demand it from others; it means they
are collecting various means for attaining pain and suffering subsequently; their parents had given them that training.

Even if a wealthy madoes not invite any flattery, people around always flatter him whenever possible and that
wealthy man has to submit to it; that is his luck. But there are people, who without having any qualification or capacity,
always invite flattery and love it. To sawis seed of utleserving greatness and the pride thereof, even in some middle
class families, the parents are seen to address their children as Bapusaheb, Bhausaheb etc. Even if these children tur
to be useless, they are being addressed as Bhaustheby the servant class; the servant class is trained resadike
that. Such treatment from childhooalakes them foolish and useless in the end. Some people who can afford, always
engage servants for such a purpose. The paid servants naturtdigirdob; but this habit of loving flattery is very
harmful, and leads to disaster in the end.

In course of time after being growps, if these people go somewhere else, and if they are not addressed that
way, they get very angry; they feel insulted. élaundreds are coming every day and | cannot address everybody that
way. Where is the time for me, and why should | go on addressing you like that? | have always avoided flattery from m
childhood; even now | do not like it. For the last few years | amgoaddressed as God; how much | feel on being
treated this way, | alone know. Whenever | am flattered, Idiesstly troubled; | feel as if | am shaeaten. If somebody
gives me a name, or blames me or defames me for nothing, | never mind it. Eeeraléssauthentic and due praise is
bad and harmful. But remember, whosoever wantsaindnfinite Bliss has always got to avoid any association with
human beings; this is of course meant for students, and not for those who have completed theiDrtudlesuld be

have in accordance with what is laid down in Gita "Aratirjana Sansatiéaning, one should have no interest in human
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beings. Avoid human association.
-(2)-

Every human being is heir to all faulty sanskaras. Nobody performs a satkamsareSplentiful and luring and
that is the cause of all the trouble. Those, having too many sins to their credit, and having wicked nature, always take
birth as birds and beasts or trees and stones etc.

Those that have punya to their credit always taki lais a Satpurusha or in celestial body, and they help others
having punya to their credit, and lead them to Infinite Bliss. The virtuous persons not only affect the virtuous but the
vicious ones as well, with their association the sinful persons astvettef their sins, and they are able to collect
punya. It is in their own interest that the wicked, the haters, tierspand others, who only add on to their sins, even if
they do not like to associate with a Satpurusha or do anything in the ¢absd, should force themselves to associate
with a Satpurusha and always listen to whatever advice he gives; this will absolve them of their wicked and sinful
reasoningand will give rise to poya that will lead to good Prarabdha and happiness.

After all every Jiva is always sinful. To desire andricrease desires in itself is a very great sin. It is the desire
that makes a Jiva to take a birth; the mageof a Jiva isinful; naturally a Jiva is &ays bound to commit sins and
suffer. When suffering auoes to him, it is then that the Jiva thinks of doing something to create punya. If the Jiva has not
had to suffer, he would never perform a satkathat would give rise to punya; he would not even take the name of God.
How can such a Jiva ever get evea thmporal happiess? Whatf spiritual one the®

There are many a sign by which such sinful Jivas can be known. ddiénmpartant of all these signs is that they
always unnecessarily trouble otheasd thus suffethemselves and make others suffer. Jlaee all full of Abhimana,
unreasonllenessfoolishness, envy etc. Sudlivas always takeirth in lower grades of amiate or inanimate life and
suffer. To cajole a Jiva or try to please him is to support im continuing to remain sinful. Not to ca@him, i.e. not to
make him more sinful by increasing or satisfying his desires anlld®ping him irthe state of 'Be as it may', the div
would lose his sinful state, and in due course would attain thedt8tava. By turning the ¥atmainto Shivatmaeven
the body of the Jitaa is able to @st for a longer time. Even to say this would not be quite correct. That body
originally belonged to the pure atma, and not to the @izabut the Jivaha began to claim it. As the bodges not
really béong o the Jivatma, he loses it. Once the Jivatma turns himself or is turned into Shivatma, then it becomes
immaterial whether the now purifiedvatma stays in that body or in a celestial body or outside a body; he can do as he
likes.

-(3)-

If a person has pumto practice his first lessofiNever to trouble anybodythen here is the next lesson for him,
and that is'By undergoing suffering one should always be useful to others'. The next lesson is to remain always
contented, i.e. be in the state'®é as itmay'. A person who digests these three lessons becomes famous within and
without this world; he becomes qualified for all types of pleasures and happiness. It is worth remembering that to troub

anybody, however slightly it may be, is virtually hittingyaur own favoured form of Godthe Ishta Devata; he
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acquires the sin of killing or hitting somebody. Here is a very impontastm: "Ahimsa Paramo Dharmah", meaning,
Not to kill is the greatst of all religions. The Shastras have defined Himsa to metto trouble anybody in the least'.
To trouble anybody is to become heir to.gihat is why it has been ruled that three rulest to trouble anybody in the
least, to suffer for and be useful to others, and to remain contentedniaén iia the site of'Be as it 'may- should be
observed sicerely; to observe these rules is to lead a life worth living. It is to understand this that one should come here
otherwise none should unnecessarily come here, and trouble me and trouble themselveauitbhsteh to what is
being told;thosethat are qualified alone should listen to the talk going on here. Many people read many a book; but
nothing is put into practice; what is the use of all that reading? Sogie tbedecipher the meaning of a booklassert
their own interpretation as the correct one. But they should remember that a man who really understands becomes like
that; that is the sign bf real understanding. | have many a time quoted a-couplet

"Bharabhara Vachile Grantha, Pari Na Kale Thaaértha; Na Suche Atmakhunecha Pantha, Upaje Janta Punha
hunha." You can keep a library; you can read a library; what use is it? It is useless to feign that one understands. To
understand is to become like that. Whenever a person is seen improvedatadame taken that he has understood the
real meaning of some word. So long as one is conscious of having understood, one has not really understood. Read if
like; interprete if you like; but never be consciousating understood it. The moment, fexer, one becomes
conscious of it, one is gone.

Some of the sadhus love to have hundreds around them, and perform some miracles. They have attained some
siddhi (power of performing miracles) and people run after them. Some have not attained that g yest; Itire people
by sleight of hand. It is the means to make fools of others. Does a real Satpurusha ever show any miracle? Can a pers
who shows a miracle be ever called a Satpurusha? A person who performs a miracle should always be treated as a m:
the world; he has attained some siddhi; that is all. This is one of the subtle things in the world. In spiritual line,
sometimes the siddhis automatically approach a student (a sadhaka) and trouble him. Those that are intimidated by
siddhis, never utilisthem; still some miracles spontaneously take place; such spontaneous happenings even are harmf
but then what can the poor student do about it?

-(4)-

To have many Shishyas (disciples) is not good. Many times it is asked regarding a saint, "Oh, hoigcidey
has he!" By the word Shishva | understand only one thing and that one is expidined/erse

"Bhu Jala Teja Samirakha Ravi Shashi KashtadikiBtsgrala; Sthirachara Vyapuni Avagha To Paramatma

Dastangule Urala," meaning, Having pervadgidhe states of the five elements and everything animate and inanimate
in this universe, such as the sun, the moon, the trees etc. that Paramatma remained over ten digits (meaning infinite).
Having pervaded everything he remains over; obviously, Hadiaemained in the form of many individuals. Non

knows how much of Him remains left over. Thamained over' is one (in Sanskrithe Shesha. That person who has
attained the state of Shesha through his sadgpa is called a Shishyaa disciple.The shesha being one, shishya also

has to be one. Really speaking Guru and Shishya are not two separate entities. For the emancipation of huthan beings
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pure One Sat, transforms itself into twihe Guru and the Shishya. Whatever is known as the weivethe Guru and
what'remains over'féer pervading it, is the shishya

A very small part of the original Sat transformezelf into the Universe, and hence the Universe is identified as
one, and all thatemained over' of the Sat is the second; satds thus divided into two. In order that all human beings
should be able to attain the Infinite Blistheir original state of Sat, two individuals have to become Guru and Shishya
respectively. The shishya first of all attains, with the help of hig&ax the state of being conscitess of everything;
the reason for this is that the state of original-$la¢ remained over' part of Sat, is consciousless; the state of Guru, on
the other hand, is the state of being conscious about evegyttihin and without the Universe.

The human beings in the world are all engrossed in the duals of this world; out of all of them the one whe exerts
for births on end and ultimately passes beyond the state of Dvandva and Advandva is the Guru, who always femains e
grossedn the state of Shishvahe state of Infinite Bliss. The real Bliss lies in the state of the shidinggremained
over', and hence the Guru becomes the enjoyer of the shishya. The sadguru thus enjoys that Infinite Bliss through his
shishya, attins that celestial immortal body to enjoy that Infinite Bliss for all the Time, and becomes all powerful. He
then transfers his state into his shishva who subsequently worksSesddpgruThis newly formed sadguru does the
same and gives rise to the headguru. And this goes on indefinitely. Such is the established tradition of Guru and
shishya going on from time immemorial. The various Gurus and shistgtasith are theransformations of the
Original pair of Guru and shishva.

I am nobody's guru arichave no shishya. If | am beyond the state of @&lighya i.e. beyond the Dvaita and
Advaita, how could | be affected by the Dvandvas? How can | have a state of Guru or a shishya? | only kiniony one
and that is that at the time of the Upanayatimead ceremony one Mantra is given to one's self by one's own father; that
Mantra is the only Mantra and that is the only Guru. Even now | do japa of that Mantra only. Many come here and
request for initiation and try to make me their Guru. Bud §lo nd do it- that is not mybusiness. Whatever | talkete
in a stray manner is the Upadeshdvice). You @an dhoose what you like from it andhproveyourself. If somebody
likes this afiled, dirty, ugly state of minegnd takesmeto be his Guru, it is hisaffair. | do not initiate anyody in any
way.

-(5) -

The Jiva within this body has become puredais nowremaining in aimmottal celestial state and enjoying that
Infinite Bliss; it is that very ¥a that is styingin thisbody and helpingou in youremancipationThe family which
gave rise to this body is fully liberated. Theraigery important sentence stating that the family that brings out a
Satpirusha, the parents that give rise to his body, all those that are related to his parents, wabtirethdéedie within
his life time, all those that get devoted torhiith all thememberof their family, all those birds and beasts thatregin
his contact, allltose who die in his place or heard of as dead by him, and salbthose autmatically attain a higher
status in their ensuingith and evetually attain the Infinite Bliss; that means thagcordingio their qualifications, got

their ensuing birth in a rich or a poor family or a royal family or in the family of Yogis and similarmtharan
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persons, and having enjoyeld gleasures, ultmately attain the Infinite Bliss. That is th@8hanta After the demise of
the S#purusha,however those that@vive him have to exert themselves for their libttwa; if they remain devotedo
tha Satpurusha and go on serving him, they attain a higher status in their ensuing birth.

All of you that come here really belong to the family of a Satpurusha who has gone into an invisible state; even
though you may not be actually related to him, you rhase been associated with him; that is why you come here. All
those of you that have been enjoying your kapraatiha- good or bad having taken births in diverse places, have
come here for getting beyond all the karprarabdha, to him (to whom ydiave been related or with whom you were
as®ciated)- the original head, who has attained the state of a Satpurusha. What of you? Those that have taken birth in
the animate or inanimate life such as birds, beasts, trees, stones etc. come here forrtipateonaand they also are
liberated.

| will do good to all of you that come here and are doing satkarmas with all faith and devotion; | will do such
good by you as none else could. | will not just lure you and leave you like that; remember it wedlu Biatvg to be
firm in your faith and devotion. Sai Baba used to say, lotgto those who have firm faith and devotion; God will take
them in His charge."

00006000
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98 U. V. IV-6 24-7-1924
(1) Eating a sin.
(2) Fasting.
(3) Convergence ofigergerit love.
(4) Various sighn Baba's feet.

(5) Punishment in hell.

-(1) -

(Shree Baba was suffering from cough; a womarotie hence brought some hot milk for him. Seeing that he
began to speak

| take milk only when | feel constipated, otivése not. To eat or drink in the presence of anybody, | do not like; |
feel very awkward to do so. One feels awkwardaaanything that is not considered decent. You consider it indecent to
pass a stool; that is why you arrange for solitudeéhe samel do not consider it indecent. If | suspect that somebody is
coming to me at that time, | cry out that | am passing a stool; | do so not because | feel awkward if he sees me, but
because he feels it indecent to see it. Once, Whibs passing a stool, gpite of intimation, some persohsth men and
women- came to me and told me that it is considered fortunate to have the darshana at such a time and they were glac
having it. Just as you feel it awlard and indecent to pass a stool in somebody'smpced feel like that in eating and
drinking. | do not like anlyody by me at that time. My Jiva has decided #adhg is an evil act. Even in my childhood
at home | avoidd taking food in the presence of somebody. They used to keep my food in a@odnehen everybody
had left the kitchen, | used to go and eat that cold food. | used to feel ashamed to have food in a company. To eat in
solitude has been my nature. Later, | learnt that eating is a sinful act. Nobody likes to do a sinful act getice pife
somebody.

In old days parents used to be very careful to see that their children did not get into any bad haleitsbéren
incident that explains this.

We were staying in the house of a decent gentleman. The gentleman was adstisekktoorelieve him of his
bellyache. Smoking was considered very indecent tlmost a sin, and hence he used to smoke in solitude, so that his
children would not know anything about it. Once by chance we and his childrenpldying suddenly went to the room
where he used to smoke; he was smoking there. The moment he saw us he quickly extinguished the smoke. We all as
him about the smoke in the room and hgliesl that he was burning some herbs. This expltiat whateer is done in
solitude is always an indecent aet sinful act. Spontaneously | used to dine in solitude, it means eaistde a sinful
act; anyway that was what | felt about it. But why so?

If eating was not sinful but a virtuous act, then it oughtave led to pleasurous and virtuous results. Burtljt

leads to the fanation of nightsoil. If the nightsoil is the endgesult of foodwhat is wrong in calling eating a $ith act?
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Some might say that no doubt niggtil does result frorfood; butthe food nutrifies the body also. True; but a fattened
body only helps in performing vicious acts, in increasing desires and thus in increasing the influence of thesShadri

How can eating then be called virtuous? All the more reason to treat eatismnhag act.

-(2)-

To absolve one's self from the sin of eating, the Shastras have recommended various fasts such as Ekadashi,
Shivaratra, Chaitthi etc. It is essential that these fasts are observed; and there are some who do observe them. As the
foodis cut down and fasting increases, plenty of punya is automatically accumulated. Because eating is sinful it is
customary to do worship, Japa etc, prior to taking any meals.

Since food is eaten through thuth in order to absolve the mouth from the sifieaing, while doing so the
name of God is epeatedit is sad that because it ingests food, the mayets habituatetb tell a lie, to blame or defame
somebody etc. When a man gets plenty to eat he is given to do sinful actiatiaglfxas not siful, wherewas the
necessity to utter the name of God while eating it? Because fogesseid ly the mouth, i.e. because of doing a sinful
actof eatnigfood, the name of God is uttered to absolve the mofithexsin it commits while ingesting it.

To egape this sin many try to remain fast,i.e. without food. Some only subsist on neem leaves, sanmsilé,
some on egetales, or dry fruits and so on. Those that find it difficult, eatva$pecial articles of diet &ed for the
pumpose. Somebody mht say as to where is the diffacebetveen hosespecial articles and the fogadoper?
Apparentlythere is nalifference yet in principle it ishere. To maintain thénportanceand value of fating, these
special articles have been recommended. Smeople are seen to observe Chandrayan Vrata.

What is this Vrata? It lasts over a month from full moon to full moon. On the firghéafll moon day nothing
is taken by the mouthnot even waterOn the second dagnemorsel d food consisting of a pécular grain ony is
taken at a partiglar time during the wholday. On the third day twamorsels;,on the fourth day three morsels are to be
taken, and so on till the new moon day. On the new moon day again complete fast is observed. On the eext day th
numberof morsels taken on the previous day are taken, and from that day one morsel is cut down eveithakay so
the day prior to full moon day only one morsel igésted; on the fullnoon day completesft is observed again. On the
next day a Brahmanacouple is fed, abhisheka is done, etc. and thus the celebration of the vrata is completed. One can ¢
this as many times during the year as possible. It can be done by anybody; piyritalamanas aredaised to do this
Vrata.

To get the fruit ofFasting even after eating the common food there is a prescribed method. The power the body
gets or ingesting commdood should be utilised in the cause of Gaxherforming sdtarmas, etc., if the body, the
mind,, the buddhi, the indras are all utilisé this way,, one gets the fruit of observing fast throuout.

-(3)-
(At this juncture a woman devotee brought some crystal sugar, and offered it to Shri Baba,; he $§eda

pertaining to it.)
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God loves soft and delicate things. Pure lopare devaotio is the most delicate thing in the world, and that is all
that God wants; He wants nothing else. Pure love as it is, cannot be givkepmtae has to offar receive it through
someobiject. It is like water that has to be given in a utensil. Somebudit say that he could drink water from a river;
yes, but then you use your hands for the purpose. As it is, water cannot be handled; it can only be handled when
supported with something. In the same way, God says that He is only fohdrajry of Bhaa and Bhakti. Everybody
has got Bhava and Bhakti; if Bhalkito be given, then it has to be given through somethimgthe support of
something, i.e., Bhava.

Bhakti is formless, and being formless it has to be given through or with the support of Bhaweord Bhava
covers all the objects. When we offer an object loved by us to God, we offer both Bhava and Bhakti to Him. Now what |
it we love most? TanmanaDhana is the most l@d by us. When we offer our TaianaDhana to Him, we fully
offer ourBhava and Bhakti to Him. Because our love is spread out on so many things, we are not able to offer it all to
Him. Hence we have to concentrateonverge all our love, before weuld offer it to Him.

- (4) -

(Artist Dhurandhara wanted to draw a diagrafithe signs seen on the sole ofiaba'’s foot, and request him
to show them to him. On this he said

What can you know ahut the different signs on the foot? There are some signs which look to be different when
viewed from different angles. Suahsign which depicts derse appearances is the sign of God. The state of Gediap
in him who bears such a sign. Whatever sign you desire you can see in it. You can draw any sign you like. You can coj
down all the lines you see. In the beginningéd to object to these things. | was not allowingoaaly to touch my feet.

Once somebody said to me that the "horse has already been sold away; why these objections now?" | said, "It is alrigh
that the horse is sold; but where is the price and wha@oBYy horse he meant my body. Is this body given away as an
offering, or is it sold away? His reply was that it has been sold away. Then the questisas to who bought it and

who received the price of it?e said that | was an object, the owner ofchihwas not visible; it is He who has sold my

body away to the world, and has received all the Jivas in the world as the price for the same. He turned the Jivas into
own state and thusmancipated them. It is through my body that the Paramaitnaatsthe Jivas and transforms them

into His own statelt is like the food we eat that is transformed into our bdtdgould be said that the body is the
transformed state dbod, or the transformation of the ultimate products of faondther words, the ce and dal form the

body. In the

same way, God says, "If your Jivas are utilised by Me, tisepme likeMe. But if you eaMe, i.e. you accommodate

Me in your heart with deotion, then Iwill also accommodate yauithin Myself and make youike Myself." Thisis

exactlylike the give and t&e of theworld. The rice ad dal firsteat a lmman being, meaning, they matkien exert for

their own poduction, and it is then that thaye eatemnd thus are transformedtma human beindt has beersaid

"Apana Srikhe Kariti Takald' 1 meanirg, they make likehemselves at that time. The word Tatkala here méatriat

time' when theyaccommodat&adguru or God within themselves, that the Gadles them like Hinself; once ae
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attains that ste, how can Kal§meaning death) affechim? Everybody goes to Gaghd requests him to excuse for all
his faults, to acqa him and to make him like Himself. God says that ifijeel that yu should become like Him, then
you will have to accommodatdim first within yourselfwith full faith and devotion, and thealone yy will become
like Him.

Whenwe serveard thus try to make God or Satpurasts ours, he does not become ours anduikdut we
become theirs and like thre There are many examples in history about it. Tag@wn case. Everybody knows that
while in Shirdi or here on the cremation ground in the beginfinged to live anywhere inudt, all naled, without any
food. As you cora, yau try to make me like youedf by servingme, i.e. a man of the world, and apently you think
that | have become like that; but the state | am in by His will remains unchanged, with the resuih ttiet apparent
change you think you have made in me with your service and devotion, it is not that | change, but it is you and your
forefathers that change, on account of your service, into that state of Infinite Bliss.

In 'order to elevate you to the stafeGod, if you arenot offering anythingpn your own, some of the Satpurushas
demand of you variousthings- or money in lieu. Sai Baba, Yashavantarao Maharaja, Svafrikkalkota and others
used to demand money and other things from the persons who weatritéhey usedd accept aything pertaining to
the snsara that was dfered to themTo take false things and give réhings ha always been dae by the Satprushas
from time immemorid. | alwaystry to avoid to take arfing; | always protest if somebody offers; buséemghat | am
destined to receive these things. What can | dorifiebodybegins to envy me becausktleese things coming to me.
Whosoever is responsible for all that happens here has also kept me fully detached fytiimgyaow can those that
envy understand it?

-(5)-

In this world one has to face the results of virtuous and vicious déleelsatkamas and dushkarmas. As a result
of satkarma one enjoys the fruits of punya and attains the Infinite Bliss in due course. As a result of papakarma, one hz
to face suffering and pain, and in the end in hikstsma body he has to go to Yamai, - to hell,to undergo all sorts of
sufferings and pai It is described in mythology that sometimes a person is put in boiling oil and boiled. You might say
that the person would die at once; haw can this be capediahmat? Well, the Jiva does not die like thitis put into
boiling oil and boiled for a particular period. The Jiva riggles, frets, cries, and suffers. You might sayjikatrtteey
get used to it; but no; he goes on suffering. One scorpion bite and one suffers from the pain for the whiblereight;
thousands of scorpions bite at one and the same time, and the Jiva goes on suffering. Have you seen tife pictures
Yampuri? When | saw that, | resolved not to commit any sin. You should be on the alert in the same way. All these
sufferings descrilibare trueand not imaginary. Maharshiydsa didnot come on thearth to tell some yarns or
something bad and indecent. He described all that because he could see it; you cannot; | am able to see all that, and
| am giving you a warning. In hell orfe&s to go on suffering; one does not die in Yjpuna It is the suhgha sharira that
suffers tlere. Whenever dushkarmas are done in this world with the help of the gross body, the sukshma body is a part

to it, because everybody has got that soksBhania within the gross physical body. Theffering that one undergsin
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this world is done by the sukshma body, and it is the same body that suffersapuramt the end of that suffering one
gets his ensuing birth in lower grade of creation. In theesamay, as a result gunya a person enjoys all sorts of
pleasures with his sukshma body in the heaven,ratietiend takes birth on the earth in a suitable punyarupa body.

There are many a dushkarmas of all grades. Out of all of them to hate and ensyragmd trouble him invey
way is the greatest dushkaa. As the heavens are meant for punyavan persons, Yamapuri is meant for sinful persons. It
is thus necessary that one should do satkarmas and behave in accordance with one's Faith. Nevenyateneor en
should not even associate with those that hate and envy. This is the best policy one could easily adopt.

0000000
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99 U. V. IV-7 25-7-1924

Anushthana and all about it.

(It was raining; it was all wet everywhere. Sedihig Shri Baba askeSvamiji "How is it?" He replied "It is
alright.” On this he began to speak.)

It is all wet everywhere. You have a seat and your book also has a seat. But what about all these listeners: they
have to sit in mud. Most of them are naturally sitting on ttogis. Everybody always tries to find out a way. (Then he
addressed those sitting outside the mandapthgié is mud, you can come and sit inside.

Svamiji is reading the Mudgala Purana and you are all his listeners. Both the readers and listenzizbsameet
some definite rules, because this reading is an anushthaunshthanas are of variouges. To read a book i.e.

Parayanaf a book is also a variety aritkana.

Anushthana consists of two components, Anu plus Sthana; (According to grammar l8tbames Shthana). It
means a placesthana that is to he followed; that is the place of God with its inherent qualities that are to be followed.
To try tobring those qualities into practice, and for that to choose a place away from the affairs ofltheéorperform
some satkama in that place in the cause of God to establish association with Him with full faith, devotion and
determindion, such as reading a sanctified book, performing japa or didfzerana, worshipping God, doing
abhisheka, etc.pf some definite period at a particular time every day, is called an anushthana.

Take for instance Ganapati; now nobody has seen Him; but thedesargtions of his appearance and qualities
in some books. One now chooses a place or a corner in onelasa and then one charges an idol or a stone etc., with
the qualities of Ganapati, keeps it in that place, tries ihenthose qualities, and does japa, puja, parayana etc., there,
periining to Him; in course of time one's mind begins to take toetlopslities, one begins to experience the presence of
Ganapati withirone's self. This is annaishthana. By this process many have succeeded in having their desires fulfilled.

Whatever satkarmar japa, etc., done by this process of anushthana slowlysansdo forget the external
objects, i.e., objects et desire and passion; the mind becomes strongly attracted to th&tatroref has installed, and
slowly begins to become stable; in course of time, one begins to forget one's own body, and expeziatte@sment
of that celestial body to experience that Bliss; this state is described as samadhi by some people. As this study is incre
ed, in the last moment of leaving the body, one's mind remains engrossed, and hence after leaving the gross physica
body one remains in that eternal celestial body and through it in that state of Infinite Bliss. Prior to death, ifdhe state
sanadhi is atained, then even after coming to bethynsciousness, as one experiences the world, one does not lose but
alwavsremains in that celestial body and in that InfirBiess. For the attainment of that state one has to follove s
rules with full faith and determination, and perform the satkarma; this is what is meant by anushthana.

Anushthana can be done with the hef@n object of desire or passion; but then one has to reach the limit of one's
love for it. If the feeling ofdve remains incomplete, then that love is classed as love of worldly typksaaisione

nowhere. On the other hand, if an anushthana remaiomplete in the cause of God, it does not matter; it goads one to
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it in the ensuing birth. To transform one's mind into the state of God, many a method have been reednt®mend
should follow some method with full determination and devotion till thed\ittains the state of Godhood. To do this at
a particular time everyday for a particular period without fail is performing anushthana.

If the mind is fully saturated with the affaiof the world, and thus engrossed in a state opposite to that ef God
hood then to do away with all these bad and harmfulleias and make the mind pure and engrossed in the state of
God, continuous effort for a period of sixteen years is macgsIf an anushthana is done with all determination and
strict observance of gpopriate rules, for a period of sixteen years, any mind becomes purified and attains the state of
Godhood; that is the established rule. If the mind is not fully engrossed in the affairs of the world, one requires less tim
according to the state of osehind, the peod of attairment of Godhood varies; thus some may require 12 or 10 or 8
years. If the mind is fairly attached to God and does not take much of interest and actually avoids to take part in the
affairs of the world, it is able to attain Gamtid within a period of four years. In other words, the period variesafch
individual according to his capacity andiadjfication. Even the lowest mind can attain Godhood within sixteen years. If
a person performs some anushthana for thipgag, ananeets his end in the middidettime spent in it is never
waged; this period is taken into account in thewing birth, in which he continues it and attains his goal. In the same
way, once an anushthana is commenced widgfaite time limit, and onés not able to continue for the stated period
due to some unavoidable reasons, whatever portion is done is not wasted away; after the unavoidable circumstances ¢
over one can continue doing it and complete it. For this very reason many people uratersditeanas running over
smaller periods, say of 7, 14, 21 days, month and a quarter and so on, and they go on repeating them in succession. T
that can afford should take to longer periods of 4 months or a year or four years and so on. To do avey resjitzrly
in the cause of God, i.e. to f@m anushthanas regularly like that is a type of taglzetya.

(At this juncture some people came inside the Sabhdapenas there was too much of mud outside. Seeing these
people coming in he said

If vou would have heard in full what | have been saying, you people would not have come in the mandapa.
Anybody is ready to obey an order that suits him. Now if | ask yoplpdo go outside you will feel it; you may actually
say, "What a troublesome fellow:"

(On this, those that had come in, again went out of the mandapa in the open.)

Few days ago | used to go from Rahata to Shirdi and Shirdi to Rahata. Once, while on this journey, somewhere
the middle of it, | sat down by the sidétbe road. People thatrte used to know me as a naked, beggarly fellow. On my
sitting, many a person sat around me; some of them were good and some bad; some were gentlemen, some officers a
some just onlookers. Along the road some were walking on foot, others were iGBd#gbullockcarts) or on cycles,
or onhorseback. That was the day of Avidhava Navami (9th day of Dark Half of Bhadrapada). The sky was clear and
cloudless; no rain was naturally expected at the moment. Men like SremPRatil of Sakuri were amongsethitters.

When | sat alone, first | had some thoughts going on in my mind. But whefepsstby my side, some talk

autamatically commenced. | casually said, "You are going to Shirdi; then why waste your time here?" Some said, "We
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will be going; let ussit here for a while." In a short while, hundreds collected there; sommewtised from a horse,
others from their cycles, and so on. | said to them, "Why are you sitting here? You ar; mek d@fisvgetting hotyou
better go for youwork." They said, We have not got much of urgewbrk" Some said, Today isAvidhavaNavami."

"My wife has been dead.MYy motheris dead and | have to observe this Navareparation is afacat home| can go
after a little while." ltwas pastwelve it was past ona little later; but obodymoved from tlere. | began to speak about
AvidhavaNavani.

It was now nearly two O'clock, nobody moved. | told them to disperse, but they would nothBugh there was
nosign of rain, | said that if rain comes you peoplé be troubkd; you better disperse. They said that theylevo
disperse when | would move frofete. Some of them were Muslimgho said, "Yau are like Gal; whereveryou areye
feel happy". One of them said'If rain canes, you alsavill be troubled. | replied, 'If rain comes, | have no clothes on
that that will get wetYou have so many clothes and caps. | can sit fietbe sinset ealy. But yourwife will wait for
you at home iad thengo away what will youdo?" Some said"Why would she godme? &e must haveome here to
listento your nectarlike words." Suddenly the clouds appeared, afiéganto paur. | was quietly sitig. All those
around also quietly sat themethe rain; they did not move. One of them opegran umbrelland held it oveme; |
protested, and so he took it away. For over two hours it rained )yeand none meed. As evenimg approached, | felt
that | should not trouble these peoplgranre, and hence | moved to a nearby hut shown to me.tBgagh those
people were natsed to bear the rains, all thwile they were sitting there in the pouring rain as if in a trance. They did
an anushthana for that period. | tell this story because you people moved in the mandapa frightened by just a few drop
of rain.

During the perid of a weltplanned anushthana, many difficulties are always seen to crop up. If one disregards all
the difficulties, and continues his anushthana with determination, then it can be called as a successful one. The readin
Mudgala Parana is an anushthamu are doing, and this rain is a hindrance in its way. If you now leave your place and
take to another because of rairgannot be called anushthana. The original state of Bralsatchit-ananda is stable;
no movenent or discontent is able to affabat Bliss. To stick to that quality of stability, one has to stick to one place
and perform the sétarma there only; then that satkarma can be labelledwshthana. Reading of Bhagvata,

Ramayana, Gurucharitra, etc., is always labelled as anusbtbana.

Anushthana is meant for purification of Chitta. If the mémd Jiva are purified, all the temporal and spiritual
objects of ours are achieved. Just as impure goldsladsh corn, dirty apparel, a dirty house infested with bugs, flees,
mosquitoes etc. mer help in any way in attainment of happiness; on the other hand, such things always increase one's
suffering; in the same way, the mind and buddhi that are engrossed in desires, passions and affairs of the world, that a
engaged in hating, envying amdubling others, that are proud and so on, if allowed to continue in the ways of the
world, become more impure, dirty and sinful. That is the Siddhanta. They only add on to the suffering in the world and
ultimately lead to Yanjauri. Those that are alwaysuffering from something or other, both physically and mentally, to a

lesser or greater extent, or those who feel discontented, well, their mind, buddhi and Jiva are always sinful and soiled.
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If the articles of food are dirty, we always clean or cure thaor to their use. In the same way, to attain any
tempaal or spiritud object, to ensure success in any undertakingolze all one's difficulties, to get relieved of physical
and metal illness, or to attain that Godly state of happiness, one lmsifg one's mind, buddhi and Jiva; unless they
are purified nothing can be gained. It is for this very purpose dfigation of mind, buddhi and jiva, and for attainment
of permanent happiness, that the great thinkers of old advised people taheitisen behaving according to one's Faith,
in performing various satkarmas, Parayanas, anushthanas, vratas, penance, worship, service in the cause of God and
on. If the mind, buddhi and jiva are constantly utilised this way, they not only becomedyunifteall the sins get
absolved, leading one to both the temporal and spiritual happiness, and to the state of Infinite Bliss in the ence That is t
established truth.

Any anushthana for this purpose can be undertaken by anybody, i.e. belonging tstamy ceeed; he has only
to behave in accordance with his own Faith; any digressiondnas Faith and creed will only lead to disaster. Always
remenber what Lord Shrikrishna has sdiaradharmo Bhayavahaktheaning, foreign Faith is dangerous. By
following any other Faith we only put ourselves in difficulties, danger and sfét is important to note that no
mistake is allowed in the performance of an anushthana or a satkarma; even a slight mistake in the procedure brings o
great suffering foeven generations to come. Hence the anushthanas advised for the Brahmanas should only be done &
them and by none else; because nobody else is capable of observing the various strict rules in reciting and revealing tt
meaning of the different Vedic Mansiaa slight mistake in uttering a Vedic Mantra leads to disaster; the tongue and
body of Brahmans alone are wdkveloped and qualified for the purpose. Even if the satkarmas be motiveless, slight
mistake in them leads to disaster. Everybody hence mnmigtperform satkarmas thatVvebeen advised for his
particular caste, creed or Faith.

The satkarmas and anushthanas based on Vedic religion such as Yadnyas, Avartanas, Abhishekas, Parayanas
paricular books like Saptashati or of books written in Sahkaguage have only to be done by Brahmanas and none
else.

God has always a leaning towards persons of all caseegjcand Faiths except the Brahmanas. For the
Brahmanas very difficult rules and regulations have been formulated, which they haverte alisctly and critically
before they are able to attain the state of God; that is not the case with all the others. Ordinary worship, Bhajana, Nam:
smarana, etc., done with all devotion bylaaody else satisfies @, who satisfies their desires.

The puity required to be maintained in propitiating Deities like Ganapati with His trunk directed to the right,
Maruti facing southetc. isvery exacting and difficult. Slight mistake in the procedure of worshipping them leads
straghtway to disaster. Similar other Deities like Datta, Rama, Krigiimanwhose case very strict purity has to be
maintained are meant for propitiating by Brahmanas. If anybody else tries to deal with such Deitiesnliy Veidab
them into disaster. If they want to worship such Deities they have to do so through the agency of Brahmanas only; ther
alone they will get the right fruits thereof. If they themselves want to do thehigoetc., then they have to find out such

temples which are not owned by anybody, or where definite rules of purity are not laid down for the purpose; this can b
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done by all except the Atishudras and Antyajas. Anybody can worship Mapgciallyin the temples on the outskirts
of a town or undethe sanctified trees, or do the pradakshanas, Namasanaf anv Deitv they like. Any Deity installed
under any tree outside a town can be propitiated by anybody.

The Antyajas, Atishudras, Mahars, Mangs etc. can follow the occupation laid down foiTtheyrshould never
interfere with the Brahmanas, and the Deities, etc., utilised by them; they should do whatever satkarmas, bhajana, puj
etc., that is laid down for them. If they are desirous of temporal and spiritual happiness, of attaining ltke Baltédas
Chambhara, Chokhya Mahara in the present life, of attaininkpfinite Bliss in this very life, then they should do
bhajana, pujana, etc., in a simple way as laid down for thetiel#yaith, in their own way, where they stay beyond the
outsirts of a town; their simple method and procedure is liked by God, and by following it in that way, God becomes
pleasedvith them in a short while, and they are able to attain that Infinite Bliss. This is best exemplified by the instance:
of Choklya Mahaa, etc.

God is one for all; all are the same to God. There is no restriction put on anybody ti@taoittouch and to
worship God. If one is desirous of having His Kripa, and both the temporal and spiritual happiness, one has to do
bhajana, pjana, ¢c., as is laid down for him by his particular Faith; then alone he will be qualified to receive His Kripa
and His blessings. If he follows some other procedure laid down for somebody else, then he will only displease Him an
will be responsible for His ayer and curse. That is the Siddhanta. Take an example of a peon. A peon cannot occupy th
chairof his officer; such behaviour will only bring harm to himself. In the same way, to follow what is laid down for
somebody else also becomes harmful. There restoiction in worshiping God. But once a temple is erected with a
certain preedure, and the idol of God is installed within, in a similar way, then the social and religious restrictions are
brought into bing. These restrictions are laid down by Bteastras. Defiite rules are laid down as to who should enter
into the temple, who should go within what distance, who should deal with the actual idol and so on. If people of all
castes observe these rules, and it is better that they do so, thenladoneeaned get the fruits thereof; breaking the
rules is to commit a crime against God Himself. It is hence essential that the Antyajas, Mahars, Mangs etc. avoid the
temples and idols erected by Brahmanas and others; they should install any stom@yinféne sanctified trees and
charge it with the state of God and do bhajana, pujana, etc., before that idol as is laid down for them; this alone gives
them not only the temporal happiness but even that Infinite Bliss.

Anybody belonging to any caste, eckor faith should select a place of solitude for his bhajana, pujana, etc. of the
form of God he likes. Then one should select a particular time for that purpose, as if that time is reserved for God;
nothing else pertaining to anything else should be don@g that period. During that time only satkarmas pertaining to
God should be done. Just as whatever money, fruits, objects etc. are offered to God or a Satpurusha are never utilised
the donor again, in the same way once a particular time is giv@adpthat time should not be utilised for anything else
except in the cause of God. If during this reserved time somebody dies at home, and if somebody is available to look
after the necesary arrangements for the dead, one should not leave one's fpfaagsbthana; if, however, there is none

else, then one has to leave that place. On subsequent days one should continue his anushthana along with the rituals
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the dead; this ensures higher status for the dead.

When one is not engaged in anushthana amtebody dies at home, then during all the subsequent ritual days,
the person who performs those rituals should sit at the place where death occurred or where the body was burnt or bu
or near a river or a store of water, and do as many parayanas iatepafsthings like VishneSahasranama, Rama Gita,
Bhagavat Gita etc. with all faith and devotion. If one restricts his food or observes a fast and some strict rules of
behaviour during this period it would be ideal; at least one should try to obsenee sile much as possible. This is
virtually an anushthana for attainment of better status for the dead; and in his own last moments such an anushthana c
by him helps him to get a better status in his ensuing birth.

If during the period of anushthana, tbés none else in the house and it becomes necessary to serve and sit by the
side of a person on death bed, on doing so the anushthana is in no way taken as interrupted; it is not considered as a
spent in the affairs of the world; it is consideredtthe time is spent in satkarma. This helps in decreasing the suffering
of the sick and in the end in the attainment of a higher statosel§ticks to this line for years on end, then one meets his
death during that very time, and one automaticalirdta higher status in the ensuing birth. To have one's death at a
particdar time, one should reserve that time from the beginning to be spent in the cause @f Guashthana, and go
on peforming only satkarmas during that period. Even if onetbahiange the place of residence or even the town, the
time reserved for the purpose and the form of God liked by one's self are always there, and one can always continue th
bhajana, pujana, etc., as settled, during that period. One should alwayseditings during that time. Just prior to the
settled time one should go to the plaetteledor the purpose, and theommence thanushthanaf during the
anushthana though&bout the affairs otieworld cross the mind, one should tomaive them way, and control the
mind. Generally mapthoughts about the affairs of the sansara do not cross the mind at that tim#é.dBebthoughts
continue to cross the mind inspite of one's attempt to waive them away, one should not feel much for it; dmetshoul
worry about it. One should sit facing any direction except the south. There is no particular restriction on siting. Th
routine crossedkeg squatting position is the best. A particular pose of sitting is meant for tenttwf Hatha Yoga; but
for that, one has to have an instar¢ and where to find an instructor? The man of sansarottake to Hatha Yoga
practice; the simple squatting position is Hest.

The thoughts and actions in sansara are fully opposed to those undertaken inettod Ganaks In order to keep
them separate and not give them a chance to be mixed up, itamemng to performatkarmas in the cause of God in
sanctified places and temples situated outside the town. Even in one's hoasstdrizaryto reserve a placef God.
Even in such a specially rserved room for God, a particular spot should he selectedrioshkigana. Particular time
during the day should be earmarked for the purpose. With the customary external purity one should perform the
anushthana sittqndown in that eamarked place at the appointed time. Till the timevsr one should not even change
the posture if possible wiflut proper causéf it becomes difficult to sit in one particular way for the whole time, one
may change the position dfd legs in that posture.

During the time of anushthana, while engaged in it, if the mind roams about, it should be allowed to do so; but
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because of it the satkarma should not be stopped; it should justtbeiednOne has to disregard whatever diffigult
comes in the way. To disregard a difficulty is the essence of tapashcharya; it is disiya. Sahatever difficulties
come in the way have to be disregarded and got over. It is to test our determination that the difficulties crop up in our
way. A difficulty like a severe physical illness however cannot be disregarded; it has to be looked to; because of illness
becomes impossible to dimue the aushthanaUnder the circumstances one has tealiginue it for the time being,
and take the propergatment. On becoming normal one should commence the anushthana from the beginning. Whateve
was done prior to the illness is not wasted. If by chance that iliness during the anushthana brings oerdi¢@thstines
a higher status in the ensuing biithhas been told in Gita: "Nei Kalyanakrit Kashchit Durgatim Tata Gachath" This
sentence means that anybody who does a satkanemar gets into lower grade of life. If one has to have another birth,
one gets it in a rich or princely family, or he caerth in the form of a Satpurusha.

In a similar way, fi a difficulty is put in the way by the Government, one should try to get out of it by reasonable
means; such a difficulty cannot just be disregarded. If one is punished or one is forced to dogpthathis whatever
good or bad one is put to by Government, one has to submit to it. At the end of that one should recommence his
anushthana. But for this type of difficulty and the severe physical illness, every other difficulty such as soyara (10 days
are observed after a birth in the house), sutaka (days observed in conducting rituals for the dead), monetary troubles,
marriages and similar other ceremonies, a scorpion bite, some unnecessary trouble raised by persons within or withou
one's family memirs, etc. should just be disregarded and the anushthana should tireueah If by chance to meet with
such difficulties the anus¢ana is temporarily discontinued, it is not that whatever is done prior to it is wasted, but then
the anushthana does neadl to the desired result.

It has just been told that the soyara and sutaka should be disregarded dunsighema. The satkarma that is
done in the anushtrana is meant for removing all types pdiiities affecting one's self. If then somebody diethén
family during the anushthana, it will effect purity in the dead and the dead will attain a higher status. In the same way, ¢
child bom in the family during that period will get a better status in its subsequent life. Of course all other members in
the family have to observe the days of soyara and sutaka.

With staunch determitian one should disregard all the difficulties, and continue the anushthana. Tukarama has
said: 'Nishchayache Bala, Tuka Mhane Techi Phala." The terminal part of determinatismbetatike fruits. Deter
mination in any cause, worldly or otherwise, always leads to fruitful result. Anushthana is only an action that one per
forms, when it is done with determination; it is the detertiomathat leads one to the fruitful resoftanushthana. God
always helps those who help themselves, i. e., who try tiincenwith determination. | will cite a story about staunch
detemination.

In one family the husband had ordered his wife to give alms. Once Shankara appeared in a degghe'svas
given the alms by the wife. That night one of the sons became ill. Next day Shankara returned the same eedyeshd re
the alms. The son became serious and died on the third day. Shankara continued His practice of begging at his house

hestarted losing his sons one after another like that. Ultimately his wife died one day. When the dead body of the wife
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was being removed from the house Shankara came forth in the form of the beggar. The gentleman said to the beggar
there was nothing &t he could give that day. The lyag pointed out to the cooked ricevhich was cooked for the
rituals of the dead, and said that that rice can be given ilediedihe gentleman at once gave away that cooked rice to
Him. That is how with staunch deteimation the gentleman continued his vrata of distributing alms. Needless to say that
the whole family of that man attained Kailaghe abode or state of Shankara.

What is the greatest difficultygreatest hindrance likely to come in one's way? It ishde¢fter all we do not
want to have or rather we do satkarmas to lose our jivadasha. Death then should always be welcome if it comes in the
anushthana. If the jiva is lost in the cause of Gagl attains the state of Shiva. When the anushthana is cahtiitie
determination, then in the end the Deity appears in person before one's self. It appeaveiystveither one
experiences himself to be that Beibr the Deity stands in front of one's self. When one begins to experience one's self
to be the D4y, then one forgets one's self completely. In the beginning, one exgegithis momentarily and that too in
an indefinite manner; one just feels somagHike that for a moment. In course of time one begins to forget one's self
and experience the trsfiormaion more definitely and for a longer period. This also should be treated as a hindrance and
overlooked. This leads to better results. In the end one experiences that in one's [Daity theitting and opposite to
one's self, one's own selfsdting - this peculiar transfer of places is experienced; it thig position that Upadesha etc.,
may be given by the Deity.

This explains that the Deity one sees beforésosef is not brought froranywhereelseg it is brought out from
within ones own self, i.e., one one's self forms the Deity. It may be that this Deity may appear in front of one's self, or a
explained, a change of places is experienced, or it may appear within one's self leading to loss of body consciousness,
e., one feelsme's self full of those qualities, i.e., experiences one's own transformation into the Deity. Sometime after
this experience one regains the badysciousness; but then one does najebthe experience gained. One now knows
the process of having thatperience, i. e., of passing into that state. @oes not require any Guru for this purpose. One
has just tdknow how to get about a little in the beginning, and ewétt staunch determinatioand without any further
guidancerom anybody, one achievése result without much of troubdnd hindrance in the way. It is entirely in one's

own hand to do this. All this practice has to be done during theréisggved for God; that is ideal.

0000000
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101 U. V. IV-9 27-7-1924

(1) The Atmanatma thoud and its study.

(2) The nameand form of jiva according to desires and sathas.

(3) Is therePunarjanma and Swadharma (rebirth and-galith).

-(1) -

A person who sits in darkness, experiences darknesshamahe in the sutight experiences thdight. A person
who sits neither in light nor in darkness experiences that inteiarg state where there is neither slight nor darkness
butwhere there is only setfvident- self-existent luminosity. Whoever stays in that, remains in his origiadé; and
that is thereal original state of oursof our pure atmathe principalstate of the Almighty. In that state neither the
presence ofunlight nor its absence, i, e., darkness is experienced.hBibeen described in GitéNa Tadbhasayat
Suryo NaShashanko Na Pavakah; Yadgatva Na Nivartante TaddRarammam Mama." (Canto 15, Shloka 6. For
meaning see amommentary). In some other books it has been desctibathasah Paramuchyate; or Tamasah
Parastat". Lord Srikrishriaas said, "Wheréhere is no light of the sun or the moete., where there is no darkness of
any type, such seltiminousplace is My place;" our place also is the same. To know this place is calledDxyaaa
(knowledge of one's sefof thesoul). That place is full dihfinite knowledge and Infinite Blis©Once thaplace is
attained, then one gets beyond the stat@rtt and death, and one attains that infinite superngtorakr andhe
Infinite Bliss. Wise persons are always after attaining that state.

There arevarious methods of study to attain that state. Some study this way: If all that is experienced by the eye,
the ear etc., i. e., by the various senses, in short if this world were to disappear completely, what will be one'sastate? W
experience one wouldave? What would happen if the sun is not there? What would happen if there was no darkness? |
there were no trees what would have happened? If there was no sky, no wind, i.e., the Panchamahabhutas, what woul
have happened? If there were no legs and#egtc., i. e. if there was no body, how would we remain? If all the gross
that is experienced by the gross body was absent, what would be there? In such contingency what would be our state~
And so on. One thinks of every detail and then begins to thiokitehimself and his state if all that was absent. Such a
study is called the Atmanatma Vichara. One that is constarnal is atma; one that is not so is Anatma. This is a good
method of studying the subject; it is very simple as well.

As one progresses this study and as one completes it, he fails to see anything of and in the world; he
experiences the pure sgtit-ananda from which evolved this world; that is the place of Lord Shrikrishna.Our real place
also is the same. Experience of this sta&tiisa Dnyana. By this study in the end one experiences nothing of the world
and the body but only the pure state ofcd@t-ananda and then merges into that state; or one experiences the particular
form of God- which is the transformation of that s&tit-ananda, and through it merges into that original state of Infinite
Bliss,

For this method one should observe external purity, and then sitting in solitude one should begin to repeat the

name of the form of God one likes, and then begin to destroy witietpeof one's mind, whatever thoughts come into
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it. When the thought of the enemy, etc., crosses the mind, one should begin to think that if this enemy was not there, o
therewas no field of action to work, or if there was no monepleasure or pairwhat would happen? Such thinking
leads to the disappearance of everything in and of the world,rerfzkgins to experience some sort of darkness only
and nothing else. As this study is persisted in, then one begins to expenience that luminousIsatbeaiiand the
darkness experienced first. Or with the experience abalhd darkness one should do the Dhvana of the form of God
one likes; then that Deity comcs forth in its delinous state. One should always continue to do this study regutarly.
all this could be attained in thisei. one life, well and good; otherwise one should do edsatone could in the present
life, and continue the study in thesaimg life. One can do this study without anybody's helgthout an instructor
withouta guide- a Guru, while carrying on in this world in a normal man This stug liberates the jiva of all desires
of everything in and of the world, and leads him to his original state of Infinite Bliss.
-(2)-

A person goes to Bombay for doing busiseHe stays there forgaod many dayshe hegns to feel bmesick.
He thinks that he would return home for good. If he so decides, can he leave Bombay at once? He has to work to close
all his business before he is able to leave for good. If he goes thie thought comes to hilme will not be able to
remain ahome for long, as the business would require him in Bombay; his attention is bdandtteacted by the
business he left hatfone in Banbay, and he shall have to return to Bombay. If higpiarrequest him atdt time not to
go, he will have to say to them that he could not sttyome; how couldhe? What about the give and take of money in
Bombay; so and so may sue him for Rgalyment; he has to go once to finally close the businesswihdhese words
he will have to return to Bombay. IEltloses up everything completely before returning, he need not go again; he can
stay at home at ease. He can go again there to enjoy if he likes. In the same way, if a man has increaseteglesty of
created many a sanskara and thus created a veryialitlef action for himself, unless he closes all that how can he
attain liberation? If he closes all the business, then he need not take any birth again. One getddhm fmdyatidion
of desires. Objects of desire have a form, i. e., they are sakara, and they cannot be attained or enjoyed legshéf form
the jiva desires to eat a mango, he cannot do so unless he has a body with which he could do it. The jiva can only desi
and think @ the various means to satiate them; but for actual satisfaction of a desire he requiresatiody. Jiva
being Nirakara, he has to have a mouth to eat, hands to hold, legs to go to bazar to bring a mango, a stomach to store
juice, the tongue taest it, eyes to see how it is, and an anus, to throw away the useless portion of it; in other words, he
has to have a body for satiation of any desire. As the desires mutigplyemome strong, the jivahood of jiva increases,
and to satisfy different desis he has to take different forms. Body is the means of satisfying desires. If however there
are no desires, where is the necessity of a body form then? If a carpenter desires to do some carving, he will have to
collect various special instruments andaalewood for the purpose. But collection of instruments and wood is not
sufficient; he has to have a body to do that work. It is the jiva that desires to be a carpenter. The jiva lying within the
body desires for certain things and uses that body tdystitesm. According to the work done by the body, the jiva gets

the name. Thus a jiva becomes a gmtdith, or a blacginith, a tailor, a businessman, a government servant, etc., in
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accordance with the means he collects to do that work and the bodyestatabe them. A jiva that commits sins be
comes a Papatma sufferer; the one that performs pukgana becomes aijpyawan- an enjoyer.

In the same way, with the body, if the jiva performs satkarmas in the cause of God, he receives sanskaras of the
type, and eventually begins to be identifigd be known as God or a Satpurusha; and thus he attains that infinite super
natural power, that intense satvika state, that state of Infinite Bliss. According to the different desires and tlas ganska
is that the jivatma thus receives so many names and forms.

- (3) -

Supernatural happenings can take place through the human body. When all desires will have left, or all desires
will have been fully satisfied, there is no necessity of a body. When the jivaaiiges this and desires that way, he will
pass into that pure state; but so long as he does not desire that way, he is bound to have his births and deaths. If some
body will say that after the body leaves him, he will give up having desiadls that canot happen, because unless
there are desires there will be nalpdorm; it is the desires thavolve into the form of the gross body. For satiation of
ary desire, some form is necessary. The desire of being desireless also will require a formittoofutfiurse, such a
desire will have a suitable body for its fulfilment, and with such a body the jiva tlesdesireless in accordance with
the methods laid down by the Shastras; such a jiva eventualhyrtes a Yogi or Satpusha. It is for thisteally
speakingthat one has to havebady, that is why Gita hasaid: "Pr& Sharira Vimokshanat." meaning, prior to leaving
the body. If you can be desireless now, then you would not have any birth hereafter. That is why every Faith has advist
to becomedesireless and have recommended many a method for the same. Everybody should strictly follow his own
Faith: then he would not suffer from the effects of desires, even though he would be actually having them, and attain
liberation from the cycle of bitts and deaths.

When a person is born, he is bound to have desiresiafféim and to play his part in the affairs of the world ac
cordingly. It is during this behaviour that faulty actions are committed by him, wehichainsim in the cycle of births
and deaths. It is hence always harmful to have a birth. To absolve ones self from all this, the behaviour tomeling
Faith has been advised. This is the simplest means to get beyond all the faulty actions and theakaibdtzain spite
of playing one's part in the affairs of the world; with strict behaviour as laid down by the Faith anybody can do anything
he likes in any way in this world.

A train is able to reach its destination safely due to the rail road laid down for it. In the same attayn tihat
Infinite Bliss, while playing one's part in the affairs of the world in the normal manner, the Faiths have advised mode of
life and bdaviourlike the rail road. If the rail road is dislocated in its course, it endangers the train; sirfithdy,
mode of life and behaviour as laid down by the Faith is interfered witleVvevglightly, it always leads to suffering and
pain; that is the Siddhanta. Whenever a person gets any physical or mental disease, difficulty or hindrance, it only mea
that he has comitted some breach in his Faithful behaviour.

The result of Faithful behaviour is the escape from the chain of births and deaths. Why did so many Faiths

Chrigain, Muslim, Parsi etc.come into existence? They were just ordained to emqeskons of different religions to
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become desgless, and thus eqmathe endless chain of births and deaths. A person who sticks to his Faith is the Faithful
person and it is he who goes beyond births and deaths. Some persons say that their Faitsalpagtiing about

rebirth; they do nobelievein rebirth. Yes, tht Faith is not wrong. But have you to have a rebirth or not? Those that say
that their Faith does not reaage rebirth, do not say so from personal eigee; they simply quote the book of the

Faith. Every Faith has its own thinkers. It is these great thinkers who appreciated tisahaa@rotbe fully desireless

all of a sudlen, that a few desires are bound to remathérend, and in order thag lshould not be affected with these
destres and have a birth for their satiation, they advised some rules and regulations for the mode of life and behaviour ¢
an individual; it is these rules and regulatidoemed bythem that costitute a book of Faith of that particular Faith.

Those that strictly behave that way are left hardly with any desires in the end, and they have not to come back for thos
few insignificantones. All Faiths are meant for making a person dessedadescaping the chain of births and deaths.

Any person who sticks to his Faith strictly, i.e. strictly behaves in accordance with what is laid down for him, never has
to have a rebirth; those that do not do so nor follow some other Faith, have aorédeth. Does the baaf any Faith

that does not recognise rebirth, say that any person belonging to it could behave against it, or need not behave accord
to it, or can follow any other Faith and yet have no rebirth? To escape the cycle of birtlesdrdis not the effect or

the result of the book of any Faith, but it is the result of strictly behaving according to it.

If a person takes some other Faith as superior to his own, in that case he can pick up many a rules, regulations «
rituals from t that would fit in his own Faitn; but he must behave in accordance with his own; he should never mix up
the two and follow something hybrid.

Not to have nofvegetarian diet, to have purity of mind and body, not to commit a sin, to do virtuous actions,
newer to cause any trouble to anybody, to have no enmity, not to hate and envy, to believe in and worship God, to
undertake fasts, to behave with respect and humility, to remain aloof from unnecessary desires and from unnecessary
objects ofdesireandpassionto try for alround purity, to behave in a guileless way, etc., are all the virtues belonging to
the highest Faith. These virtues can be taken to blyayybelonging to any Faith. One can always adopt these virtues
while following his own Faith; but hghould not mix the two Faiths, or leave his own.

If anybody constantly ruminates over this talk, he is bound to attdia@gpiness, to be desireless, to be famous,
to be bgond this world, to experience the state beyond the body. Such is the powsrtibtight if followed with faith
and devotion. It has been sd@idAdnyashchashraddadhanashcha Sarathagy Vinaskati; Nayam Lokosti Na Paro Na
Sukham Saunshaymanah"; (Gita, Canto 4, Sk 40. For meaning refer to angromentary)

Those that are Féitess, foolish, dubious never attain any happiréssiporal and spiritual, and always have to

suffer and take recurring births and deaths.
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102 U. V. Iv-10 28-7-1924
(1) The traditional evolution of a servant and his employer
(2) Thelllusory Prakriti.
(3) The Infinite Bliss through the lllusory Prakriti.
- (1) -

When a servant serves his employer honestly and loyally, and the employer also treéth hihtare and
deference, they soon become attached to each other; they bagingciate and realise that they cannot do without each
other; they feel that they should be together for all the time. With this feelimgtofalattachmentthey naturally come
togeher in their next birth, not necessaiitythe same relatiaghip; they may exchange their parts. As their attachment
grows into a feeling of love, in course of time, the emplayay bcome the wife and the servant her husband; as hus
band and wife they love each other intensely. Thépdnutual love intensifies their ol feeling that they should be
together for all the time. In this new relationship, bygleanging their parts in subsequent lives, they experience and fully
enjoy the dual aspect of love.

As this mutual love, i.e., the spirit of mutual ssé#crifice,steadily grows, after a few births, they evolve
themselves into the next higher stag of a Bhakta and Ishvara. In thisnsté the the Lord feels that he would never
get a devotee like that, and hence is ever ready to bear all on his account, vehaiin desires nothing else but only the
service of his Lord. In this relationship they have to exchange their parts in their subsequent lives to experience and
enjoy the dual aspect of their mutual love, i.e., the spirit of mutualaseifice, or rathethe spirit of seHsurrender. As
this spirit matures, they reach the highest stage in their evolutiogeatide parts of a disciple and his mastie
shishya and his Guru. In this new setting there may not appear tengadmanifestation of loyend yet from within
their love remains so deep, that it knows no bounds. In this state, with several mutual cxchanges in their parts, a time
may come when both of them may have the form of men, and yet they would hsamtlh mutual affection. There is
nothing sirprising in this for the simple reason, that after all, fundaaigrboth of them represent the two primary
divisions- the Prakriti and the Purushaf that One Whole the Brahma. Due to this original nature ofiteewith the
mutual spiri of complete selBurrender, it is that they are albbemerge their minds together. This merger can only be
undestood by a common man with an example familiar to him, in that the Guru assumesntbé dowife and gives the
experience of Bliss to hdrusband the shishya,ad viceversa in their subsequent lives.

In the worldly life a couple cannot enjoy unless they are together; it is not so in the case of the disciple and his
mager; both of them may be far away from each other, and yet witlligtahce between them, they are able to enjoy
that Bliss mutually. After all Bliss is not limited in any way; it is infinitall pervading; it is that 'One Whole' itself. The
common man is able to enjoy only with the aid oftAro physical objectbody, and hence his happiness is obviously
limited to that extent; that is not the case wtb Guru and his shishya. The moment the Guru remembers his shishya,
who may be near or far away, the shishya simply stands before him as a mass of Bliss, &sihde#tisthe states

with or without a form. Really speaking, the word shishya means that state of shesheft over' part of that One
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Whole, on forming or pervading the whole Universe; the litnitless, unending, ever existent, Infinite Blessf@iadin
that'left over' part only. The shishya thus is nothing &lsethat formless Nirakara Infinite Bliss. Hence wheneuais
Master remembers him, he at once approaches hira likgh torrent of Bliss. Think of the atmosphere; it is always
there, and yet only when it transforms itself into a breezedhatis able to feel itto experience it.

Due to this reason, for enjoying the Bliss, the Guru néaeds the necessity of having near him his shistija
person who has attained tlstdte may he be in the form of man or woman. Men and, women who have attained such a
state of development are able to enjoy that Bliss witewah touching each other; where then is the necessity of a
physical union? Even when one is far away from the ptheyfeel to be quite near each other; and sometimes actually
whenthey are together, they feel to be away from each ofémk of the common pose of Lakshidarayana, in which
Lord Vishnu is quietly reposing on the soft coils of that unitneeisanehooded Sheshathe Ananta, and his spouise
the Lakshmi sitting at His feet gently squeezing them, witlhatlattention centered on Her Lord. In this pose one
presumes that they are quite near each other; but in realitp&tm is located at eithend of the Universe, and yet
theymutually enjoy that eternal Bliss resulting from the existexfdee Universe or from the infinite the shesha lying
beyond. These two can mutually exchange their parts atstive&t will; but while effecting this, tlyehave not to pass
through any process akin to human birth. Their innate Blingurally drawn together by that Illusory Prakriti; in fact
that Bliss lies in their mutual a#iction, and this attraction signifies the very nature ePttakriti. This knd of Bliss
shouldnot be confued with that limited Blissful happiness resultifrgm mutual physical union of a human couple; this
Bliss isnothing else but that One Whole itsethe Brahma.

It is thus that the evolution of a servant and his empltegets them to a final state of that Illusory Prakriti and the
Onlooker Purusha, blending them together once for all,th@bformless eternal Infinite Bliss. It is after that they fully
unite and pass on to that singular state of a Satpurusha.

The stag¢ of a Satpurusha is thus not limited to onéherother; he ever remains in that Infinite Bligsther with
in the universe or in the Infinite beyond.

- (2)-
In the world the gross material objects are taken to be the only source of happiness, atidehesmgpiness
derived through them is of a very limited nature. Just as a huge lump of ice melts into a relatively small quantity of
water, that Infinite Bliss looks to be very restrictdinited when experienced through the limited material grossctabje
What is then essential to have that Eternal Bliss?
We know that similar things do not attract each other, and hence the formless cannot attract the formless. The
material mind and the body cannot hope to achieve that Bliss through their materiptsatimt eternal immaterial
Bliss can only be achieved with the aid of that illusory Prakriti. That prakriti can only be experienced and not seen as it
has no form; it is not a material thing like the human body. The material gross body has to jowwitratigsimmaterial

formless prakriti to attain that immaterial Infinite Bliss. From the selfish point of view one could say that that prakriti is
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there to enable a material person to attain that Infinite Bliss.

The prakriti has been there right from eginning. She evolved herseléxpanded herself in the form of this
material universe till the highest stage of evolutibime human form was achieved. From this highest stage if she turns
back, and by dissolution of all the intermediary stages, stegelpyin a reverse manner, she returns to her original state,
she once again becomes capable of beingumigng with that Infinite Bliss. Every human being, thus after all, is a tiny
speck of that original Prakriti; that is why many g@ns try to turdbbackwards in that way to attain that InfinBéss.

They are, however, not able to do so fully on their own, without being led by their mése3adguru.

That Bliss pervades ewghing. Inside and outside this universe there is nothing else: Sothesef that have stu
died philosophical books may ask,ou talk of Bliss only; is there only Bliss? What about Sat and Chit? Are they not
co-existent with Bliss?" The reply to this is, "Yes; all the three the Sat, the Chit and the Ananda are thereatgether
inseparables." Those that have reached that primary stitte pfakriti know and experience that all the three states
Sat, the Chit and the Ananda arescgstent. The worthliss expresses a certain feeling, and unless tkeseme such
thing, bow can it be experienced? That is, it must be existent, and that is the state oftBeiSgt. That it can only be
experienced proves it to be formless, i.e., it is in the state of entrg\state of consciousness, the Chit; and what is
actually expdgenced as a feeling is the Ananddhe Bliss. How can one adequately express anything that is only a
matter of experience? The words Sat, Chit and Ananda are thus only symbolic of that state like the symbddic letters
'b', 'c' etc. incommon parlance. These symbolic expi@ss Sat, Chit and Ananda have been given or chosen only by
those who have been and are in that state. How can we, and who are we, to choose or question thiture?rieztals
have some examples timderstand this better.

A bus or a train is always full of people. It is a few out of those sitting inside who are bold and clever enough to
sit in the open door of a moving train by just holding the handle bar and with a foot on the foot board; hdezam jus
out of the door of the compartment, and enjoy the outer scenery and fresh air. Those that are sitting inside on the benc
can only see the outer scenery to a very limitadréxhrough the door or the window provided it is open; @tlserthey
have just to sit like that quietly facing each other. As they have not got that boldness to leave the company and lean
outside, they cannot enjoy the outer scenery and fresh air; they have got to spend all their time just sitting like that. The
one who carstand like that in the door, not only enjoys the outer fresh air, but also can enjoy, if he feels like doing it,
what is going on within the compartmerthe sight of some smoking, some enjoying a pana, some joking, laughing,
some discussing and quariedl. To begin with, he was sitting along with everybody else within. Very soon, however, he
felt tired of sitting like that, and knowing his capacity to sit in the open door without a mishap, he left his place and
landedhimself comfortably in the open domow he is able to oy fresh air and also able not only to see the outer
scenery but what is going on within as well.

Think of the human body as a train. The owner isiwithe body along with many others, who are really
speaking the creation of hghadripus. It the owner is like all others around him, he just puts his lot along with them, and

does not feel tired of that compangf that vitiated atmosphere. If the owner, however, does not like the company and
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feels tired of them, but if he is nbbld enough to leave them and sit in the door, he just has to remain sitting like that
though now unwillingly; he now frets and fumes. On the other hand, if the owner is that bold and clever, the moment he
feels tired of the company, he leaves them andddmmself in the door. He may now be criticised or may be advised by
others not to do like that for fear of a mishap. Suppose this owner was an authorised person like the guard of a train, c:
the inmates then criticise him? Can they object to his sittitige door? This means that unless the owner is duly
authorised qualified, or develops that boldness and cleverness, he must necessarily remain in the vitiated atmosphere
whether he likes it or not. And this world mostly consist of such men.

If such aperson is ourselves in this body of ours, then all other inmates will be the creation of various actions,
reactions and interactions of our Shadripus, and unless we get thubyised or develop that boldness to stand clear of
them, we bal ever remainn the vitiated atmosphere of that company, and suffer from all the actions, reactions and
interactions of the Shadripus, whether we like it or not. This boldness to stand clear of them does not obviously pertain
the physical removal of one's self oe thorldly plane, but it really means the mental detachment from one and all, the
sheetanchor of spiritual ddepment.

It should be borne in mind that a traveller in a train is an independent individual, and has no relation at all with
any other sitting mund; as such unless he chooses to be one of-thetrentangled with them, he could remain an
independent observer. Similarly, in this body of ours we aredividual entity, and unless we choose to join oth¢os
get entangled with them, and suffeom all the various actions and reactions caused by them, we can remain
independent of them.

Take another example. If a person stays in the company of the drurdsadsially he becomes a drunkard
himself. Amongst suchmen,however, rarely though, wget a person who doestrdrink even thougthe is fully
associated with drunkards. Even though he does not touch a drop, he is always labelled as a drunkard by the public. T
man, when so accused, always says with confidence, "Call me a drunkardilieyoerhernber, however, that | do not
touch a drop even though | am in constant company of the drunkards”. Such a person is no doubt a very good one. If tl
person at the same time does not hate or shun the drunkards, but behaves cordially withweid, beean ideal
person.

These two examples clearly bring to one's mind that on broad consideration, all human beings can be grouped i
three main classes.

The person who does not touch a drop while living amongst the drunkards, who does not hatehemshiout
cordially behaves with them can be said to belong to claess

The person who does not touch a drop under similauistances, but who not only does not like the company,
but actually tries to avoid it, can be said to belong to class two.

The person who, to begin with, does not touch a drop, but eventually succumbs to that company and begins to
drink, and thus becomes one of them belongs to class three. This man is not able to stand aloof; he falls a prey to the

vice; when asked about it, heplies, "Oh, even now | do not drink; | just take a little to keep the company."
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In a similar way; the man who dislikes the company around him in the compartment, who does not like smoking
or chewing a pana, but who eventually succumbs to smoking andnchehen repeatedly urged by his neighbours,
belonggo class three.

The man who does not like the company, but who does not fall a prey to their repeated requests for having a
smoke and a pana, but who at the same time desires to avoid th@ngomndries to approach a window or a door of
the conpartment, belongs to classdaw

The man who enjoys the fresh air by sitting in the door of the compartment, who also enjoys all that is going on
inside the compartmenmtithout being affected or influenced lity belongs to class one.

In the saneway, a persorwho remains unaffectedyteverybody aneverythingaround him, i.e., the various
actions and reactions bfs shadripusin fact a marwho knows nthing at all about thehadripus belongs to class one.

The persomwho understandall about shadripus and mages to steer clear ofel actions and reactions, but who
fears and prefers to avoid everybody and everything around him, bétoclgss two.

The person who prefers to avoideeybody and evethiingaround him, i.e., the actions and réaies of his shad
ripus, but eventually falls prey to them and ultimately becomes one of them beltingass three.

This class three individual, i.e., the person fully drawn into and engrossed in worldly déjrse of time,
begins to feel tired of hisiode of life. He begins to complairOh! these worries and these persons arauetiHow can
| take my thoughts my mind away from the? | am fed up." Ahe finds that he isai able to stand clear of his
surrowndings, he begins to think of running away from them; tsemgbles a person running away from hlieray when
he cannot subdue him. Hadis thathe cannot subdue his desires and passions, he cannot avoid themg@éadki
affecting his body and mind, dence hevants to run away from themi.e. his surroundingsthe source of his desires
and passions. If by chanedéy luck- he now comes across somebe@ymaster a Guru, who can tell him the rheds
of standing alocfrom everyhing - the way ofknowledge, devotion, etc., he picks them up, practises therim alue
course succeeds in standing aloof, i.e. unaffectedached from all the desires, passions and surroundings. He then
resembles a man enjoying the inner or outer scenery by sittihg iopen door or standing on the foot board of a running
train. Just as that person has to have a foot board to stand on to enjoy both the inner and outer views, this person also
to have the gross physical body to be within his surroundings andrgatr unaffected by them. If that person leaves
the foot board, no more could he enjoy both the views; similar is the position of this person; if he leaves the gross body
he is not able to enjoy that dual status of b&iitgin and without his surroundings

Theperson on the foot board is able tojev the varied sagerybecause of the moving tiaIn other words, it
can be said that experience is gained only through the movetheatigh motion through action. For enjoying a
variety of scenery one h&s have recourse to a moving traia train in motion in action. In the same way, to experi
ence vorldly pleasures or spiritual happiness or that InfiBilies, one has to have a vehicle capable of motion and
adion, and that veicle is the gross bodgf ours. If the peson in the trai does not wish to see anythirg just gets

down from the train smewhere, and quietly sits in a place. Similarly, if the person who does not want to hags an
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periencehe can just get outside thedy, and go intohat state of quietnesstate of inaction state of Samadhi. If that
person in the train having left the train and gaietly somewhere for somentie, again desires to enjoy the varied
scenery, he can have a ticket once again and board the train th&iasejoyment. Similarly, for some reason or other,
if the person who has gone into Saimiadants to return to his surroundings, with the help of a tickdicence in the
form ot Sadgurtkripa, be can do so and carry on in the world as before wittdryat without; the moment he finishes
the work he cang out and remain in that formless state of samatte state of théeft over' Bliss.

This person who has attained the state of samadhistnyld he feel of returning back? It is because he has
some slight desire left in him that of enjoying the entry into and the exit from this world, and this desire of his keeps up
his body. If no desire is left in him, i.e. he becomes void of all desires, then the body becomes a useless thing for him,
and sche casts it away and enters into that state of Infinite Bliss. If after that, it becomes necessary for him to return to
this world, for say emancipation ofankind, then he has to come back; but then he doeske another body, i.e. does
not take a bitt in the usual wg but makes use of somebody else's body by entering into it, and remains there till his
work isover. He is now that plowerful that he can utilisergbody's body, and after his work is over as he leaves this
body, he also takes the ownef that body along with him into that state of hifie Bliss. In short, through the material
gross body such person is able to enjoy the events in this world, both pleasuralftéwy without being affected by
them; this of course peihs to a persn who has reached the state of remaining outside the body.

Thus it isthat in accadance with their destiny, i.e. thaw of karma, all the three classes of persons, in course of
time, get tired of thisworld, and if by chance they are able to securénéip-the kripa of the Sadguru, then they are able
to attain the state of remaining outside the body; or else commencing from the stage of a servant and his master, and
passing through the four main stages, they reach the last stage of the DiscipleGurdi hégd ultimately attain that
primary dualistic state of Prakriti and Purusha, and then through the help of the Prakriti they are able to enter and stay
permanently in that all pervading, unending, immaterialplabe Infinite Bliss.

In short, this bdy of ours, and to a certain extentselves also, consists of mattehe material transformation
of the original prakriti during the process of evolution. Whgerson loses all interest in all the affairs of the world,
where the various indriyas @mrgans of his body cease to play any significant part in the worldly mode of life,h@hen
becomesompletely careless of his own body, it is then that the matter of which the body, and to certain extent himself,
is composed of, returns to its origingte of prakriti, and through the help of that establishes himself permanently into
that state of all pervading, unending, immaterial, absolute, Infinite Bliss.

- (3) -

In the world pleasure is derived with the help of the gross body from similar grossagerihfrthings and
objects; this pleasure is of limited nature and duration. As the body, the chief apparatus of deriving pleasure, is
destructible, so is the pleasure derived with its assistance. That InfinitésBligzerienced only in a formless staiad
if one wants to avail of it, one has to have recourse to some formless source. Even though the Bliss is in a formless stz

and has to be attained through a formless source, something more tilbstag a subtle bodyis very essential to
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experence it; it is like the formless water requiring something to holBhiat Infinite Bliss canot be experienced

through the gross body, and hence to achieve it, the only course open is to fall back on the help of the original Prakriti.
For even desirinthe pleasures it is not only the body, but the mind also has to play its part. Even though the mind is
composed of thenatter, this matter is not as coarse as that of the gross body; one could say that if the body is formed of
coarse and visible type of ttar, the mind is formed of very fine, invisible and subtle type of matter. The mind, thus,
being of a finer costitution, is ableto achieve mayna thing, which the gross body could never do. The mind can think of
thousands of things, can cougrimagindle distances in a split moment; it is not so with the gross body which has fairly
narrow limitations.

The gross body as it is, is not able to withstand that Bliss; but the gross body is the only apparatus aitgiman be
has to achieve whatever he desi@gee has therefore to strive hard and practise some methods, exercises, rituals etc.,
with the aid of his gross body to attain that state whidbrmless like the mind, which is capable of providing an
apparatus in the form of a sukshma (subtle) bodgfperiencing that Bliss, and then with its aid one is able to enter
into the reign of that absolute Infinite Bliss. In fact, it could be said that life has evolved to the highest stagédiaf evolu
- that of a human body essentially for thegmse of tirning and going back in a reverse directioitg original state of
Prakriti for attaining the state of that all pervading, unending, absolute, Infinite Bliss.

Along with the body one has to think of the mindased in the grcss body. With its finextige the mind forms
or is a creative force; it, however, remains in a fess state; as such it is capable of experiencing the formless. Being
invisible the mind is only experienced through the aasiactions performed by it through the agency ofjthes body,
in which it stays. The fact that gross actions aréopered by the mind leadme to think that though it is umsible it
must have such a subtle form as can only Ipeeenced and not seen. Such a state of existence is @elsasililusry
in common parlance. Mind thus depicts an illusory stale exactly like that of the Prakriti capable iofreaehinto that
state of Infinite Bliss. In short by various methods and practices and exercises the Prakriti has to be entwined into the
grossphysical body for experiencing that Infinite Bliss.

Let us understand this with an example. Draupadi was faitbdhe most difficult problem of serving food in the
dead of the night, and she had none with her. To get out of this difficulty she natprdigied to Lord Shrikrishna, who
at once appeared on the scene. On His arrivalehieryHe told her He was intensely hungry, and wanted to have
something to eat to satisfy His hungeo feel cotented before he could undertake any work. This huofyeis was
not the common hunger for bread and butter; it was a hunger to become contented; it was a hunger for that Bliss whict
she had attained in the form of intense devotional love.

Bliss is not a substance that could be exchanged by give and thkehad with a gross body whether His or
hers. Shrikrishna then had to have recourse to fine subtle mataiakthing in to formless to obtain that Bliss from
her; hence with the aid of that unidentifiable, insignificant and minute speck of vegeyatide)is of an immaterial and

hence formless or illusoryubstanceHe obtained that Bliss from her and immediatelgame fully contented; it is then
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that He said to her "Now, tell Me what you want Me to do."

That speck of vegetable did not resemble somgthross that Shtrishna accepted, nor it was the Bliss that He
partook of, it represented that illusory state with the help of whiclgkiss body obtained that Infinite Bliss.

Take a sirpler example of a mango. The skin and the stone represenpfefgm, the fibre the parenchyma
within, the finer subtle form, and the juice pervading it, the Bliss. To obtain the rjsicgmne has to have its gross
form, and then only with the help of the finer subtle inner form one can enjoy its juice. O¢ lwamnany juice
without the finer subtle formless part.

The finerthe inermediary subtle formless state, the greater the Bliss is experienced. The Alfanso mango gives
greater pleasure than an ordinary one.

In short, when one's gross body is completelyesated from the worldly things, influences and modes of life
theshadripus, one attains that formless state of Prakriti; it is then that that Prakriti is able to infuse the gross body, and

with the occurrence of this subtle union it is that one emtecs for all into that state of Absolute Infinite Bliss.

0000000
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103 Uu. V. IVv-11 29-7-1924

(1) Is it better to know or not to know?

(2) 'Not to know' means the Dnyana (knowledge).

(3) The origin of'Not to know'.

- (1) -

(During darshana timelsi Baba looked at a woman who was not on her senses and began to speak.)

What is better to know or not to know? Of course there will be two replies to this question; some will sag that
know' is better; some othevsill say that'not to know' is be#tr. But to find out wlhat is really better, we musow
whatis meant by 'to knoWand'not to know'Whether coarseuga is good or fine sugar is good can he known dmyly
seeing andastingboth of hem. Againit dependon ourselves to say which isalbetter of the twol' he owner ofcoarse
sugar will saythat coarse sugar is the best of all, while that of fine sugar will say, that hidstigabest; both are
sweet; thdine sugar ishe transformationfccoarse sugaiVithout tasting both one caahdifferentiate beteenthem;
onehave bothboth beforehim for differentiation. It is commonly understood, tttatknow' meansknowledge anchot to
know' is ignorance. Let ukink over both of thento find outwhat is better.

The worldis blind. Peofe come, ad say to me,;We areengrossed iilgnorance pleasdiberateusfrom it, and
give us krowledge." | say tohem, "That you do noknow, is better; or @ you think it will be better if you kow?" Let us
see When a person is in deep sleep, segpoentcrawls across his bodiiedoes not know it, and naturallize is not
frightenedof it. On waking up if he sees the sempeor if soméody who hadseen the serpentawling across hibody
tells him about ithe feels frightened. Why should he fégfjhtened now? Whghouldhe run away with hibedding?
There is no serpent seen any more. So lorigages in deg sleep, evewhen the serpent crawled across his bbdy,
wasnot frightened; hevas enjoying his sleep; but theoment he awoke, even whehe serpent had already disappeared
from the place, the mere mention of the wetkde mere idea of a serpent frightened himldhg as he \as in the state
of 'Not knowing', inspite of his being in danger, he was happy.

The moment he came to the staté&afowing'- he was frightened, even when there was no more any danger. Tell
me now, which is betterto know or not to know?

This story at once tells us that thatstof hot to know' is better. Somebody may question, "Do you mean to say
one should alwgs remain in deep sle@pro know' is essential; without it one cannot work; one will not be able to earn
his living." Another might say, "If you won't knowuhger, where would be the necessity of eating?blknow' is not
advantageous, why not accepetstate of not to know? The statétofknow' brought forth theense of hunger; pangs of
hunger make us know thatreething adverse is happening; as opposed to this natunellg will also be something,
advantageous to know. On satisfying the hufiyeeating something, one has a fieglof betterment; one knows that he
feels better on eating. This knowledge also comes within the statekabw'.That one is hungry and that hunger is
satisfied- both these feelings come under the same headikgow'. To satisfy the pangs of hunger one has to get food

- collect food; but whyBecauséhe'knows' he has become hungry.
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To know means having the knowledgihe undestanding. For the time being | will not use the word Dnyana. If
one had no knowledg#f hunger, why would one go about for food? It is the knowledge of hunger that makes one seek
for the articles of food and cook them for himself; he has to have knowledge of articles okfamydedge of how to
cook; how would he otherwise collect thastcles and cook them? He knows he is hungeyknows the articles of
food; he knows how to cook; he knows that on eating food his hunger is satisfied. All these different 'knowledges' come
under the same stat¢he state oknowing'. Under the staté&p know', comes the knowledge of both good and-bad
advantageous ardisadvantagaus, etc. To eat food and to do the oppositepass the night soil, one has to have the
knowledge of them both. If one knows that he is hungry, iflavmavs that there isothing to eat, then it is thersa
knowledge that makes him steal. He is then caught by the police. He is frightened. This fear also came on to him due t
the samestate of knowing'. To suffer the punishment thereof was also understood by him dueényttkamowledge.
Everything- every knowledge of what one does, sees or experiences comes under the state, 'to know'.

See, how the statto know' is exhibiting itself? Is not the state'mdt to know' better then? One knows that his
wife is in labour; hen he comes to konw that she gave birth to a son. A few days hence that child dies and he knows th:
the child is dead. It is this knowledge of all the things of and in the world that makes one enchained himself to the cycle
of births and deaths. Everybptties to know throughout his life. If a good object comes before one's self, one has to
know that it is good; one has to know how to derive pleasure from it. If one does not know how to do it, one exerts to
know how to do it. All thought about it is thk@owledge of that object and all about it. Stméy might say that we
learn this with buddhi; but whaloes buddhi give? It gives knowledge about it.

Suppose there are many an object lying around. One of these articles is a mango. When you kmew that
particular article is a mango, then you desire to e#ttig.the good part of the mangdhe juice that made you desire to
have it. Because you know definitely all about the juice of the mango, the desire to have it is intensified. Because you
had the pevious knowledg about it, when you see it, you desire to have it. When you saw the mango, thdtcstate of
know' within you entered into the mango, and when you partook of the juice, that state of ‘tockmamed to you along
with the knowledge expeaience of that mango; that is one's own state returned to one's self along with the qualities of
the mango.

Think of a tree with scented flowers. As we walk across the tree, the breeze charged with the qualitses of
scented flowers enters our nosegl éimat gives ug the idea that there is such and such a ftozegrwe are able to know
that to be a particular tree, because we had previous knowledge about it. In the same way, with previous knowledge
experience, we can know if the bad smell is dug dead animal near about or to nigbfl. In this very way, or state of
'to know' enters a particular object, and returnsstalong with the qualities of that object. The state, of 'to know' has no
capacity of motion (gati) by itself; it has to remassociated with some forrsomebody, then abne it becomes
known, i.e. it gets into motiofgati). As amatterof fact this state oknowing'is all pervading.

A form is neceassarto experience the state of knimg, and it can be said that that forleais formed of or

from thatstate; we will find out the truth about it later. The state of 'knowing' comes into motion throughfeomdt is
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this form of ours the body formed by thBancha mahabhutas that is aolénpart motion to the state 'knowing' (the

action of motion depends drayu out of thefive mahabhutgs. This tells us that the momeaform comesinto

existence the state of 'knowing' auteaically gets associated with iljecause it ishis statethat gave rise tdhatform; in

fact, it is this state thatansformed itself into thabfm and then remained withit The proof for hisis, that it is on the
support of thistateof knowing, that thedrm, in which that state lies, comes into existence, and one is able to know that
form only throughthat state.

This makes it clear that the state of 'knowing' remasasciated with a fom, and the form itself is formed fno
thatstate.lt is with the aidof the body and the state of Knowingsacited withit that we are able t&now' the various
forms It means that all those forms possess within them the st&doafing’. It means that that state lies within all the
objects- both animate and inanimate; after all théfeems and namegre transformabns of thatstate. Just as the
cooking range, the house, and the idos built of the sammud, in the same way, all the animate and inaminate ferms
objects are formed from that state, and all of them contain that state within themselves. Oufdyotdisrom that
state, so is the object lying before us formed by it; when that state within us joins with its counter part in thahebject, t
alone we come 'to know' that object. The state of knowing as it is, is stable; but because of its tramsfotmat! the
forms, and because we come to know about them, we feel that that state from that object cammetedtewards us;
but this feeling is obviously illusory.

As it is, the state ofrlowing, 'to know', is not capable of any motion or actibnink of a moving train. The
persons within are dozing off on the benches; they are not moving and yet they get the fruit of movement having seatel
themselves in a moving train. In the same way, the original formless stlt®wing' transforms itselfr comes into a
form, takes on the qualities of that form and then through that formenabke to know that state of knowing; or it could
be said that having imbibed the qualities of any form the state of knowing becomes known to us through that form; it
does not strike anybody that it is the state of knowing lying within us that has taken that form which is now standing,
before ourselves; on the other hand, we give, this fonn, a new name according to the qualities it presents; and it is thus
that we geengrossed engulfed in many such forms, which really speaking are transtmmseof the state of 'knowing'
lying within ourselves. The lotus is born of water; it could be said that it is thédraradion of water. Once the lotus
blooms forth, the wat enjoys that lotus, i.e., enjoys itself through the form of lotus born out of itself; but that lotus has
no idea that it is the transformation of the same water on which it is liesurely blooming. In the same way, the whole
creation including ourselveghe human form is the transformation of the state'liowing'’; but the human being has
no idea thahe is nothing else but a transformation of the statenofving'. Between that abstract statékobwing' and
the human being as a transformation aft tstate are hulieds and hundreds of forms which are also transformations of
that same state, and the human being gets engriosgedhappinessin pleasures emanating from them. The lotus is
able to straightway enjoy that state of water, becauseskettihem lies nothing. Here, (in our case), of coursethee
whole creation between the original staf&nowingand its ultimag transformation the humandrm; but if the human

being does not look to any of these thingsdyietween himself and hariginal source, then like the loths will
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straightway be able to enjoy his redhis original state of whiche is a transformation. Bause th Yogis disregard all
the objects of desires, passiam@&njoyment, they are able tenjoy their originaktate-remain forgood in their original
state of that Infinite Bliss.

The state of knowing thus, if appreciated and haskalfter, leadstsuffering and pain; the same state of course
can turn into the state of Sat, and lead to InfiBiiss. Thusremainingin the stateof 'not to know' is witlout any frght.

If one knows to be hungry, then wowddmeall thefarther exertion and trouble of securing of articles of food, etc.
Somebodymight say, "Shald we be lke the dead then?" If you would not kndhat you are ead, where would be the
pain or pleasure thereof? It one thinks over accurately in this way, one aioomE®to the conclusion that the state of
'‘Not knowing'is preferable. After all the whole world is the transformation of the stateasfikg. The illusory Prakriti
is useful in attaining that Infinite Bliss; it means the illusory Prakriti is us@efldnow' the Infinite Bliss. The state of
knowing in its true state is the original state, the state of Infinite Bliss; that is what oee tmon accurate thinking;
however, thestate of knowing as is experienced in and oé thorld becomes harmful and useless, since it leads to
suffering and pain.

If one does not know death, then how would one experience'krtoliving is not requiredpne carjust discard
it. How does one know? When the state of kimyjoins with its counter part in something else, then one comes "to
know' about it. If this something else that is to be known is discarded, then nothing need be known about it. It means
when one does not want to know, one has to discard everything that is to be known; and that can of course be discard
at will. If all be discarded, how would one know if he be dead or alive? If one knows about birth, then one has to know
about death. Sih reasoning leads to but one conclusion, that in this Wwastdo know' is better thato know'.

Somebody might ask me as to how to attain this state of ‘Not to know'? They say, "Baba, give us knowledge. Th
world is full of ignorance. We are all igrant. Just liberate us from this ocean of sansara, and show us the path of
knowledge." This demand of yours is reasonable. But your undensgaatdut it is just the oppositgust wrong. What
do you understand by the words 'path of knowledge Dnyana-marga that you ask for from your Sadguru? It is to ask
for the state oNot to know'; that is what is to be attained. When the shishya says that the Almighty is the ocean of
Dnyana, He is Dnyanadarnate, and that he wants to know Him, the Sadgysutsehim, "l an giving you the same
Dnyang but this dnyana will give you the state of 'not knowingiot to know' from the worldly stanrploint. That is
what you will get by following the path of knowledge." You might ask, "Is this for what we have lenae®@' Well,
then, you have just agreed that the state of "Not knowing" is better and that is obviously what you want.

The word Diyana mean$iot to know' anything about the wordh and of the world. When one asks for Dnyana
he is asking for the staté "Not to know";and you want to have Dnyana, is it not? Some may say, ,Babgale open
schools and try hard in hundredswdys to know, to have Dnyana, and does that Dnyana mean "not to know?" If that is
what he is going to tell us then we do not waunth a sadguru.” On this | say, that if you wemknow', you are already
having it. You know how to eat and drink, you know mischief, you know how to procreate, you know what is good and

bad for others, you know the ways and affairs of the world, yamwkhow to do business, you know many an object in
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this world, and if you don't know some, you open the schools to know about them; virtually you have already all of that
state ofknowing'- that knowledge about albund you; you are experieing it; bu this knowledge and experience is

seen to lead to suffering and pain only; and that is what you are hasmjmying- experiencing knowing; what more

now remains for you to know? If you are tired of this knowing, which you are having in plentynttardtbegin to ap
preciate the state of "Not knowing"; and demand it of your wadg

Unless one attains the stateraft knowing' one can never beppg. One is able to have both the temporad a
spiritual happiress, only when one uses the state ofvking' for barenecessitisand otherwise remains the state of
'not knowid'; such attitude always giveecessary in@ration to te buddhi which is able to conceivaany aneasy
path of pleasures and happiness. If hundddouglts - goad and bad about the various things and of the world
begin to encroach upon the head, then one begins to feel confounded, tired astédlisond one is not able to
conceive of any path to happiness; the brain becomessairdnd the mind unstable. This is th@erience of those
that are secalled thinkers, i.e. who are constantly seen to think and think about the things intledald; their
mind is full of these thoughtsheir mind is nevecalm they can never attain happiness. If, however, these pleepie
all thoughts and sit in solitle, and associate with or think over a Satpurusha who haseattdie state of 'not knowing',
then after some days, as the thoughts about the affairs of the world go down, i.e. the statallefdjsknowing goes
down, that is to say, these thoughts get disregardéstarded, then the state'ndt knowing' pertaining to the world
increases and thdieads calm down and theet inspired to follow the pathf happiness spomaotsly.

For attainment ofemporal andpiritual happinessnot to know' pertaining to the world is essential. Having
worked the whole day a person feels absolutely tired in the evening; i.e., he knows he is tired. For getting out of this
feeling he has to attain the stateraft knowing', ad so, to get over all that happened during the day, he gbesitice.
enterghe state of 'not krowing', and having remaineth that state the who'e night, he gets over the feeling of tiredness.

This at onetells us that the state wfot knowing' reléves pain and gives happiness. And that is the Siddhanta. It
is in accordance with this Siddhanta that, in order that a patient should not suffer framkhew' pain, the doctor
puts him in the state dfot knowing' by keeping him under an anaesth&tormally, to be in the state of 'not knowing'
is to eat well and then quietly lie down in bed where nobody will cause any disturbance. A man lying in this state says
even to his wife, "Now, please, do not trouble me; let me lie down quietly. Ifydwallvant to squeeze my feet, do it in
a way, and gently, so that my sleep is not disturbed." If some friend comes to him at this time, he says to him "Now, nc
disturbance please; | want to have a sleep. If you have brought any work, it will be done wotrvibinis he avoid&o
know' anything new. This explains how the stat&iodwing' brings on trouble. By going to sleep the person enters into
the state ohot knowing'. When he getsp a few hours later, his brain is calm and cool, and he feels plaadezhimed
with himself. This means thae felt pleased and happy after having gione the state ohot knowing' during his
sleep. If one gets dfle wants without any effort, who would not alwéie to have sleep? 'To know' is troublesome;
that is why hunger is troubkome. To avoid alknowing', one sleeps off. However, the sleep that you go in for for

avoiding 'knowing', is not within your hands. Full control on sleep, i.e. the state, when one can sleep whenever he war
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is ideal. If you want tget up at a certain time, yooust be able to do so spontaneously, by yourself; in the same way,
you should be able to sleep wieeer you want to do so. If you decide not to sleep for a few days, you must be able to
remain without sleep, without the lé@xhaustioni.e. without any afteeffects of not having any slpéor some days.
If one can control himself this way, he can work for a few months at a stretch and then sleep off continuously for a
month or so at a stretch, and get up again on a celdéén People who study this way can remain awake for a year at a
stretch and sleep off for a year at a stretch. Kumbhakarna was like that.

In short, controlled sleep and wakefulness is desirable. Sleep and wakefulness depending on some other agen
is nogood. Even itfknowing' about the world be bad, it is there; and so long as one remains in the ‘Ktatevioigy’,
one has to suffer. An object to be known and the knower of the object look as two differenthertiiwh of them are
transformdion of the same state &&nowing , virtually it means that the knower and to be known means one and the
same thing. The kneer in the form of 'knowing' becomes 'to be knowie state oknowing' as it is, is beyond
pleasure and pain. It says, "I am beyonthlibe pleasure and pain. It is you thatdrae'the knower' ando be known'
due to me. Since | &ibit neither pleasure nor pain, as a matter of fact, you, the 'knower' and 'to be known' (formed
from me), should also be beyond the pleasure and the' &it when and how is this experienced?

Commonly the knower makes use of the stat&radwing for understanding gross objects with the help of his
gross body. Indeed, what the knower has to do is to stick to the com&seubkat he has, or he expades at the time
of 'knowing any gross object, instead of trying to know it. That consaiess (awareness) must not be mixed with the
'knowing' of the gross object. That is, the stat&imdwing' as it is, is to be made an objézte known', and yrto
know it with the help of the state of "knowing'. It means, 'to know' the consciousness of one's own existence beyond tt
gross body is to be taken ‘&sbe known', and to become one's self the knower; in other words, one has to experience,
i.e., to know the state oknowing'. Such a study leads to Atrdayana and atmananda; it is called Brahmananda. Here
are a couple of quotations pertaig to the subject"Yad Bodhamatram Tad Bmahetyevan Dhirbramhaiishchayah; or
Gurave Buddhibodhaya Bodhanrasvarupinne" These sentences mean the same thing that | have spoken. The pure
state, of '’knowing' is the same thingRsdhamatra’', andbodhamatra’ means pur8rahma’'. It is that what we really
are and that is what is Infinite Bliss.

When'knowing' tansforms itself into the knower and to be known in the form of a gross object, then the knower
and to be known become responsible for the apparent pleasypaian8ince the pure state kifibwing' does not
concern itself with anything gross to be knqutris automatically referred to as the staténot knowing.' It is this
"referred to state of 'not knowihgthat transformed itself into tH® be known' gross objects in and of this world. Pure
state ofknowing' is thus the state wiot knowing'anything in and of the world; in other wordknowing' ad 'not
knowing' become one and the sa®@&course, this looks like a puzzle; but the world itself is a puzzle and we are here
to solve it, and here is the way to do it. The knower has to-stigpegard discard the knowing of the gross objects,
and has only to look to tHenowing' part of it, i.e. the consciousness of the statienofving’; then that very state of

'knowing' gives the experienc®t only of hot knowing' anything in and of thveorld, but also oknowing 'the state of
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knowing' of me's self without any knowledge of anything gross. What is there then to interrupt the Bliss? This is the
state of all Silence. One has to approach the Sadguru for attaining that Bliss emanant fnma skete oknowing' as
also the state dfiot knowing' anything in andf the world. The state dfnowing' ad that of 'not knowing' as also that
of Infinite Bliss is evefexistentwith the sadgur. He helps to attain that to any one who associatdshirn with all
faith and devotion. All this leads to one conclusion th&wino accepts the state of 'fatwing' anyything petaining
to the world becomes Gdidmself,and enjoys that Infinite Bliss.
- (2) -

The word Diyana consists of two wordDnya and Na, meaningo know' andnot' resggctively; Dhyandl thus
meansto know not'. When one wants to attain Dnyana frong8ad hewants to attain the state 'td know not'
anything pertaining to the worl@ommonlythe word dnyana is taken to mean twvéknowledgei 'to know'; in a way
it is true, becaus#o know not' pertaining to the world leads to the pure sffate know,' i.e. to experience the
consciousness of that Infinite Bliss; that is why dnyaila is also taken to mean knowledge everitshantghlroot
meaning isnot to know.

The Satpurusha is always in the stat&of knowing'andthat is why he is described as Dnyanarupa. Just as the
lotus always enjoys the water, the Satpuaubleing in the state of 'not knowing', always enjoyd r@mains irthat
Infinite Bliss.

Dnyana andno knowledge' of anything pertaining to the world mean one and the same thing. To have dnyana
i.e. to become a knower means not to be proudof to ke consciousf 'knowing. That iswhy the word dnyana is
corstituted with'Dnya’ first followed by 'N. Dnya means onl§o know'; the state of onlyo know' is not able to
experience itselfNot to know' can only be conceived when there is already something to know what'ida’ is put
after 'Dnya’ in Dnyana; this order of letters means that the one whosisi@a® of the "not being able to experience' the
state “of knowng' is Dnyani one who knows the knower; and to be in such a state is virtually to knawexgerience
everything- to experience the pure statelafowing’, i.e. to experience the Infinite Bliss. One who attains the state of
'not knowing' caralone attain that pure state'kfiowing'. To do that it is esseal to undergo all the suffering and pai
that is emanant frotknowing' of all that is in and of the world,; it is then that with the help of Saekyipa he is able
to attain the state dfiot knowing', and through it he is able to join the pure state of 'knowing'; or he could remain in the
state of'not knowing', and enjoy the Blissi.e. the pure state dnowing'. If one renains purely in the pure state of
'knowing', he can know nothingcan experiencacthing. Everybody says that this world is fullythe state of
ignorance. To showagation the letter' is preixed to any word; if it is prefixed to Dnyanawtll be achayana
meaning 'no’' (negation) of the statéraitknowing'- i.e. 'knowing. When one says he is adnijd®e means that he is

not in the state dhot knowing' anytimg in and of thisvorld; and that is why he says "Give us Dnyana", i.e. "give us

Yitis spelt in the book as dhyana, while the text refers consistently to Dnyana. Quite obviously it is a typing mistake; it needs to be
checked against the Marathi version (E.B.)

152


http://remains.in/

the state ohot knowing' anything about the world, which wikad us to that Bliss contained in the pure state of
'knowing."

In the Begnning there wa®nly the state ofknowing'; but it could not be known;iteans that from that very
time the state dhot krowing alsowas there i.e. the Dnyana was there, i.e., the illusory Praiwits there. It is on the
support of that illusory Prakriti,i.e, the state of 'notrlowing' that the atma descended dowth®human formand in
thatform began to experience the false state of 'knowing' ;krewing' all that is in and of the world. In the reverse
way, through the state ofot knowing'anything about the world, thenad is able to reach his origin, and experience the
purestate ofknowing. Thus to begin with there was orknowing'; because, as it was, it could not hevin -
experienced, thistate of not being able to know camepiekistence; and ondbis 'not knowig’ came into existence,
the world came forth, i.¢he state offalse knowing' came forth. Now to go in the reverse way by attaining the state of
'not knowing', one can remain in it, i.e, become the knewes Dnyam and thus experience that pure true state of
'knowing'. And that is all one has to do. Once that is done, there is nowhere to come and g

'Knowing' ie. 'Dnya’ is all grvadng; there is no place without it; its nature isBliss; you call it'Dnyd or you
can call it Bliss. Alinment of the statef 'not knowing'pertaining to the world reansthe attainment of the pure state
of 'knowing', i.e.'Dnya. Being blissful] anybody who attains €njoys that all prvading Bliss As the Bliss is
interminalde, it is always existenti.e. it is Sat. To beermanent means Sat. Due ¢onsciousness of 'knowinigjis
called Chit. Its nature Bliss Ananda. Althese three aspects of the sgiuee state of 'knowing' thus mean -8hit-
ananda.

- (2) -

To attan, - to experénce theSatchit-ananda, its necessary tettain the state ofnot knowing*- of course ap-
thing pertaining taheworld; it cannot be had without iThe state of 'knowirg is all pervading; whence to obtaiot
knowing'ther? If one is gervading everthing, whence andhow can another aoe onthe scene. This is no doubt true.
But as already seen g mecessary to have the staténaft knowing; and so let us see whence and howriteéorth.
Since the state of knowing is allpading there can be no 'knower' nor anything 'to be known'; how can one know that
what is all pervading is the state'lfiowing? There is no means to know that there is a state of 'knowing'. Unless some
'knower' canes forth, how can that original all pervadirigte be known as that tdnowing? If that state remains only
asitis, what is its use? If it remains as it is, it can neither be called knowrkoown; that means in that case
'‘knowing' or'not knowing' cannot be known; in other words, botbdmee vitually one and the same. If it remains as it
is, since it is of no use, even though it is the state of knowingtually becomes thetae of 'not knowing' i.e. the
state of unknown f@rther talk is better arranged in conversafiom).

Listener- Yes; if only theknowing' be there, even though itkeowing' it is virtually'not knowing'.

Questioner Are you convinced thdknowing' virtuallybecomes 'not knowing'?

L.-Yes.

Q - What, yes?
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L - There is only 'knowing'. There is no 'knowerktmow it; obviouslyknowing' virtually becomemot
knowing'.

Q- So you are convinced.

L - Yes.

Q - So you know howinot knowing' came into existenaae you convinced about it? Everywhere there is only
'knowing';there is nothing like 'not knowing', atigat'not knowing' hagome into being. You yourself arrived at that;
is it not?

L - Yes: itis so.

Q - You were already knowing th&nowing' pervade@verything, and yowwere sure of that, is it not? No
spacds vacant without it; are you convinced abd now?

L -Yes.

Q -Not knowing' came into being; you know that nasvit not?

L - Yes, | am sure thanot knowing' has come into being.

Q - Now, if there is no space vacant that is not pervdedinowing', then where dog®t knowing' remain?

L - I can't say where. But on consideration of nhetter | find that there is nothing likeot knowing', and inspite
of there being no space for it, it has certainly come into béingther wordsnot knowing' seems to be another name
for 'knowing'.

Q1 'Not knowing' thus becomes just another naméekioowing'; that is the state &fot knowing' is put upon,
charged upofthe state of knowing'; that is whabu meanjs it not?

L - Yes; call it a second name, or you can as well say that it is put upochasge orknowing': or'knowing' is
charged with the state tfot knowing'. As it isknowing' is ofno use; why call iknowing' then; why not call ihot
knowing'?We can as well do so. If at all there is no knower, and ikarething to be know, 'knowing' or'not

knowing' is all thesame.

Q - That is exactly what | say. But one more questiomes forth from this, and that is)Is it really so, or you
are just saying that?" As it is, there is only the statkrmiwing'; inspite of its beig there, it is not being experienced.
Thatmeans you do say that it is not being experienrgeat beingknown. You have understood that nothing is
experienced nothing is known. It means in spite of your being here (invtbed) you are experiencingdhstate, and
that is why you arsaying that there is nothing; that means you are experieti@rggate ohot knowing'. That means
you appreciate thahere is somebody, i.e. yourself, who are experiencinghkag is nothing; that means you
experierce - you know thatyou are existing. You are thus having two experieiia@seof 'not knowing' and another of
your own existence; due that- on support of which, are you having this dual exgreze? Obviously you are
experiencing that due to the staféknowing'; that means that stadf 'knowing' is with yourownself, and it is due to

that that you are having that duapexience. You have not attained that state from anywherghe means to have the
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dual experience you have obtairfeaim anywhee, nor that you have come here from somewhartktassociated with
this 'knowing'. All this means that yoyourself are the state of 'knowing'; that state then cannefierated from you,
nor can you be separated from that statkthree of youare this one and the same thing. You #rat'knowing' and
that'knowing' is yourself. It is thdknowing' that has thus received another epitlyeu or |. Butwhy? And who
experiences knows that there is that state'odt krowing'. This experience is ohiteed due tdknowing'.When thus the
state ofnot knowing' was charged upon tstate ofknowing', then thaknowing' transformed itself intthe knower of
that'state of knowing', and began to identifiynself as something differentthe knower'. lis this 'knower" that is
further identified as 'you.' arld

L - You mean that having experienced my own existence, by myself, | would have seenvifabarreything
more about théstate of knowing'. But | am myself the state of 'knowing'. That is winanyean.

Q - Exactly.

L- But then you said thatnowing' is all pervadig; it means that | am all pervading; that is what you mean.

Q - I never said that you are not all pervaditkqowing’, i.e. yourown self, is all pervadg. But when? When
yoti, i.e. that "knowing', i.e. to be all pervading, will have thadlt to pervade. You must halthis and that' to pervade.
When this something (other than you) to pervade will come into existence, then alone you will be able to pérvade tha

L - But there is nthing more than myself, i.e. thkhowing' here; whence is thil' to be had?

Q - If you want to experience the fact of pervading etléng - all, that everything; that all, is nowhere beyond
you; you yourself will have to become thalt', and hen with thatknowing' you will experience pervading all from
within and without. In other words, whatever you will become, you will pervade all that and yet you will be remaining
over as separate from that part of yours that will be pervading all thdteamme.

L - It is alright what you have said; but at present | understand nothing, | experience nothing; whetallbe the
pervading' then?

Q - | say the same thing. If you experieriget knowng', it means first of all you yourself become thmait
knowing' and then you not only pervade all threttt knowing' but actually you remain over; and that is why, though
lying beyond it, you are able to experierioet knowing'. It means since you experience yourself your own fofnobf
knowing', yourall pervading state of knowing' is proved in ydomt knowing', It means thaknowing' pervades all that
'not knowing'.it means that if there came into being right in the Beginning that primordial thing responsible for the
universe to come to being priorto all in and of the universe, it must be the stateaifknowing'.

The knower ofnot knowing' belongs to the state of 'kringy' it is he, experiencing his existence, with the
support of and taking the qualities of the state of 'not knowing', evbirresf till he attains the human for. In
evolving and arriving tehe ultimate form of a human beirgg has been doing so on the strergjtand imbibing the
gualities ofnot knawing', with the result thate becane the'not knowing' himself; and hang passed into the state of
‘'not knowing', he fejns- fakes that he 'knows', and thus begins to look about with that feigned state. As a result of that

state he passed through the 84 lacs of Yonis, enjoying the mortal gross forms in each, till henatévethte of 'not
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knowing',maintaininghis original state in the form of hisxestence only. It is the 'knowing' that evolved itself into all
these gross mortal forms till it arrived at its lagte human form; and then the state in him joined istlsounter part
in the different gross forms and thius began to know time.

The state oknowing', through the agency oot knowing evolved itself descendd to its last the human
form. If the sameknowing', i.e.-the humanform now returns thnagh Sadgurtkripa to the original formless state of
‘not knowing', then what will it meet i in thatopposite position? It ill be able to see thiniite luminouslight. The
original formless state of 'not knowing' is all darkness; while the puredt&i@owing is all light. When one
experiences the state 'obt knowing', i.e. arrives in the state of all darkné&ssn he is able to see nothing else but the
infinite luminous light.

I have talked a good deal and you haveehad. Even if you read th talk again and again without any
experience for a while, in course of time it shall lead you to experience that state.

Of course, this is a difficult and subtle subject. It can be fully understood only when one reaches that highest
state. Buthose thahave read books on Vedanta, or who feel mutdrésted in this subject will begin to grasprit
constant reddg and thought. Constant reading even without understgndll ultimately lead one to experience it.

Reading, thinking and putting intogxctice constantlyhatever is laid down in these books is the simplest means
of attaining all temporal and spiritual happinesisat Infinite Bliss, for those who desire to escape the cycle of births

and deaths they lie in, with all types of sufferimgl gain.
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104 Uu. V. Iv-12 30-7-1924
(1) State of'not knowing' poses to be the state'kfiowing' in the form of this world.
(2) The mutual relation of 'knowing' aridot knowing'.
(3) Importance ofnot knowing:
(4) How to returnto one's origial state.

(5) Dnyana through Sadguru.

- (1) -

I have already spoken about the origifmaft knowing' yesterday. It is the stateradt knowing’, on the support of
and on imbibing the qualities of the pure stat&ionbdwing', that hidegts own state and poses to be the statknmiving'.
When hot krowing' poses that way or rather feels proud about knowindstate of knowing', it turns into the state of
Aharkara. There can be no @aiousness without Ahankara. When consciousnedsasicam somebody'| know
something',l am the state of knowing' etecomes on thetate of hot knowing, then it is that that state transforms
comes itself into the state oflaower'. To begin with there was none to know the pure state ofitkgo that is how the
state ofnot knowng' was charged on it. The staterajt knowing' is not an independent entity; it was only an epithe
given to the state of 'knowing'; thus both mean one and the same thing. Due to the proximity of thesestvirasstaid
of experiencing itdwn state, the state ofot knowing' imagines itdf 1 takeson itself the consciousnesshe ahankara,
and calls itselfs tle knower of the state of 'knowing'. And from this stdbe tripartite nature of all things iheé world-
the known, the to be known, and knowledge efciame into being i.e. the world came into existence.

The state ofnat knowing' makes an apparent showkmiowing'. In a drama a boy plays the part of a girl. On what
basis couldhe play this paf? Because of the sari, choli, bangles etc., the signs of womanhood are existentiridthe
he could use them to play that part. If men and women were remaining without any clothes, or if a separate type of dre
was not worn by women, then how coulisthoy have played the part of the @iHow could he have hidden the signs
of his being a man? Because of the separate dress he could pesenzana but how long could he do it; how long can
he hide his original state of a man? Even if he shaves tff iidxt day there will be stubs of hair, and they would
expose him to be a man. In the same way, the pure st&at@wuing' is infinite, and on the strength of that, the state of
'not knowing' plays the role of 'knowihdput how long can it play thi®le? A time is bound to come when its real state
of 'not knowirg' will be exposed; after all 'knowing"lsiowing'’; and it cannot be hidden for long. Gita has said the same
thing this way- "Nasato Vidyate Bhavo Nabhavo Vidyate Satah." (Canto 2 Shlokibilthe meaning see any
commentary.) That is why all objects are mortdéstructble. When Yama begins to deal with the jiva, then all the ap
parent appearances he has put on just disappear, and whatever is the original remains behind, an&#tat is the

- (2) -
If all the Ananda pervading the world, or the existence, or the knowledge thereof disappears, whence could it be

had again? Well; the original ananda is unlimitédfinite; it is always there; how and whence can it disappear?
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Thousands of y&a may passyugas after yugas may pass, that pure stateofving' and its existence is always there;

it being always therot knowing' never finds it falling short to play upon. If one attains the pure state of knowing then
that experience is evedfing and permanent. The experience, througlntinean body is not permanent as the quality of
disappearance of not knowing' affects it, and it does so because it is the staté&mdwing' that is the mainstay of that
experience.

It is 'not knowing' that plays the part dknowing'; that means that it has got everything including all mystic
powers, that it dishes out things here and there to the different forms in the creation according to their karma, and thus
brings the world into existence and mainsait; but it does not know that it itself is the staténot knowing', that there
is the'knowing' which is infinite, and that on the strengtim the supporton the basis oknowing' alone, it is able to
play the part it does. Similarly, the ps&te ofknowing', does noknow that it has been given another epithehof
knowind i.e.,'not knowing' is born of it, and that on its moral support,ibéknowing' has brought out the universe and
is maintaining it: That is the peculiar and fursituation. As the whole créan is brought forth; based on something
non-existent, every article pertaining to it exists apparently for some time and then disappears, and that is what is
experienced in the world. When both the appearanceiaagmkaance (i.e. birth and death) are not experienced, i.e. are
disregarded discarded, then one goes to the real basic thing whidfingé and on which both the appearance and
disappearance have their play.

- (3) -

The ultimate result of the false part'fiowing' played bynot knowing' is the human form; it is mainly meant to
experience the pure state '®howing' through its origin thmot knowing'. Thenot knowing' was to experience
'knowing', and to do so it began to evolve into different formsafiee another, and ultimately arrived at its last product
- the human form; the result was the creation of 84 lacs of Yonis; the Jiva went through all the yonis till it entered the
human form, and in this he descended., i.e. worked in the oppositedtiriotin his real source of origin. The human
form being the last, the Jiva got stuck up in it. The human form being the last product, it is the mixture of all the previou
forms, and hence the Jiva has full knowledge of all the famdsbecomes conscioaktruth and untruth. ‘'Not knowing'
is a very important means to know the pure state of 'kmgwBut the Jiva got stuck upforgot about Fs origin, and got
himself involved in the different fons i.e. in trying toknow' the different objects born bof the state of 'not knang',
and the apparent, i.e. false pleasuriedse happiness emanant from them. This happiidgse pleasures being based
on the state of 'not knowing' are not real, and that is what is experienced. If they were realtddyevpemanent
everlasting. Being born of 'not knowing' they nahlast as much as the 'not knowing' itself would do; 'not knowing' is
thus comparatively permanent. When the pure staieoiing' is experienced through the help of 'not knotimen
'not knowing' automatically disappears, and onlyepkmowing' remans to experience. Putlenowing' means Para
Brahma- the Place of Satchitanandéhe real unending Infinite Bliss, while 'not knowing' means the Mdlya Adya
Prakriti - Adishakti.
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- (4) -
To begin with there was only the pure state of 'kingiyit was charged with 'not knowing' subsequeritipt
knowing' began to play the part'&howing' with the result that it begantie known both asknowing' and'not know
ing'; to experiene itself, it began to evolve itself, step by step, till it arrived to its final stégeehuman form; the
human being thus is a complete combination of botHkhewing' and 'not knowing'. It is the knower, who ultimately
evolved himself into the hunmeform to experience all the dual states such as beingarzking, pleasure and pain etc,
and isactually doing so; it meanke is playing the part of knowirlgpth the states &knowing' and 'not knowing'. In
spite of allthis experience, he doast know his own source of origimnd this is the result of the state of 'not knowing'.
When theliva, the product of 'not knowing', now a proud possessor of a human form, fully understood both the
states 'not knowing' ad the appareriknowing' taken onythe former, he found that both were destible; naturally
he begarto think if there was something different from these two states; he began to think as to how the forms come int
existence from himself and subsequently merge into himself? As he gtieisking on these lines being tired of
destructible pleasures and happiness, he feels that there must be somethingiitdedeyond these two statéke
begins to wonder as to how to experience %l that as it is he himself, who has expeciet the various dual
aspects, he must now try to find out as to who he is himself.
One should first of all understand and experience that he himself is all this-vatitle creation, and is playing
himself the various parts simultaneously; then haukhthink that since all the creation is born out of himself, that since
it depends on the various duals, and that since all the duals arerfatseue, he himself similarly must be untrue; he
will or rather he has then to understand that lo¢htrueand untrue states are within himself; as this gets fixedd in his
mind, he begins to feel or rather to get ready to experience that he is independerit of both those states, and that he ha:s
find out and experience his own original state on which hidends is based. He has to study realise that at the
bottom of those two states lies the pure state of 'knowing', that that pure state is the unending infinite Bliss and,
existence, and that it is the same as-8lit-ananda. If one trains his mindttink over this way, eventually he
experiences the state of Sdtit-ananda within himself.
When one is fully able to experience this independent Bliss, then he has attained the puré&staténgf,
which is nothing else but the primordial Prakritiisithis state that gives him the experience of Suddha Brahma. It is to
experence Suddha Brahma that the human form has been brought into existence. It is this state that is the highest to b
attaired, and that serves as a link between the world anplutieeSatchit-ananda. The Siddhas and Yogis always remain
happily in this state of the (origingalink - the primordial Prakriti; and being in that state they are able to go anywhere,
take any form at their will, and yet remain in that state. One whmnathis state is the real glowerful person. But
when can all this happen? It can happen when one experiences all the duals, treats them as untrue, trestdeis Jiva
and the associated ahankara as untrue, leaves them both to attain thedingplfeel thahe must experience his own
original status, and tineexperierces hepure state of 'knowing' based on his awarenedseafdte of 'not knowing.'

When one expégnces the state of 'not knowing', hebkedo e the whole world in a newepspective, and kaen
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he feels tired of it, he fails to see it. Why can't he see the world then? because he himself experiences to be one with it
Suddenly, as if he wakes up, he begins to experience the pure skamnhg' with its unending Infinite Bs and
exisence, i.e. he himself becomes the world and experiences that unending Infinite Bliss. This state is obviously beyon
all degription. One who is in that state tries to describe sometimes that indescribable and inarticulate state in some wa
or other.

All this boils down to one thing and that is that it is very necessary to attain thefstateknowing'. From the
primary state ofnot knowing' the sathit-ananda aspect waspgrently experienced by the human being, but being only
apparent, it did not last long. The original singular statekofowing' is called the sathit-ananda. The state @it know
ing' posed itself as sathit-ananda, and that is why the three aspects-axistence, consciousness and bliss are experi
enced irthis world. To begin with was all satchitanangarvading all; and on its moral support the worltheanto
being. The state dfiot knowing' posed to be the statekofdwing'and thus posed itself as sdtit-ananda. The moent
this apparent state &dnowing' is dropped by a person, he comes to his original state of 'not knowing', and thus through
that state begins to experience thectat-ananda; he finds that state to be the truth. Whuldghwe run after any untrue
or apparent state then?

When aperson drops that impersonation, he is able to see thehiBananda, and then he begins to experience it
while in the huma form by passing into the state 'nbt knowing'.At this stage he is able to experience that sttie
truth, and the world the untruth as well; he sits between thesits on the bordeland between them. When he experi
ences the sathit-anamla, he does not experience the world, and vice versa. He thus experiences both alternatingly as h
likes. It is like the hypothetical sife pupil for two eyes of a crow; it isgaumed that a crow has two eyes, but one
pupil; whichevereye te pupil goes in, the crow is able to see througheg@only.

The creator, the maintainer, and the destroyer of the world is beyond both thetsmnadllde biggest in the
world. When one attains this state he himself becomes the creator, theaimeaisnd the destroyer of the world. On one
side the worldard on the other the sahit-ananda does he experience. When he looks to neither sidentibasstate
beyond both the state ofOnly'; that is, he himself becomes the-shit-ananda and in that state he knows nothing as to
what is happening due torhi Since however, he has attaineégxperienced thp state of knowing' ‘apparent
'knowing' and pure or originakhowing' even though in that staif 'Only' he understands nothing he can return to any
of them whenever he so desires without angreffwithout any means; a person who can do like that is the perfect one.
He can experience whhe likes, or remain in that state of 'Only' without experiencinghémy. Such a person can be
called by any namesatchit-ananda, @d, or a Satpurusha. What must happen to one to experience all these three
states? His knowing about the world musinpletely cease while yet in his body, i.e. he must attain the staiat of
knowing'. Somebody might say that since we were originally in the statetdnowing’, where was the necessity to
bring us down in the dualistic aspect of this world? The repthis is that in the Beginning, that statérmft knowing'
was an epithet of the pure statelafowing' prior to caning into Being of the world of the human being, and hence it

was not capable of experiencing the state othdtananda; thahot knowing' was meant for one purpose, to evolve
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itself into the world- into a human form to expemce the pure state of 'knowing' through him. That is why when
through a human form it returns to the statnof knowing', then alone it will be able toperience the sathit-ananda.
When one experiences that he is neither a sufferer nor an enjoyer and that all happiness emanates from himself then t
loses the apparent and attains the real state-sh&sananda, and then he is able to experience thikel wthe apparent
state of sathit-ananada and the state beyond bdtte state ofOnly' - where there is no experience of anything
whatever; he now experiences that all the states emerge from himself and merge into himself.
- (5) -

It is cusbnry to sy that a man whisays that he knows a person who knows nothing.

(At this juncture the Svamiji quoted as follow¥ asyanatam Tagamatam Matam Yasya Na Veda Sah;
Avidnyatam Mjanatam Vidnyanamajanatam." On this Shri Baba sajd

Whatever is said heregiill be found in Upanishadas or similar other books. The only difference is in the
language; the language spokemnehis not like that of the books; that is all. A person who does not at all desire to know is
the person who really understands. To undaedsthully isto become like that; to become like that is to understand fully.
Uniess one has the real urge from within, one cannot have real progress, one is not really able to understand. To have
urge it is essential to perform the satkarmas.

Onceanybody attains that state, he fully understands éviagy- that even birds and beasts and stones
understand, that the nighbil even understands; that it is the real knower, that all knowledge is concentrated there. A
person in this state seesrisief to be the most ignorant and the greatedeserf; to such a person the shit, or the wood is
all full of knowiedge. As one accepts the lowest state and attains the state of 'not knowing', the statéteafreaida
begins to invade himto pervade hi; ashe progresses in this he begins to look a foahftiee worldly point of view.

As he gets recogresl as a foohis foolishness increases, his subtle knowleatgmut God also goesincreasinguntill
he, at lasexperiencesatchit-anand.

In Short, what one has to request foorh a sadguru ithe state of 'not knowing'.

To obtainDnyanafrom Sadgiru, one hasdtake tosuffering for whichmethoddike penance have been advised.
To do penances to burn the whood One may have to digf fromheat, rains or cold or hunger, eté.i.e. all good and
bad onéhas patientlyto bear. Here is agptinentverse &plainingit: "Sosavi Ti Vipadadash&ampadadasha Balecha
Sodavi." Meaning- leaveaway deliberatelyhe state of riches andke to sufferingn adverse iccumstances. Adverse
circumstances must be borm#ice one doethat what does itmatter whasufferingand paincome? Theeople around
may give troublemay give a beatindjut what does it me&gr? What is that thim? All these thingsffect the outer the
superfical; the real n him does notuffer and that is what has to be understood.

When Sadguru imparts knowledgehat does one get? Onetg suffering- pain Dnyana mean%iot knowing';
and that means pain. Thatiy | alwayssay that ifyou want sufferingand pain, thertometo me. | hae also incured
endless paimandsuffering, andthat burnt allmy desires and miyva state, and theonly | attained the statef 'not

knowing'pertainingto the vorld. If you fall at my feet,| will make you likemself. | lost &, you will have to do the
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same.To lose all is to havdnyana, i.e. the state of nobt knowing, that 5 not knowinganything: In the wakeful staté
anythirg pertainingto theworld, and tha meangain: it is this painthat leads torifinite Bliss. Pairmeans ihkha and |
have defined that word sometime ago. That ihahis not of the worldly type; it gives Sukha; in fact tbatkha is
called Sukha.

The pure state of 'knowing' isfinite, while that ofnot knowing' is limited.'Not knowing' contains nothing and
hence one who attains that loses all; and one has to lose all. The world and its contents are the constituents of that sta
these contents are different forms like different dresses and the commdsi@tdasure in it. When all those contents
forms- objects are removed, nothing remains behiritis a state of vacuum as it were, and that is what is described as
losing all.

The word Kripa means to remove atb make one lose all; it is on theesigth of that that the infinite is
experiened. Ananda can be experienced at its periphery. Just as the perifiteeouter surface of one's body enjoys
the sun light, the air and the spaceralind, and through that the body is nourished, in the saagethe ananda can
only be eyerienced from its outerm; it is experienced along the periphery of the circle of 'not knowing'. This circle of
'not knowing' is just a speck in relation to 8att-ananda. This speck can be said to be o$ite of 300th part of the
end ofthe hair. It is dark in appearance. In that this world comes kistesce. That darkness calls itself to be the
biggest. However big it becomes, it is just insignificant in relatiiotie infinite. That speck should be remembeocie
the state oot knowing'. People get lured by it. Leave this lure and you will attain the stata &howing'.

Renember, it is this 'not knowing' that is recognisedagana; at its peripheris experi@icedthe apparent sat
chit-anama on thestrength and support of the real -8hit-ananda; one can do that or remain silent in that spnek
'not knowng' - without experiencing anything.

What is the net purport of all this? It is to attain the stateatfknowing', and it is called Dnyanijs only the
means to achieve that Infinite Bliss. Here is a couplet abetNid Dnyanam Na Cha Vidnyanam Dnyeyam Dnyatapi
Naiva Cha; Svayamevanubhuyat Tat Vivekaparivarjitam@aning, there is no kmver,no to be knownnor any
ordinaryor speciaknowledge; one has to leave all these differé¢ioties, and experience that by one's self.

Treat all | am talking as a prattle; why give it any gasd! it a prattle straightway.

On this Yamiji (sitting nearby) saithat it was not a prattle, but itas all nectar. Nectar cannot know nectar.
Your talk must be styled as the Siddhantas from all the Shastras.

Constant thought about this talk is bound to lead uttfgao that Infinite Bliss.

000000
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110 U. V. IV-I8 8-8-1924

THE GOD AND HIS SEQRET.

God alone knows all about His cosmic play. A magician displays tricks which are seen by hundreds, but they ha
no idea as to howe performs them; unless one learns his tepmbne cannot know those secrets. To learn subtle and
secret things, oa has to become like that. It is in the nature of a human being to try to probe into the secrets. There are
secrets and secrets. There are secrets with ones self, whioh gsed without exposing them, and which cannot be told
to anvbody elseeven to me's nearest and @est. The secret of God, which is known only tonk$elf, is the secret of
the first order. There being none to know this secret, it is only known to God Himself. There is none else than God who
remains in an invisible form, who works an invisible state, and who derstands evgthing in and of the invisible. A
person, whdas given upheways and affairs of and in the world, and who works in the cause of God without any outer
display, i.esecretly- in an invisible manner, is almst like God, and hedsomes able tondestand the secrets of God.

On theother hand, a person who works, not in the cause of Godl hig own @us or for somebody else, does not
understananuch about it, even thoughl ahat becomes known to Goslycha person never turns towards God.

Let us now think of the secrets of the second order. In thislvine secret to another in whom we have
confidence, who is like ourselves, antlo, we are sure, would not give ittoThere are, however, very few whrea
able to keep the secret to themselves; such memajgriell that secret to another in whom they confisehom they
love; but theother man may not reciprocate his confidenogay not bve to the extent he does. The husband loves his
wife, takesherto be his confidante, convinces himself that he is equally loved by her, and tells his secret to her. If she
believes in him, she does not further think about it. The natural attitude of a woman is to tell something new she comes
know about to her frigd, and that is what a wife is seen to do. If that friend of hers is a decent person she keeps quiet;
otherwise many times trouble is seen to occur through her knowirsgthetSometimes as the wifmes to know of
it, and she does natgree she beginso argue with her husband on that poebd seeshis quarreland says, "You take
her to be so dear to youythare you suethat you are equally dear to her?"

If the wife loves her husband, she takes him to be @ndif she comes to know some secret she at once tells
him. If both are not of similanatue, then, having known the secrairh his wife, irstead of keeping silent about it, and
without thinking about it¢ruth, he just talks about it leading to necessaryroubles and complications. Such couples
are not the real husband aride. The real husband and wifeldrgg to the first order and desire to remain in solitude;
they are so confident about each other that they never tell anything that passes betwezartbady. God always
remains wih such a couple. The neighbours of such a couple do not even hear them talking to each other. Otherwise
there are couples who always quarrel with each other, and thegjrelsnent is known all over; nowadays such are the
couples commonly seen.

What is the real prupose of marriage? It is to attain the subtle invisible state. The subtle invisible state only
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belongs to God. The wife is to take her husband to be God; for what? To make him pass into that invisible state and fo
herself to attain that state. Whatever is to be talked has to be done or talked quietly, that virtually gives both @f them th
punya of observing the vrata of silence. If the husband and wife observe secrecy and quiet externally, in course of time
they kegin to understand what goes on in each other's mind, and with this they begin to experience the invisible and
subtle state o&od; and the Bliss they experience in that is thousands of siapesior to the physical worldly happiness
they could have.

There is another way the secrets are dealt with. Asareaaking about something, a third man comes in, and the
first two immediately change the subject. The new camhencesays, "An | an intruder? Shall | go away?" Thegy
"No, no, it is alright." Stl that subject is dropped. Whéiis new comer goes away, then again they resume their
subject. But the new comer suspects, and the result is thase¢loe®t no more remains a secret.

God is invisible and his play is known only to Hims@lfere is noa to whom He can impart His secrets, and
naturaly He does not tell them to anybody. If somebody becdikeslim, then He could tell them to him; that person
would almost be like God. Whomsoever God wants to tell his se@etsfirst makes him like Hinedf and then alone
tells him; orhe tells him, who, on his own has exerted and attainedti@t Unless one becomes invisiblattains the
invisible state, one will not know the secrets of God. Godly secraids and the knower is also one. To ustherd that
secretmany sit in solitude and practise certain methods to attaimtreble state; some practise in forests. So far the
mind dealswith the affairs of and in the world, simple sitting in solittén a desolate forest is not sufficieitis not
the real silencé/Vhen the mind thinks only about one's own self or about @Ged, only one can be said to be in real
solitude.

To attain the invisible state, one has to leave all unsacgghysical activities; sit in solitude, and try toget all
the external things; slowly the mind begins to attain the realustdi A man who can thus keep his mind stable, need not
be in adesolate forest or in sttiphysical solitude; he may be anywhere, gatihe will be away from the world in the
realmental solitude. A pson who is mentally detachedh solitude, lnt who behaves as a normal person in the world,
is God or Satpurusha. Such men can only be known to thloseare properly qualified to know them.

| am fully detached from within angparently attachedithout; commoners cannot know this state. Howsoever |
look from without, how | remain detached from within is known only to myself; if there are any persons qualified to
know, they alone would know; such, of course, are very few.

Thosewho cannot attain the invisible state and see the invisible God, they should fully associate and serve the

'open' Satpurusha with full faith and devotion, and they will get the fruit of experiencing the state of God.

000000
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Il U. V. IV-19 11-8-1924
(1) The real offering to God.
(2) Simple method for maal endurance.
- (1) -

Two things cannot be done at one and the same time by any Indriya. If the ear is listening to one thing, unless it
stops listening to it, it is not able to hear anotherghgame is the case with the moutye® etc. While offering food to
God, ifyou go on looking at it, God will not be able to look at it and enjoy weifkeep our mouth and nose open at that
time, God will not be able to enjoy with the mouth and ndgat is why we have to stop the work of the indriyas that
deal with taking in of food, and stop the mind taking the pleasuredhi®ugh those indriyas, at the time of offering
food to God; then alone the atma of the idol is able to enjoy the plezdtit food offered to Him. The offering of
food is called Naivedya meaningo tell - to offer. It is hence customary to shut the orgathe mouth, the nose, the
eyes and the mind at the time of offering Naivedya to God.

When one thinks that God sHduwlo a particular thing, then one has to stop eligrking about it, and then alone
God begins to do.itf with all our mind we stop seeing afyng with the eyeghen God begins to look at us, and we are
able to see Him. In the same way, if we sw@lgihg physcally and mentally, then God begins to talk to us. If we stop the
activity of all the indriyas, of the mind and the bodlaying any part in the affairs of the world and in enjoying any
temporal pleasures, and if we utilise all of them e tause of God, i.e. if we offer all of them to God like the Ndy&e
then without doing anything on our part God Himself exerts and gives us all the temporal pleasures. God has said
"Ananyashchintayanto Mam Ye Janah Paryupasate; Teslhtagabliyuktanam Yogakshemam Vahamyaham." (Gita,
Canto9, Shloka 22; for meaning, see any commentary.)

Whatever thus we give up doing in the world, or do only in the cause of God, then God begins to do it for us. The
is the rule. Hence it is essential to offer-glie Tana, Mana and Dhanto God.

- (2) -

All the inanimate gross objects have more of Dnyana (knowledge) than what a human being has, and as a resul
that Dnyana they possess greater power in them; it is due to that Dnyana and the power they hayeaitbailite to
bear all the trouble including destruction inflicted on tHgmus for our needs. Even the worldly wisdom that we obtain
is through these gross objects. As a matter of fact, on taking birth in the world a human being is absolutelyagnorant;
his association with gross objects begins to increase, he is able to collect knowledge from them. We get the knowledge
from them, and then try to show ourselves as something in this world. As we are not aibli®daail the knowledge
they have, we areot able to have that power and the related strength of endurance they show. Wherever Dnyana lies ir
its full measure, the strength of endurance lies fully there, and vice versa. Wherever botyeathe &hd power of endu
rance lie infull measure, God iglways there. The unusuall power of endurance is shown to a great degree by trees and
stones, and #h is why the presence of God is there to a very great degree; that is the Siddhanta.

In a human being the power of mental endurance is galkenpersm who has the power of mental forbearance,
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God is always associated withmhilt is on the strength of thimentalpower that any physical suffering is easily borne.
Knowing this the yogis try to bear the heat, the rains, and the cold, they try to beaubikes created by the shadripus,
and thus try to become like the inanimate objects and eventually they attain their state of communion.

Thus the mind has to be trained to attain the power of endurance like the trees and the stones. Look at yourself;
you cannot tolerate a fly sitting on your body; you are not able to bear ordinary heat and cold; how can you attain
Godhood? You vainly desire to attain Godhooghu do not want to take to the qualities of trees and stones; how can
you have your desire oftaining Godhood fulfilled? Try to bear, try to endure everything; try not to be affected by heat,
rains, cold, anger, abuse, hate, bad name, etc. It is from childhood that such a training must be given. Wise parents tra
their children this way. These yig however, the parents try to decrease the power of endurance in their children.
Children are normally able to sustain cold; but the modem parents put on so many clothes on them during winter that
their natural power getaurtailed. Right from the begifmg the parents talk to them in such a sweet and cajoling fashion,
that those children are not able to stand a single adverse word later on. That is how in all ways possible the natural po
of endurance is curtailed. With the loss of the physical paiweir, mental power also gets deteriorated.

In days of old people used to walk over hundreds of miles; today you require a car for the purpose. Even to visit
the next door neighbour you require a cycle. People used to read and study in ordinary ligloty mogvysing powerful
eledric lights for that purpose; you have decreased the normal power of your eyes. Everybody is now required to use
spectales. As all this external power of yours is going down, your mental power also has deteriorated; amththat is
you now find it difficult to turn back.

Birds and beasts, stones and trees, the forms of evolution prior to the human being, have great power of
endurance. Birds and beasts do not have to wear any clothes; teesy sntanything. You have notfeed the tregs
they can virtudly remain on water. The stones have the greatest power of endurance; you strike hard at them and turn
them into bits; they have great Godly strength in them. That is why shastras have ordained that birds and beadts, trees
stones should be worshipped; they have never asked us to worship aldmingaiSince stones possess the power of
endurance téthe maximum, they are turnecd into idols for worship. Those that possess the qualitiesnef arst
qualified for being worsipped. To attain such power one has to try to sit in one place in one posture, observe all silence
to close the eyes or sit in dadss so that nothing else becomes visible, to stop all thetiastiof the mind and the body
and utilise them in the age of God, te avoid contact with men of the world, to observe certain set of rules and
regulations such as Vratastc. inthecause of God; these are all the means to attaiincrease that power of
endurance. If whateveut of this you pactise, you will find in a short while that your mental power ad@nance is
increasing, and eventually you will begin to expade the qualities of God. | am telling all this to you from personal

experienceWhatever | have experieed, | am teihg you. Understand this well and try to behave accordingly.
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112 U. V. IV-20 12-8-1924
(1) The Buddhi that leads to the state of Shit-ananda.
(2) Method of attaining the state of Sat in association widapurusha.

- (1)-

To give a name to an object according to its qualities and then to make use of it is the nature of Buddhi. To
understand the form is the main work of Buddhi. It is the samdhbwdhich understands the form,athe qualities of
an object, and then givesatsuitable name. If this buddhill not look to the form and the qualities of any object, it will
attain the state of Sahit-ananda. When that reasoning faculty begins to understand the form and qualities of worldly
objects, it losedis state ofSa-chit-ananda and becomes thecadled normal reasoning belonging to the world. If it now
wants to go back to its original state, then it will have to break away with what it has been doing on its own. After all we
who undertake to do this work, are $ait-ananda ourselves. Knowing this we should disuade our reasoning faculty
our buddhi from running after form and name; that would lead us to the stateddfitSatanda. That is why it has been
said: "Upekshya Namarupe Dve Satchidanandadhirbhavet", nggattie buddhi, that leavedisregards the Nama and
Rupa- name and form, attains the state of-&at-ananda.

- (2) -

Commonly everybody is not seen to be able to attain that state on his own. In that case there is a simple methoc
Association with éSatpurusha sticking to him, whose buddhi has disregarded the name and form, and attained the state
of Satchit-ananda, leads one automatically to the state e€ldatnanda. Think of a blank sheet of paper. If you stick
different pieces of paper on gome of which may have diffemt colours, or which may be impregnated with good or
bad smell, all those automatically go wherever that sheet will go; of course the bits of paper must be wealielixed
attached to the sheet. Since we cannot give almags or follow vhat is laid down by shastras, nor make our buddhi
attain the state of sahit-ananda, the best thing for us is to stick to g@atsha taking him to be a blank sheet of paper.

In the world one has to commit both good and bad deedsasladtrain or a cart is able to go down a slope
quickly, but finds it difficult to go up an ascent, in the same way, a man goes down the path of sin quickly, but finds it
difficult to pefform satkarmas, take to the path of punya. You are busy in thd;worl are doing all sorts of good and
bad actions; you are not able to do satkarmas; you have a downward trend; so you should stick to a satpurusha. Like t
bits of coloured paper are the various persdsmhmanas, Mahars, Mangs etc.; the scent repiepenya and the bad
smell the papa; if any of these persons will stick to a Satpurusha with atifigittievotion, then they will go wherever
the Satpurusha woulgb.

The real Satpurusha is devoid of action in every wag;nbt his nature and he ot attract and make anybody
stickto him, nor does he discard or set aside anybody. He is alwédlys state of Sat. If then we on our own stick to
him, thenwe are bound to attain the state of Sat, and once we ttegtcstate then all our sins evenrtumto that state.

Gita hassaid-"Sarvam Karmakhilam Partha Dnyane Parisamapy&afito 4, Shloka 34), meanind\ll karma ends
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with the attainment of Dnyana. Throw any dirt in the Ganga ametitmes one with it. Put anythirglry or wet, sweet
scened or foul in the fire, and all that turns into fire. In thensavay, whatever be the sinful or virtuous actions done,
whenone sticks to a Satpurusha Dnyani,- all of them teminate,- all are just dissolved away, and one attains sadgati.

Just as w stick a piece of paper by gum to anotheth@nsame way we should stick to a Satpurusha from the
bottomof our mind- our heart with all love, faith and devotionf we stick to the objects of desire, we are lured by
them, weget engrossed in themubif we stick to a Satpurusha with &lve, then we lose all our desires and become
one with Sat.

Take the example of a train. To an engine are attash@adany wagons and bogiésthose bogies many good
andbad persons sit themselves; the wagonsureffgood ancbad things and objects; but since all those bogies and
wagonsare firmly attached to the enginbgey are automatically pulieby the engine with all their contents of diverse
nature.In the same way, whosoever attaches himself to a Satpawith all faith and devotion, rich or poor,

Brahmana bpMahara, sinful or virtuous, all of them go wheretiergoesThat is the Siddhanta.
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114 U.V.Iv-22 19-8-1924

THE CITY OF THE DEAD JIVAS.

(Shri Baba asked a new arrival if hadhdined; on his negative reply he spid

There is a city where only the dead Jivas stay. | haateasion to be there and to have the meals four times a
day. It is an eternal city. The cities of living beings get destroyed. So far one lives, theratisithevhich he lives; the
moment he dies, that city is no more for him. You know the well known saying "Apa Maragaya To Duniy @d)yba
- meaning, once one is dead, the world remamsiore. This means the city of living beings is destructiblethmibne
of the dead people the Jivas is eegistent; it is eternal. | will describe to you what happened when | had an occasion to
visit that place.

For days on end | was roaming about. One day in a deep forest | saw a town. It had a huge fortlfgihg wal
round. None could get in unless one was qualified to do so. It was in the afternoon that | arrived at that place. | could s
no way to enter that place. There was none whom | could ask about it. Ultimately somehow | scaled the wall and jumpe
inside When a man is caught into difficulties he always finds out a way. Anyway, to roam about is a sign of adverse
fate; a man with such a fate goes on roaming about for centuries. To be ablaitoirea place is a sure sign of good
luck. To roam about ipainful. A person who has not to roam about, who can sit at home quietly, who has no debts to
pay, who has not to go about for anything, is a real, happy man. It has be€Aseid Chapravasi cha Sa Varichar
Modate". Rina (debt) does not only pertamtoney matters. Give and take of anything, of any feeling, so also mutual
give andtake of simliar types, make people related to each other; they become tRindiniu Roaming about of mind is
the real journey. A person who has no Rina (Anrini) and whabtat roam about (Apravasi) is the happy man. The
person having Rina and who roams abouathigays a sufferer; such a man always gets into At sorts of troubles and
difficulties.

| was then a constant sufferer. | was roaming about for hundreds of ydas.diNiculties attack a person,
surround him, he resembles a dead person. When does a man die? When unbearable pain comes to him, and he is nc
more able to bear it, he dies. In the same way, that time | was almost a dead man, that is, my body as@jivé/a
within was dead. When a person gets into difficulties, becomes penniless, has to roam about for nothing and then gets
tired, it means his Jiva almost becomes extinct.

Due to that roaming about, my Jiva was almost dead, and | was tryimgktfor a shelter when | saw that city. |
somehow scaled up the wall and jumped within. | thought people within must be decent, happy folks. But the moment |
landed in, they ran with bludgeons towards me, and began to beat me. | was almost dedahbieipinto that place; |
now thought I will be fully dead. | had never met with such a difficulty till then. At that moment | remembered a couplet

"Kashtatkashtataram Dukkham Yo Madbhaktah Sada Bhajet; Sa Eva Matpadam Yati Pundgarichate."
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| felt that | have to face now the most agonising difficulty. And what will it lead to? Bhagavan says, "Persons whc
suffer like that come to me, escape the cycle of births and deaths, and enjoy the Infinite Bliss." This couplet gave me
some mental relief at thadtre; but then it said "Mashakteh Sada Bhajet”, and when my attention caught this phrase, |
became restless. The couplet has put a condition that, "that person must be my devotee; all hisratstiocentred
in me under all the circumstances; théama he escapes the cycle of births and deaths." The great Bhakta Pralhada
underwent terrible difficultiesand throughout he was remembering the Almighty, that is heoeahe out of them and
attained liberation from births and deaths. Pandavas were jpitutman privations, ahyet they never gave up their
devotion towards Shrikrishn&ame way Dhruva suffered. Nowadays the moment some difficulty crops up, people give
up God at once. Anyway, one must remain sincerely devoted while undergoing even ishiéferamgs; that is what the
couplet says. | was undergoing that suffering; but | began to wonder if laadrakta or not; | could not say this way or
that way. | thought that if | were not devoted, then | won't get any liberation. This frightened merstj | began to run
here and there, and all the while those fellows werdrgeate. | was crying and shouting. | virtually ran throaghthe
city and they were all chasing me. | suddenly saw a hut on the way and its door was seen open; | soreehslipda
those fellows, and entered the hut. | saw there a black blanket. | quickly covered myself with that and lay on the floor.
The owner of the hut, an old lady, saw me and s&ithd'are you? You seem to be a novice." | did not utter a word; |
wasalmost dead. Those fellows that were chasing me, came there, and asked the old lady "Where is that fellow?" The
old lady said "Since he has come into this city and more so in my hut, he must be a dead one."

So, after all this was a city of the déatbu people may think that it must be the cremation or burial ground; but
that is not correct; the cremation ground is meant for dead bodies. This city was for the dead Jivas; the body is alive, o
the Jiva is dead. The Jiva is dead due baiman sufferingand pain. When a man is attacked with a crop of difficulties
he feels disgusted; because he is not able to die with his body alive, he kills his body,mis cuicide; the cremation
ground is meant for such pans. When the jiva undergoes terriblgfering and pain in the cause of God, or to absolve
himself from his karmararabdha he feels that he should better be dead, and that suffering and pain virtually Kills his
Jiva; in such a state the body is alive but the Jiva becomes dead; for sutihedeasla separate placa different city. |
hadcome into this city and was now lying in the hut of that old lady.

On being questioned by my chasers the old lady said "Why do you beat him? How can he enter this city unless |
is dead? He must be deatitiey said that if hevere really dead he would notyerun away from usAnd with these
words they began to virtually pound me. But from that conversation | concluded that unless | lie like a dead person, the
fellows would not stop beating me. So | algely laid myself quiet without uttering a single word. A few minutes later
that old lady said to them, "Look, he is dead; he is not uttering a word." One of them said, "Yes, he looks to be dead; bl
just make sure", and they beat me a little more. lal@®st on the point of shouting; | could not withstand that strain.
By the grace of God, however, | kept quiet. Those fellows snatched away the blanket from my body. | had a loin cloth,
which also they removed, and then again began to beat me. Theyoahkdd intervened, "Welhe is really dead; why

beat himnow?" These fellows also felt that | was dead and hence they left me and wewathéihe old lady came to
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me, passed her hand over my body with pity and said, "Don't cry gyyba are no moralive. You are dead. Don't
worry now."

| will tell you in short the mode of death of a Jiva. By the will of God or sadguru, a person, whose Jiva is destinec
to be killed while his body remains alive, his Jiva is beaten with bludgeons within himsellheBing kills all the
desires of the Jiva. When all desires are done away with, then the Jiva that is formed of theaticalitpdies. When
the desires and the Jiva born or formed of them dies, what is the state of the remainder? Gita says about it

"Achchhedyo Ayam Adajp Ayam Akhedyo Ashoshya Eva Cha; Nityah Sarvagatah Sthanuh Achalah Ayam
Sanaanha! (Canto 2, Shlo&24), meaning, who does not die in spite of death, who does not dry up in spite of drying,
whois not burnt away in spite of burningho does not become wet in spite of soaking., who is not affected by
anything good or bad, who is beyond all pleasure and pain that pure @zma&lissful atma alone remains in thedy.

When the sadguru decides to bestow his Grace, his kripgperson, he takes away everything of him except his body;
he kills, destroys the Jiva lying within the body, and raises him to the state ofStata of Sathit-ananda.

Here is an example to illustrate what | have said. Think of a cage in whichnsitiie kept. A cat is lured by
that milk and enters the cage. You can now close the lid sufficiently so that it is not able to get out, and go on beating
that cat till it is wellpunished. That cat will never again come near that cage. In the sameheaythe sufferings had
almost killed me, | entered that city; and whatever Jivadasha was yet remaining in me, they killed it by continuously
beating me. No more Jivadasha was now left in me. If at all there be a little it was just enough to enabletthe body
subsist.

| am not telling you a fake story. It is not a vision, nor a parable. Do not doubt it. When a criminal iggunish
hundreds can see that. Here the punishment is similar but it is within the body and is not visible to others. In this they
keep the body as it is, and only kill the Jiva. Just as the beating with fists does not leave any mark, in the same way, the
killing of Jiva does not leave any marks not seetby others. When the body is beaten, both the body and the Jiva
suffer; but withthe grace of God when the Jiva is beaten, the Jiva dies leaving the body almost unaffected.

God or Sadguru adopts many a way to kill the Jiva. Some people try on their own to kill the Jiva by undergoing
fasts, pilgrimages, tapashcharya in a forest, fditidhaviour, satkarma in the cause of God; thelygare for the body
enough to keep it going, and try to burn their desires and thus kill their Jiva; in the case of such persons, after all this
voluntary suffering, whatever little of Jivadasha remairdoise away with by the Sadguru.

Just as we have cities for living human beings, in the same wajisteecity for dead jivas. In our cities
thousands of human beings are seen engaged in various occupations; when a human being dies, his bodyis burnt in t
cremation ground which can be taken as a place for the dead human bodies; this is a place where persons with their
living Jivas but dead bodies reside in the form of ghosts and sgixitgious types; they pursue their occupations there.
The living p@ple in the cities do not know fully about what they are deingrdly know anything about their aiffs;
how can they know the play or affairs of ghosts and spirits, more so of dead Jivas. You imagine others to be like you.

The ghosts and spirits, in atldn to their own work and affairs, understamntlat goes on in your cities; they can
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visit your cities when they like, and possess any sinful person, and try to make him like themselves. Their jivas being ft
of desires, they possess other jivas andoliethem. They however are not able to see or understand anything from the
city of the dead Jivas. If they are desirous of killing their Jivas, they possess some of théémgsand then come to
us whose Jivas are dead, i.e., to the Satpurusha to l@i&xiation. When | first arrived in this place, thousands of ghosts
and spirits were trying for liberation before me. Till all of them attained Sadgati | never alloylsatig to come here.
People experience being possessed by ghosts and spirits; deugtizests are not seen; if at all ghosts are seen by some,
they get frightened and fall ill. That is the way of the Jivas living in the cremation ground.

The way the dead jivas behave in the city of the dead is quite different. My own behaviour igliBeitthaw
can you understand thaibbde? You are able to se® physical body and the actions done by it. Those dead Jivas living
in that city have attained the state of-8hit-ananda, and their whole life and mode of behaviour will be of that type.
Thete are hundreds there staying in that city who are carrying on their work in that subtle invisible way; their gross
bodies are dead; but they have attained thatl@mifhrous celestial body with which they carry on their affairsnlaso
one of them; thagelfluminous celestial body of mine is eternal. | am always in that body and | have to behave accordin
to the customs and modes of life in that city.

This gross physical body of mine that you see does not contain the former Jiva but contains ontyatragu
that lies within that celestial body. By the will of God even this gross physical body also performs Godly actions that are
destined to be done by it. As you do not belong to that city how can you see or understand the nature tibtiso$keeac
way they are done, etc.? Now | do not belong to the world. Because this gross physical body is seen, some might take
to be worldly like themselves; but | do not belong to this world now. How can you understand, if | tell you that | belong
to the city d the dead? Gita has sa#d/ajananti Mam Mudha Manushim Tanumashritam; Param Bhavamajananto
Mama Bhutamaheshvaram". (Canto 9 Shloka 11. For meaning see any commentary.)pléiisrerans the same thing
- Not knowing my real state of God, the state ofv&hl am taken to be a common human being with the gross physical
body, and then insulted by the people. How can you ignorant people understand the state | am in?

What do the dead people of the city of dead do? They do "Apanasarikhe Kariti Tatkalahgnteay make
others like themselves at that time. By giving you correct advice, by taking you away from the network of Maya, by
making you desireless both in the visible and invisible way, they try to lift others up to that state of all temporal and
spiritual happness- of satchit-ananda. Those dead people doing all this are able to see what is goinbenifies of
ghosts and spirits and of human beings; they can visit both these placesatiwid there what they like, and return to
that placeThey have to undertake some actions for the good of the world; in spite of doing their actions they are able tc
go beyond the city of the deddas into that pure state of Sghit-ananda. Once one attains the state of the dead Jiva he
becomes all powenf; he is able to remain beyond the dvandvas with or without power. Who can know their ways? Who
can know their limit?

To return to my story: It may be that the time for the destruction adesie laden Jiva and that of attémg the

state of Shiva larrived by the grace of the lighty or the kripa of the sadguru, thatrtived in that city of the dead
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as if by inspiration; | entered in thlatit, was beaten so much and then let alone in the end, when my Jiva was dead.
When those fellows left the huhe old lady came near me & said, "Howsoever you talk or work now, you are dead. You
have now neither pleasure nor pain. If, however, you are not completely dead, | will kill you for good".

This frightened me. | thought that | was just out of the cligaifehose fellows, and now this old lady isrgpto
beat me again! Anyhow | took courage and said to her, "Beatkitieane when you want; but at the moment | am
hungry; | entered this city with the idea that | may get something t@ett.was chasgand beaten so much that my
hunger even was killed". Then she passed her hand over me and then brought four large Bhakaris (rzakdikeaw
bread generally made of Jawar flour) and some grapapathionsaid | can't eat this much. But she made at¢hem
andsaid, "This is my way of killing". To eat that much every time four times a day, in the morning, in the noon, in the
evening and at midnight was nothing short of pumisht. Somehow with her kripa | began to eat that much. Once |
asked her, "Nthing is seen here in your hut to mill the Jwar into flour; where do you get all this flour?" She said, "Oh!
Why worry about it. We have always plenty. Yaill know it by and by. Now you begin to move abdittte”. | said,

"How can 1? Those fellows wilhigain beat me". She said, "They would not now; once a man begins to digest so many
Bhakaris then he can move aboutwahgre"With this | began to move about a little, and a little later very freely,
without fear.

When | began to move about, | began tdenstand all about that city. There were various customs. One of them
was this: there was plenty of agricultural land;lzegy could do ploughing, sowing etc.; the land or thgl@ments or
the oxen there did not belong to one particular person. Whearothevas ready it was kept in a huge common godown.
Everybody put all the corn there. There were no locks anywhere for anything. There were houses for protection from
cold. Nobody troubled anybody. Anybody could bring any amount of corn, or mill any ambufiour or take away
any amount out of it. Everybody used to eat and drinkyfraetl was contented. There was no desire, anger, avarice,
envy etc. Persons attain this state when his Jiva is fully dead. | had to stay in that city for a very long time.

That old lady was a good soul. Itfpity for her. | told her that | would make all the bread. On this she taght
how to make the bread, and | began to make and eat them. | stopped her from doing any work. We ate many a bread |
that. These breadegiies do not mean the bread you mafiide flour of Jawar, etc. These bread pieces mean the sun. |
have once talked about the bread and the Sun.

On askingher once she told me, "You can now gowahgre you like. You can go to your parents or children and
again return here. Now no dvaita'tifis and that' remains in you. Where is then to go to and come back? Wherever you
go, this city will always be with you". | said "That would be very awkward". She said, "After all this is a city for the real
dead persas it is immaterial whether it is there or not. You will never be troubled by it."

Even now | am in that city. Even if | go to somiter place, that city always accompanies me. You people come
here and ask me to go to Bombay, etc. What for? You want gettmthe place of the living beings. But wherever | go,
that city is always with me. Wherever | may go | won't be alive again. My association will only kill others. That is why |

always ask everybody not to as&tie with me.
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In short, to die while thbody remains alive is the highest state to achieve. That state leads to that pure state of
Satchit-ananda. It is for this reason that great yogis, thinkers, etc. try to be desireless and kill their Jiva, and with the
association and kripa of a Satpuruslod a sadguru attain that state.

Many long to have that state; but they are generally seen not readyeima suffering angain with pleasure
and thus kill their jiva. Once the Jiva of a person dies for good, that person becomes immortal.

Once you geinto that city of the dead Jivas, you get the state beyond the Dvaita a&adaAdh this world some
wise persons try to follow some form of advaita a@bii¢ to themselves. They try to mix up various castes and creeds. But
to take to this selfish and oprunistic view of advaita is a great sin; this only leads one to endlessrsyfied pain;
none should ever take to such advaita. If one wants to attain the real state of Aluaitdy method is to follow one's
own Faith, and thus complete the epiprce of dvaita; this automatically leads to the state of real advaita; that state has
not to be achieved; one aulomatically gets into it.

00080809
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49 u. V. I11-21 3-2-1924

A short description of the Parsi Faith.

(Shri Baba spoke to Dr. Paliklala- A Parsi gentlenan).

The person who receives the Grace of Suryayéemra is also recognised as Surva Narayana. The Baingin
the sky but the heat and happiness thereof becomes available on the earth. None can approach tde&une nor
approachanybody. The person who wants to approach the Sun, can do so by first approaching one who has received tl
kripa of the Sun. Normally everybody suffers from the heat of the Sun; but the one who has received the kripa of the Si
is never troubled by him. & and others like you are devoted to the Sun; the Sun is pleased with you; and hence when |
see you, | feel as if | am having the darshana of the Sun. There is a Sanskrit verse describing the form of the Sun:

(Dhyeyah Sada Savitrimandalamadhyavattrayanah Sargsisanasannivishthah; eravanmakarakundalavan
Kiriti, Hari Hiranmayavapurdhritashalndxchakrahﬁ

This is the Mantra to propitiate the Sun leading to acquisitions of all qualities and happiness. To achieve that, the
Sun is praised thrice aylaroday is Sunday, and on this day of the Sun, the Sun has approached me in your form. There
lies all the difference between a man who is bestowed with His kripa and a man who is not. Some time ago | explained
how this world is brought into existence etSun, how thefle of all depends on the Sun, how the Sun creates food for
everybody, how he is responsible for all happiness, etc.; if the Sun is pleased with one, one is able to have all the
temporal and spiritufal happiness; ecomes qualified to poach the God. It was the great proplaathostawho
enunciated the principles 8unworship to attain Godhood for you people. It was he, and some likevhingame after
him, that laid down your readion; it is a part and parcel of the Argdnarma. he Surworship and the Firgvorship in
your Faith almost correspondthose in the Hindu religion. Your religion is the religion of the Arya group. The priest
class, the Dastursr@ngst you, have always been closely observing whatever is laid dodardhostaMahaaja: and it
is that that has kept them (the priektss) happy and maad of you hapy. If they could take to the purity describied
Vedic religion it would be very advantageous; you people lack a little in that ideal purity and the rifederaf
behaviour.

The worship that you do corresponds with higher thought, but your mode of life and behaviour corresponds to th
lower grade of people; if only this mode of life and behaviour be changed by you, then you people will become the
gainers othat supernatural poweWithout trying to find out how and why of the different mantras, of various
procedures thereof, etc., your Dasturs are observing them closely; this is the great tapasya performed by them, it is thi:

tapasya of theirs that has magaeir community great. According to the nature of the country, the current ohtitke

)Since | am not sure about the accuracy of the words, it is not recommended to use them as mantras. EB.) 2

3
Zoroaster
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and behaviour there and ttien circumstances, thgreat Jarathosta modified that part of Argaina and enunciated
the Parsi Faith of yours. This Faith thus can give the desired results ihatcountry as it was amciated to suit that
place, but not in a country whereettiedic religion is in vogue; you cannot receive the kripa of the Sun by following that
Faith in this country of Vedic religion. The principles\Medic religion cannot be folloed in every country, and hence,
according tahe conditions obtainabj¢he procedures have &semodified to suit the local conditions by some great men
in that country; that is how the different Faiths came into existeXitthe Faiths are thus based on Vedic religion;
Vedic religion- Arya-Dharma is the root of all the Faiths. Every Faith again has been splibignintany bits; this is
the result caused by the wheel of Time. The wheel of Time affects everythiggbrihe higher into lower and raising
the lower into higher, and so on; the countries also aader its influence; any country that is on the highest level
degeneates, while the unknown one comes into great prominence, and so on. Take an earthérs@ote gold, coins,
and gems into it; cover them with some earth and stones. So far the pot is unmoved, the earth and the stones are on tt
top; if it is now inverted the gems will come to the tagain put it back and the stones now gain the upper. hand
Everything is on thenove like that due to the effect of the wheel of Time. The Sun has created all the things on this
earth; the earth is constantly on the move and hence all things on this earth do not remain in their own place; their
positions are castantly shifted. Whatever qualities are exhibited by the-ration between the Sun atiteearth are
hence not stationary; they are ever changing some every minute, others afteveedhe naturef the animate and
inanimate creatinis subjectedo this constant change. It is this cons@range that has given rise to the pleasure and
pain that &ect the whole creation. In order that the creation be not affected by pain for a long time, or that it should not
be too severe to bear, having weigleedrything in all its aspects, the Vedic religiwas enunciated. Its original form
was modified in different places to suit them; it is that modified form alone that would be suitable to that place and
would make thaplace happy. If the Indians behaweaiccordance with what is laid down for them in their country, then
alone they will be happy; if they try to follow the modifications utilised in other places, they will obviously have to
suffer. For any country to become happy, everybody in that countsy mehave in accordance with what is laid down
for them. The wheel of Time, however, affects everything, and naturally the degradation creeps in; when God finds tha
the degradiion has lowered everything, He once again takes an incarnation in thatycanit reestablishes or
modifies the Faith to suit th@lace once again; none else but God alone can modify the Faith this way.

Think of a house. It is built by somebody to suit himself. Now the owner of the house is charngedaes
some suitable @nges in it for himself. A few years later, another owner again makes changes suitable to himself, and s
on. It is exact like that, that God Himself made modifications in the Vedic religion to suit different countries and
modified a particular Faith ia particular country teuit the changed circumstances. No new God is created for your
Faith. The Fire, the Sun, etc. are the same in your Faith as in the original Vedic religion; the Brahmanas wore the
sanctified thread, and you do the same; only thiagwe see is that things have been modified to suit yourtigourhe
God, who established Vedic religion, also established your Faith; He Himself is the Jarathosta Maharaja. There are so

many Faiths and all of them are laid down by Hify the same Gqgdhey are all modifications of the original Vedic re
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ligion laid down by Him. When He finds that people araérmgwup behaving according to what has been laid down for
them, He again appears as an incarnation aegteblishes the Faith. Why does Hesd@ Because when people give up
the mode of life and behaviour laid down for them, they being a part and parcel of Himself, it is He who begins to
experience the pain; and to relieve Himself of that pain, He once again appears on the sceestalliskes the

suitable mode of life and behavioWhat other reasonable explanation can be given?

In short, your Faith is like the Vedic religion; but your mode of life and behaviour being of an inferior order, you
have not got that standard of purity laid dosnVedic relgion; that is why in Vedic rituals, you are not allowed to
touch things here and there. If you had not this fault, then you yourself would be like the Sun; your darshana would hay
been the darshana of the Sun. You may say as to why thisegga dubbed on you? Well, there is onlye who is
capable of making anybody great; everybody wants to be great. When the one wbo can make others great assumes th
lower status, then alone others reach a higher status; when He comes down, youtaugoalye

Unlesssomebody is ready to come down others cannot rise up. God asks, if anybody is ready to come down;
nobody sayges' to Him. He then says, "It is alright; after all there is no difference between us. If none of you is ready tc
go down, | wll go down." And thus God becomes small to make you great; it is on His support that you have a rise.

It is like the circus wheel. Everbody that approaches the wheel wants to go up the wheel. Everbody clamours for
going up. What is the result? Nobodyaikle to go up. Then a wise man sees through and says, "Look, it is no use
fighting like that. All of you should have your turn. One at a time should go up. How will you know that you are up? So
you should first experience what is beibglow' and then afee you will be able to understand what is béug." He
then, arranged that one goes up, while the other comes down; the one who goes down first goes up, while the first whe
was up comes down. Thus everybody experienced the state ofuly@ir§p far ya have only the idea of having a rise,
you will not be able to experience that state. It is for this that God took on Himself the lowest status and that is why He
always experiences the highest status. Somebody has said, "Everybody wants pleasure;artbgihiny The one who
is ready for pain alone gets pleasures.”

In this world everbody is attached to some Faith; there is none without Faith. The Faith ensures happiness in the
world and Godhood in the end. If that be so, why so many incarnations amg{srapd so many Faiths then? Since
every individual has his own philosophy of life and as every country has its own philosophy, God came forth in so man
forms, enunciated various modifications of the same Faith to suit every country, and in thasu@e\ery individual.

But the essence lies in what He has said that the one, who remembers Him while undergoing ever increasingland diffi
suffering and pain, alone reaches Him, and such a one gets beyond the cycle of births and deaths. Everglaoay want
tries to be happy and he thinks he gets it; he thinks that as he wishes to be great, he becomes like that, but all this
happiness and greatness is not of lastiaigire; it goes the way it came. One must get such happiness, such greatness

that will be permanentthat will have no end; whatever is temporary obviously is not of lasting nature; it has its end.

00080090
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138 U. V. 11-23 23-9-1924

(1) Two ladders for a higher and a lower status.

(2) The importance of darkness.

(3) The importanceof giving Dana:

(4) Some advice.

- (1) -

One ladder serves both the purposes of going up and coming down. In the same way, to enter the world and the
worldly life, or to get beyond the world, i.e. to get liberation, both these are effected throughribg agMaya in the
form of a woman; both these lie in the hands of a woman. It has been saidd abdDatisidhmau Svargamokshau
Pitrinamanatmanash&Ha," meaning; the attainment of heaven or liberation ofs self and one's forefathers is in the
hands of one's wife.

We ourselves and our forefathers in our form have edtend have been rotting in the mire of worldly life for
births on end by being caught in the grip of Maya; now once again we desire to ascend to heaven or attain liberation, a
we have to take the help of the same Maya in the form of a woman. The women in the world are the foyasic.Ma
are illusory in nature. Why marry an illusory woman then? Is it to get drowned in the mire of worldly life? No; of course
not. One has to arry to attain liberation. If that be so, how can one keep worldly relations with her? Obviously it would
be a great mistake.

The woman who gives us birth is like a ladder to come down, while the woman whom one marries is like a ladde
to climb up. Both othem are like two different ladder®ne to climb up and the other to get down. Why then should we
turn the ladder to climb up for getting down? Through one's wife one has to attain liberation; she is to give usthe exper
ence of InfiniteBliss; hencelse should be treated like a mother. The real mother brought us down into the mire of this
world; this foster motherthe wife- is the means of attaining the state of Rama. Is it reasonable to turn this foster mother
into the form of one's real mother?

In a family, however, the family relations do have their sway; of course it is sinful, and it leads to innumerable
birthsand deaths. The wife only calls her husband as God, but does not behave with him in that relation; this always
leads to untold sufferinfpr births on end, and the chance of aitagrnfinite Bliss is lost for ever. That is why the
shastras have advised to observe strict celibacy. All this suggests that the wife should not be used like any other objec
enjoyment. For the attainment lofinite Bliss, it is essential to keep the wife safe from beingyed: afterall she is the
principal means in its attainme When both of them behave like that, then they will havefgdd the shastras, in that
the wife calls and treats the husbasdher God, and the husband alsbawes with her in that relation.

(At this juncture one of the devotees expressed his desire of offering five cows; Shri Baba betfanto speak abolit |

How can | say thayou should not do a piya-karma?But whatever kema you danustbe done systematically as

is laid down. If a Bramana is offered meals, but he is not giakshina in the end, the action of feeding him becomes
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a waste. KindHarishchandra dedicated his kingdom in his dream; he actually did later whiizst loid in the dream;
even then that action had remained incomplete; Vishvamitra tolthiaihunless soe Dakshinawas given, his action of
dedicatingthe kingdom would not be completed properly. After foothearoney must be given in the form of
Dakstina. Similar is the case of offering the cows; offering a cow virtuallyesponds to the dedication of the Earth;
that is true; but unless one is able to make subsequent arrangement for them, one should not offelethrnsdier
many lanterns and géights; | have not brought them. It is some of you whadd@rought them, and are maintaining
them. | always ask them ns to why these big lightdighted on a moatit night?

Peasonally for myself, | do not require any suchhlig have passed days end in total darkness. Right from the
beginning somehow | have shunned light. If we want to attain the real light without any externabtielpal means, it
is available only through total darkness. It is not that | passed days like that in toreEssatkecause | wanted to attain
the real light; | always liked darkness right from the beginning; subsequently, | began to apprecabaire the
darkness so much so that during the day also | began to sit in darkness. It is while sitting in toeakdhek | attained
that selfluminous light.

Due to the total darkness, | became so much used to thairsétbus light, that | autoatically disregarded the
surlight, and began to enjoy that celestial light and the various scenes exhibited ih tla@mcome to a definite
conclusion that if no artificial light is used, one is able to attain that celestial lightaitcally; all things then begin to
present themselves spongansly and remain permanently. Weaagr pertains to external actioraelsvays destructible.

Whatever is artificial in and of this world, its primary State is alkdass- the ignorancé 'not knowing*- the
Tama. The whole external world is just lying along thepgdety of that darkness, while beyond that darkness is that
spontaneous, naturamperishable happiness. It has been said in iGltlyotishamapi Tajjyoh Tamasah Paramuchyate;
or Sarvasya Dhataramachintyarupam Adityavarnan Tamasakt&dr (Gita, Cantos3 and8, Shlokas 17 and 9
respectively; fomeaning, réer to any commentary

I had no idea of what the various books had said about that light lying beyond the total darkness, prior to my
personal experience about it. | came to know about these sentences afterwards, and then | understood that they explal
what | had already experienced.

In short, so far one is lured by the artificial light, by actdl pleasures, by external things and objects, one can
never be able to attain tlhat spontaneous, imperishable, real Infinite Bliss. Since you come tgivngayou due
warning about these things. One should associate with these things just for bare mainthiasnecessities. Why
utilise such powerful lamps? Powerful lights harmiyeyes; such light always affects the delicate nerves of sight, and
that is why these days many a people have to use spectacles. Fovitiethat subdued light out of oilhaps, people
used to see better. Old men of 80 or 90 were able to read closely printed books. Nowadays even boys of 12 have to us
spectacles; even woméave to use spects. This is the direct result of thteseg lights. In bigger cities like Babay
whervery stongand powerful lights are used everwhere, people are gettimparatively blind; they cannot do without

such lights. If this is the statd external apparatus of sight that innepagatus of sight is bound tovebeen damaged.
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That is why people have lost the sense of discrimination, and ttedledwise are behavipfoolishly. In villages people
are used toubdued or vey mild lighting; their eyes are better; they have not to use spects; these villagers always laugh
at the citydwellers using spects.

Like the unnecessary strong light, you are getting us#urigs, objectsiad habits that are dgructible, that
curtail the years ofife, and thus you are increasing your own sufigrand leading your amtry downhill. See, how
blind - how ignorant people have becot¥éou have missed the real path, grodi are @ing astray by following the
external appearances presalby the foreigners; you are drowning yourself in all ignorance.

Look at the ruling English. How economic are th&p cut down their expenditure they are decreasing the
number of servants. Instead of following their defects, why can't you imbibe their virtues? Why sizeyal
unnecessarily to increase or satisfy false vanity and pride of yours and that of your family members in buying useless,
unnecessary, periahle, fashionable articles? Men with money buy so much furniture, china, cloth with designs etc. The
poor p@ple, looking to these big men, also get into the bad habit of buyimgressary.

You can decide for yourself if it be good or bad to buy and bring fashionable things here, such as these powerful
lights, etc. If you choose to have them here, you caasplgouself for the present, later, who knows? Whatever God
wills will happen. Where is the necessity of such powerful lifdttdhajana, kirtana etc.? Eyes have no work to do in
bhajana, puajana, kirtana, namasmarana etc. Is it that unless bhaamaiis powerful lightGod is not propitiated? Or
that God is not pleased if bhajana is done in darkness? To exclude all external light, to exclude the sight of all external
objects, it is necessary to close one's eyes and look to that darkness withlimoréh@u do your bhajana, pujagta. in
darkness- in a simple style, the earlier the God will be pleased with you. All those lights, this decoration you people do
is just to please yourself and to show off yourself to othibey are not meant for God or for me.

Why not accept simplicity and do all the bhajgmajanaetc. indarkness? God likes it that way. Have your
kirtana, in dim lighting. If people find fault with you for that, what doesatter? While we work in the cause of God,
we should alays disregard things like being found fault with, being abused, or inconveniences etc.; such disregard
increases the punya and ensures quick progress; that is the Siddhanta. Just as externfldaisjeetara passion are an
obstruction in attainment of Godhood, so is the necessity of bearing all defamation, envy etc. Whatever degree of such
obstruction is quietly borne, beyond it there is the Almighty. In the beginning when | was here, thisthiceemation
ground, was full of inonveniences and full of darkness; | liked that state very much. Now you peopléeenand do
all sorts of things, and | have to put up with them. If, however, you are doing allithisit any motive, and with fu
devotion, well, it will not be wasted.

- (3) -

You proposed to dedicate some cows, and all thig¢sllted from it. In a way, | myself have become virtually a
poor cow, and as such it is you who should now look after fleed me and all that; insteagbu want to give some
cowshere to be looked after by me; what should | say to yoy@ufreally want to dedicate a coie, do Gopradana,

you should take me to be a cow, and dedicate me; if you déhideyou will get thousand times more of punyartlyou
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geton dedicating a cow. You might ask, "Baba, do you give milk, that you should be taken to be a cow?" My reply is
that you treat me like a cow, and | will give you such milk which will give you full contentmeiiich will make you
immortal. Ifyou look after me with full devotion and faith, then | will help yduwill be like your Kamadhenu (a cow

in heaven which gives everything desired on the spot). To dedicatéranto God is a great pya-karma- whatever

that may be a cow, a piecefdand, etc. But once having given away, if you thaikaking it back, then such an attitude
will take you to and keep you in hell for births on end.

Whatever is given away as Dana can never be taken back; even if it gets back to us it should mgt be take
whatever it be; what of a cow ampiece of land; even a Naivedya should not be taken back. But look at the state of
affairs. Peopl®ffer heresomethingas Naivedya, and desire back a paiit ak Prasada; you feel that if Baba gives
something as Prada, it would be better. Whatever is returned from it when so desiredasugk. Dana is that which is
given away without any intention ofer receiving backven he slightest particle of it. Whabu sell ands bought may
be returned to you; for ergle you sell a plot for a thousand rupees; then by returning that money or some more you ca
get back your plot. But such is nibe case with the Dana.

Think of another example. Once a dead body is takémetcremation ground, or a Pinda is immerseithén
Ganga, it does not come back. If you give an offering into the Agni, it is not taken ib@desnot come back. In the
same way once anything is offered as Dana, it can never be taken back. Dana is after all one of the means of giving or
self avay - the amarpana. What is really required is to offer our athana, buddhi, sharira and jiva to God. If all these
could be directly dedicated, nothing better; but since it does not become possible to do so,-weealfaticate things
that béong tous and in which we are interestedlge. in which oumind, buddhi and jiva are involved; but by offering
such things we mean to have offeretlselves- what ever that bé animateand inanimate. Dedication of a cow, or a
piece of land; or clothes, oodd, or money- are all the means to that end.

- (4) -

With the same end in view it is customary to dedicate even one's own daughter, born of one's self. Dana is a
dedicdion of a thing with all reverence to a person who is taken to be God. A daughteathenbe given to God hat
is why during the marriage ritual a daughter is given away as a Dana to a husband who is taken to be in the form of
Narayana as in "Narayanasvarupine Varaya or Brahmasvarupine Varaya" as laid down by the shastras. Thisrcustom i
vogue even todayn view of this, is it not the duty of that boy to try for attainment of Braland thus transform
himself into the form of Narayana right from his early life? This mode is particularly applicable to Brahmanas. Why
should not the Bthmanas as a class think over tamgl adapt themselves to this mode of life for their spiritual gain?

These days grown up girls, who are ignorant, who had the training in Avidya, who are interested in and who love
the modern civilisation, try to marry tineir parents try to marry them to the boys who have been trained and treated in
the same way; if suitable boys are not found, they remain without marriage. What advantage do these girls get by
marrying such boys? Why should not these grown up girls,amathese days given to choose their own suitable

husbands, marry boys belonging to good, high class, cultured families, who believe and do the satkarmas in the cause
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God, who try to absorb the qualities of Godhood in them, and thus ensure the temgdairituall happiness as also
virtuous, strong, powéul Godly type of progeny? Why should they not be deteealito marry that way?

During some period in good olden times, the daughters used to declare a sort of peoBlana, and whosoever
solvedit, they used to marry him; for example Sita declaredwliamtsoever will be able to use the bow belonging to
Shiva she will marry him; Ahilya had declared that whosoever goes round the whole earth, she will marry him, and so
on; someput a garland in #trunk of an elephant which is let l@and marry the man to whom the elephant offered
that garland. Many a daughter used to have such procedures for choosing a husband. Why should not the present gro
up daughters have recourse to some such determpinbtem for choasg a real virtuous husband? Even though this is
applicable to ayclass, this mode of marriage is particularly applicable to girls belonging to the Brahmana class; why
should not their grents then hink over and give them real virtuoeducation and training from theihildhood?

These days it is becoming difficulalmost impossibléo get good boys who have leaning towards spiritual
developnent, are virtuous, like to add to their punya, are satvika and are interested in perfatkangas. Under such
circumstances, till the time they get a husband like that, or because it becomes impossible to get a husband like that, tt
modern virtuous girl should decide to remain unmarried instead of marrying somebody who is not like tiag and t
leading both their families to a lower grade of life; they can follow the course adopted by great women like Mirabai,
Muktabai, Jankai and others, in that they can choose an idol of any ébk&od, or deal with one of the sanctified trees
that are @aken as representing God, or the Samadhi of a Satpunrst@nédody who is taken as sadguru with all faith,
devotion and rewence, and do bhajana, pujana, tafta bythem, adopting a definite code of behaviour such esc
etc., and sticking to it under all the circumstances without causing any usagckardship to the body. Having passed
their whole life this way, they can attain for themselves and for all thefiattiers that unending saubhagyhat
Infinite Bliss as haveen described in Gita.

In the same way, the widows, who have nothing to bind them down, why should they take to the learning of
Avidya for mere subsistence, and give up the tim@oured mode of behaviour and the traditional modesty and honou
instead of remaining dependent by way of service and thus fosterttheidngr in a secalled 'free’ manner, why should
they not spentheir time in establishing association with God by taking to bhajana, pujana etc., and accept vows like the
of silerce etc., and thus help her deceased husband as well as both the families to attain sadgati? Persons who behav:
way have not tavorry about their subsistence, according to what Lord Shri Krishna has said in Gita
"Ananyashchintganto Mam Yelanah Parupasag; Tesham Nyabhiyuktanam Yogakshemama¥ianyaham" -(Canb
9, Sholka 22. For the meaning referany commentary According to this God always autontily helps them for
their subsistence through somebddys has been found to be true by expece. Even today those that are behaving
thatway have not to worry about their subsisteribey get things systematicalljyhose that disregard everything,
desire for nothing more than bare necessities of life, undoubtedly progress towards God, aist &®adls them into
the Infinite Bliss. Such men spontanelyuend automaticallget whatever they require; such a state is a sign of their

being looked after by Godad persons walays envy such men for gettintj their wants that way, anithey alwag
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spread nsunderstandingbout them. Those pons of course never suffer due to all this misunderstanalintie other
hand, the foolisness of these envious peoplaiismately exposed. Those that are not in the spiritualHanes towork
for their maintenance, anaif that they have tandertake all sorts of actions including harmful and siaftions.

Anybody, particularly those Benging to the Brahamana class, should uhviously follow the spiritual way, which
has been in vogue from time immemdrend which leads to both the temporal and spiritual happiness. Those that are
used to bkave according to their training in the avidya, and who have no forethought, in short who behave as describec
in the 16thCanb of Bhagawat Gita (Asuri Sampatti), wibusly would not like this talk ofmine. Those that have
forethought en think over for themselves seriouslyoait the Daivisampatti (celestial wealthCanto 16 of Gita), and
then concentrate themselves to increase it and work in the cause of God.

Thosemen,- particularly those that are Bhemanas, who are tired of the worldly life, and those who do not want
to erjoy worldly life at any cost, should take to the advice | have just given, and specially in respect of themgiis
andwidows, who ingad of marrying and creating harmfudinful progeny, should spend their life in the cause of God
in any suitable place by doing satkarmas, by observing celibgalging blgjana, pujana, recitation of Veda,
anushthana etc. By behaving this way, whyusthdhey not try for the kripa of God? | would however like to warn those
that desire to deave this way, that they should avoid anybody getting attached to them or running after them during thei

studentperiod, and | would warn others not to interferighvtheir mode of life and behaviour.
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145 U.V.V-18 1-10-1924

THE NEED OF ENEMIES AND FAULTFINDERS.

Saryasis, Tapasvis, Yogis, as also those who are intensely devotional, or are desirous of attaining Godhood, or
those who for certain asons of their own, take a suitable guise to sth@mgelves to be one of thenall these are
always troubled by many an enemy, visible or invisible; it is the nature ofdtlesesaries to trouble others
unnecessarily, for nothing. Though this is tryet, there is a reason behind it. Those that work as enemies are not born as
such; they are born out of ourges. Now, how and why they should be born out of ourselves?

The enemigare born out of the dirtthe sins the resits of faulty actions commtigéd from time to time by one's
self while engaged in enjoying various objects of desirepaisdion unnecessarily. An enemy is called Dnesh
meaning- literally Dush+ man= bad or wicked + mind= wicked mind; such men are called enertfiessinful peofe.
It is the sin- results of faulty actions committed by one's self, that passes into the mind of another, and that man then
turns into one's enemy; and begins to give trouble. It is the nature of that sinful mind to give trouble to those from whon
it received the stock of sinthe result of one's faulty actions. It is like the fleas and bugs that are born out of ourselves
that trouble us.

Just as fleas and bugs are born out of our own bodilyetigmies are born out of our innenental dirt. To
begh with, the sin is in an invisible state; that is, one's enemieainein an invisible state, subsequently, they enter
somebody's mind, and now assume a visible state in the form of an enemy who begins to give trouble. One should not
upset bythat trauble; after all, if they do not give that trouble, how can that dirt of our mind be removed, and the mind
made clean made sinless?

In days of old, or even today, there arensovho peform various satkarmas that lead to the cleansing of the
mind. Thesalays, however, barring a few, nobody does any satksufor that purpose; at the same time it is essential
that all that dirt is washed away. The unnecessary trouble given by the enemies should be borne patiently, because it
removes k that dirt- that $n, and suddenly one day the mind gets fully cleaned, and thus becomes qualified for attaininc
that Godly state.

If our body becomes dirty, we clean it wigbap but while washing with the soap one has to undergo some
trouble. Take another example. If Wwave a boil on our body, then we have to cut it and press it to extract all the pus
from it; andwe know how painfut how troublesome the whofgocess isDo we not bear that trouble to get rid of that
dirt or thatboil? In the same way, one has to bpatiently alltrouble, faultfinding, bad nane, dishonour that is dubbed
on us ly our enemies for the ultimate attainment of all the temporal and spiritual happiness. The enemies play the part ¢
a boil and snilar other affections of course of the mindt is they that wash away all the dirt from over our mind; really
spe&ing, the enemies, from this point of view, shouldieated as our real welNishers. It has been aptly said by

Tukarama"Nindakade Tondi Sabanachi Vadi, Deha Hi Pasodi Svachch#'JJimeaning, in the mouth of the fault
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finder is a cake of soap which cleans the body of all dirt, or "Nindakache Ghara Asave Shejari" meaninfindefault
should be one's neigbur.

Shastras have advised many a method to clean the mind. Out ofdlsar patiently all defamation, fault
finding, dishonour, troubles and diffitties, is the principal one. If that be so, why go to the court of law for that? Even if
one has recourse to court of lawthe trouble decreased in any way? You know thabait work is in itself a source
of trouble. Then again, one spends thousands of rupees and passes one's days in anxiety till the tsutegsies in
the case; during all tsedays of suspenseiith all the adlitional trouble and anxiety, is tliishonour in ay way
amihilated? Is it not that all that time one has to go through one is constytroubled by the ameenemyMoreoves
by fighting the case in eourt of law he is also troubled by us, and that leads to the increase of innthiatlig all.

Instead of going to catiand undergoing all that trouble, anxiety, aisse, expense and dislar, and getting an
increase in one's own inner dirt, if one patiently bears all thublephow corparatively quickly the mind becomes
purified? And then with that quick purifétion of mind how quickly one becomes erditlto enter the Darbar of God.

This explains to us clearly the importance of patiently bearing all the trouble given by the enemy. If without any
special action on our pagnenemy cropup spontaneously, one should remain unmoved by it; one should quietly bear
all the trouble he gives.

Look at this place. | have no more of papa or punya left with me. What of papa and punya alone? | have passed
beyond all the dvandvas. That ilywthousands of men come here to throw away their papa. But then neither papa nor
punya is able to stay here. What happens to that papa then? Well, all that papa goes back to those who are sinful,
obstinate angroud due to their wicked nature, and aredesdirous of doing any satkarama. When that papa goes to
them, they turn into enemies, and begin to give trouble in proportibntibws they begin to trouble me and those
associated with me; of course, they give me more of trouble comparativelyhbpalising me, by putting me down, by
hating me, by finding fault in evgthing | do,and so on. Why am | troubled more? Because all that papa of yours comes
first to me; more so lmause | am held responsible for all of you coming here.

When does a man beygio thinkof doing a satkarma? When his inner dirt becomes too thick and prevents him in
having any pleasure or any comfort; and when he feels destjirsevery way, and then turns to the other path with a
view to finding out some calness- some comfdrsomehow. Some begin to do bhajana, some study Yoga, some take to
Sanyas, some to penance, some to solitude in a forest, and so on; thus theyutrytteeir Jiva- burn their sins. This
action on their part, however, does not easily burn away adlitisehat were being asomulated for births on end. To
do away with all the papa that is thrown at men like me by thousands fairly quickly, it is essential to be troubled by
enemies and defamers. Even the great devotees have to bear all that. If gficcdtipn of mind is effected by all the
troubles given by the emges, then how can the enemy be really called an enemy? Why should we think that whatever
the enemy does is done against us? And then, why should we ttgliateehim in the same fashidiWe should on the
other hand, think that we are specially favoured by the grace of God in having an enemy, who is so quickly purifying

cleansing oumind.
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We should always regard ourselves to be the greatesrs. We should feel keenly aware oftak dirt we
oursdves have collected to soil our mind; we should appreciate that it is due to all thatlidihiat sin that we are not
feeling happy; we should admire, nhay sympathise with an enemy in that he has been forced to undertake all that dirty
work of cleaning our mind. Really speaking we should feel ashamed of troubling another to remove the dirt off our minc
and we should be very thankful to hirwe should surrender ourselves to hirthe God in the form of our enemy; we
should treat him wih all reverence and request him to excuse us for all the trouble given to him; we should treat him anc
behave with him as we would with Gedr a sadguru. If we look at the matter in this light, where is the enemy then?

The one whom we take as our enesgctually doing good to usgood by us. It means that we should be free from any
feeling of' enmity or of special friendship towards any one.

All that | have spoken about is not only applicable to those who have taken to spiritual line; it is equally
applicable to others who are engrossed in the ways and affairs of the world. Those that remove any dirt off our mind ar
none else but themissaries of God incarnate; our own sins enter into somebody's pisdess somebody's mind and
do theirjob of acthgas an enemyWhat is wrong then in being faced with all such troubles? They do all good to us. To
defame means Nindane, anthtlane means to clean. In a field after sowing the corn, plenty of other useless plants like
weeds and grass, etc., come up, alhthese have to be removed to allow the corn to thrive well; so much of labour is
employed to reove all these weeds and grass from every field. Thaasie of a field of all weeds is called ‘Nindane'.

The acts of a faulinder - or what we can apt call as the cleaner, are not intended to harm the good qualities in
any being, but only to pick up his faults and put them uprto Bivery enemy is always on the watch of whatever fault
the other commitsan enemy will never talk about decent qualibéthe other; he keeps them tbmself; he will never
utter a good word about them. We can, therefore say that the engayg @laves the good in us and picks up what is
bad. This means we should actually help higive him every oppaunitv to find ou whatever bad be with us. After all,
his atttude springs from what is bad in us, what is faulty in ourseheewill defame us, hate us, find fault with us in
proportion to whatever faults we possess; that is all. A Satpurusha hkgebdike a Dushan; because he also
removes the dirt from cur minds.

All this leads to one simple conclusion, that whosoeveemts to progress in the spiritual way should give up the
feeling of grief or pain one is likely to get by the various troubles given by theyersem the feeling of hatred towards

him.
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158 U.V. V31 18-4-1925 HUMAN FORM IS MEANT FOR ATTAINING GODHOOD.

What for the human form came into existenEs@rybody thinks about this in his own way; but remember, that it
came into existence for attainmexf Godhood. As a result of modern techniques the medical men these days know all
about the human body; but they are not abileey do not yet know whdtfe' - is and means; in fact, nobody knows
about it. To know that one has te llestowed with thé&ripa of the sadguru. Without proper understanding of the
purpose of the human form and its existence, one is not able to attdiodslodor that purpose one has to know and
remove from one's self the attributes of a human form; then alone one is attéértésodhood. It is like this.

Suppose you bring the ri@orn from the field and stock it at home. So far it remains in that form, it cannot be
cooked and utilised as food. You can sow that in the field and have further stockscofrric8o far youwo not remove
the husk from it and turn it into proper rice, you cannot utilise it for food. To remove the husk and the outer covering an
thus to make it edible, you have to pound it and pound it in a mortar or a mill; when the grain is thus well ttleaned,
you can cook it and eat it. The rice corn thus consists of two things, the husk and the grain; in the same way, the huma
being comsists of two things, the attributes of the human form and God. To remove these attributes, like the husk of rice
thehuman being has to be pounded and pounded in a mortar and a mill till all the attributes of a human form disappear
and the pure ricgrainlike Godis brought out. The milling and pouind of riceccorn is done by women; in the case of
human bang, to tun him into his real pure state of God, the milling @odnding is done by the Sadguru. If we desire to
have our attributes of a human form removed from ourselves to attain our real original status of Godhood, we have to
surrender owgelves at théeet ofthe Sadguru, strictly behave according to his orders, and just patiently bear whatever
happens while beving that way; such behaviour and endurance alone remove the human attributes. In whatever way v
are treated by the Sadguru, we have to bear angeldhe least troubled in da so.

There is a saying in Marathi that once you put your head in a mortar, then whatever blows you receive from the
pourder you have got just to bear, and say nothing about it; to surrender and to obey the orderdgfutheiSkke
putting your head in the mortar and to bear whatever happens as a result of the strokes of the pounder. This pounding
removes the husk and polishes the grain; i.e. removes the attributes of the human form, and makes it clean, {ike the ric
grain, i.e. leads one to sekalisation- the attainment of Godhood. You should not understand by this that obeying and
associating with a Satpurusha leads to this sort of trouble of beinggabBetause of the simile of rim®rn | had to
speak like tht. A Satpurusha is all satvika and is full of piety, loyengathy and calmness; in fact, that is what he is
from within, whatever be his outer manifestations. That being his nature, a Satpurusha always leads his devotees to th
Infinite Bliss in an easand troublefree manner by removing all the human attributes of his from him by suitable means
such as his grabd vision, etc.

The human form is thus meant for attainment of thiibe Bliss. The human being, however, has to undergo a
similar pro@ssas of dehusking and polishing the rice to escapi®, go beyond the human attributes with the help of his

Sadguu. What you people do is that you go on sowingribe corn perennially, i.e. go on arranging to have births one
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after another. Once yale-husk and polish the riegrain,then that rice grain becomes useless for being sown; in the
same way, once the human ditries are removed, i.e. the Godd attained, then that human being becomes useless for
having any birth or death. Just as the pafileld gives the ricecorn, i.e. rice grain with the husk and not the polished
rice,in the same way, the human being is born with human atsband not in the form of pure Godhood. If the human
being chooses to remain within those attributes, dremeverattain selfrealisation. The Godhood that abides in the
humanbeing can only be experienced after the human being gets beyond the human attributes.

Once the human being becomes like polished rice,rtbeanore is he subjected to any births analtide the
goingand coming from and to the world. Ananda is found thédrere there is neither going nor coming. The polished
rice grain has no more to come and go, and that is why it is@lgiee that feeling of contentment. In the same way,
oncethehuman being is cleared of his attributes, his cominggaig stops for ever, and hence he is able to remain in
Infinite Bliss for ever.

My dear men, Godhood is not an easy thing; unlessoffiers like the pounding of Bgonecannot attain
Godhoodto attain that you have to exert under the guidance of Sadguru, andet beyond your human attributes.
Simply eating, drinking and procreating will only lead you from one athnother; and by this you and all you create
will always sufer. That is d.

0000009
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59 U. V. 1122 20-2-1924

(1) The Dana during an eclipse.

(2) The importance gfunishment to criminals.

(3) The penance in these days.

(4) Behaviour towards Mahars and Mangs.

(5) The Manga anthe satpurusha.

- (1) -

On the eclipe day it is customary to do various satkas and Dana with the idea of avoiding unnecessary
difficultiescroping up. The Mangas (one of the lower grade conities) are heard shouting on the streets: "De Dana
Chhute Girha" meaning giveDana, the eclipsis being over, and accept whatever they are given. At this time the Dana
is given to the Mangs, who ataken tobe representing God for the tim&henever Dana is given, reverence towards the
receiver is implied. The word Da is used when soltiéng is given to God and to those that are akin to God; obviously
reverence is there while giving the Dana. During thepeglit is customary to give Dana to Mangas; the Mangas thus
must be as revered as Gddhe Shastras have askedwvorship on certain occasions Mangas and their wives. Manga also
is called Matanga. There are some particular days when Mangas are bathed and fed; this is to be done on those partic
days only; Navaratra (first nine days of the 7th month of Hindur@alg is one of those periods when MatalRgjana
is advised.

This Dana is one of the methods of doing away with the difficulties that interfere with the temporal and spiritual
happiness. It is like removing useless things from a stbakeful things. Wénave to cure the vegetables before they are
cooked; we have to remove the husk from;rtben only they become edible. Whatever comes in the way of having
temporal and spiritual happiness is called a real difficulty; unless these difficulties are salednnot become happy.
These difficulties have to be kept away from one's path. Just as we remove the husk from the rice and deposit it away,
the same way, one has to have some place mtkedifficulties away. Originally thplace where we depaghe husk,
dirt, etc. isgood; by contant usage of keeping useless things there, we call it dotyever dirty it may be, it has to be
there in one's house. One corner has to be earmarked for the purpose. In the samstockyatvay the various
difficulties of the human beings, some human beings have to come forward to do that work, and these few human bein
have to undertake theork of warding off our difficulties. We all know that pleasure is bouhof punya and paiout of
sins. If everybody wants to be happy, then the pain has to be stekgdomewherdf the difficulties spread all over,
people in general will not feel happy. If nobody becomes ready to suffer for the sins, none will be able to enjoy the
happhess arising out of punya. Nobody normally wants to accept the sin.

Seeing this nature of the human beings, God said, "I shall be with those who are ready to take the sins of the
community- of the society at large. Whosoever therefore wants to have Mddsiage up all the sins of the

community." With this notice one group came forth for the purpose. Bound by His words, God remained with them. This
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group thus becomes a part of Gotinga of God; God acceptéden they begaro accept all thosdifficul ties coming

i.n the way of all happiness. Due to God's presence amongst them, they became qualified to accept all these obstacles
difficulties, i.e. the sins. It could be said that those who are ready to suffer for all automatically belong tre&Gad
themselves.

Think of the Kauravas and Pandavas; they belonged to the same family. The Kauravas were thcusattds, w
Pandavas were just avi. To absolve all of themthe whole family- from sins, somebody had to accept them and suffer
for them. Tte five Pandavas chose to bear the brunt and went in for the suffering. According to the rule that God remair
with those who suffer in the interest at others, God remained with the Pandavas. When God becoméAsgapat a
body, what deficiencies ctilever be there? To make the whole family happy, Pandavas accepted all the sins and
became ready tsuffer.

In short, somebody has to be ready to accept the sins to make all others happy. For happiness of the human
beings; birds and beasts i.e. of theation, somebody out of it has to accept Papa; God arranges for a group to do this
work to ensure happiness to the greater majority; and this group, according to His will, consists of those very few callec
Mangas. Just @andavas were only five, thdangas and Mahars etare very few. If these Mangas, Mahars, etc.
behave strictly according to what is laid dofenthem, if they do not try or desire to become like alll others, then due to
the virtuous action of receiving all tlsens of the community atige, they get their ensuing birith higher families and
gain all the happiness; in theirsering birth they become kings, Brahmanas or Deities; if they strictly follow their own
code of life, suffer to absolve athers from the sins, and desire nothihge, but remain absolutely contented with their
own lot, they are able to attain that Infinite Bliss direcTliis is the Siddhant&€hokhaMahara, Sajjan Kasai, Rohidas
Chambhara behaved like that and attained Godhood in the same life; actually &ddisem and did their work.

If some of the Mangas and Mahars get their ensuing birth as kings etc., who take their place in the economy of
this creation? Thoddngs Brahmanas and others, that do not behave in accordance with their code of life, arhe bec
puffed up with pride and power and wrongly make use of their punya and position, get their ensuing birth as Mangas al
Mahars It is like the Government degrading an officer when he wrongly uses his powers, or upgrading a subordinate or
account of hidonest service. Thosevds who utilise the fruits of the punya in a wrongful manner get degradeel to t
states of Mahars and Mangas in their ensuing birth, while the Mangas etc. who behave as exielstadffea and
display no desire, are raised te thigher status of a king, etc., in their ensuing birth. Such degraded, however, having
been in @igher position beforedesireto behave like higher grade persons and think that they are doing right in doing
those actions s uc h;sakacenductésiverynsipful for anddrenforin théy have ttined. It is
due to similar wrongful actions in their previous birth that they have been degraded, and if they now persist in doing
wrongful actions, they will only adding to their stock af,sivhich degrades them suhsequently to the lower forms of life
such as birds and beasts, e.g. donkey, pig, vulture, crowggtdes in which no sin can be added on. That is the
Siddhanta.

Even though in the whole creation the atma is the same, athtims fire quite different from each other. In
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accordance with the karmpmarabdhaevery form has its own peculiar body and skin. To behave in accordance with
what is laid down for a particular form is observing one's own mode of life and behaviour, és ed@monly calleds
Svadharma. Whenever a Jivatma behaves strictly aiocpral his ¥adharma,he is ablgo attain all the worldly
pleasures and the Infinite Bliss in tlead, while in that particular form. That is Gotilgth.

Manga, Mahara are réplthe names of God. Take Manga. M&and akshmi and Anga means parts of the body;
Manga thus mes that who has parts or body of Lakshmi i.e. Vishnu. Similarly the word Mahara means Ma plus hara
i.e. Lakshmiplus possesses or controls i.e. one who pessesr controls Lakshmi; Mahara is one of the names of
Vishnu.Chokha Mahara was an incarnation of Giva@ould be aid that in order to show the world that Mahara or
Manga is His own form, & took His incarnation in the fim 'of Clokha Mahara. There ianother subtle meaning of the
word Manga; Manga is Ma plus Anga i.e. No plus parts of bodies, i.e. one who has no parts of the body, i.e, one without
a body, i.e. ongvho is formless. God is always in a formless stiitis He who comes forth as Mangathis world to
absolve the world from its sins. Thawviby Mangs and Mhars are taken as God, and Dana is given to theing the
eclipse period; whatever is given to these persons reaches God. Naviaigtra they are worshipped. Atdgapr
everyweekhundreds of boys and girlslbaging to these lower castes were bathed, worshippetednidihe subtle
meaning of these actions is not commonly understood. Whatever | do or make vou do is always meant for your own
good. In short, by doing Dana during thdipse time tdMahars and Mangas, one's atma gets purdistibecomes
gualified to attain the Manga state, i.e, the fiesa statef God.

Even though the Mahars and Mangs are in the state of God, yet they themselves do not know nor others know
about heir real state, and hence they should not belipped as God as a routine. They are taken to belong to the
lowest grade and have to behaoeordingly, and have to be kept like that in their own inte@stsome special
occasions which have been a@ddor the purpose, they should be worshipped, and it is such worship that bears good
fruits for both the sides. If they are worshipped every day, then they begin to think that they are something big and
important; that will turn their heads with pride arahity and then they will bgin to behave in a way they are not
supposed to ddhe resit of such worship wilbe detrimental to both the worshipper andwueshipped; both will have
to pass to lower grades of life and suffer. The Mahardviauags, forthis reason, should never leave their own mode of
life.

If all the Varnas (classes of society) will behave in accordaitbevhat is laid down for them, it will lead to
their owin good and the good of therld. To see that evelopdy followed his own coslof behaviour as ordained,
formerly there wereommitteesn eachtown or place consisting of leaders from differeiit castes and creeds; they used to
supervise the observance of Faith by all in that place; they used to approach the king if necessaley tiveam to
stabilise the F#ih and the king also used to make necessary use of Wisror that prpose. Today, however, such
commitees are not in existence. Why should not such committees function once again for establishment and supervisit
of theFaith? If this be not possible, why should not the Gawemt be approached for the purpose? It is the duty of the

king to see that everybody in his kingdom behaves in aacoedwith his own Faith and to take necessary steps to
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enforce such behaviour @jl. If the king or the Government do Dot do this supreme duty of theirs, they are preparing
for theirown downfall.

To execute the capital punishment right from time immemorial till today and even today, to enable the criminal tc
attain the formless st&abf God after undergoing it, it is customary to employ only §éafior the purpose; getting thus

executed at the hands olMmnga, liberated the personn executed.

- (2)-

Today the various puishments ordered for vaous crimes by the English, form the meaof liberation othe
criminal. The Enlish, other Europeans, Americans, etctaalay are all the great Tapds, Brahmanas, thinkers and
devotees of Rama of oldemés Accordng to the stock of their pym they had the innate capacity of ruling ovastv
tracts of thg earth and making rulesd regulationsuitable to each countrthat innate capacity of theirs was due to
their having attained the knowledge of the Infinite previously. | have spoken about this subject some time ago. In those
days, inthis great ourtry everybody behaved amrcling to his own Faith; theseags, however, nobody behaves, like
that, with heresult that everybody issommittingsins and crimes. With deaface to theold regulations laidlown by the
then Brdamanasthe Englist made out a list gfunishmets for the different crnes now committed. Just think thfe
Capital punishment. In old days under the Sanateigian, it was customary to practise someigaactions such as
Prangama (control of breath) etc., to take Br&ma into Brahmana (the head), and attain Bratth@lInfinite Bliss.
To enable the criminal who has conitted murderand who receives the highest punishment due to it, to enable him to
attain that highest staté Brahma immediately after undergoihigs punishment, the capital punishment was intstit. It
was due to the Governmentsler or king's order, i.e. the order of Vishnu, that in capitaishment the throat is
strangled causing enforced Pranayama and the atma thus has to leave thehaddydteof Pranayama; in that state,
the atma loses his jivstate andttains straightway the state ofi@h. The Jatma of onewho is killed becomes one
with the Jivatma of the one whdllk. That is the rule.

The thinkers and those who understadagis desired die at the hands of God, or to die in the precincts of God
or a Satpurusha or at least in a place of pilgrimage like Kashi; because by such a death or deatb in such places, the Ji
dies, i,e, becomes void of all desires and as such beaomeesith God; that is the SiddhanRarana was a great
‘knower' (Dnyat® he knew that if he could die at the hands of Rama, who was the Infinite Bliss, he will attain the status
of Ranai.e. the Infinite Bliss. He wilfully persisted in keieg Sita incaptivity till he attained his object, his death at the
hands ofRama. Due to Rama's arrow, his body and Jiva became fully purified, and as a result he attained the state of
Rama; not only that but he got alk relatives o to attain the same state whim by the same means, the touch of
Rama. To enable the Kauravas to attain libenai.e: become one with Himself, Lord Shri Krishna, through the medium
of Arjuna, making Arjuna only the instrument for killing, killed all the Kauravas. All those vidub atthe hands of
different incarnations of God, attained His statbecame one with Him. A king represents Vishnu, and as such

whatever punishments he gives always form the means of liberdhierattainment of the infinite.
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These days hardly evenybody practises the various means of Yogabhyasa, penance, etc., to attain liberation;
that is why liberation is not commonly experienced these days. To facilitate liberation, those Tapasvis, thinkers, etc. of
old, who accumulated a huge stock of punya tla@peared in this age again as rulers and kings to enjoy all the pleasures
accruing from their punya; as rulers, to enable others on this earth, the sinful ones, to attain liberation, they instituted
suitable punishments for different sins, differents; these punishments thus form the means of absolving the-wrong
doers of their sins, and thus qualifying them for the atteint of the Infinite Bliss.

If everybody in this world will once again behaweaccordancevith his own Faith, perform satkarmasd
practise detachment, then the question of punishment for absolvingahg-aaer from his sin would not arise; on the
other hand, all of them will be the possessors of that supernatwai.pggich menwho become the store houss#s
punya, eventuallyeturnaskings andrulers. Those whdehaveoppositeto this cane back as sinfypele, sane of
whom become cniinals;the punishments for their crimes absolve tHesm theirsins andasa resulof that they
become qualified to attain liberationhi§ the virtuous that follow their Faith and the criminals whicagplved from
their sins due to suitabfnishmentboth ofthembecome qualified for liberatiorBut there is a difference in these two;
the virtuous attain liberation on their own and alpée to enjoy both the temporal and spiritual happiness, along with the
state of liberation; the sinful or the criminatd the other hand, become one with their rulers, who are qualified for
liberation, ard through them attain the libeian; they do no experience any of the pleasures, i e. they are not able to
enjoythe status tby attain. That is thalifference between the virtuous arfktvicious in the gainmentof the ultimate
state.

If one thinks deeplpver these punishmemnlike corinement b a solitary cl, handcuffs, rigorousmprisonment,
fines, transprtation, etc., it will be seen that they are virtually the means of undergoing Yogabhyasa ftaitheeat of
God. Let sthink of the pmishment ofconfinementto a dark solitary cellm this light. The external light naturalor
artificial, i.e. from the suror thefire, is one of the obstacles in the att@inentof Selfrealsaton; because the lightways
shows us promimentlthe dfferentobjects of dese& and pasen which attract the mid, and naturly the mnd does not
turn to tre attainmenof theundifferentiated one, the, Imperishable. Those that practigm dbways close their eyes and
try to associateheir mind withthe darkness. As this assoti@n with the nner dakness deepens and matures, oegirs
to forget the visible light ad the visible objectsnade apparent by, iand in the end, one experiences only darkness all
round, everywhere. When this association so deepens that one does nofeeets about one's own body, then one
has attainethe state of the Suythis iswhat is commonly called the attainment of Sulgka. This state of alfound
utter darkness is the principal means of leading one to the light of Knowledge.

| have one told you from my personal experience that the form ofuhein reality, is jetblack and of its
significance as well. When once one experienceslgetk darkness everywhere, the next step is that the darkness
becomes replaced by red light; the retbllowed by yellow, green and so on, step by step, till one experiences the white
light again. In the beginning one sees the central luminous white sphere surrounded by dark; as one progresses the

luminous sphere begins to increase in dimension, repléwinglack envelope till the darkness completely disappears
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and isreplaced byinending, limitless, infinite luminous white. That white light is unadulterated, unmaxetpure It is
selfluminous, seHexistent, i.e. its not emanating from any source of lighihat light is full of Bliss, or it could be said

that one enjoys Bliss when in that light. That light, without any source;feniading, with the result that in that light

no shadow is thrown; one is not abdesee even one's own shadow. It is this shadowlessdstént, seltiminous, al
pervading light that is the soce of all pleaures, of all happiness in this warldne cannot experience that state unless

one has gone beyond, i.e, transgressegtih@ary state of darkness. The Yogis are constantly busy, under the direction

of their Guru, to enter this ocean of light; that is what is called transgression of the state of the Sun. The Sadguru show
the method when one is qualified for it. It is ndfidult to attain; but one has to be qualified forlftone behaves

according to what one's Sadguru tells, the Sadguru makes one qualify for it. The glory of the primary darkness is as gre
as that of df-luminous light. | can gon and ondlking abouit; but to listen to and to undgeand It, one has to be

qualified. It has been said in Bhagasis :

"Jyotishamapi Tajjyoh TamasalParamuchyate(carto 13 Shlokal7), or "Sarvasy®hataramachintyarupa
Adityavarnamlamasah Parastat." (Canto Bl&a9r.) Vedashave also said similarlgbout it. Thereis acouplet n a
vernaculambout it: "Vina Guru Ghoa Andhara, Na Prabhuka Rupa Dars@ihose that have experienced it have
described itn various waysind youcansee these desptionsas youread variou$ooks.

In short,the confinement to a solitargark cell has its own importance in the spiritual paimjlar is the case
with all other pnishments. Inprisonment leads to subduing of Indriyas jtéiters lead to stality of mind; rigorous
imprisonmentard the suffering thereof absolves thgerson from hisies, and makes hm lose hispride and vanity;
milling, cooking etc, take away the pridf manliness; finedadso decrease idesires; tansporation save®ne fom
further birthsand deaths, andoon.

- (3) -

In the days of lal, men ofthis country used tauffer bodily in performing penance, ga@rmas, AnishthanasJapa,
Yadnyasgtc. inaccardance with theiFaithand attain thénfinite Bliss; in othemwords they denied all temporal
pleasures to theijiva and shore him off of hidivahood Today, however, they are not ready to exert like that and attain
the Infinite Bliss. The English peopleho became the rulers of this country; have instituted raaiode to enable the
men of this country to attain Infinite Bliss. The necessary suffering, instead of beidlgimtaw nature as of old, isow
enforced by way of gnishmentsinder their rule. Itould be interpreted in a way that the English are ggttia
necessary penance donethg men of this countryif we also look searchingly at these diverse regulations and the
respective cogent punishments for breeches thereof, they are bound to lead us to the conclusion that they are designe
attaining hfinite Bliss. If we do not want to have thesgulations and the punishments, the only alternative is to take to
penanceetc., once again to attain that Bliss. You people today, unfortunately, do not want to suffer either way. You onl
desire to have yor own way without exerting for it! What should | say to such of you! Véhatm you feel in
increasing your pride and vanity! Can't you people understand that no happiness is possible without exertion! Why not

exert in our own way, in accordance wythur own Faith, to which we are used and which wevknBuch exertion on
1914


http://replaced.by/
http://etc.in/

right lines is bound to lead to atbundgood.
- (4)-

No doubt the Mahars and Matags form importrmunities in absolving all others from their sins, and thus
deserve all due reverendaut it does not mean that they should be worshipped and treated like an idol &vw@od
though they are Golike, they have taken a particulimrm to execute particular kind of work ingspirituo-temporal
economy of the country, and nothingoald be done that would come in their way of doing their appointed task. It would
be obviously wrong to rnake a sweeper deal withr kitchen instead of your closét they on their own begin to
behave in any other way, they will be going against Natthieywill be committing a crime against theord, and this
will lead them into further suffering and degréida. Nature, God has instituted definite rules and golefinite tasks to
each community each caste and clasis the economy of the world as a whole; and it woulch@wirally in the interest
off all concerned, for general good, that ey behaves accordingly. To wash away the sins is the duty of Mangs and
Mabars; but that does not mean that one should assodihtthem, worship them, etc. Such adverse, opposite treatment
will be wrong andwill be sinful to both the sides; it will not lead both sides to Godhood as their names imply. Here is a
very adequate couplet about it

"Viparita Karani Hoyalari Viparita Bharani Tashicha TiHoya; Pari Ji Sadviparita, Sadgurukripevina Na Ti
Hoya."
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