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GENERAL EDITOR’S PREFACE

Tuc Bharatiya Vidya Bhavan — that Institute of Indian
Culture in Bombay — needed a Book University, a series
of books which, if read, would serve the purpose of pro-
viding higher education. Particular emphasis, however, was
to be put on such literature as rcvealed the deeper
impulsions of India. As a first step, it was decided to
bring out in English 100 books, 50 of which were to be
taken in hand almost at once. Each book was to contain
from 200 to 250 pages and was to be priced at Rs. 2/-.

It is our intention to publish the books we select, not
only in English, but also in the following Indian languages:
Hindi, Bengali, Gujarati, Marathi, Tamil, Telugu, Kannada
and Malayalam.

This scheme, involving the publication of 900 volumes,
requires ample funds and an all-India organisation. The
Bhavan is exerting its utmost to supply them.

The objectives for which the Bhavan stands are the
reintegration of the Indian culture in the light of modern
knowledge and to suit our present-day needs and the resus-
citation of its fundamental values in their pristine vigour.

Let me make our goal more explicit:

We seek the dignity of man, which necessarily implies
the creation of social conditions which would allow him
freedom to evolve along the lines of his own temperament
and capacities; we seek the harmony of individual efforts
and social relations, not in any makeshift way, but within
the frame-work of the Moral Order; we seek the creative
art of life, by the alchemy of which human limitations are
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progressively transmuted, so that man may become the
instrument of God, and is able to see Him in all and all in
Him.

The world, we feel, is too much with us. Nothing would
uplift or inspire us so much as the beatuy and aspiration
which such books can teach.

In this series, therefore, the literature of India, ancient
and modern, will be published in a form easily accessible
to all. Books in other literatures of the world, if they
illustrate the principles we stand for, will also be included.

This common pool of literature, it is hoped, will enable
the reader, eastern or western, to understand and appre-
ciate currents of world thought, as also the movements of
the mind in India, which, though they flow through differ-
ent linguistic channels, have a common urge and aspiration.

Fittingly, the Book University’s first venture is the Maha-
bharata summarised by one of the greatest living Indians,
C. Rajagopalachari; the second work is on a section of it,
the Gita by H. V. Divatia, an eminent jurist and a student
of philosophy. Centuries ago, it was proclaimed of the
Mahabharata: “What is not in it, is nowhere.” After twenty-
five centuries, we can use the same ‘words about it. He
who knows it not, knows not the heights and depths of the

soul; he misses the trials and tragedy and the beauty and
grandeur of life.

The Mahabharata is not a mere epic; it is a romance,
telling the tale of heroic men and women and of some who
were divine; it is a whole literature in itself, containing a
code of life, a philosophy of social and ethical relations,
and speculative thought on human problems that is hard
to rival; but, above all, it has for its core the Gite, which is.
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as the world is beginning to find out, the noblest of scrip-
tures and the grandest of sagas in which the climax iS
reached in the wondrous Apocalypse in the Eleventh Canto-

Through such books alone the harmonies underlying true
culture, I am convinced, will one day reconcile the disorders
of modern life.

I thank all those who have helped to make this new
branch of the Bhavan's activity successful.

1, QueeN VICTORIA RoAD,
. New DELHI K. M. MUNSHI
3rd October 1951



FOREWORD

Professor Sarma has devoted a life time of thought and
reflection on the fundamental problems of religious philo-
sophy. He has given in this book a very lucid and readable
account of the main problems which concern thinking
people, based on the teachings of our classics — the Upa-
nishads and the Bhagavad Gita. The illuminating comments
are related to the selected texts.

Each individual will have to attain integration with the
Supreme, fellow-men and himself. Yajna, dana and tapas
are the means by which this integration is effected. By tapas
we cleanse and purify our nature and reach integrity of
person. By dana we establish friendly relations with our
fellow beings. By yajna we attain communion with the
Supreme. No man’s life is complete if he fails to secure
this unity with God, his fellow-men and himself.

Divorce between our thought and practice is brought
out in many passages. Professor Sarma refers to the great
sayings — mahavakyani taken from the four Vedas —
prajnanam brahma, aham brahmasmi, tat tvam asi, ayamatma
brahma. All these emphasize the spiritual character of the
human being. But this principle is not exemplified in our
daily life and social practice. Institutions and forms with
which we have lived for centuries are difficult to give up
easily, but this has to be done if we are to make our inward
life and outward practice conform to each other.
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The quintessence of wisdom of our ancient seers is not
unscientific or irrational but is the distilled experience of
our great sages. This book — the “Pearls of Wisdom” —
has a message not only to our people but also to others. It
is my earnest hope that this book, written under great
disabilities by its distinguished author, will be read widely.

RASHTRAPATI BHAVAN,
New DELHI 4. S. RADHAKRISHNAN
September 3, 1962.



PREFACE

This book is designed as a companion volume to my
editions of the Upanishads and the Bhagavad Gita. When I
was preparing my Anthology of the Upanishads for the press
my friend Swami Ranganathananda of the Ramakrishna
Centre at Delhi suggested to me that instead of giving the
Upanishadic texts more or less continuously in their tradi-
tional order I might arrange them according to the subjects
they deal with and that such an arrangement would be of
greater help to teachers and students of religion. This meant,
for instance, that all the verses bearing on rebirth or medi-
tation or self-realisation, in whatever Upanishad they occur-
red, had to be grouped together. It was then too late for me
to alter my plan. I have now acted on the Swami’s sugges-
tion and selected passages according to their subject-matter
not only from the Upanishads but also from the Bhagavad
Gita and arranged them in the form of separate chapters.
I have also provided a brief introduction to each chapter
and a general introduction to the whole collection and added
some notes at the end on the selected passages.

I regret to say that this book had to be brought out
under rather difficult conditions. Soon after I selected the
necessary passages and noted down their references my eye-
sight, which had already been feeble, gave way almost com-
pletely and I could not read or write anything. But I did
not like to give up this work after all the time I had spent
on it. So I had to request others to arrange the passages
according to my instructions and also take down the intro-
ductions as 1 dictated them sentence by sentence. This was
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a very slow and painful process, and the result, I am afraid,
is not very satisfactory. But that was the best I could do
under the circumstances. Moreover, what is important here
is not my writing but the Pearls of Divine Wisdom gathered
from the Holy Writ, and these form the major portion of
the book.

I am profoundly thankful to all my friends who so
kindly helped me at every stage and enabled me to bring
out this book at last in spite of all my disabilitiecs. I am
particularly thankful to my old friend and colleague, Sri D.
Lakshminarasimhan, for carefully going through the Mss.
and not only dotting the i’s and crossing the t’s but also
making many valuable suggestions and patiently reading
out the whole thing to me and also for having kindly read
the proofs.

In giving the extracts from the Gita I have used my
own translations of the scripture with the approval of the
publishers — the M. L. J. Press, Mylapore, Madras. Simi-
larly, in giving the extracts from the Upanishads I have used
my own translation contained in the Upanishads — An
Anthology, published by the Bharatiya Vidya Bhavan.

Hyderabad. D. S. SARMA
April, 5, 1962.
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GENERAL INTRODUCTION

«The Upanishads are the cows, the Gita is the milk, and those who
imbibe it are the wise.”

1. THE UPANISHADS

For a student of Hinduism who is interested in literary
form as well as religious thought the reading of the
Upanishads for the first time is one of the most thrilling

experiences in lifs. For, he comes across sentences like the
following:—

“The face of Truth is covered with a golden disc.
‘Remove it, O God of the solar sphere, so that I, whose law
of being is Truih, may see it.”

“He goes from death to death who sees only multi-
plicity here.”

“What sorrow, what delusion can there be for a man
who sees the Oneness of all things here?”

“Lead me from the unreal to the Real.
Lead me from darkness to Light.
Lead me from death to Immortality.”

“Verily that which is Infinite is bliss. There is no
bappiness in the finite.”

“The world of Spirit is one of eternal Light.”

“The Sun does not shine there, nor the moon, nor the
stars, Dor these lightnings, much less this fire. When He
PW.-1
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shines, everything shines after Him. By Him all this is
lighted.”

“Through fear of Him the wind blows, through fear of
Him the sun rises in the east, through fear of Him the fire
‘burns and Indra sends down rain. And through fear of
Him, fifthly, death speeds on his way in the world.”

“Verily, it is by the command of the Imperishable,
O Gargi, that the sun and the moon stand apart. It is by
the command of the Imperishable, O Gargi, that heaven
and earth stand apart.”

“Verily, it is not for the sake of the husband that a
husband is dear, but for the sake of the Self is a husband
dear. Verily, it is not for the sake of the wife that a wife
Is dear, but for the sake of the Self is a wife dear.”

“He from whom words turn away unable to reach Him
through the mind — the man who knows the bliss of that
Brahman has no fears from any quarter.”

“The ties of the heart are broken, all doubts are dis-
solved, and all actions perish when He who is both high
and low is seen.”

“I am below; I am above; I am behind; I am in front;
I'am to the right; I am to the left; I am indeed all this.”

These are only a few of the Himalayan streams and
rills which join together and come down from their moun-
tain “heights, and passing through Haridwar, go further
down to make up that sacred and mighty river—the
Bhagavad Gita, which flows majestically through the plains.
fertilising a whole sub-continent, and empties itself through
various channels into the ocean of the Infinite. The
Upanishads are indeed like the Himalayas—they are the
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Himalayas of the Spirit. Like those lofty mountain ranges
they too have their own several peaks soaring high and lost
in clouds, their own dazzling slopes of white and virgin
snow and their own innumerable flowers whose fragrance
makes the soul forget its house of clay. "And they also have.
it must be added, what seem to us to-day to be their own
precipitous rocks their own dark caves and shadows and
their own long stretches of waste lands covered with moss
and thorny bushes. But these too have their place and
function in presenting to us a landscape which is atonce the
most sublime and beautiful in the world. In traversing
these regions of thought and experience we see the beginn-
ings of a great religious tradition which has stood its
ground for more than thirty centuries, and is as vigorous
today as it was in those far off ages when it shaped itself.

It was a world of nascent thought, of eager inquiry, of
bold experiment and of boundless enthusiasm for arriving
at Truth. The leaders of Upanishadic thought were revo-
lutionaries who, chafing at the bonds of a rather low type
of sacrificial religion, were groping their way to the light
of a universal mystical religion. And they succeeded in their
quest. They were not, however, disloyal to the past. They
assimilated all that was useful and suggestive in the Vedic
hymns. They appreciated all that was significant and
symbolic in the elaborate sacrifices of the preceding age.
But they hated to stand still and stagnate. They were
anxious to march on and acquire new realms of knowledge.
They held frequent discussions with one another, they loved
to instruct their pupils in their new knowledge and they
ran after teachers who knew more than they did, asked
them questions and waited on them for years till they got
the answers. They went back and pondered over these
answers. And if they had any doubts, they returned and
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waited on the teachers for some more years till they got
them cleared.

What strikes us most in all these activities of the
Upanishadic seers is that they were never satisfied with
mere knowledge. They always put their knowledge into
practice and saw whether it transformed their consciousness,
whether it enabled them to see the Oneness of all things
and whether it led them to self-realisation. The_best of the
teachers of the period could know, it seems, by merely
looking at the faces of their pupils, which of them were
spiritually enlightened and which of them had only a stock
of intellectual knowledge. They had great contempt for
those who were satisfied with mere intellectual knowledge
and greater contempt for those who stopped short of mere
sacrifices. rites and ceremonies. It is significant that in the
Chandogya Upanishad, Narada seeking enlightenment ap-
proaches Sanatkumara and confesses that he knew all the
four Vedas, the Itihasas and Puranas and all the fourteen
sciences and the fine arts and yet he was only a knower of
the sacred texts but not a knower of the Atman. In modern
language this means that he had the knowledge of the
scriptures but no knowledge of God. And it js also
significant that the Mundakopanishad says, “But f-ail are
these boats, these eighteen sacrificial forms, in which the
lower Karma has been told. Fools who praise this as the
highest good are subject to old age and death again and
again. Abiding in ignorance, wise in their own esteem,
thinking themselves to be learned, these fools wander about
much afflicted, like the blind led by one who is himself
blind..... Considering sacrifices and good works as most
important, these deluded men know no higher good, and
having enjoyed, on the heights of heaven, the rewards of
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their good works, they enter again this world or even a
lower one.”

As a result of such teachings as these the old Vedic
gods recede into the background, the ascendancy of the
priests and their sacrifices is overthrown, meditation takes
the place of worship and the acquisition of divine know-
ledge becomes much more important than the performance
of rites and ceremonies. Some Western critics are of the
opinion that in the Upanishadic age the robust optimism
of the earlier age of Vedic hymns gives place to pessimism.
This is quite incorrect. On the contrary, we may say that
the childish delight of an earlier age in the possession of
cattle and crops and victory over the enemy gives place to
true spiritual manhood which feels that the everlasting
happiness of man consists not in the possession of worldly
things but in the possession of the Self. The seers of the
Upanishads exclaiim “What shall we do with offspring —
we who have this Self and this world of Brahman?” Having
thus risen above the desire for sons, wealth, and possessions
they wander about as mendicants. They do not long for
death, they long for eternal life. They teach that sacrifices
lead only to a temporary heaven after death, whereas
divine knowledge leads to immortal bliss even here on earth.
Thus in the Upanishads, jnana (divine knowledge) takes the
place of yajna (sacrifices), the Absolute Brahman with
which is identified the Atman or the Spirit in man, takes
the place of the old gods, and Karma is given a wider
meaning than mere rituals and is connected with the idea
of rebirth. And liberation from the cycle of births and
deaths is to be sought only through jnana or the realisation
of the Oneness of all things in God. Varna and Asrama
are pushed into the background like the gods and the sacri-
fices. In this universal religion, Brahman becomes the goal
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and jnana the means of reaching it. These two concepts
come to occupy the foreground of religious life. All other
things like Upasana, Yoga, and Karma become subsidiary.

No wonder therefore that the mystics and seers of the
Upanishadic age were able by their cryptic utterances to
lay firmly and strongly the foundations of Hinduism. The
later ages only built a superstructure on those foundations.
All the sects and schools of philosophy which arose in the
fold of Hinduism in the following centuries looked upon the
Upanishads as their authoritative scriptures and tried to
justify their own doctrines by referring to some Upanishadic
text or other. The very fact that rival sects with opposing
systems of philosophy - claim the Upanishads as their
authorities shows that these scriptures present various levels
of thought and that the Upanishadic sages never bothered
themselves to see that their teachings were all of a single
pattern. The Upanishadic seers were prophets and poets,
not philosophers or theologians. They taught as the spirit
prompted them at the time and never cared to build up any
system of thought. Founders of religions do not build up
systems of thought. They leave it to lesser men of a later
age to systematise the truths contained in their inspired
utterances.

However we may summarise the more prominent parts
of the teachings of the Upanishadic seers and put them in
the form of the following propositions:

(i) That the ultimate Reality behind this universe is
the Absolute Spirit (Brahman) which transcends all
categories of human thought and in which there is neither
time nor space, neither cause nor effect, neither life nor
death, but only peacefulness and perfection.
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(ii) That the temporal phase of that same Absolute is’
the personal God (Iswara) who has created the world out:
of Himself as a spider brings forth its web out of its

own body, and who permeates it and guides all its
phenomena.

(iii) That the same Absolute Spirit is also at the
centre of every human being, beyond his senses, beyond his
mind and beyond his understanding and personality.

(iv) That the eternal happiness of man consists in’
overcoming the limitations of his body, mind and under-
standing and realising this Absolute Spirit already present-
in him by progressing spiritually through a series of lives,
if necessary, till that goal is reached.

(v) That the way to this self-realisation consists in
acquiring right knowledge. which makes one see the oneness
of all things in God behind the multiplicity of the world.

(vi) That the man who has thus realised the Self is
free from the round of births and deaths, becomes im-.
mortal and lives in God till all the creation together with

the Creator lapses once again into the ultimate Reality, the
Absolute Spirit.

(vii)) That this world, where we see a grand spiritual
progression from matter to life, from life to mind, from
mind to intelligence and from intelligence to perfect bliss,
is only a means to the end of self-realisation for all beings.

These are the roots of the religious thought that have.
gone down deep into the consciousness of India. Of them
the tap-root is the statement which says that the eternal
Spirit which pervades the universe is conspicuously pre-
sent in the human heart and that those who realise it and
bring it into their consciousness become immortal and have
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eternal peace and happiness. The Kathopanishad puts it
neatly in the following verse:

“The one Ruler, the Self within all beings who makes
His one form manifold—the wise who perceive Him
within themselves, to them belongs eternal happiness,
not to others.”

The Taittiriyopanishad says “He who knows Brahman, the
Real, the Intelligent, and the Infinite, placed in the depth
of the heart as well as in the highest heaven—he realises
all desires along with Braman, the Intelligent.” Statements
" like these are innumerable in the Upanishads. We may,
therefore, say that they form the central teaching of these
scriptures.

It must be said that these exalted teachings of the
Upanishadic seers are inevitably mixed up with the primi-
tive scientific conceptions social beliefs customs and
manners of an age which is removed from us by more
than three thousand years. We have already referred to
them in figurative language as the precipitous rocks, the
dark caves and shadows and the long stretches of waste
land of the Himalayan landscape. We should make due
allowance for them in estimating the value of the Upani-
shads.

We can never exaggerate the importance of the Upa-
nishads in the history of Hindu religious thought. They
form the sources of all the later schools of philosophy in
the Hindu fold. All Orthodox schools of Hinduism accept
them as authoritative revelation. The famous Bhagavad Gita
is said to be only the essence of the Upanishads and the
equally important Brahma-sutra is described as only the
thread that strings together all the Upanishadic flowers,
and even the religion of the Buddha, rightly interpreted, is
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only a continuation of the Upanishadic revolution. There-
fore, we may say that the Upanishads form the supreme
authorities for Hinduism.

II. THE BHAGAVAD GITA

It may be said that the Upanishads are the outcome
of the first Renaissance in the history of Hinduism after
the dry and dreary age of the Brahmanas. The second
Renaissance came in the epic age which gave us in their
final form the Ramayana the Mahabharata and the inimi-
table Bhagavad Gita. If the Age of the Upanishads was
one of revolution, that of the Gita was one of expansion
and consolidation. For it is a remarkable synthesis of the
religious thought of that heroic age, during which the
Indians colonised the islands in the Eastern seas and laid
the foundations of greater India and at home brought
about the fusion of Aryan and Dravidian cultures. There is
nothing like it in the history of Hinduism. till we come to
our own times and to the Gospel of Sri Ramakrishna
Paramahamsa.

. The synthesis of the Gita may be viewed from three
standpoints viz.,

~ (1) That of the ways and means of religion (2) that
of the ultimate Reality which is the end and aim of all
religious endeavour, and (3) that of the contemporary
schools of thought which deal with both the means and
the end of religion.

(1) The Gita calls itself a Yoga-sastra. The message
it delivers is called Yoga. The Avatar who delivers the



10 PEARLS OF WISDOM

message is termed Yogeswara and the man who accepts
the message and acts according to it is called a Yogin.
Therefore, the word Yoga is the key to the Gita. This word
is used in its primary sense of union and not in the sccon-
dary sense of thought-control as in Patanjali. The English
word yoke and the Sanskrit word Yoga are cognate terms.
Yoga thus means yoking together. In the Gita it is largely
used in the sense of fellowship with God.

The opposite of Yoga is Sanga. If Yoga means union
with God, Sanga means attachment to the world. And if a
man who is in fellowship with God is called a Yukta, a
man who is attached to the world is called a Sakta. The
whole object of the Gita may be said to be to convert a
Sakta into a Yukta, to convert a man of the world into a
man of God. Sakta and Yukta are poles asunder, and the
entire path of spiritual discipline lies between them. Fur-
ther, the Gita speaks not only of Sakta and Yukta, but
also of nitya-yukta or satata-yukta, that is, one who is in
constant union with God. In other words the union should
not be confined to moments of prayer and meditation but
should be a constant sub-conscious feeling. That is the

ideal set forth in the Gita.

The three well known paths to this union with God
are Karma-yoga, Bhaktiyoga and Jnana-yoga that is, union
through action, union through devotion and union through
knowledge.* We have seen how in the Upanishads the path
of jnana is stressed almost exclusively. The Gita on the
other hand lays equal emphasis on all the three paths.
Taking a hint from the Isa-Upanishad, it elaborates the
doctrine of Karma-yoga and laying under contribution the
teachings of the Bhagavata school of theism it develops its

* These are dealt with in detail below in Chapters IX to XII.



GENERAL INTRODUCTION 11

doctrine of Bhakti-yoga and adds these two to the doctrine
of Jnana-yoga which it derives from the Upanishads. The
originality of the Gita further lies in making these three
paths almost inseparable. It is only for the sake of analysis

that we sometimes speak of Karma-yoga, Bhakti-yoga and
Jnana-yoga separately.

Another important point made out in the Gita is that
this union or integration with God involves two other in-
tegrations, namely, integration with oneself and integration
with the society in which one lives. Integration with one-
self means bringing all the faculties of one’s mind into
harmony with one another so that there may be a single-
ness of purpose in life. An integrated personality is the
first and foremost pre-requisite of spiritual life. The Gita
stresses this on almost every page. In one place it calls this
discipline Atma-samyama-yoga. Side by side with this self-
integration there should be also social integration. One
should be in harmony not only with oneself but also with
the society in which one lives. The Gita says that the ideal
devotee of God is a man who does not harass the world
and whom the world does not harass. Integration with
society is to be effected by every man doing his duty
honestly and efficiently in the place which he occupies in
society. This is the Gita doctrine of Swadharma. By every
man acting according to his Swadharma, that is, by doing
his own duty in a selfless manner, he promotes the good
of the whole society (loka-sangraha). Thus the Yoga that
is taught in the Gita is a remarkable synthesis of integra-
tion with oneself, integration with society and integration
with the Supreme Spirit through Karma, Bhakti, Dhyana
and Jnana. These three integrations are again reflected in
the ritualistic formula—Yajna-Dana-Tapas — which is so
often repeated in the Gita. Yajna is sacrifice offered to
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God, Dana is gifts made to men and Tapas is the discipline
of the self.

Nothing is more typical of the spirit of expansion and
consolidation of the Gita than the way in which it extends
the meaning of the traditional concepts of Yoga, Karma,
Yajna and Dharma and connects all of them together in
its gospel. As we have already seen, Yoga is not merely
thought-control as in the technical Yoga-Shastra, but the
whole of spiritual life which aims at union with the
Supreme. Karma in the Gita does not mean mere obligatory
or optional rites as in the ritualistic codes, but all human
actions having any moral or spiritual value. So also Yajna
in the Gita does not mean animal sacrifices. nor sacrifices
of merely material objects, but all activities of man promp-
ted by a spirit of sacrifice. A life of self-conirol is a sacri-
fice and a life of disinterested scholarship is also a sacri-
fice. Lastly, Dharma in the Gita is not simply the caste-
duty of popular ethics, but the duty imposed on man by
his own nature and tendencies as well as by his birth and
. profession, and it has always to be judged in the light of
the end viz., Yoga, which it has in view. Thus the Gita
everywhere follows the old tradition, but everywhere ex-
tends it in such a way as to re-create it. It retains the old
Upanishadic ‘ideal of Jnana, but balances it with Karma
and . Bhakti.

(2) In the Gita there is a synthesis not only' of the
ways and means of religious life but also of the various
concepts connected with the- end and aim of all religious
endeavour. Saints and mystics all over the world have re-
garded the ultimate Reality, the goal of man’s religious en-
deavour, in various ways. But all these may be said to fall
into a few patterns: —
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Firstly, the Reality may be symbolised as a place of
bliss, a heaven or a paradise, a Vaikunta or a Deva Loka.
In this case the aspirant becomes a pilgrim, and his pro-
gress in spiritual life is described as pilgrim’s progress, as
in Bunyan’s well-known book. Secondly, the Reality may
be looked upon as a person, a personal God or Iswara, a
Saviour or an Avatar or a Devi. In this case the aspirant
becomes a worshipper and the relationship between him
and the object of his worship may be that of a servant to-
wards his master, or that of a child towards its father or
mother, or that of the lover towards the beloved. This is, .
of course, the most popular type of mysticism. Thirdly, the
Reality may be looked upon as the immanent spirit. In this
case the aspirant becomes a mystical poet like Wordsworth
or Tagore to whom all objects in Nature become signs and
symbols of one indwelling Spirit. This type of mysticism
has been called Nature-Mysticism. Fourthly, the ultimate
Reality may be looked upon as the transcendent spirit, called
Godhead or the Absolute or Brahman. In this case the
aspirant becomes a philosopher who regards the world not
as something which reveals God but as something which
hides Him and who therefore tries to look beyond its snares
and delusions for the Reality he is seeking. Lastly, the
Reality may be looked upon, not as a place of bliss. nor as
a person of glorious qualities and powers, nor as the spirit
immanent or transcendent but as a transfigured state of
one’s own consciousness. In this case the aspirant is not a
pilgrim marching to a paradise, nor a worshipper longing
for union with the personal God whom he worships, nor a
poet having a vision of the Spirit behind the beauties of
Nature, nor a philosopher arriving at the Eternal Truth,
but a sleeper or a dreamer awakened from his sleep —
awakened from all illusions to the one Reality of his own
Self, which is also the Self of the universe.
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It is remarkable that all these symbols of the ultimate
Reality are employed in the Gita. Being a predominently
theistic scripture it naturally employs most frequently the
symbol of a personal God identified with the Avatar who
imparts the teaching. But other symbols also find a place
in it. The words Loka, Sthdna, Pada, Gati and Dhdama
are used to indicate the symbol of place. The words Iswara,
Purusha and the pronouns Aham, and Sah are used to indi-
cate the symbol of a personal God. The words Vibhu,
Atma, Jiva, Tat etc., are used to indicate the symbol of the
Immanent Spirit. The words Avyakta, Akshara, Parah, and
Brahman are used to indicate the symbol of the transcendent
Spirit. And lastly the words Sthiti, Siddhi, Sdanti etc. are
used to indicate the symbol of the state of consciousness.
And what is most interesting is that two or more symbols
are used in the same verse without producing any sense of
incongruity.

Take for instance the following verses:—

‘This Unmanifested (Avyakta) is the Imperishable
(Aksara). It is said to be the Ultimate Goal (Gati).
Those who reach it never come back. That is my
supreme Abods (DHAMAY (VIII. 21).

‘I am the goal and the support (gati, bharta), the lord

and the witness, the abode (nivasah), the refuge and
the friend. I am the origin and the dissolution.
the ground (sthanam), the treasure-house and the im-
perishable seed ’ (IX, 18).

Thus in the Gita we have a synthesis of the various concepts
of the ultimate Reality as well as of the various ways and
means of approach to that Reality.

(3) Again the greatness of the Gita lies in effecting
a synthesis of all that was good in the contemporary schools
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of religious thought. There are five or six such schools to
which reference is made in it either directly or indirectly.
It tolerates almost every belief prevalent at the time and
gently points out how it may be improved. It is only such
beliefs as are likely to lead to social disruption that it
condemns. For instance, it denounces in scathing terms all
atheists, materialists and free thinkers, as their doctrines
lead to immorality and disruption of the social order. The
reference here is probably to those who later came to be
called Charvakas.

The second group whose practices we may consider in
relation to the teaching of the Gita consists of Vedic ritua-
lists (those who later came to be called Mimamsakas). The
Gita gives rites and ceremonies their due place in religious
life but condemns the ritualists who make a fetish of them
and say that there is nothing higher than ritualism in the
teaching of the Veda. Along with the ritualists we may
mention the polytheists who worship many gods and pray
for material benefits or heavenly rewards. The Gita says
that they may have their reward. They may go to heaven
and enjoy the celestial pleasures of the gods but they have
to return to the world of mortals when their merit is ex-
hausted and become again subject to death and rebirth.
On the other hand those that worship the one Iswara not for
any rewards but only for His fellowship learn to live in
Him and enjoy eternal happiness.

The next group to which reference is made consists of
'Vedantic quietists. These took their stand on the Jnana-
Kanda of the Veda, as the ritualists did on the Karma-
Kanda. They believed that one should desist from every
kind of activity if one wished to get moksha. According
to them, every action led to bondage as its consequences
had to be experienced in another life through rebirth. There-
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fore, they taught that moksha or freedom could come only
through contemplation and not action. One should, thercfore,
retire from the world altogether, become a recluse and
spend one’s time exclusively in contemplating on Brahman,
the ultimate Reality. We may say that the WhOle of the
Gita is a long protest against such a view. Tl'w Cuta of course
accepts the principle of sanyasa or renunciation but gives
it a higher and healthier interpretation in the same way as it
accepts the principles of Yajna or sacriﬁce'ar}d gives it a
higher interpretation. Sanyasa accord.ng to It 1S not renun-
ciation of all works but renunciation of all selfish motives
which generally prompt men to work. It says t}ut he who
does the work he ought to do and does not seek its fruit is a

true sanyasin. A true sanyasin is he who takes part in all
activities that fall to his lot in life but offers them to God

in the spirit of a sacrificer. His renunciation is internal,
not external. He lives in God but workS_ in the world as
His agent and serves His purposes. This 1s the Gita’s great
message of Karma-yoga. This is the reply which it giveg
to the Vedantic quietists.

We may next consider the relation of the Gita to the
metaphysicians and psychologists of the age whose followers
later constituted the schools of Sankhya and Yoga. There
is no doubt that, at the time of the Gita, Sankhya and Yoga
were no rounded systems of thought. They were still in a
rather fluid state. However, the Gita assimilates some of
their doctrines in its exposition of the Upanishadic philo-
sophy. It includes Kapila, the reputed founder of Sankhya,
among the Vibhutis or manifestations of God and tries to
work the speculations of that great thinker into its synthesis.

The following are some of the features of Sankhya
school pressed into service by the Avatar of the Gita. The
Gita accepts the concept of Prakriti with its three gunas—
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Sattva, Rajas and Tamas — and the evolution of the twenty
four tattvas. It admits that our actions are to be attributed
to the forces of Prakriti and the impression that the self is
the doer is a delusion. It also admits that the liberated
soul is free from this delusion, knows his own true nature
and transcends the three gunas of Prakriti. But the Gita
alters the trend of the whole Sankhya thought by its Upani-
shadic conception of the one Purusha, called Parama Purusha
or Purushottama, of whom the other purushas are only indi-
vidual manifestations. And this supreme Purusha is not
simply a witness of the changes of Prakriti, as in the Sankhya
school. He is also the governor. Prakriti is His prakriti,
subject to him. Its changes are directed by His will. Pra+
kriti is His lower manifestation, while the souls (jivas) are
His higher manifestation. As Prakriti is thus only an aspect
of God, contact with it is no evil. On the contrary, it is
only by working in conjunction with it to carry out the
purposes of God that the individual can get his salvation.
Again unlike the Sankhya school the Gita teaches that the
liberated soul is not only free from the thraldom of Prakriti
but also in conscious union with God. He lives in Him and

becomes one Wwith Him.

Thus at every stage the atheistic dualism of the Sankhya
is avoided by the Avatar of the Gita. He simply makes
use of the Sankhya analysis of nature and human personality
to popularise the teaching of the Upanishads. The skilful
way in which the technical terms of Sankhya are employed
in the Gita to express the universal religious experience of
men is well illustrated by its use of the words, Sattva,
Rajas and Tamas. If we regard these three terms simply as
the technical scientific jargon of the Sankhya, we miss a
good deal of the teaching of the Gita. If, on the other hand,
we regard them as referring to the moral, the emotional

P.W.-2



18 PEARLS OF WISDOM

and the animal nature of man respectively, some of the
verses in which they occur throw light on the universal
human experience. We may admit that the Sankhya ana-
lysis and its account of evolution have now been superseded
and have given place to more scientific theories. But that
does not invalidate the teaching of the Gita which is ulti-
mately based on religious experience.

The relation of the Gita to Patanjali’s Yoga system is
similar to its relation to Kapila’s Sankhya. In fact there is
no essential difference between the Sankhya and Yoga
systems except that the latter makes a faint mention of
Iswara and prescribes a graded course for reaching Kaivalya
or isolation from Prakriti. Patanjali who later systematised
Yoga accepts the Sankhya dualism of Purusha and Prakriti
and believes in the theory of the evolution of the universe
from the juxtaposition of Purusha and Prakriti. He defines
Yoga as Chitta-Vritti-Nirodha or the stopping of the move-
ments of the mind and he prescribes a system of graded
exercises for achieving this end. But the Gita, as we have
seen, rejects the dualism of Sankhya and uses the word Yoga
in a far wider and more varied sense. It uses the term
sometimes to denote power, well-being, and synthesis. But
above all, as we have already said, it uses it in the sense of
union or fellowship with God. It is only in Chapter VI
that it uses the word in the sense of mental concentration
as in Patanjali. Here and elsewhere the Bhagavan of the
Gita makes mention of some’of the steps of the graded
system of Pantanjali but not at all in a rigid and systema-
tic manner. The upward way in the Gita is a natural slope,
not an artificial staircase or ladder. The teacher takes par-
ticular care that the regulatlons he prescribes are not harsh.
He advocates moderation in. eating and sleeping and not
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severe fasts or vigils. He advises no difficult postures or
prolonged breathing exercises. He severely condemns all
mortifications of the flesh. In a word the Yoga of Patanjali’s
system is a mere channel of mental descipline while the Yoga
of the Gita is an ocean of spiritual life.

Lastly, the relation of the Gita to the Bhagavata school
of theism is particularly intimate, as the very name Bhagavad
Gita shows. There is no doubt that the Gita’s emphasis on
Bhakti is derived from this source. Also the doctrine of
Prapatti according to which a man who wishes to be saved
has to surrender himself absolutely to God and pray for His
forgiveness and mercy was originally a Bhagavata doctrine.
It is also given expression to in the Gita in the following
well known verse:—

« Setting aside all rules of Dharma, come unto
Me alone for shelter. Do not grieve. I will release
thee from all sins.”

The emphasis on the persoqal aspects of God making the
Gita primarily a theistic scripture and not a mere philoso-
phical treatise is also due to the ]?hagavata religion. Some
critics even go to the length of saying that the nucleus of the
Gita was a Bhagavata manual and that it gradually grew
into its present form- This is an exaggeration. For the
‘message of the Gita is much more comprehensive and pro-
found than that of the Bhagavata theism. Also ‘the
numerous echoes that we find in the Gita from the Upani-
shads, specially the Kathopanishad, and the use of the term
Brahman in all the three Upanishadic meanings of the im-
personal Absolute, the personal God, and the immanent
Spirit are a proof of the fundamental Upanishadic basis of
the Gita. But it must be admitted that a warm current of
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love and devotion to a personal God — Vasudeva — flows
from the Bhagavata school into the Bhagavad Gita.

Thus we have in the Gita a grand synthesis not
only of the various ways and means of religion, not only
of the various concepts symbolising the ultimate Reality but
also of the various schools of religious thought prevalent at
the time when this great scripture came into existence. We
have already compared the Gita to the Ganges. To continue
the figure we may say that many tributaries join it in its
course from the Mimamsa, the Vedanta, the Sankhya, the
Yoga, and the Bhagavata regions. But the main stream
comes from the Himalyan heights of the Upanishads.
Lower down the stream if we taste the water we cannot
say from what tributary it comes. The waters mix perfectly,
and it is all one stream. Modern scholarship has no doub
discovered a few inconsistencies here and there in the teach-
ing. But they are only in details which are of no significance,
We may say, therefore, that once in the history of Indian
thought a grand synthesis was achieved. All schools were
harmonised and from a common platform went forth an
appeal for Yoga or union with God. The Gita calls upon
all without distinction of Varna or Ashrama to lead a holy
life, to seek refuge in the Spirit, to look upon all creatures
as aspects of one Reality and to perceive behind the claims
of every duty, the stern voice of God. That is why though
it is addressed to a soldier on the battle field it comes home
to all of us. In a verse which Sankara regards as the very
essence of the scripture, the Gita says:—

“He who does my work and looks upon Me as his
goal, he who worships Me without other attachments
and who is without hatred towards any creature —

| he comes to Me, O Arjuna.”
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1II. THE PRESENT RENAISSANCE

We have said above that the Upanishads represent the
first Renaissance in the history of Hinduism and that the Gita
and the epics in their final form represent the second Renais-
sance. The third Renaissance came in the fourth and fifth
centuries of the Christian cra and gave us the early Puranas.
Tantras. and in their systematised form the Darsanas. The
fourth came in the seventh and eighth centuries and gave us
the Bhakti poetry of the Alwars and Nayanmars of South-
ern India and the Advaita philosophy of Sankara. The
fifth came in the twelfth and thirteenth centuries and gave
us the theistic systems of Ramanuja. Madhva and Saiva-
Siddhanta. The sixth came in the fifteenth and sixteenth
centuries and gave rise to the great Bhakti movements in
Northern India connected with the names of Ramananda.
Chaitanya, Vallabha and the saints of Maharashtra. The
seventh came in the nineteenth and the twentieth centuries
and is still continuing. The morning star of this Renaissance
was Ram Mohan Roy, the founder of the Brahmo Samaj.
And after the pioneering work done by the Brahmo Samaj
and the Arya Samaj and the activities of the Theosophical
Society, the actual Renaissance may be said to begin with
the teachings of Sri Ramakrishna Paramahamsa which
cover the entire orbit of Hinduism. This modern Renais-
sance has enriched our religious literature with the lec-
tures of Swami Vivekananda, the poems of Tagore, the
message of truth and non-violence of Mahatma Gandhi.
the “Life Divine” of Sri Aurobindo and the reinterpreta-
tion of Hindu Philosophy by Dr. Radhakrishnan — to men-
tion only a few of its achievements.

This Renaissance differs from all the prev10us Renals-
sances in two important respects. Firstly, dur1
4’0
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India is no longer separated from the rest of the world. In
fact, the Renaissance itself is India’s reaction to all the
forces that began to operate in the country as a result of
the British conquest — forces represented by Christian mis-
sions and English education which opened for us the doors
of European science, European history and European poli-
tical institutions. Secondly, the present Renaissance is not
confined to religion. It covers the entire field of national
life. If, as we have said, the age of the Upanishads is one
of religious revolution and the age of the Bhagavad Gita
is one of éxpansion and consolidation, the present age is one
of all-round reconstruction. The work of reconstruction is
proceeding on all fronts at a rapid pace especially after
India gained independence. We are today striving hard to
bring into existence a welfare State, a socialistic pattern
of society, a balanced and self-supporting economy and an
integrated system of education and fine arts. But all these
secular activities represent only the body of the nation. Its
soul is the moral and religious idealism of the people. And
there is a good deal of work to be done in this direction so
as to make our religion a live force among the common
people prompting them to lead purer and more purpose-
ful lives. The religion has to be freed from the entangle-
ments of the caste system, its rituals have to be simplified
and made meaningful, its beliefs have to be cleared of all
the superstitions of a primitive mythology and legendary
history, its priests have to be well educated and trained
for their duties, and its essential doctrines have to be taught
in the light of modern knowledge in all the educational in-
stitutions of the country. In all this work we cannot have
better sources of inspiration than the words of wisdom
contained in the Upanishads and the Bhagavad Gita which
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strike for us an unmistakably universal note in religion.
Some of the well known verses from these scriptures,
classified according to the subjects they deal with and
arranged in a logical order, may well become a grammar
of spiritual life. A humble attempt in this direction is
made in the following chapters.



PART I
CHAPTER 1
SCRIPTURES AND TEACHERS

“ Scriptures and Teachers are only the sign-posts on the Way *.

Every well-established religion has its own authorita-
tive canon. Christianity has its Bible, Islam has its Koran
and Buddhism has its Tripitaka. Similarly Hinduism has
its Vedas. But Hinduism is rather unique in that it hag
no single founder. It is an ethnic religion like judaism, not
a creedal religion like Christianity or Islam. Its history
coincides with the history of the race which produced it. I¢
did not come into existence suddenly along with the ljfe
of a single individual as Christianity did with the life of
Christ and as Islam did with the life of Mohammag. It
grew slowly as the spiritual experiences of a great many
seers came to be handed down from generation to generation
and looked upon as a holy tradition. It has no definite
creed by subscribing to which one can become 2 Hindu., 1t
is much more complex and has much greater variety than the
creedal religions of the world. In fact one may almogt say
that Hinduism is more a league of religions than 2 single
religion. Hence its well-known spirit of toleration and res-
pect for the other religions of the world. It looks upon
all religions as so many ways leading to a single goal. At
the same time it insists on every man following his own
religion accepting its authority and practising the disciplines
it prescribes. This double spirit of toleration towards other
religions and unswerving faith in one’s own religion is very
well brought out by the well-known verses in the Bhagavad
Gita. The Avatar of the Gita says on the one hand “How-
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soever men approach me, even so do I accept them” and on
the other hand “Better one’s own Dharma though imperfect
than the Dharma of another well-discharged. Better death
in one’s own Dharma: the Dharma of another is fraught
with fear”.

Religions which have no authoritative scriptures and
which do not insist on faith in them will never have any
strength. however reasonable their teachings may be. When
a religion admits that it believes equally in all the scriptures
of the world, and takes the best in each of them, it becomes
only eclectic and lifeless. Garlands of flowers gathered
from various trees may appear at first rather attractive but
they fade away in a day and will soon become dry as dust.
It is only a living tree that can produce crops of fresh flowers
every day. Every great religion is a living tree which pro-
duces flowers of its own in every season.

In former times it was believed that the authoritative
scriptures of every world-religion were directly inspired
by God. Christian theologians used to maintain the prin-
ciple of verbal inspiration. And even now the orthodox
view in Hinduism is that the Vedas are uncreated and
cternal. Similar views are held by the teachers of other
religions. But it is one thing to recognise an authorita-
tive canon and quite another to say that every word of it
is either eternal or directly inspired by God. It should be
remembered that the divine light comes to us through human
channels and is therefore conditioned by human limitations.
Even the saviours, prophets and avatars belong to a parti-
cular age and so their teachings are conditioned by the
limitations of that age. Therefore, it is but reasonable to
hold that the principle of authority applies only in general
terms to the whole body of scriptures which every great
religion holds as sacred. This is tacitly admitted by every
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religion when it emphasises some parts of the canon and
allows others to fall into desuetude.

It is very important that we should be able to discrimi-
nate between the husk and the living seeds. All references
in any scripture to the scientific, sociological or economic
beliefs of the age which produced that scripture belong to
the husk. They cannot be put on the same level as the
spiritual truths taught by that scripture. Those beliefs are
bound to change from age to age. Therefore, those who in-
sist on the equal validity of the scientific beliefs and spiritual
truths of the scripture do a great dis-service tg religion.

It is for this reason that we regard the living tradition
connected with a religion as important as the scriptures
themselves. Religions which confine themselves to the ay-
thority of a particular scripture and do not recognise the
importance of teachers who belong to the tradition flow-
ing from that scripture become stunted, as they arrest a
natural growth. A great teacher is a living scripture., His
authority helps to preserve what is vital in the original re-
velation. The Taittiriya Upanishad signifizantly says that
when a student of the Veda has any doubts regarding what
is to be done in certain circumstances, he shoylq seek the
guidance of a teacher of irreproachable character and do as
he does. Hinduism accordingly lays great stregs on the
sanctity of a guru. It teaches that a guru shoulgq be looked
upon as almost equal to a god and the teaching imparted
only by the living voice of a guru can become fruitfy]. But
this principle, like all good principles, may easily be exag-
gerated. It is not always easy to find a man who has all
the qualifications of a guru. Sri Ramana Maharshi, there-
fore, wisely observes that a guru need not always have a
human form. One’s own Ishta-Devata may become one’s
guru and give him all the light that he needs.
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It is well known that the scriptures of Hinduism are
divided into two classes — the Sruti and the Smriti. The
Sruti consists of the four Vedas and each Veda consists of
four parts — namely, the Mantras, the Brahmanas, the
Aranyakas, and the Upanishads. The Mantras are hymns
addressed to various gods and goddesses. The Brahmanas
are explanations of the Mantras and of the rituals to be
performed. The Aranyakas are meditations on the meaning
of the mantras. And the Upanishads are mystical treatises
revealing the highest truths. These are supremely authori-
tative. The Smriti consists of the Codes of Law, the Itiha-
sas or Epics, the Puranas, the Agamas, and the Darsanas.
These are all secondary scriptures. Their authority is deriv-
ed from the Sruti. They only develop the various aspects
of the Sruti. The Itihasas and the Puranas may contain
some historical materials. But their object is not to give
historical facts but to teach religious truths. They are re-
ligious treatises not historical ones. They exemplify the
truths of the Veda by means of chronicles, legends and
stories. The Agamas are sectarian scriptures giving de-
tails of worship of the principle deities, namely, Vishnu,
Siva and Sakti. Hence they are divided into three classes—
Vaishnava, Saiva and Sikta. The Darsanas are philoso-

phical treatises which develop the philosophical aspect of
the teaching of the Veda.

The Upanishads, the Brahma-sutras and the Bhagavad
Gita which is a part of the Mahabharata are called the
Prasthana Traya — the triple authority. The Upanishads
occur at the end of each Veda and are therefore called
Vedantas. They contain the highest teachings of Hinduism.
The Brahma-sutras are only discussions regarding the
interpretations of the various passages of the Upanishads.
The Bhagavad Gita contains the essence of the Upanishads
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in the attractive form of a historical dialogue. All schools
of philosophy accept the authority of the Prasthana Traya,
though they give their own interpretations of them in their
commentaries.

There can really be no end to the production of new
scriptures in conformity with the teachings of the Veda.
Every age may produce its own scriptures in the future, as in
the past, to give guidance to men in carrying out the prin-
ciples of the Veda in the altered conditions of the time.
Hinduism certainly contemplates the production of new
scriptures, as it does.the advent of new Avatars and the
promulgation of new laws — all in conformity with the spirit
of the Veda. For instance in our own gencration the teach-
ings of Mahatma Gandhi on truth and non-violence are in
the process of becoming a new scripture. The oracles of
God who is eternal never cease to function.

At the same time we should not forget that all scriptures
are only means to an end and not ends in themselves. The
end is God-realisation. The knowledge of scriptures is one
thing and the knowledge of God is quite another. If the
former does not lead to the latter it is quite useless. Sri
Ramakrishna Paramahamsa has a very instructive parable on
this point. If a man gets a letter from his village asking him
to bring a number of things from the city, he has to acquire
those things and take them home and not simply get
by heart the list of things contained in the letter. Similarly.
we have to carry out the teachings of the scriptures, put into
practice the principles which they advocate and acquire
the qualifications which they lay down before we go back
to our home in God. Every scripture is a way leading to
our true home. We should reach the home and not linger
on the road.
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But he who discards the scriptural law and acts as his

desires prompt him — he attains neither perfection nor hap-
piness nor the highest state.
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Therefore let Scripture be thy authority in determining
what ought to be done and what ought not to be done.

Knowing the scriptural law thou shouldst do thy work in
this world. B.G. XVI, 23, 24.
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“He who cannot be heard of by many and whom many,

even hearing, do not know — wonderful is the man who can

expound Him, and adept is the man who can find Him. And

wonderful indeed is the man who can know Him, even when
taught by an expert.
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“When taught by an inferior man, it (the self) is not
easily known, even though often meditated upon. Unless it

is taught by a different man, there is no way to it, for it is
inconceivable, being subtler than the subtle. Ka. U.
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Arise, awake, obtain the best teachers and learn of
them. Sharp as the edge of a razor, hard to cross and dif-
ficult, is that path —so the sages say. Ka. U.
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“Verily, my boy, you are shining like one who knows
Brahman. Who has taught you?”

He replied, “Others than men. But, Sir, I wish that
you teach me. For I have heard from persons like you that
only knowledge which is learnt from a teacher leads to real

_good.” Ch. U.

7. 3@ | o WRE: gAY qur g |
o a1 @dl: 9FERd AR )
gEMEEd REEAA N
When these subjects are taught to a high-souled person
who feels the highest devotion to God and to his Guru as

to God himself — then will they shine forth, then will they
shine forth indeed. S. U.

8.* IFEHTSAEIAISAARARTIRG |G € | 97 =
@I 90 | n=iaia (59 gadg askaqg |l
= | agm gafesy | aqie gaRkasa |
FSA TARTAT | 4 7 qHRKaEH | A
gaIqgl 7 guidsay |

Having taught the Veda the teacher instructs the
pupil : —
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“Speak the truth! Do thy duty! Do not neglect the
study of the Veda! After bringing to thy teacher the re-
ward that is pleasing to him, do not cut off the line of thy
progeny! Do not swerve from truth! Do not swerve from
duty! Do not neglect well-being! Do not neglect prospe-
rity! Do not neglect the study and the teaching of the
Veda!

9.* JgRgwabai 4 galgsaq | wgear va | Rgea
9 | SEERA W) AR w9 | aFgaTai
Faifr @t &f@smfy @ Taun | FFaEE

gaf@fy atlf aqurafa @ =aqahn |
“Do not neglect the rites due to the gods and thy an-
cestors! Let thy mother be to thee like a god! Let thy
father be to thee like a god! Let thy teacher be to thee
like a god! Let thy guest be to thee like a god! Whatever
actions are blameless — those should be performed and not

others. Whatever good practices there are among us — they
are to be adopted by thee, not others.

10.* ¥ ¥ FreR=gAra) Ao AN IEaT 9akasa |
HEAT A | AMGAISITH, | Brar 97| R

9 | i 33w | wfrg A
“Whatever good Brahmanas there are superior to us —
they should be given a seat and served by thee. Whatever

thou givest — give it with faith, not without faith. Give
generously, give with modesty, with fear, with sympathy.

11.* v afy ¥ FaRfrar a1 gafifafear av e |
A I AR GIACTA: | JHD NG | AAT AW
FTAT EG: | FAT T qF IO | AGT T JAAT: |
AAFASIQY | T dF A GHEEE | G
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ST | TRl SEFE: €L | FAT T qF G
qur aF ad4m | Y AR | TN S9IE: | CAT
FRARE | TaggIeTd | eaguiiaea | oag
JagarEd ||

“If there should be any doubt in thy mind with regard
to any deed or with regard to conduct — in that case con-
duct thyself as Brahmanas do who are competent to judge.
who are devoted, but not led by others, and who are not
harsh lovers of virtue.

“And then with regard also to persons who have been
spoken against, conduct thyself towards them as Brahmanas
do who are competent to judge, who are devoted, but not
led by others, and who are not harsh lovers of virtue.

“This is the rule; this is the teaching. This is the secret
of the Veda. This is the command. Thus should one
observe. Thus indeed should it be observed.” T. U.



CHAPTER 1II
FAITH, REASON AND KNOWLEDGE

“Faith is a flash of light in darkness, Knowledge is the unfading
light of day, and Reason is the road that lies between.”

The counter part of authority in religion is Sraddha or
faith. Man cannot live without faith of some sort. If today
by any accident all the temples, churches and mosques in
the world are destroyed, and the scriptures of all religions
are burnt, the faith of man is bound to create again new
temples, churches and mosques and produce new scriptures
to satisfy his religious instinct. 'We, human beings, are sur-
rounded by a mystery on all sides. Even this visible world
is a great mystery. And the worlds beyond our ken are still
greater mysteries. All creation is a mystery and it is with
the aid of faith and reason that we grope our way through
it.

Faith is a tremendous force not only in religion but in
all departments of life. Faith in a military leader helps an
army to victory. Faith in a national leader helps a nation
to success. Faith in a doctor cures a patient. And we see
that, in this country, faith in a mantra enables even an ordi-
nary man to effect miraculous cures of even a deadly snake-
bite.

In the history of nations it is the ages of faith that are

} crowded with heroic achievements. Ages of scepticism and

rationalism are comparatively sterile. In a remarkable verse,
the Bhagavad Gita says “Man is of the nature of his faith,
what his faith is, that verily he is”’. The enemy of faith is

P.W.-3
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doubt (samsaya). And the Gita soundly declares that a map
who ever doubts goes to Tuin.

But doubt and reason have their own part to play ip
religious life, though an inferior one. The respective fupc.
tions of faith and reason are exactly those of a poct apg
a critic. A poet is a creator; a critic is an interpreter. It is the
duty of the critic not only to 1nterpre.t the creations of the poet,
but also to point out their shortcomings. Similarly reason hag
to point out what is wrong, or out of place or out of date
in faith. In short, faith should be above rcason and pot
against it. There are some things in religion which gre
above the reach of reason but which can be grasped only
by faith. But there are a good many things includeq ip
traditional religion on which reason can exercise its authority.
For instance there are animal sacrifices and religious persecy-
tions which have become out of date with the progress of
man. In all such cases it is reason that should come to gur
aid and help us to discriminate between what is permanent
and what is temporary in the teachings of scriptures. Thys
though reason is below faith it has an important part to
play in religious life. If reason is totally divorced from
faith, the latter becomes blind faith and will do more harm
than good. In Hindu philosophy reason is assigned gz very
important place. Its function is to convince a man of the
truth of the scriptural revelations. Tarka or logic may not
be z/lble to reveal God to us but it can certainly clear away
all our misconceptions regarding Him.

Faith again has always to be tested by practice. Just
as in science we first take on trust statements given in text-
books and then test their validity by experiments in labora-
tories, so also in religion we have to take scriptural state-
ments on trust and test their truth by experiments in the
laboratories of our own hearts and lives. In this way we
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should make the experience of ancient sages our own. It
is only then that we derive the full benefit of our study of
scriptures. Thus faith has to be supplemented at every step
by reason and practice.

An important question is raised at the beginning of the
seventcenth chapter in the Gita, about the relation between
scriptural authority and independent faith. Arjuna asks
Krishna “What is the nature of the worship of a man who
has faith but does not strictly follow the ordinances of scrip-
tures?” The answer given is that that depends upon the
nature of the man’s faith. One man’s faith may lead him
to the worship of true God but another man’s faith may lead
him to the worship of false gods and demons. Therefore
the best kind of worship is that in which both scriptural
authority and individual faith co-operate. For, while the
worship in which scriptural ordinances are followed without
individual faith is only sterile, the worship in which scrip-
tural authority is set aside and individual notions are followed
and acted upon may be positively harmful. Especially in
the early stages of religious life the individual should act in
accordance with the scriptural authority. Otherwise he may
fall a victim to mere egotism. Freedom from authority can
only be acquired by a long process of discipline and obe-
dience. Till this freedom is gained, doubt will continue to
haunt the mind of the man of faith especially if he is a man
of wide culture. The more cultured a man is the more often
is he assailed by doubt. When we acquaint ourselves with
" the conclusions of modern science, especially those of astro-
nomy and also when we make an impartial study of all the
great religions of the world, we may find that many of our
cherished notions are undermined. But this only means that
our faith should progress and go on to a higher stage. Doubt
and reason may upset faith for sometime, but faith has to
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return, not of course the old faith. Else there would be no
progress. Proceeding thus by stages we have to reach our
goal where perfect knowledge replaces faith. Then we shall
not only believe but also see. In other words ‘Sraddha’ then
blossoms into ‘Jnana’. For Sraddha is only the spark of
divinity in man, but jnana, as some Hindu mystics say, is

God Himself.
1.* HgABIT T qqC aaafeaT |
T s W mffarRmRassi (|
He who is full of faith and zeal and who has subdued

his senses obtains divine knowledge ; and when he has ob-
tained it, he soon gains supreme peace. B.G. 1V-39

2. smamERa A {amf |
T @Rsfia 9 90 9 @ anaraa: ||
But the man who is ignorant and has no faith and who
always doubts goes to ruin. There is neither this world nor
the world beyond nor happiness for the man who always
doubts. B.G. IV -40
3. ANEIEIRATT FAAGTAGTAN |
Aard w &atfr Aaafta gagy )
Works do not bind the man, O Dhananjaya, whom Yoga

prompts to selfless action and whose doubts are destroyed
by divine knowledge and who ever possesses his soul.

B.G. 1v-41
4.* JEERTFGIG TR TANGARHA: |
B gag Aty wra |
Therefore, having cut asunder with the sword of know-
ledge this doubt in thy heart, which is born of jgnorance,
betake thyself to Yoga and arise, O Bharata. B.G. IV - 42
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5. AAZLAAT TEAT GUEATA qEAT |
AUy #f FMId gegEarRasaT |l
Men who have no faith in this doctrine do not come to

me, O dreaded Arjuna, but return to the path of death and
birth. B.G. IX-3

6.* gETgEdl sAE HEl I VR |
AZHNST I5W A F=YE: & TIT & |
The faith of every man, O Bharata, is in accordance

with his natural disposition. Man is of the nature of his
faith; what his faith is, that verily he is. B.G. XVII-3

7. JAZAT I O AT FI AT I |
JEfg=ad T 9 F adg A 3T |
Whatever offering or gift is made, whatever austerity is
practised, whatever rite is performed — if it is done without

faith, it is called “Asat”, O Partha. It is of no account here
or hereafter. B.G. XVII- 28

A =~ .
8.* At aFw AfyrTRT NwFEITT gy A9 | At
A @l Qe A pnafrka: ger
Not by argument is this knowledge obtained. But, O
dearest, when taught by another, it is easy to understand.

You have obtained it now, holding fast to truth. May we
always have an enquirer like you, O Nachiketas! Ka. U.

9. J7 amn T wAA1 Mg @A T T80 |
TEfT gAIN =T F9 agrean ||

Not by speech, not by mind, not by sight can He be

reached. How can He be apprehended unless one says to
oneself that He is ? Ka. U.
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10.* srfid@iqesaegeq=aaIaT A |
A ANTISIE aaqT: gdigia |l

It is by saying “He is”’ that He is to be apprehended to-
gether with His twofold nature. His real nature reveals
itself to those who apprehend that He is. Ka. U,



CHAPTER III

GOD'S CREATION

“In God’s creation law is the form and will is the substance.”

God’s creation of the universe is a mystery. How
this universe came into existence and how this is going to
end we shall probably never know. Nor is it strictly ne-
cessary for our purpose here. The Gita says, “Mysterious
is the origin of beings, manifest is their midmost state and
mysterious again is their end”. Modern science has come
to the conclusion that the cosmos came into existence about
five billion years ago, that the solar system was formed
about five thousand million years ago, that our earth took
its present shape about two thousand million years ago.,
that life made its appearance on this planet about a thousand
million years ago and that man made his appearance ten
million years ago. We are also informed that the sun
around which our tiny planet revolves is only a medium-
sized star in a corner of a huge galaxy of stars -called the
milky-way and there are innumerable such galaxies spread
out in boundless space. In fact, using the two hundred
inch telescope, astronomers have found more galaxies in
space than the stars in our own galaxy which is supposed
to contain more than a hundred thousand million stars.
And some of these galaxies are at such enormous and
unimaginable distances that light from them travelling at
the rate of one hundred and eighty six thousand miles per
second can reach us only after five thousand million years.
It seems to be now well-established that the more power-
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ful the telescope which we use, the greater is the number
of galaxies that we can see, and we can see them only as
mere faint patches of light.

It is in the light of such facts that we have to con-
sider the accounts of creation given in some of the an-
cient scriptures of the world. Obviously those accounts are
only fanciful and poetic and not scientific. It is a mistaken
ingenuity to try to square them with the findings of modern
science. Scriptures are intended to give us instruction on
the internal world of spirit and not on the external world
of matter. Therefore we should concentrate our attention
on the attitude of great seers and prophets of the world
to God’s creation as a whole. The prophets arec never
carried away by the mere phenomena which they observe
around them, as some scientists are. They never ignore
the 'source of these phenomena, they never think that na-
ture has an independent existence of its own, and never
commit the mistake of imagining that the whole cosmic
drama is evolving of its own accord. On the contrary,
what charaterises their attitude is the burning sense of the
presence of God behind every phenomenon. For instance
an Upanishadic seer exclaims: “It is through fear of Him
that the wind blows, it is through fear of Him that the sun
shines, it is through fear of Him that the fire burns and it
is through fear of Him that death runs across the world”.
Another seer exclaims, “It is by the command of the Eter-
nal that heaven and earth stand apart and it is by the
command of the Eternal that what are called moments,
hours, days, nights, half-months, months, seasons, and
years — all stand apart”. And a third exclaims, “The
Infinite is below, He is above, He is behind, He is in front,
He is to the south, He is to the north, He is indeed all
this”. The Avatar of the Gita points out that nature is the
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mother of all beings, but that He Himself is the generating
Father. Accordingly, the prophets never lose sight of either
the organic unity of the universe or its inseparability from
God. They significantly compare God and His creation to
a spider and its web. As a spider produces its web from
its own body so does God project Himself into His creation.

One great poet in the Taittiriya Upanishad with pro-
found insight traces the cause of spiritual evolution on the
earth and suggests to us the basis on which a great civiliza-
tion can be raised. He points out in effect that evolution
has proceeded from matter to life, from life to mind, from
mind to intelligence and from intelligence to perfect bliss.
Or. to put it more concretely, the evolution has proceeded
from stones to plants, from plants to animals, from animals
to men and from men to the Supreme Spirit. The begin-
ning and the end of this grand cosmic process are shrouded
in mystery. For, they are beyond time. The timeless
Spirit divides itself in time into spirit and matter. At the
first stage of the evolution it is all matter and the spirit is
dormant. At the second stage the spirit makes its ap-
pearance as life and begins to rule matter. At the third
stage mind or consciousness is evolved and gains further
control over matter with which it is associated. At the
fourth stage represented by man, intelligence and reason
come into play and dominate matter. And finally at the
last stage the spirit reaches perfection, comes into its own
and the matter lies dormant in it. It will be observed that
in this mighty process of evolution as spirit gains in power,
matter shrinks away and that, in between the beginning and
the end, we have dual beings consisting partly of spirit and
partly of matter and that perfection of spirit is the goal
towards which all are marching. Therefore, as man is
nearer the goal than a stone or a plant or an animal, so
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is a saint nearer the goal than a sinner. This profound law
of spiritual progression which the Upanishadic seer observed
in the universe has become the basis of Hindu civilisation.
For, according to Hindu writers teachers and law-givers,
every movement in society or in the history of nations has
to be tested by this law. Its worth has always to be esti-
mated by the spiritual values which it helps to generate.
That society is the best which gives the highest place to
the spiritual values of truth, righteousness, beauty and love,
a lower place to the intellectual values of cleverness, dexte-
rity and skill and a still lower place to the physical values
of strength, solidity and speed. That civilization is again
the best which lays the greatest stress on spiritual values
and subordinates all physical and intellectual values to
them. In their long and chequered history the Hindus have
tried with varying success to uphold this ideal of spiritual
progression in all spheres of life — social, educational, ethi-
cal and religious. Therefore one may say that the law of
spiritual progression is the master-key to Hindu civilization.

1. cegwidfs gafa sawaeniE wiKa |
AAHRGATAT aF F1 IRIIAT ||

.Mysterious is the origin of beings, manifest their inter-
medlat.e stage, O Bharata, and mysterious again is their end.
What is there for grief in this? B.G.1I-28

2. wEATERW gy @A @FUEE, |

{GART Freaq sigaiada |
Under my guidance Nature gives birth to all things —

those, that move and those that do not move; and by this
means, O son of Kunti, the world revolves. B.G.IX-10



GOD’S CREATION 43

3.* Ay PfaRzgae afkgq 19 g |
oI T adl I IR |

Great Nature is my womb; in that I place the germ; and
from there is the birth of all beings, O Bharata.

4.  @NEg FAT gia Gaata an
arat e AEfAE fiTag: f&arn
From whatever wombs living forms may arise, O son of

Kuriti, great Nature is their womb, and I am the generating
Father. B.G.XIV -34.

5.%  =wWaHF FIA1 9g FS qUFA TRETAA |
RaEw AfkAr g AF A yrad awaw ||
Some wise men, being deluded, speak of Nature (as the

first Cause), others likewise of Time. But it is by the power
of God that this cosmic wheel is made to turn.

6. ITiEd FAmE & 89 3 FewQ goit agl@a: |
IR FA fEddg gRsaRdfeat frag
He who always envelops this world, who is the knower
and the author of time, who is the possessor of qualities and
of all knowledge — it is by His command that this work

of creation unfolds itself — that which is regarded as earth,
water, fire, air and ether. s.U.

7. <7 FAnEA agtd | #F F1er Ser ga: @ @
Ty FT FT T GUE: | IAHFan: Fa g@A-
Y Faiqe F=aa) SFTEAT ||

Those who discourse on Brahman say: What is the
cause? Is it Brahman? Whence are we born? By what
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do we live? Where is our final rest? O ye who know

Brahman, tell us—at whose command do we abide in
pleasure or pain? S. U

8.* wmiw: @mwiE Rafdeser yafy af: gew IR

fgra | &N wA FEARAAMEIE caT:
gag:Egan |l

Time, one’s own nature, necessity, chance, the clements,
the female womb, the male energy — should these be consi-
dered as the cause? It cannot be their combination either,
because of the existence of the soul. But the soul also is
powerless in respect of the cause of pleasure and pain.

9.* ¥ enEARImMgIAl  ATHRAWARE @iy
a3 Frmf REsf i siscagweg-
fafqgeaa=: |

Those who were devoted to meditation and concentra-
tion saw the power of God Himself, hidden in its own quali-

ties. He is the One who presides over all these causes, from
‘time’ to the ‘soul’. S.U.

10. 3w @AY AT | 9T AIAT N IFAa-
fadftam | ag® ongladugad  wdXFH iz
qeqigad: asFAd |l

“Be it so, my boy. In the beginning, there was Being

glone — One only without a second. Some people say that
In the beginning there was non-being alone, one only without
a second and that from that non-being Being was produced.

11. garg @z @EF @Rk@ daw  Funea:
FIAAAM | Fdq AFagad adiafafydiay ||
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“But how indeed could it be thus, my boy?” said he.
“How could Being be produced from non-being? No, my
boy, in the beginning this was Being alone — One only
without a second.

12. adga Ig @i oA  awdisgEa  aqs
Cad 7§ @ TN agNsyST | @1 N9
gelsg sz ey gsrandfd ar siwagsea |

It thought, may I be many, may I grow forth. It sent
forth fire. The fire thought, may I be many, may I grow
forth. It sent forth water. The water thought, may I be
many, may I grow forth. It sent forth food. CH.U.

13.* gy a1 9gaT @WEE: Gy maem qma
FAify | mona AR quw wgr e awad
fafast 1

From Him are born the various gods and demi-gods,
and men and cattle and birds; and also the breaths of life,

rice and corn, penance and faith, and truth chastity and
law.

14.  o1d: @gaT (R 99 seeersga Regg: ag=an |
A & N9 @A JIT ATeasy geaEAr

From Him come all the seas and the mountains ; from
Him flow the rivers of every kind; from Him come all the
herbs and their juices. by which this inner soul subsists
along with the elements. Mu. U.

15.*  goiarfy: gs ¥ 2g ¥ 9 aur s regazanalta |
Y[ gaq: JEIRHASIHIE aqsg@Faig {49 |l
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Even as a spider sends forth and draws in (its thrcad),
even as plants spring out of the earth, and hairs from the
head and the body of a living man — even so does the
whole creation arise out of that Imperishable. Mu. U,

. 16.*  FugRmRTEEMTHINREG AT agnmaEy |
faed g @And gagd agead aganfa akawaly
qT

“That which cannot be seen or grasped, which has
neither origin nor properties, which has neither eycs nor
ears, neither hands nor feet, which is eternal, all-pervading,
omnipresent and extremely subtle — that is the Imperishable
which the sages regard as the source of all beings. Mu.U.

17.*  gqad qa1 gHARTAFIGRSEF: g 99T
A1 | qUISHAREG: A% an 99gsd ax
i

This is the truth. As from a blazing fire sparks of like

form issue forth by the thousand, even so, my friend, various

beings issue forth from the Imperishable and also return
thither.

18, fe=d mgd: gem: ammarad @w: |
HAMN gaar 3 aEUER: 9 ||

. Divine and formless is that Person. He is without and
within, unborn and pure, transcending life and mind and

hfgher than the high Imperishable.
19, caermsnay moy qa: @St 9
& argeaifT: gfEl fraer sl 0
and From Him are born life, mind and all the senses —

o also space, air, light, water and the truth which supports
. Mu. U.
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sfiqaargIE—

20.* 937 ¥ Q¥ 91 FEIST FEEET: |
arrEaf e aEEaiEdA = 1

The Bhagavan said:

[
Behold my forms, O Partha, by hundreds and thousands
— manifold and divine and of varied hues and shapes.

21. wxgIREM 999 sXAfad) gEaEayn |
FgFaEEgaifor et Wi
Behold the Aditya, the Vasus, the Rudras, the two

Asvins and also the Maruts. Behold, O Bharata, many
marvels never seen before.

22,  ITFHE WIHE T GEUHI |
A7 X qIIFT FFFEgRgA=s |
Behold here today, O Arjuna, the whole universe with

the moving and the unmoving, and whatever else thou
desirest to see, all concentrated in my person.

23. g Al 7¥9Y zgaddy =g |
&= S & e axm F DR ||
But thou canst not behold me with this, thine own

eye. I will give thee a divine eye, behold now my sovereign
power. B.G.XI.5-8.



CHAPTER IV
MAN, NATURAL AND SOCIAL

“God created man in His own image, and mian created the centaur
in his own image.”

Some astronomers are of the opinion that like the sun
many other stars in our galaxy may have planetary systems
attached to them. But on account of the great distances
of these stars from our earth it is impossible for us to know
anything about these systems. We do not know whether
any other types of life are evolving in the planets attached
to other stars. But so far as our own planetary system is
concerned it is said that advanced forms of life are found
only on our own planet. We have already seen that man
represents the highest stage which evolution has so far
reached here on this earth. We do not know whether in
the fullness of time any beings higher than man would be
evolved before the cosmic drama comes to an end. But we
do know the ‘lines on which evolution has proceeded till it
reached the stage of man. It is by increasing the power of
spirit over matter at every stage that higher beings emerge
from the lower ones. This gives us a clue as to what we
should do to bring about a further evolution of human
nature. It should also be noted that up to the stage of man,
evolution has been an unconscious process. But when once
man was evolved the process became conscious so that he
became responsible for the improvement or the deterioration

of his nature.

In the process of the development of the human spirit,
the part which nature has to play should not be ignored.
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Nature has neither to be indulged nor suppressed. Spirit
and nature are not the enemies of each other any more
than a rider and his horse are the enemies of each other.
Nature should be controlled and guided so that it may pro-
mote the ends of the spirit, just as a horse has to be con-
trolled and guided so that it may proceed according to the
wishes of the rider. Suppression of the natural appetites and
desires of the flesh would do more harm than good. It would
not lead to the natural development of a properly integrated
being and would certainly thwart the healthy growth of the
spirit. It is only immature religious teaching that advocates
extreme asceticism. While indulgence of natural desires
goes to one extreme the total suppression of them goes to
the other extreme. Wisdom therefore lies neither in indul-
gence nor in suppression but in the proper utilisation of the
tensions and powers with which nature has endowed us.

Hinduism at its best has therefore never advocated
either self-indulgence or extreme asceticism. The Bhagavad
Gita, for instance, is never tired of pointing out the part
which nature has to play in the spiritual development of
man. It says that spiritual life is not for him who eats too
much or eats too little but for him who is temperate in all
his habits. It speaks of the nourishing kinds of food that
are liked by the wise and the good. It denounces in strong
language all penances and practices which involve the torture
of the flesh. True penance consists in the control of the
natural man and not in his eradication.

. The institutions and ideals of Hinduism are evident
illustrations of this wise policy. Take, for instance, its insti-
tution' of the four ‘Ashramas’ or stages of life — those of
the Student, the house-holder, the recluse and the sanyasin.
In the scheme of life, marriage and citizenship play an im-
portant part. A man has not only to discipline himself and
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acquire learning but also to marry and discharge the duties
of a citizen before he becomes a recluse and practises re-
nunciation. True spiritual life is thus a long and gradual
process. Renunciation of the world should therefore ordi-
narily come at the last stage of life and not at the beginning
or the middle. Premature renunciation will only lead to
self-indulgence under the cover of holiness.

Take again the Hindu formula which describes the four
ends of life (Dharma-Artha-Kama-Moksha) called the
Purusharthas. According to this formula man has to acquire
wealth (Artha) and satisfy his natural desires (Kama) within
the limits of the moral law (Dharma) before he proceeds to
the final stage of release (Moksha). Kama or desire is
generally described as being opposed to the spirit. But
kama which acts in accordance with the law is an instrument
of the spirit. In fact the Avatar of the Gita, in a remarkable

verse, identifies himself with Kama which is not opposed to
Dharma.

Both the natural and the spiritual instincts of man
combine to make him a social being. It is as a member of
a social organisation that he can satisfy his natural wants
and develop his spiritual propensities. Social life is the
essential pre-requisite of the development of a virtuous
cha'racter as well as of the acquisition of wealth or the
maintenance of a family. The duties which a man owes to
the society to which he belongs are summed up in the
Bhagavad Gita in the two expressions Swadharma and Loka-
sangraha. Swadharma or one’s own duty is, according to
the‘(.Eita, primarily connected with one’s own natural dis-
POS}UOH (Swabhava) and secondarily with one’s position in
society. To interpret Swadharma as merely caste duties is to
1gnore the universality of the teaching of the Gita. For it
connects Swadharma, one’s own duty, with Swabhava, or
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one’s own nature. It is primarily the natural endowments
of a man that should determine his duty to society. In other
words every man is required to develop his own natural
gifts and cndowments and place them at the disposal of the
society of which he is a member. And the ideal society is
that in which every man occupies a place where he can
utilisc his own natural gifts for the advantage of all. It is
such a society that the Gita has in view when it says that
every man should discharge the duties of his class. In a
society such as ours at the present day where man’s duties
are not assigned according to his natural qualities,
Swadharma can only mean the duties of one’s own pro-
fession. It means that every man whether he is a farmer
or a merchant or a lawyer or a teacher or an administrator
should do his duty honestly and efficiently in the interest
of society as a whole. It is by doing so that he can promote
¢ Lokasangraha’ or the welfare of the world. He should
thus set an example to all so that every individual may
work for the common good. It should also be noted that
loyalty to a social order involves loyalty to the political orga-
nisation which we call the State. For the State in any country
in modern times is the instrument with which the society
carries out its objects and aims. Thus loyalty to the State,
Joyalty to the country and the nation and loyalty to the
social order are all parts of Lokasangraha.

The Gita does not stop with the concepts of Swadharma
and Lokasangraha in its social philosophy. It goes further
and speaks of universal love which is “interested in the good
of all beings.” It emphasises that universal love is an in-
alienable element in all forms of saintliness. It says that
rishis who have obtained Moksha are still interested in the
good of all beings. It speaks of yogins whose self has be-
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come the self of all beings. And it thinks that he who con-
siders the joys and sorrows of others as his own is the
highest yogin.

1.*  @za Yoo @en gEanaqan |
amly aiffq waifa faag: £ afeary
Even the man of knowledge acts in accordance with

his own nature. All beings follow their nature; what can
repression do?

2. ifxreifpreny ungdq saafkaady |
aNA qauEEsY geT afefaY |
Love and hatred are bound to arise towards the objects

of each sense. But let no man come under the sway of
these, for they are his enemies. B.G. III - 33, 34.

3% dfemly momglfifem: ot 7a: )
HAgeg WU IEAT g3 WaEG 4@ |
The senses are great, they say, the mind is greater than

the Senses, and the understanding greater than the mind ; but
what is greater than the understanding is He.

B.G. II1-42

4" amwaEg AR 7 AFFAETAT: |

A AfErazitzer sEa ¥7 297 0
Yoga is not for him who eats too much, or for him

who eats too little, It is not for him, O Arjuna, who sleeps
too much, or for him who keeps vigil too long.

. IwERERer gwIAzeT F9G |

ThamETer A wafy 3@
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But for the man who is temperate in his food and re-
creation, who is restrained in all his actions, and who has
regulated his sleep and vigils, Yoga puts an end to all
SOTTOWS. B.G. VI-16,17

6.* eng:ExAgsRITgA fafygaan: |
@ feqvan {feau g snznrn = )
Foods that promote length of life, vitality, strength,
health, happiness and cheerfulness, and those that are sweet,

oily, nourishing and agreeable are the favourities of the
‘good’.

7. q;%meqmr@vreﬁ&wm%aﬂ%m
AR YTGQYT TANFHII: ||

Foods that are bitter, sour, salted, overhot, pungent,

dry and burning, and those that produce pain, grief and
disease are liked by the ‘passionate’.

8.  FraIm vavg yfy wafe = aq |
sfoeaft st i9d aaafigg |
And that which is not freshly cooked, which is tasteless,

putrid and stale, which is of the leavings and is unclean,
is the food dear to the ‘dull’. B.G. XVII-8, 9, 10.

9.* aa: gzfm@mi 37 Tdfys aay |
EFHA ageaey fafy frgfy gma: 1)
He from whom all beings proceed and by whom all

this is pervaded — by worshipping Him through the perform-
ance of his own duty does man attain perfection.
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10.  Sigi=egaw! faaon qamicagiian |
TwEfaad #0 gaadifa fERarg
Better is one’s own duty, though imperfectly done, than

the duty of another well done. He who does the duty im-
posed on him by his own nature incurs no sin.

11, @z 59 F197 &QTHT T FA |
gafoar & Qo gRafaiana: |
One ought not to give up the work which is suited to
one’s own nature, O son of Kunti, though it has its imper-

fections ; for every enterprise is beset with imperfections, as
fire with smoke. B.G. XVIII - 46, 47, 48.

12. fymmamea’ adwmn @ 91 afted gemEn |
PN
IR qREfFa geT 79 ad |AqEar Fareyn |
Fools steeped in ignorance, wise in their own conceit
a_nd regarding themselves as learned, go about staggering
like blind men led by the blind.

13.* 7 grqua: gy 18 T\ERd R ge |
;g AF AiRkg o IR AR gT: gadTAmEd 7 )
_ The way to the other world does not shine for the
1gnorant man who blunders, ever deluded by the glamour of
wealth. “This is the world, and there is no other,” he thinks
and thus he falls again and again under my sway. Ka.U.

14, qg=: swmaafa e g faae qmg |
q7 R stgac [T gAugAfag G mdmay )
T}le ignorant pursue outward pleasures, they walk into
the wide-spread net of death. The wise, however, recog-

Tusing eternal life, do not seek the constant among inconstant
things, Ka-U
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15.*  F Dd ATOEA gt shafq F47 |
TaRw g shafq afmsaEaie |
It is not by any upward breath or downward breath that

a mortal lives ; but it is by some other, on which these two
depend, that men live. Ka.U.

16.*  FFITRE Ag@@aIad 49 |
g I qH &I SwEaggaad |l
Whatever a great man does, the same is done by others

as well. He sets up a standard, and it is followed by the
world. B.G. 111 - 21.

17.* @< FAvEfgia aua i 9Ra |
FAlfEgiaEstadgeiFagey ||
As ignorant men act from attachment to their work,

O Bharata, so too should an enlightened man act, but with-
out any attachment, so that he may maintain the world order.

18.* 7 gfEW SFAgAr FHaFa |
NI FIFAT [z g FAEN
Let no enlightened man unsettle the minds of the igno-

rant who are attached to their work. Himself doing all
works with faith, he should make others do so as well.

B.G. III - 25, 26.

119 TRl awaingea: efvmeAs: |
fomaar garma: agyaka @n |
Those whose sins are destroyed and whose doubts are
removed, whose minds are disciplined and who rejoice in

the good of all beings—such holy men attain to the beatitude
of God. B.G. V-25.
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20.* GIFEITIH FH@TH ARAN |
$0 ATIFEEAT G5 FHER: |l

Steadfast in Yoga he sees himself in all beings, and all
beings in himself—he sees the same in all. B.G. VI. 29

21. N g4 &F qAfy AsHA |
g4 a1 Ak a1 g @ Qi o wa: )
He who looks upon all as equal to himself, in pleasyre

or in pain—he is considered, O Arjuna, a perfect Yogin.
B.G. VI- 132,



CHAPTER V

THE BEGINNINGS OF RELIGIOUS LIFE:
RITUALS AND MYTHS

“Rituals and myths are the guests who have been welcomed
in the house but who refuse to leave after dinner.”

Religious life begins with rites and ceremonies. It is
through the rites and ceremonies which we witness in our
childhood either at home or in a temple that we get our first
impressions of religion. And it is a sad fact that most peo-
ple never go beyond this first stage. Rites and ceremonies
form the kindergarten of spiritual life. One may say that
they are only the husk of religion. But without the husk
the seed will not grow. When a sower goes out to SOW
he takes paddy and not rice. For, if rice is sown without
the husk- it will only rot and perish. Similarly religion which
discards all rituals will soon disintegrate and perish. There-
fore we should understand what exactly the functions of
ritualism are and also its limitations.

All rites and ceremonies have their origin in symbolism.
They come into existence as the symbols of faith. They are
the visible representations of our beliefs regarding the un-
seen world. They show to the eye of the flesh what the
mind believes. They thus protect and maintain religious
beliefs as the written language protects and maintains the
spoken language. They thus create a visible tradition which
binds together generations of men. Many a rite: is loved
and respected because it reminds us of the immemorial past.
This is- the historical function of ritualism.
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Rites and ceremonies not only bind the past genera-
tions with the present but also the present generation of
believers scattered in various places and countrics. They
help to remind men of their unity as a religious community
wherever they happen to be. When different sections of
society go to a church or a mosque or a temple or when
people of the same faith who are scattered in distant lands
perform the same ceremonies on a particular day. they come
to feel that they are one wherever they are and whatever

rank and position they occupy. This may be termed the
social function of ritualism.

But more important than all these objective functions
of ritualism are its subjective functions. Rites and cere-
monies have a most important influence on the minds of
those who take part in them with earnestness and sincerity.
Religious emotion always seeks an outlet. It is not satisfied
unless something is done under its influence. For instance,
a man who performs his father’s funeral rites finds an outlet
in them for his pent-up feelings and he is profoundly satisfied
with everything that he is called upon to do or to utter
though he may not understand its true significance. Simi-
larly a man who goes to a temple to worship the Deity or
to a church or to a mosque to take part in the prayers feels
profoundly satisfied though he may not understand the lan-

guage in which the worship is conducted or the prayers are
recited.

Closely connected with these psychological functions of
ritualism is its aesthetic function. For rites and ceremonies
satisfy not only our sense of the holy but also our sense of
the sublime and the beautiful. That is why in all countries
and in all ages art has been closely related with religion.
It is this association that has led to the erection of grand
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and beautiful temples, mosques and cathedrals, to the paint-
ing of beautiful pictures, and to the carving of beautiful
images.

But higher than these psychological and aesthetic
functions of ritualism are its moral and mystical functions.
Every ritual act is an incentive to a moral action. All
purificatory baths, fasts and vigils are incentives to moral
purity and self-control. In fact we may say that all rituals
are incipient morals. They are the first steps in the long
process of the liberation of the spirit from the thraldom
of the flesh which is the final aim of morality and religion.

And finally the secret of the power of ritualism in all
religions lies in its mystical influence. It may be stated as
follows: —

“The central part of every true religion is a profound
mystical experience in which the soul feels the nearness
of God. And one of the functions of ritualism is to sug-
gest this experience and create an atmosphere in which the
soul would be predisposed to it. This is done by means
of various ritual acts the symbolism of which we dimly
comprehend, by means of sacred formulas in an ancient
archaic language the meaning of which we only half
perceive but the utterance of which thrills the heart with
a vague suggestion, and by means of consecrated things
such as images, rosaries, vessels and lamps, which with
their thousand associations with the religious mood take
away the mind from what is worldly and familiar and
vulgar. Here we have the subtlest of the functions of
ritualism and the secret of its great influence. A wisely
planned and solemnly conducted ritual prepares the ground,
creates the atmosphere, suggests the mood and predisposes
the mind, so that the religious soul may easily detach itself
from the world and feel the mysterious presence of God.
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That is why, though God is everywhere and understands
every language, we prefer t0 go to a temple to worship

Him — the more ancient the better — and say our prayers
in ancient Sanskrit”.*

Ritualism- has however its own limitations. As rites
and ceremonies are primarily symbols of faith there should
be no wide gulf between the ritual acts and the faith which
they are supposed to symbolise. Just as in a language there
should be no wide gulf between spelling and pronunciation
or between the written idiom and the spoken idiom, there
should be no gulf between the rites of a religion and its
faith. In English for instance the spelling was more or less
fixed by the early printers in the fifteenth and sixteenth cen-
turies according to the pronunciation of those times. But
the pronunciation has moved on and is no longer represent-
ed by the spelling. In some of our Indian languages the
written idiom and its grammatical forms were fixed some
centuries ago while the spoken idiom has moved on and
developed new grammatical forms, inflections and sound
values. Similarly in Hinduism the ritual was fixed some
centuries ago -according to the faith of those times but the
faith has moved on and developed new forms. Hence there
is urgent need for reforming a large part of the ritual and
making it accord with the faith of today. But this work
has to be done by the accredited custodians of religion and
not by secularists and sceptics, who care only for the social
and political values of religion and not for its spiritual values.

thualism has often the tendency to make religion me-
chanical and lifeless. When the same rites are performed
everyday and the same verses chanted and the same formulas

* Quoted from the’ present wrlters “What is Hlnduxsm" » — Madras
© 1945-p. 33.
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repeated, they lose their value and their power of sugges-
tion. This happens particularly when the worshipper does
not know the significance of the rites he performs or the
meaning of the mantras he chants. One of the worst fea-
tures of Hindu ritualism at the present day is that neither
the worshipper nor the priest understands the meaning of
the mantras repeated nor the significance of the ceremonies
performed. Hence the whole ritual becomes mechanical and
does not promote the interests of true religion. The reform
of this state of things should begin with the proper educa-
tion and training of the priest-hood. The priests who offi-
ciate in the ceremonies should not only get the necessary
mantras by heart but also know their meaning and under-
stand the significance of the ceremonies in which they are
employed. If only they know their meaning and signifi-
cance, much of the ritual which now encumbers faith would
be automatically cleared away. Not only the equipment but
also the status and the emoluments of the priests have to
be improved very considerably before life can be infused into
the ritual system of the present day. The officiating priests
should get regular salaries and should be respected by the
community like the clergy in Europe.

When a soulless mechanical ritualism becomes strong-
ly entrenched in a powerful priest-hood who have neither
wide culture nor high moral standards, it becomes
a horrible travesty of religion. In all countries great re-
ligious prophets have raised their indignant voices over such
a state of things. Jesus, for instance, addressed in very harsh
terms the Pharisees of his day. In our own country the seers
of the Upanishads sometimes used harsh language against
the soulless sacrificial religion of the preceding age of the
Brahmanas. Even such a tolerant teacher as the Bhagvan
of the Gita severely condemns those who make a parade
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of their religious observances, but whose intentions are evil
and whose actions are a danger to soclety.

Again one of the worst results of static mechanical
and lifeless ritualism attached to a religion is that it stands
in the way of recognition of the unity of all religions. In
modern times when communications have improved and
nations are brought together for various political economic
and scientific purposes, it is very necessary that they should
understand one another’s religious systems and see the
common basis of them all. All religions have the same end
in view, that of leading humanity to a Godlike state. Hence
they should be regarded as allies in a common cause and
not as hostile units warring with one another. Hinduism
has always held this view and therefore toleration has been
one of its fundamental tenets. Other religions are slowly
coming round to this view. But there is still a long way for
them to go. This process will be facilitated if the leaders
of all religions give only a secondary place to their rites and
ceremonies and a primary place to their ethical and spiritual
ideals which are in fact common to all humanity.

Every religious community has its own prophets
and priests. The former are the custodians of the spirit of
religion and the latter of its body. For a healthy living
organism, both the spirit and the body are necessary. Without
the spirit, it becomes a mere corpse; without the body, it
becomes a mere ghost. But it must-not be forgotten. that
spirit is superior to matter. Therefore the priests of a reli-

gious community should always work in subordination to
its prophets.

) It should also be noted that, according to the Hindu
ViIew, as a man progresses in religion, rites and ceremonies
should become less and less binding on him. The sanyasin
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who represents the last stage in religious progress is de-
scribed as one who has no need of any ritual. Rites and cere-
monies are after all the means to an end. When the end is
gained there is no need for the means. Therefore it is the
beginners in religious life that are in need of elaborate ritual.
But as they progress in religious spirit, the ritual should
become less external and more internal. The Hindu teachers
have always held that rites and ceremonies, important and
necessary as they are in the early stages of religious develop-
ment, cannot by themselves lead men to Moksha. Ac-
cording to them, rituals and good works lead one only to
a temporary heaven or to a better status in the cycle of
births and deaths which is called Samsara and not to the
final release. The final release or Moksha can come only
as the result of Bhakti or Jnana and not as the result of
mere Karma i.e. rituals and good works. 'For the final
release, absolute surrender of the self and the realisation of
the universal Self are necessary. But in mere ritualism and
moralism, the self persists, however purified and exalted it
may be. That is why the Upanishads call rituals and good -

works leaky boats which cannot help one to cross the ocean
of Samsara.

What has been said about the rites and ceremonies of
a religion applies also to its myths and legends. These
also help to concretise religious truths and present them
vividly to the popular mind. Mythology is not religion.
It is only the instrument of religion. Just as a sanyasin is
not in need of any ritual so is a philosopher not in need of
any myths and legends. But as the ordinary man is neither
a sanyasin, nor a philosopher, he finds it difficult to under-
stand abstract truths without the help of something to con-
cretise them. So every organised religion which has to serve
all classes of society has to employ myths and legends as
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well as rites and ceremonies. But mythology like ritualigny,
has its own dangers as well as its useful functions.

To the primitive man his mythology is not only his re.
ligion but also his philosophy his science and his history,
When he has to express gratitude to the unseen powers for
the food he gathers or for his success in killing his foe, whep
he wants to explain to himself the phenomena of nature like
the coming of rain or the change of seasons, or when he
wants to praise the achievements of a hero of his tribe, he
creates a myth about it. In fact the mythology of a primj-
tive tribe is the raw material out of which are fashioped
separately in later times its history science and philosophy.
This raw material is sometimes more correctly called fo]k-
lore. But in the history of every race there comes a time
when it has to examine somewhat critically its traditional
stories. When the true religious sense dawns upon the race,
when spiritual values are recognised as superior to mere ma-
terial values, and when a holy spirit is dimly perceived to be
behind all the manifestations of Nature, it begins to select
and modify the crude stories which have come down to
it through past generations so as to make them the embodi-
ments of the new knowledge. At a later stage poets who
have the gift of verse compose beautiful songs or write long
poems and make the myths more or less allegorical, giving
a concrete shape to the abstract truths of religion. It is in
this way that great religious epics and romances come into
existence and hold permanent sway on the imagination of a
Tace, and become part and parcel of its religious heritage.

But if the religion of a race consists of nothing more
than the adventures of gods and goddesses or the achieve-
Ments of its heroes, it is bound to perish. This is what has
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happened to the classical mythology in Southern Europe and
to the Norse mythology in Northern Europe. When these
mythologies came into contact with Christianity they suc-
cumbed to it and gradually melted away. A merely poetical
religion cannot stand the onslaught of a truly spiritual and
mystical religion. But in India, Hindu mythology has held
its ground because the Hindu mystics and religious teachers
wisely kept it on the circumference of their religion while a
centre was reserved for true religious experience. The cen-
tre of Hinduism is neither a myth nor a legend, neither a
miracle nor a history but pure experience in the form of.
ideas — which can be converted back into, and which in
fact demand conversion into, experience. The central thing
in this religion is not the adventures of gods and goddesses
found in the Puranas but the religious mysticism and philo-
sophy found in the Upanishads and the Bhagavad Gita. The
stories of the gods and of the great national heroes are im-
portant only because they are the illustrations of the spiritual
teachings of the Veda. One may deny the existence of all
these gods and proclaim disbelief in their adventure and yet
be a true Hindu, provided one accepts the philosophical
teachings contained in the Prasthana-traya. Thus in Hindu-
ism its myths and legends are not the essential things; they
are only the instruments of its philosophy.

We give below an abridged extract from one of the early
Upanishads which represents not only an advanced stage in
religious thought but-also an advanced stage in the use of
mythology. The machinery of the gods and goddesses them-
selves is used for pointing out that their sway has come to.
an end and that they have become subordinate beings with
the introduction of the concept of the Absolute. The full
story is given in the Notes.

P.W.-4
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1.*  FEEAATFHI T A7 FAAT a |
TN A aTAT qEATfT TR
Works of sacrifice, gifts and penance should not be given

up, but should be performed. For sacrifice, gifts and penance
purify the wise.

2. caiafr g FAIM & &F T w2y 7 |
Fasarra T qF At Aagwyg ||
Even these works should, however, be done with sur-

render of attachment and of fruits. This, O Partha, is my
decided and final view. B.G. XV1II-5, 6.

3.  Ff¥ar #f Qi gEqm
ARG &R T
d gEIHIET RS-
qafra fana &y Ifma )
Those, who know the three Vedas and drink the soma
juice and are purified from sin, worship me with sacrifice and

pray for the way to heaven. They reach the holy world of
Indra and enjoy in heaven the celestial pleasures of the gods.

4. T gFa @A e
0 g aEStF frafa
Cd ThaggamIEr
TARTE FIFFAT ST ||

Having enjoyed the spacious world of heaven, they
return to the world of mortals when their merit is exhausted.
Thus following the ritual enjoined in the three Vedas and
desirous of pleasures, they are subject to death and rebirth.
B.G. IX - 20, 21.
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5. aacEcy A FHIOT FIA IFTIRAAfT I
g1 F-qalla | AEATE A9 gaFa o O
g7y GFHAET SF I
This is the truth. The rituals which the sages contem-
plated in the hymns were developed in various ways in the

three Vedas. Perform them always with a sincere desire.
This is your way to the world of good works. Mu. U.

6.* 21 &7 e7EEr AFEAT ALIHEHA AT F |
TN Asfmeefa gar sugg d gakafafta |
But frail are these boats, these eighteen sacrificial

forms, in which the lower karma has been told. Fools who
praise this as the highest good are subject to old age and

death, again and again.

7. sfFarnaaR gdqEn @g 6 ofied gegErn |
gegaE: o geT AT ftamar guean |l
Abiding in ignorance, wise in their own esteem, thinking
themselves to be learned, these fools wander about much

afflicted, like the blind led by one who is himself blind. ‘
Mu. U.

8.*  TWIIT wAAwEAr ARy A= ATA7d TR |
AFEE I8 T GFEASTHA 3H &F Saad ay fgfa |l
Considering sacrifices and good works as most im-
portant these deluded men know no higher good, and, having

enjoyed on the heights of heaven the reward of their good
works, they enter again this world or even a lower one.

9. U Yy ¥ gugEeRed Far figiey Su=t g |
TAZRT § foestr: wafea T @ g geaanar |
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But those who practise austerities and faith in the
forest, being tranquil and wise, and leading the life of a
mendicant, free from passion, depart through the sun to
where dwells that immortal, imperishable Person.

10.* qfzg SAFFRANRAEATAM WIIAFAFERIFT: FI9 |
afzmar g gEaafa=a g «nfad awfiga |

Let a Brahmana, after he has examined thesc worlds,
which are gained by works, acquire freedom from desire.
The uncreated is not to be gained by mere works. To ac-
quire this knowledge let him take the sacrificial fuel in his
hand and approach a teacher who is learned and well esta-

blished in Brahman. Mu. U.
11.* oz 9 A% 7F TIRAET IR -
ef7d 9 TIREAFAIIT A AAla gerFraiaT
4G AFFFHTA JIIT T TgeTAGINT 973

ara gengaiedai 991 SR A I8 )

And as here on earth anything acquired by exertion
perishes, even so perishes what is acquired in the next world
by works of merit. Those who depart from here without
having discovered the Self and those true desires — for them
there is no freedom in all the worlds. But those who depart

from here, having discovered the Self and those true desires
— for them there is freedom in all the worlds. Ch.U.

12.* 90 g O EAISFRESFATY G @ wAnfAkA
T gk agr IQTISAFFAISTIET FHIFG afrg
qr eI ifFaseged £9 FAMM d@erad: et
CAIRANT AFITHG T T ARATEATT S1HTER
T T FH HFA | SREASIIRHAT  IAHHAR
- qagad |l
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If anyone departs from this world without realising his
own world (the Self), it, being unknown, does not protect
him, as the Vedas not studied or as a deed not done do not
protect him. Even if anyone who does not know the Self
should perform in this world some great and holy work. it
would perish for him in the end. One should meditate on
the Self only as one’s true world. If a man meditates on the
Self only as his true world his work does not perish, for

out of that very Self he creates whatsoever he desires.
B.U.

13.*  iga: ami fafs as=q 77 T3an |
fiad fy man % [T F971 1
Those who desire the fruit of their works worship the

gods here ; for quickly in this world of men do such works
bear fruit. B.G.1V 12.

14.  sITRAgaAT TTREISEIRTAn |
d d fFEaqizam gs@r [aan @@
But those whose judgments are swayed by various de-

sires resort to other gods, being overpowered by their own
natures and observing diverse rituals.

15.* @ A At ai ag we: AEITIHSR |
T SRSt gt aidAT FTEL |l
Whatever may be the form which each devotee seeks to

worship with faith — in that form alone do I make his faith
steadfast. B.G. VII1, 20, 21.

16. 79 fag: goamm oud T g |
eRIfgfd Tarat azdio = adan ||
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Neither the hosts of gods nor the great sages know my
origin, for I am the source of all the gods and of all the

sages.
17. @ gmsmAfs = 3f SFRER |
wEq7T: @ goig agma ggeAd ||
He who knows that I am unborn and without a begin-

ning and also that I am the supreme Lord of the world —
he among mortals is undeluded, and is freed from all sins.

B.G.X,2,3.
18.*  =rar g TreaY %Y ey 7w Y a1 symAg=a)
T TgramemRAEE s sTEATE giEfy |

It is said that once Brahman won a victory for the
gods. And the gods exulted in that victory of Brahman.

They thought, “Ours indeed is this victory, ours indeed is
this greatness.”

19. & fras Aol g Mo @ sTeea

frfag Fafafa
It understood this notion of theirs. It appeared before
them. They did not know what spirit it was. Ke.U.
20 s¥zmgTegTIRARSAR Tttty aufy
A IZATERRRGT ||

Then they said to Indra, “O Maghavan, find out this —
what spirit it is.”

“So be it,” said he and hastened towards it. But it dis~
appeared from him.

2L* g aReFawD Brmemy TgRaHEIE
Foadi ai Qe Frlraerafut |
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And in that very place he came across a woman ex-
ceedingly beautiful — Uma, the daughter of Himavat —
and said to her, “What is this spirit?”

29.* @1 F@fq AT aIm a1 @iEay gdrraffiy
ad) 29 I ER avfy ||
She replied, “It is Brahman. And surely it is in the

victory of Brahman that you have been exulting.” Then
only did he understand that it was Brahman.

Ke. U.



CHAPTER VI

MENTAL AND MORAL DEVELOPMENT

“One should learn to stand steady before trying to run.”

We have said that rites and ceremonies are the begin-
nings of religious life and that our first ideas of religion
come to us through the rituals we witness in our childhood.
The next step in religion consists in the discipline of the
mind and the formation of character. Every religion insists
on the importance of morality in religious life. Morality in
fact is the gateway of the temple of religion and yet we find
in all religions large numbers of men and women trying to
be religious without being moral. They may be compared
to a man who tries to enter a temple not through the gate
but by jumping over the compound wall like a thief. Reli-
gious life without the essential pre-requisitc of mental and
moral discipline is a delusion and an error. The Bhagavad
Gita "on almost every page insists on self-control moral
purity and stead-fastness of mind. It emphatically declares
that mental and moral discipline is the preliminary yoga
which one has to practise before one thinks of fellowship
with God through the three well-known ways of action,
devotion and knowledge. In one place the scripture calls
this preliminary yoga Atmasamyama-yoga. According to
the Gita, this preliminary yoga does not consist in running
away from the objects of sense or in starving the senses or
in torturing the body. It consists in a man’s remaining in
the world and moving amidst the objects of the senses and
yet not being overpowered by them. It consists in cultivat-
ing a sense of internal mastery over all desires and tempta-
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tions of the world. It consists in developing strength of
character which can look every temptation in the face and
which can keep every desire in its proper place and
assert the superiority of the self over the inroads of the
world. The Gita admits that the final conquest of the
world by the soul can come only after the realisation of
God. But a beginning must be made here and now with the
practice of self-control before one thinks of the realisation
of God. The scripture says that a man should first become a
Sthitaprajna, or a man of steadfast mind before he becomes
a Karma-yogin or a Bhakti-yogin or a Jnana-yogin. All this
preliminary discipline is pre-supposed in the Upanishads
because these scriptures were originally intended for those
who were advanced in religious life.

All religions insist that an individual should reform
himself and become a man of noble character and purity of
mind, always actuated by a spirit of self-sacrifice before he
thinks of reforming the world. Our legislators social re-
formers statesmen and politicians try to reform our institu-
tions which are defective or which have become obsolete and
harmful. This of course is a work which ought to be done.
But it should be remembered that all institutions have to
be worked by men. If men are bad, no institution however
good it may be can achieve its aim and bring happiness to
society. On the other hand if men are good and possess
high character every institution however imperfect it may be
can achieve its aim. Therefore our poets artists and religious
teachers who try to reform the soul of man do more im-
portant work than our legislators and politicians. Thus
either for the realisation of God or for the reform of society
mental and moral discipline is absolutely necessary.

The mental discipline of the religious man consists ac-
cording to the Gita firstly in subordinating all his aims in
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life to the single aim of increasing the power of the spirit

in him and secondly in trying to perceive the unity of spirit
behind the multiplicity of the world.

At the beginning of our careers we all have various
aims. We want to acquire wealth and possessions. We want
to achieve a respectable position in society. We want to
make a name and live in comfort and happiness and so on.
But gradually all these aims have to be subordinated to the
single aim of increasing the stock of spiritual values both
in ourselves and in others in the sphere of our influence.
As an English poet says, life is a vale of soul-making — not
of money-making or of making anything else. This means
that we have to use all the opportunities in life only for the
strengthening of the spirit in us just as an athlete uses
dumb-bells, parallel-bars, horizontal-bar etc., only for the
strengthening of his muscles. All things in the world have
to be looked upon as only the means to an end and not
as ends in themselves, and the end is the growth of the
Spirit in us. We don’t carry the things of the world into the
next world when we die. We carry only the spirit in us
which we have fostered here.

Secondly the mental discipline of the religious man con-
sists in perceiving the unity of all life in God. This should
be done by gradually extending our love and sympathy from
the narrow circle of family to the wider circles of commu-
nity nation humanity and all forms of life. Jnana, of which
the Hindu scriptures speak as the highest achievement of

man in this life, is only the perception of the mystic unity
of all things in God.

. Thus the mental and moral discipline of man which is
nseparable from religious life consists not only in building
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up cha'ra_cter but also in imposing a spiritual unity on the
multiplicity gf amms in life and of perceiving a mystic unity
in all the things of the world.

1.*  sTr@Efasr gfaide $ea=a |
E@IN FAare gEASSTIFIAI ||
In this the resolute mind has a single aim, O son of

Kurus ; but the thoughts of the irresolute are manifold and
endless. B.G. I1, 41

2.*  O9RIfq agr sAw @t o aaan |
SRHAATRATT g¥: Ruaggeaqraa ||

When a man puts away all the desires of his mind, O
Partha, and when his spirit finds comfort in itself — then
is he called a man of steadfast wisdom.

8. gEsdafgaaan gAY fAragE: |
favmarrny: fgadiifesad |l

He who is not perturbed in mind by adversity, and who

has no eagerness amidst prosperity, he from whom desire

fear and anger have fallen away — he is called a sage of
firm understanding.

4. 7 gFEMETEETd T Zngay |

qifyaly a g aer g3 afafyar |
He who has no attachments on any side, and who does
pot rejoice or hate when he obtains good or evil — his

wisdom is firmly set.
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5.  Fg1 &gy 90t gAisFEI adam |
ghag iz merad gar affar ||

When a man withdraws his senses from their objects

on every side, as a tortoise does its limbs, then is his wisdom
firmly set.

6.* T fAfad-a fHusre RA: )
IGAST WISHEY g E%I faada u

The objects of senses fall away from the embodied
soul when it ceases to feed on them, but the taste for them
is left behind. Even the taste falls away when the Supreme
is seen. B.G. 11, 55-59

7 ymsfigRey FerfatEiaR |
AaEEEYnay gagafya=zia ||
But a man of disciplined mind who moves among the

objects of sense with his senses fully under his control, and
free from love and hate — he attains to a clear vision.

B.G.11, 64
8.* npinmETsaf
aggam: gfaafa agq)
agd TiAT § afynfg @i
g FFAqINE 9 FIHFH )
The man into whom all desires enter, as the waters

enter into the sea, which, though ever filled, remains within

its bounds — such a man attains to peace, and not he who
hugs his desires.

9. fazg Frq a: salq geisnfy fasges |
fanst fategr: @ miafm=siy |
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The man who gives up all desires and goes about free
from any longing, and bereft of the feeling of ‘I’ and ‘mine’
— he attains to peace. B.G.1I, 70, A1

10.*  FHfznM §917 7 sned wa@r @\
Tfegarafy Agzrar fmeamm: @ 3=4d ||
He who controls his organs of actions, but continues

to brood in his mind over the objects of sense — he deludes
himself, and he is termed a hypocrite. B.G. 111, 6

11 ongd madaq e Frendion |
FIHEUT FFAT zsg\\(fma%ﬁ |l

Enveloped is true knowledge, O son of Kunti, by the

insatiable fire of desire, which is the perpetual foe of the
wise.

12.*  zigafr gay gigenfigag=aa |
CaTTAEAaAT TAgEe SR |

The senses the mind and the understanding are said

to be its seat. Through them it veils knowledge and deludes
the soul.

13. FEmsaffgmoa) fmg wiaga g
TSR gaify @9 FAREmaqmag |

Therefore, O best of the Bharatas, control thy senses
from the beginning and slay this foul destroyer of knowledge
and wisdom. B.G. III, 39-41.

14, m=vfils 3 @ amdefrema |
TN 7 d I @ gall A% ||
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He who is able to resist the force of desire and anger
even here before he quits his body—he is a Yogin, he is
a blessed man. B.G. V, 23.

15. 3 fafqad Reamm-aaEied |
fEgs: adFIE g% Tog=aa a<r |
When the disciplined mind of a man is established in

“the Spirit alone, free from the desire of any object—then is
he said to possess concentration. B.G. VI, 18.

16.*  F YAGATATFLAAITRAQ |
dqd w3 9 fge@d a=r 9373 927 ||
"~ When he sees that the manifold nature of beings is

centred in the One, and that all evolution is only from there
—he becomes one with the Absolute. B.G. X111, 30.

17.*  eFr=NsFagaT Bed I A ged Refa:
aiNg R aw @y WAy Hadsalx 3 SA
ERicl

(Y.)—“The good is one thing, the pleasant is another.
These two, having different purposes, bind a man. Of
these two, it is well for him who takes hold of the good; he
who chooses the pleasant misses his end.

18. 3@= Jvm goeTRacay awda ffyafw i
M & NAsHdgar goiid 3N /=Y NN
Eicl

) “The good and the pleasant approach a man; the wise
man considers and distinguishes the two. Wisely does he
prefer the good to the pleasant, but a fool chooses the plea-
sant for its wordly good. Ka. U.
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19. agr gmafaged saif aqar &g |
afza a fGRefa amig: wat akg |
When the five instruments of knowledge stand still,

together with the mind, and the intellect itself does not stir
—that, they say, is the highest state.

20.* af qnfafy geey feqafafzrame |
JqaEagr wafg A fF anaeaa) |
This they consider to be Yoga, this steady control of

the senses. Then does one become watchful, for Yoga
Comes and goes. Ka. U.

91* gzl @3 ggs3-d FIH ASTT Y B |
N ASIsHAl ¥T AT AT 894 ||

When all the desires that dwell in the heart are cast

away—then does a mortal become immortal and attain, to
Brahman even here.

22.  ggr @ ufverd g738T aRu: |
7y qATsTA YIAFFITNEFAY ||
When all the ties of the heart are cut asunder here—

then does a mortal become immortal. Thus far is the
teaching. Ka. U.

23.*%  IEEFHANHNA ARHAATAGAA. |
ARHT AIEA FYUHT GUera: ||
Let a man raise himself by his own self, let him not

debase himself. For he himself is his friend, and he him-
self is his foe. e
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24,  FFEHRATEIET AMEHATRAT fa: |
FANHAES [T IFAERT TIAT |
He who has conquered himself is the friend of himself;
but he who has not conquered himself is hostile to himself
as a foe.

95. RARHA: IM~RT 9HRAT FHIRE: |
AsngET: AT a1 AAGAEAA: ||
The spirit of the man who has conquered himself and

"attained to serenity is steadfast in cold and heat, in pleasure
and pain, and in honour and dishonour.

26. FERTAGARAT Fren fafafa: |
g Teg=Aa ARl GRADHETE: ||

He is said to be a steadfast Yogin whose mind derives
satisfaction from knowledge and experience and who, having
conquered his senses, never vacillates, and to whom a clod
a stone and a piece of gold are the same.

27+, gefaargiaqaerRsT=yy |
qgafy = 9y angixERAsa
He who has equal regard for friends companions and
foes, for those who are indifferent and impartial, for those
.who are hateful and those who are related, for those who

‘are righteous and even for those who are sinful—he stands
supreme. B.G. V1, 5-9.

28. & A gEFMAY YT quIFR ATTHAT: |
HEATEAREAT gL wEFIEan |l

The 'wicked and the foolish do not worship me, nor those
-that are vile, whose minds are carried away by illusion and
who partake of the nature of demons. B.G. VII, 15.
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29. TORYTAT ZFEHIRA W |
gFqar @vg &' afed qe=aT ||

Deluded are all beings born, O dreaded Bharata, be-
witched by the pairs that spring from love and hate.

80. A9 SeETE 9T FAAT gAFIM |
3 grzMigla<ht ws=a | eTEa: |
But righteous men in whom sin has come to an end —

they are free from the delusion of the pairs and worship me,
steadfast in their vows. B.G. VII, 27, 28.

3L.* Furd RS TerAETAIRYET |
Tq=A SSAFARTAT 45 aFr=aIqa: ||
Devout sages ever striving find Him within themselves;

but thoughtless men whose souls are undisciplined do not
find Him, though they strive. B.G. XV, 11

32.* ymEfIfed P qer=d T U S |
TFATGREG: FIAEaifaan ||

Vain and conceited men, impelled by the force of their

desires and passions, subject themselves to terrible mortifica-
tions not ordained by scriptures.

83.*  ®aiwa: ained yEATAIAE: |
qt Sarm e aF AgaatRaEe |

And, being foolish, they torture their bodily organs and
Me also who dwell within the body. Know that such men
are fiendish in their resolves. B.G. XVIL 5, 6.

34.*  afgsgsawTeEt AyaAsE |
Fe=agfiar 3 MO ag 349 |l
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The worship of the gods, of the twice-born, of teachers
and of the wise; purity, uprightness, abstinence and non-
violence—these are said to be the penance of the body.

35.*  F2nEL MFF 87 fakd 7 aq )
ETEEETad 99 IR a9 3944 ||
The utterance of words which do not give offence and

which are truthful, pleasant and beneficial, and the regular
recitation of the Veda — these are said to be the penance of

speech.
36.* gT:Tag: &TE AAarafETE: |
W3ggfzR&Eaan qraag=aqy ||

Serenity of mind, beneficence, silence, sclf-control and
purity of heart—these arc said to be the penance of the
mind. B.G. XVII, 14-16.

37. gd@ feazrl fafed orp & wamy |
FemaIZad 93 3@ 9 =iy )
And now hear from me, O best of Bharatas, the three

kinds of pleasure. That in which a man comes to rejoice
by long practice and in which he reaches the end of his

pain;
38. g=zh fmf aRmAsgaTwT |
aga aifas: NEARAIZI|IZTY ||
And which is like poison at first, but like nectar at the

end—such pleasure is said to be ‘good’. It springs from a
clear knowledge of the self.

39. fifrgmaNEMEdsgaITay |
gRond faufyT qga sE saq ||
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That which springs from the contact of the senses and
their objects, and which is like nectar at first, but like poison
at the end — such pleasure is said to be ‘passionate’.

40. ITX AGIY I §G NETAARET: |
s aRIARY a9magEan ||
But that which deludes the soul both in the beginning

and even after the end, and which springs from sleep, sloth
and error—that pleasure is said to be “dull”.

B.G. XVIII, 36-39.

41*  agalq FIM™IT SAsd FH: 1
T w9 HAT gwHaF: GETE ||
This world is fettered by work unless it is done as a

sacrifice. Therefore, O son of Kunti, give up thy attach-
ments and do thy work as a sacrifice. B.G. I1I, 9.

42, A4 SFHISEIAT TAST: FHAT ||

This world is not for him who makes no sacrifice, O
best of Kurus, much less the other. B.G. IV ,31.

43.* Ty gARaEmEED aamia: |
AWFAATAG AR TR 1|

The man who has not turned away from his evil ways,
who is not tranquil, who has no concentration of mind and
whose mind is not at rest—he can never reach this Self
through mere knowledge. Ka. U.

44. |AT SIEIYT YT STHT G377 FE= e |
AR NN 3 3 & wgafeq aq7: Ao |

By truthfulness, by austerities, by right knowledge and
by ceaseless abstinence is that Self to be gained. He whom
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the sinless ascetics behold is pure and like a light within the
body.

45. gAWT 9FF AT GAT AT Gy 9712 |
AEFITA AEAFIAT 37 q@AT WH fAaE |l
Truth alone succeeds, not falsehood. By truth is laid
out the path of the gods, on which the sages whose desires
are fulfilled proceed to where there is the highest repository
of truth. Mu. Ul

46. aaAm A TSR @Arras € € T |
AT &9 9fRfy agadd Bdzd uF emfafa n
The heavenly voice of thunder repeats the same—
Da, Da, Da, that is, control yourselves, give to others and

be compassionate. Therefore one should practise the same
triad—self-control, charity and compassion. B. U.



CHAPTER VII

VIRTUES AND VICES

“Vices are the dirty rags which the soul has cast off. Virtues are
the clean rags she still proudly wears”.

It is sometimes said that virtues are the soul’s orna-
ments which she has to put on before she goes to meet her
Lord. Almost all the virtues known to man come within
the province of every religion, but each religion emphasises
a few of them and calls them cardinal virtues and tries to
bring all the others within their scope. For instance Chri-
stianity emphasises faith, hope and charity. Islam empha-
sises equality, unity and brotherhood. The old Graeco-
Roman religion emphasised prudence, fortitude, temperance
and justice. The cardinal virtues of Hinduism are purity,
self-control, detachment, truth and non-violence. These are
the cardinal virtues not only of Hinduism but also of Bud-
dhism and Jainism. For the ethical idea of all these three
religions which had their origin in India is the same. Ac-
cording to them non-violence is the highest virtue. It is
well known how the Jain teachers carried it to its extreme
limits, how Asoka emphasised it in his edicts and other ins-
criptions and how in our own day Mahatma Gandhi tried
to extend it from individuals to nations. It is only when na-
tions as well as individuals observe the law of non-violence
and look upon war as a crime and a sin that man may be
said to have risen above the level of the brute.

But we should remember that it is only for the sake of
convenience and clear understanding that we classify all
virtues under the headings of cardinal virtues. For we can-
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not draw a hard and fast line between one virtue and another
or between what are called individual virtues and social
virtues. Indeed all virtues at bottom are one and constitute
a virtuous character. Therefore we may say ‘that the forma-
tion of a virtuous character rather than the cultivation of
cardinal or other virtues should be the first aim of a man
who wants to lead a religious life. Moreover the validity
of each virtue depends upon circumstances. It is not always
easy to say when a virtue ceases to be a virtue. For beyond
a certain limit a virtue may only become a weakness, if not
a vice. Lists of virtues given in sacred books are, like
rituals, in the nature of commandments proceeding from an
external authority and the cultivation of them may merely
imply mechanical obedience. This of course is necessary in
the beginning, for a beginner cannot be'expected to under-
stand the reference of every virtue to the goal of 3 religious
life. But as man progresses he has to decide for himself
what is virtuous in the given circumstances. He should not
be hampered by rules and regulations. He should acquire
a virtuous disposition and act for himself according to his
conscience and become a Dharmatma. A well-known passage
in the Taittriya Upanishad which we have already quoted
implies, a Dharmatma is a surer standard thap Dharma-,
Sastra. The former is a living tree while the latter is a
dried-fruit.

Just as all virtues are grouped under the five cardinal
virtues mentioned above, so are all sins grouped under the
three deadly sins of Kama, Krodha and Lobha (lust, hate
and greed). The Gita calls them the three gates of hell. To
this list are sometimes added three more vices — Moha
(delusion), Mada (pride) and Matsarya (malice). But all
these divisions are again artificial. Ther: is only one sin
though its forms are numberless and that is self-centred
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desire which runs counter to the spiritual law of the uni-
verse. Man in his ignorance and blindness thinks that he
is a separate self with interests of his own apart from those
of his fellow-beings and thus commits sin. He thinks that
he can secure his own happiness by acting independently
of the kingdom of spirit of which he is a part. He is like
a limb that refuses to function with the rest of the body
and thus causes inflamation and pain. Thus self-centred
desire is the root of all sin and suffering. It continues to
work in man till his ignorance is removed and he is made
to realise that he should fall into a line with the society in
which he lives. He should get over his delusion that he is
a finite self with interests of his own. So long as the con-
ception of a separate self persists on the merely moral plane
there can be no salvation for him on that plane. It is only
when he learns to abandon his separate self and identifies
himself with the larger self of the universe that he can be
ultimately free from sin. This identification can come only
through Bhakti or Jnana—through self-forgetting love or
self-transcending knowledge.

1.  enw gwegfzaleineraitai: |
T SHA TTH TTFAEQT AT ||
Fearlessness, purity of heart, steadfastness in knowledge

and devotion ; alms-giving, self-control and sacrifice, study
of the scriptures, austerity and uprightness ;

Y.  JARET GARRTEANT: Afardmag |
AT YATBGEE HIET Tgsy ||
Non-violence, truth, freedom from anger ; renunciation,
tranquillity, aversion to slander ; compassion to living beings,

freedom from covetousness; gentleness, modesty and
steadiness ;
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3. I war giy: MIADNA aRmRar |
qafg geid Sfafraraes wma ||
Courage, patience, fortitude, purity and freedom from

malice and from overweening conceit — these belong to him
who is born to the heritage of the gods, O Bharata.

4. TN gASRYqTAE AT MEsIHT 5 |
JIH T A8 T FFIZATGA ||
Pride, arrogance and self-conceit ; wrath, rudeness and
ignorance — these belong, O Partha, to him who is born to
the heritage of the demons.

5. & grrfrarg Faeamigh qar |

The heritage of the gods is said to make for deliverance,
and that of the demons for bondage. B.G. XVI, 1-5.

6. TIIw = T a3 fgagm )
M A TR T &F a7 7 )
Men of the nature of demons know neither right action

nor right abstention. Nor is purity found in them, nor good
conduct, nor truth. B.G. XVI, 7.

7. Gifrg awerd gl g |
FIA: HIEAA[ ST ATT I |

Three are the gateways of this hell leading to the ruin
of the soul — lust, wrath and greed. Therefore let man

renounce these three.

8. udHHT: BaT aqgIRIRIT: |
JATACAAA: AFEqAl Frfa o1 afgg 1)
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The man who has escaped these three gates of darkness,
O son of Kunti, works out his own good and reaches the
highest state. B.G. XVI. 21, 22.

9. gfagi @ FEgwr T ITRugARt @3 G
IfAagA= AT 1)
“Sir, give me the secret teaching.”

“It is the secret teaching that has been given to thee.
We have taught thee the secret relating to Brahman.”

10.* @& an gw: FAfy afqw Fg: gafmin
Faqagaq ||

“Penance, self-control and works are its support. The

Vedas are all its organs. And truth is its abode.”
Ke. U.

11.* si1 FuM  gageigakEr sag=affa an
steq gfamn: ||

And his austerities, alms-giving, uprightness, non-
violence and truthfulness — these constitute the gifts to the
priests. Ch. U.

(AT ITT—
12. o1 F7 ggwisd a1d TR gEn: |
stf=afy gy I=ifka fnfRE: |l
Arjuna said :

But what impels a man to commit sin, O Varshneya, in
spite of himself and driven, as it were, by force?
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HITETgT —
13. &7 ¥ RY T WIIEGHET: |
qErE gETeAr frEdaftg i )
The Bhagawan said :

It is desire, it is wrath, which springs from passion.
Know that it is the enemy here, a monster of sin devouring
all.

14.  gRaBer afgraed! as7 =7
AT THEAAT JAHITAT |

As a flame is enveloped by smoke, as a mirror by dust,
and as an unborn babe by the womb, so is this enveloped
by it. B.G. 111, 36-38



CHAPTER VIII

THE LAW OF KARMA AND REBIRTH

“We are our own past, and we are forging our own future.”

However successful a man may be in the cultivation of
a virtuous disposition, he is subject to the Law of Karma so
long as he remains on the purely ethical plane. The law
of Karma is a unique contribution which India has made to
the religious thought of the world. It was formulated during
the age of the Upanishads and has become one of the funda-
mental doctrines not only of Hinduism but also of Jainism
and Buddhism.

This doctrine is based on the laws of continuity and
causation which we find in nature. In nature as a man
sows he reaps. So also in the moral world every good act
or bad act has its own inevitable consequences. Just as a
man burns his fingers whenever he thrusts them into fire, so
also he hurts his moral nature whenever he commits sin.
The more often he sins the more sinful he becomes. Simi-
larly the more often he does good the more good-natured
he becomes. The Law of Karma is only an extension,
beyond the confines of the present life, of the inevitable
sequence of cause and effect that we see here in life. It
teaches us that what we are at present is the result of what
we thought and did in the past and similarly what we shall

be in the future will depend upon what we think and do
now.

Otherwise we cannot explain the glaring inequalities of
life that we see all around us. We see some men strong
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and healthy and some crippled and diseased from their very
birth. We see some men inheriting riches and rolling in
wealth and some inheriting poverty and remaining miserably
poor all their lives. We see some born in surroundings which
help to foster moral and spiritual growth and some born in
an atmosphere of sin and crime which only offers them
temptations and debases their nature. These inequalities
cannot be explained away by mere heredity or training. For
we often see that virtuous parents have a wicked progeny
and that geniuses are born of very ordinary parents. And
we also see that no amount of training will do any good to
some people while others without any training whatsoever
distinguish themselves in life.

These inequalities inherent in human life everywhere
cannot again be due to God unless we assume that God ig
more partial than even the most unjust’y partial man in the
world. It is this painful puzzle that the Law of Karma trieg
to solve. It points out that the inequalities of life are not
due to God but to ourselves. They are the inevitable
consequences of the virtues and vices of men in the past.
Men carry with them their own past. The mental and mora]
tendencies which they acquired by their actions in the past
lives work themselves out in suitable surroundings in the
present life. And the new tendencies that are acquired in
this life are carried into the next life and work themselves
out in the future. This process goes on through several lives
till Moksha or liberation is obtained. For, one life is all
too short for most men to make themselves fit for Moksha.
If there is only one life in which the whole journey to per-
fection has to be completed, not even one in_a million could
hope to become perfect. And if God is to judge all men
by what they have achieved in one life and give them either
eternal happiness in heaven or eternal punishment in hell,
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He would again be more arbitrary and merciless than the
most arbitrary and merciless man in the world. According
to Hinduism, God is not a judge sitting in a remote heaven
and pronouncing judgment on a so-called judgment day on
the souls which have come out of their graves in accordance
with the deeds done in a single life. Also this world is not
a mere juridical system of rewards and punishments as is
sometimes popularly supposed. It is rather an educational
system in which men are taught to see the natural conse-
quences of their deeds and improve themselves. The system
works not according to an external arbitrary decree but ac-
cording to the natural law which is wrought into man’s own
nature. According to this law death is not the end of -the
soul of man. The soul simply passes on into another body
carrying in germ with it all the tendencies and skills, habits
and impulses that it has acquired in the present life and is
born again in suitable surroundings not necessarily on earth
for further growth.

That we have no memory of the past lives is no objec-
tion to this doctrine. For it is not a question of rewards and
punishments but of moral growth and continuity. Even in
the present life we do not remember everything of the
past. For instance we do not remember many of the experi-
ences of our infancy and childhood and on that account
we do not deny that we have passed through these stages.
It is indeed a mercy that we do not remember everything
of the past. Life would be an unbearable burden if memory
should be loaded with every detail of the past. Most of our
past €Xperiences are stored up in the unconscious part of
our mlnd. from which they sometimes emerge into the con-
§Cl0US mind and more often into our dream-consciousness
and take us by surprise. According to modern psychology
the human mind is like a huge ice-berg whose submerged
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part is much larger than the part seen above the wa;;l('jl—
The soul presumably carries with it into the new body w’ous
it acquires after death, the contents of the unconscl
mind in the form of what are called Vasanas.

It is a mistake to suppose that the Law of Karma _1111-
plies fatalism, that everything is predetermined in our I‘V;:s
and that we are powerless against the decrees of fate. On the
contrary the Law of Karma clearly recognises both‘ e
elements of freedom and the elements that are predetermme,d
in our lives. It never denies the freedom of will. Mans
will is ever free; else there would be no moral life worlh_thc
name. But there are certain elements in his life against
which his will is powerless. Take for instance a man’s
parentage or sex or colour of the skin. He cannot change
these however much he may try. These are predetermined
for him once for all. But there are certain elements which
he can change. He can change his character, he can change
his environment. He can improve his knowledge and his
prospects and he can carve a career for himself. He is like
a farmer to whom a plot of land is given for cultivation.
The soil of the land, its location in the village and the con-
ditions of weather to which it is subject are all predeter-
mined. But the farnier is free to manure the land, to sow
good seeds and raise a good crop or to neglect it and allow
it to run to waste. Or again take a game of cards. In this
game the player is dealt out some cards. He cannot change
them. But he can play his cards skilfully and win the
game or play unskilfully and lose it. Similarly somethings
are predetermined in our lives and we cannot change them.
But there are a good many things which we can change by
exercising our will. Therefore the Law of Karma far from
filling us with despair fills us with hopc. When we know
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that in the moral world everything happens accordin\g to
law as in the physical world, that there are no arbitrary de-
crees of a capricious God and that we are the architects
of our own future, our minds are free from fear. A savage
fears thunder and lightning and shakes with terror when he
sees a comet or an eclipse. But a civilised man knows that
all these phenomena occur according to certain laws of na-
ture and therefore has no such fears. Similarly when we:
know that in the moral world also everything happens ac-
cording to law we are free from fear and can use the given
elements to our best advantage by exercising our free will.

To make the operation of the Law of Karma clear, later
Hindu writers divide a man’s Karma into three parts,
namely, Prarabdha, Sanchita and Agami. Prarabdha-Karma
is compared to an arrow which the archer has already dis-
charged from his bow. It has left his hands and therefore
he cannot take it back. Sanchita-Karma is compared to an
arrow which he has set on the bow and is about to discharge.
He is still free either to let it go or take it back. And Agami-
Karma is like the arrows in his quiver or the arrows which
he will forge in future. He can operate or shape them as
he likes. Similarly Praradbha-Karma is something which
has come to fruition in the present life. It cannot be
changed. It must only be experienced. Sanchita-Karma
represents the tendencies with which we are endowed as a
result of what we did in the past lives. We are free to change
these either for the better or for the worse. And finally
Agami-Karma represents the future results of all actions
which are being done in the present life. There is nothing
predetermined here and there are no tendencies even, which
have already been formed. "

It is a mistake again to suppose that the Law of Karma
makes God unnecessary for the government of the world.
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The Hindu scriptures describe God as Karmadhyaksha or
the Supervisor of the Law. He creates the conditions of life
in which the law operates. He is compared to a gardener
who arranges the seed-plots, waters them and makes the
seeds sprout and grow. But the plants grow from the seeds
. according 1o their own nature. Or again He may be

compared to a wise teacher who allows his pupils to
act freely to know the natural consequences of their actions
and to learn for themselves while he is always by their side
to suggest, to he!p and to save. Therefore the Law of Karma

does not dispense with God. In fact, it is the cmbodiment
of His will.

Though the Law of Karma is bound up in the Upani-
shads with the sociological and the cschatological ideas of the
time — the system of castes and outcastes and the so-called
path of the Gods and the path of the Pitris — there is no
doubt that its application is universal. In fact, it may be
said that this comprehensive law embracing all humanity is
one of the greatest contributions made by the Upanishads
to the religious thought of mankind.

1. Aisheg 7o 3 A DA w10 |
g1 FreRaaiEs T gaky |
As the soul in this body passes through childhood,

youth and old age, even so does it pass to another body.
A wise man is not deluded by this.

B. G. 11, 13
2. gmEify stmify Far g
Faife agfa A s |
gon adruf fagr shmi-
sgeqfy daifq qarfy &
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As a person casts off worn-out garments and puts on
others that are new, so does the incarnate soul cast offi
worn-out bodies and enter into others that are new. "

B. G. II, 22

3.*%  gae f gal 95999 9= gaer 7 |
geqizafRkzisyd q @-mifagas |l A
For, whatever is born is sure to die and whatever dies,
is sure to be born again. Therefore, for what is inevitable

thou shouldst not grieve. |
B. G. 11, 27

4.%  greq goaEal SrEEiEn e aq )
g=hai Haal T NaEsiTEd |
The man who has fallen away from Yoga goes to the'

regions of the righteous. Having lived there for countless
years, he is reborn in the house of the pure and prosperous.

5.  esyyar NRATHT TS gafy dmamg |
wafy go9al @ 58 adieary ||

Or he is born in a family of Yogins rich in wisdom.
But a birth like this is indeed hard to gain in this world.

6. o & grzEdnt sud NEAEY |
gy 7 adr 41 GREY FTEAET 1)
There he regains the understanding acquired in his

former body, O son of Kurus, and strives still’ furthet for
perfection.

g

7. gaber@a 337 o @EEsh | | o
Rrargefy Qwren asgaenfyadd
P.W.-5
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By his former habit he is led on in spite of himself.
Even a man who merely desires to know of Yoga transcends
the Vedic rule of works.

8. ugeEramagg avh dggikleam: |
AT TRERZEA iy qu nfaw ||
But, if a Yogin strives with diligence, he is cleansed
of all his sins, and becoming perfect through many births
Lie reaches the supreme state.

B. G. VI, 4145

V9% UMY gANH AT |
agAfa gERAE: §¥fE wal A )
Having come to me, these high-souled men are never
again subject to rebirth, which is sorrowful and imperma-
nent, for they have reached the highest perfection.

10.  MEAMITATSZIED GATATAISTA |
MY § F-A7T A 7 frad |l
From the realm of Brahma downwards all worlds are

subject to rebirth, O son of Kunti, but on reaching me there
is no further birth.

B. G. V111, 15, 16
11.* gorfe gen: o1 qERass g ||
A mortal ripens like com, like corn he springs up
again.
Ka. U.
12. & d 3§ grenfa & 79 g )
U7 F W e 0t WAy Maw ||
Well, I will explain to you now, O Gautama, the

mystery of Brahman the eternal, and also what happens
to the soul after meeting death.
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13. AfqmaA gvaFa Ty R |
TEEA STHART FME FIIFA ||
Some souls enter into a womb for embodiment, others
go into stationary things, according to their deeds and ac-

cording to their thoughts.
Ka. U.

14. 3z JgmFR g wFmle fae: | :
aa: @iy ® = TWGTT Fqq || A
If a man is not able to know Him before his body falls

away, he becomes liable to be embodied again in the created

worlds.
Ka. U.

15.% S F AT G § FERSES 7 a7 |
qalaFmer Faraaig 229 ad ufadiafa Tmn |l

He who cherishes desires, ever thinking of them, is
born again here and there on account of those desires,
while for him whose desires are fulfilled and who has rea-
lised the Self all desires vanish even here on earth.

Mu.:U..',

16.* qoyr YUERREFT JUAE  AISFEAMFAAHRIR

wageEetaanaidAnsd a0 Rzaifai aafaar
FMERTFIFRAITgeEe iy ||

And as a caterpillar, having come to the end of a

blade of grass and having made an approach to' another,

draws itself together towards it, even so does thls Sclf'

having thrown off this body and' dispelled all ignorance and

baving made an approach towards- another, draw itself to-
gether towards it. B. U,
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17. %7 @F: FIFANQ ©F oN IA AUFEHET |
qrRE FAMEIE ARFYT FATT | THSEFTA-
a__ A <
IGEH AAFFT FAM A T FIHAWMASATETTATA
QST AT AT AEAFHA T q@ T
Iepafa agrT aaeAfy |
" To whatever object a man’s mind is attached, to that
goes his inner self with the deed, being attached to it alone.
After exhausting the results of whatever works he did in
this world he comes back from that world to this for work
again. B.U.

18.* g 37 WOPTERN STAEN ¥ AN RO AR
s TR AT a1 a@fritt ar SeEfy a7
TE FTIAN FIEN T AW FA DRFIEREA-

b Nfe ar gFEenfs a1 FvEEenf ar )
 Those whose conduct here has been good will quickly
attain a good birth — the birth of a Brahmin, or a Ksha-
triya or a Vaisya. But those whose conduct here has been

evil will quickly attain an evil birth — the birth of a dog,
or a hog or an outcaste.

19.%  ergad: oNd FWT T A AR garawr-
Fdf yarw wafa sEE frradagda e
TG AR T AT ARG |

But on neither of these two ways are those smal] crea-
tures which are contmually revolving, those of whom it may
sald “Be born and die.” There is a third state.

" That is why -that world never becomes full. Therefore
let a man take care of himself. Ch. U.
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20. aggerAETdaziRalaigeT cafagise |
FAIAMNFAIEAT T AT w0 NEITTT ||
The embodied soul has its birth and development
determined by its thought, touch, sight and passions, as well
as by the food and drink that have been poured in. Ac-
cording to its deeds it successively assumes various forms
in various places.

21. ey @AIP TR T A0 I ROy |
RPN a7 FNTRIIAR 28 ||
According to its own qualities the embodied soul
chooses many shapes — gross or subtle. Having itself

caused its union with them it is seen as another, through
‘the qualities of those bodies as well as of their acts. S.U.

99, FfggedaT HIMHANT SMEISET FF: | Gl
quIEgRId SF TR 1|

Whatever be a man’s last thoughts — with these he

-comes to life again. And life joined to vital heat, together

with the self, leads to whatever world he has fashioned in
his thoughts. P. U.



PART II

CHAPTER IX
UNION THROUGH ACTION (KARMA-YOGA)

“Keep your head in solitude and vour h'mzds in society.”
“The world is a children's game. For Heaven's sake, be a man
and take part in the game.

Higher than the purely ethical sphere, where the Law
of Karma prevails, is the religious sphere in which a higher
law prevails — the Law of Grace. If we sesk refuge in
God and attain to union with Him through disinterssted
service (Karma-yoga) or self-forgetting devotion (Bhakti-
Yoga) or through transcending knowledge (Jnana-Yoga),
His abounding grace will set us free from the bonds of
Karma (Karma-Bandha).

The path of disinterested service to God is called Karma-
Yoga. The doctrine of Karma-Yoga is found in germ in the
opening mantras of the Isa-Upanishad. But it has been
gf‘eat]y elaborated in the Bhagavad Gita and has since ozcu-
pied a very high place in the Hindu religious thought.
Some teachers of the Upanishadic tradition had confined
themselves to Jnana as the only way to Moksha. They had
taug}‘n. that renunciation of the world was necessary for
obtaining Jnana. For they believed that life in the world
could only lead to bondage. As according to the Law of
Kan:ma the fruit of every action good or bad had to be ex-
perienced either in this life or in the lives to come after
death, it was argued that if a man wanted to be released
from the cycle of births and deaths he should abstain from
all actions. That is, he should renounce the world and
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become a sanyasin. Karma-sanyasa or abstention from
action was the only way to avoid the bondage due to Karma.
A life of renunciation and a life of action were two opposite
poles. The former led one to moksha, and the latter led
one back to Samsara or the cycle of births and deaths. If
this were all the truth, very few could hope for moksha.
Very few indeed could hope for moksha, for it is obviously
impossible for most men to retire from the world.

Again these teachers had not paid sufficient attention
to the emotional part of human nature which could be turned
to advantage by men seeking moksha. Too often they had
interpreted Jnana as mere dry intellectualism. Therefore re-
ligious life became bereft of all warmth of feeling and was
reduced to cold logic or dogma. In fact according to them
there was no place either for action or emotion in religious
life. It was to be all contemplation at best.

This imbalance in the teaching of some of the schools
of Vedanta was redressed and set right by the Avatar of the
Gita when He proclaimed that men could remain in the
world and take part in all its activities and yet attain
moksha by reforming their minds and learning to love God
anc! do their work as service to Him. He taught that by
giving a new orientation to their actions and emotions men
could remain in the world and obtain moksha. He thus
opened Up two other paths to moksha, namely, those of
Karma and Bhakti, in addition to the traditional path of
Jnana.

According to His exposition of the doctrine of Karma-

Yoga.an ideal Karma-Yogin should have the following cha-
racteristics : —

@ A true .Karma-Yogin should have no attachment to
the world. This does not mean that he should renounce
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the world. On the contrary he should remain in it and
work in a spirit of detachment. He should live in the world
but should not become worldly. He should move in the
world but remain untouched by it as a drop of wa'er on
a lotus-leaf. He should look upon life as “a Vale of soul-
making” i.e., he should utilise all the circumstances offered
by life for the sole object of enriching the spirit in him.

(ii) He should develop all his natural gifts and use
them for the good of the society to which he belongs. He
should play his part in society efficiently and honestly and
discharge his duties to the best of his ability. This is the
Gita doctrine of Swadharma which is an integral part of
Karma-Yoga.

(iii) A Karma-Yogin should have no desire for the
fruits of his actions. This only means that he should be
indifferent to its external fruits and not to its internal fruits.
For every action has its own internal as well as external
results. Externally in the world it may result. in gain or loss.
But internally it may enrich or impoverish the soul. If one
were to draw a graph of one’s successes and failures in the
world and a similar graph of one’s successes and failures in
the world of spirit and compars the two, one would often
ﬁnd that the rise in the former might correspond to a fall
in the latter and conversely a fall in the former might cor-
respond to a rise in the latter. For one’s success in the
w'or]d may be due to the sacrifice of a moral principle and
h1§ f_allure may be due to his sacrificing himself for a
Prmc_lple. In the case of an ideal Karma-Yogin the graph
of his spiritual life is one of continuous rise whatever may be
the fluctuations of the corresponding graph of his worldly
carger. For, every good thought, every good word and every
good ac.t automatically improve his character whether they
meet with success or failure in the world. Therefore we
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may say for a true Karma-Yogin there is no such thing as
failure in life.

That a Karma-Yogin should not care for the fruits of
his actions does not mean that he should be entirely indiffe-
rent to the consequences of his actions. Howsver right an
action may be in itself, if it involves loss or injury to others
or if it is obviously beyond his capacity he should not be
so rash or fool-hardy as to undertake it in haste. There is
a remarkable verse in the Gita which deprecates “the action
which is undertaken through delusion, without regard to
consequences, or to loss and injury, and without regard to
one’s own capacity”. (XVIII-25)

(iv) He should renounce not only the fruit of his actions
but also the agency of action. That is, he should act as the
agent of God and renounce his self. He should consider
that it is God’s work that he is doing according to his lights.
Work for him is worship. Thus obedience to God, faith in
His guidance and love towards Him are the most important
elements in Karma-Yoga. It is these that distinguish the
gospel of Karma-Yoga from mere humanitarianism or the
Stoic gospel of duty for duty’s sake. It is wrong to say that
the Gita is merely a humanitarian gospel. A Karma-Yogin
is not a mere humanitarian worker. He does not worship
humanity. He worships God. His social service is a part
of his service to God. It is because he loves God that he
works in the world of men to promote His interests. Nor
is it again correct to say that the Gita is the Stoic gospel
of duty for duty’s sake regardless of consequences. A Stoic
relies upon his own strength and coldly endures all the
suffering that may come to him from the discharge of his
duty. But a Karma-Yogin relies on God and not on him-
self and works with faith and joy as the representative of
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the Power that rules the world. The former is like a m1€T~
cenary soldier, the latter is like an ardent patriot. Both ©
them work hard indeed but they are poles asunder when
we consider the spirit in which they work.

The Gita in its exposition of Karma-Yoga gives 2
telling example of it. It says that God Himself is a great
Karma-Yogin. For the work of creation, preservation an
destruction in the world goss on night and day without &
stop. The sun shines, the rain falls and innumerable
forms of life spring up everyday, flourish for a time and
pass away giving place to others. And what has God
to gain by all this work? What has He to gain which He
has not already gained? And yet He works without rest for
the good of the world. So should a man work.

The final step in the exposition of Karma-Yoga is taken
in the famous paradox that an ideal Karma-Yogin works
incessantly and yet does no work at all. Incessant work
and absolute peacs are reconciled in him as in God Him-
self. For God is both Brahman the Absolute, and Iswara
the personal Ruler of the universe. As the Absolute He
is ever at rest, and as Iswara He is ever at work.

1.*%  SzmEmafur & afes 9 sv&i s |
a9 SIXA W7 A1 A9 FERIZAT N
All this, whatsoever moves in this moving world, is

pervaded by God. Through such renunciation you may
enjoy. Do mot covet; for whose, indeed, is wealth?

9.% . FANTT FHMr Rrshifd=od @ |

TF A aEsiea 9 79 fomrd at ||
Always performing works here, one should wish to
live a hundred years. If you live thus as a man, works
will ot cling to you—there is no other way. I. U.
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3.%  FUOIATRERE AT HOF FET= |
A1 FAFEGAT & FHISETFAD ]
To work alone art thou entitled and not to its fruit.
So never work for fruit, nor yet desist from work.

4.*% qEr: FE FHOT §F AT AT |
Atz @i 4@ aad AN -S=4d )
Work with an even mind, O Dhananjaya, having given
up all attachment. Be of even mind in success and in

failure. Evenness of mind is called Yoga.
B. G. 11-47,48

5. | qEISEE: a9 FE FH GEHMEC
JE GERA FH A T=1w: |

Therefore do the work thou hast to do, always without
attachment; for, a man who does his work without attach-
ment wins the Supreme. B.G. 11I-19

6.* gor gF gERNT FEIFIT QT |
T EA qarg: afted gan ||
He whose undertakings are all free from desire and

self-will and whose works are burnt up by the fire of
knowledge — him the wise men call a sage.

¥ TFEr sEESEy e fFusen
FHvETTA SR J9 Rl FAR & )
Giving up attachment to the fruit of works, always

satisfied, and depending on none, he is ever engaged m
work —and yet he does no work at all.
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8.* fuzriafrren awagiiwe: |
RN F9S &7 Faamifa fefeaag ||
Having no desires, bringing his mind and self under

control, and giving up all possessions, he commits no sin,
his work being of the body alone.

9. JE=BRIEgY grRidia) fAnET: |
aq: REEREY 7 FaIf a fgad |
Satisfied with whatever he gets, rising above both
pleasure and pain, having no ill-will, and remaining the

same in success and failure, he acts indeed, but he is not
bound.

10.* wqager gwer FERaaIas: |
FTIEE: £ and afEad ||
The works of a man, whose attachments are gone,

who is free, and whose mind is well established in know-
ledge, melt away entirely, being done as for a sacrifice.

B. G. 1V, 19-23.

11. Qg fragen Afaear Fdfas )
aFYARAYAAT Ta=T a fewad ||
He, who is trained in selfless action and is pure in
soul, who has conquered himself and subdued his senses,

his self being the Self of all creatures—he is undefiled,
though he works. B.G. VvV, 7.

12.  sgoaarg A0 @F a1FAr FAMQ 3¢ |
fetqd 7 @ qruq gsmafanyan ||
He, who works without attachment, resigning his ac-

tions to God, is untouched by sin, as a lotus leaf by water.
B. G. V, 10.
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13.%  yaiya: FUFES F17 =5 A 78 | '
g g1t = A8l 3 9 e e |

He who does the work he ought to do, and does not
seek its fruit — he is a Sanyasin, and he is a Yogin, not he
who does no work and maintains no sacred fires.

B.G. VL I

14.*  gewQf 32y gog gy aq | ;
JATETR F)7a7 qeEesT HIAMT |

Whatsoever thou doest, whatsoever thou eatest, whatso-
ever thou offerest, whatsoever thou givest away, and whatso-
ever of austerities thou doest practise — do that, O son of
Kunti, as an offering to me. '

15.%  maguseld Ay FRTR | \

ST NIZERAT g amasaRy || '
Thus shalt thou be free from the bonds of works which
bear good or evil fruits. With thy mind firmly set on the
way of renunciation thou shalt become free and come to niéf
B. G. IX. 27, 28.;

16. fad gFtRamaEiea: Faq |
AFESAGA FH gacaIRaFg=aa ||
An action which is obligatory and which is done
without love or hate and without attachment, by one’ who
desires no fruit — it is said to be of “goodness’’;

oy

17.  ag Frgar F3 IRgRT a1 g |
PRy agsme agiaggean ||

But that action which is done with a great strain by

one who seeks to gratify his desires or by one who is

prompted by a feeling of “I” — it is pronounced to be ong
of “passion”, o
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18. gw+d @i famatew T qeuy |
MTEEAT F MM ||
While the action which is undertaken through delusion,

without. regard to consequences, or to loss and injury, and

without regard to one’s capacity is said to be one of
“dullness”.

19.* gwaRsTéad wiganganfaa: |

. RzgazafEfisv sat aifas s=aq |

The doer who is free from attachment, and who has
no feeling of “I”, who is endowed with steadiness and z=al,

and who is unmoved by success or failure — he is said to
be of a ‘good’ disposition;

20. wift FAgerges D Rarmw sz |
T dFRaa: faf awa: afdta: |
The doer who is swayed by passion, and who seeks
the fruit of his works, who is greedy, harmful and impure,
and who is moved by joy and sorrow — he is declared to
be of a ‘passionate’ dlsposmon ;

21. g wrEq: w@ET: WA AFHAHISIE: |
s e = Faf @mE 3394 |l
«  While the doer who is unsteady, vulgar, obstinate, de-

ceitful, malicious, indolent, despondent and procrastinating
is said to be of a “dull’ disposition. B. G. XVIII, 23-28.

22.* 7 ¥ qinifa wded By SFT B
3 - AFATEATE a] T F FHM
- " There is nothing in the thfee worlds, O Partha, for
me to achieve, nor is there anything to gain which I have
not gained. Yet I continue to work.
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93.* afy @ q 37 sg FAvFatEa: |
gy a@aadd Fasan o adqam: ||

For if I did not continue to work unwearied, O Partha,
men all around would follow my path.

24.% IR FT 7 AT 79 Iz |
8T 9 F4i @A gan ||

If 1 should cecase to work, these worlds would perish;
and I should cause confusion and destroy these people.

95.% @w: FAMEEE 391 g g |
FaikgimuEwfahgaisagag ||

As ignorant men act from attachment to their work, O
Bharata, so too should an enlightened man act, but without
any attachment, so that he may maintain the world order,

B. G. I1I, 22-25.
)
/



CHAPTER X

UNION THROUGH DEVOTION (BHAKTI-YOGA)

“I want to taste sugar. I don’t want to become sugar.”
'

* We' have already szen that love of God, faith in Him
and devotion to His work are the most important elements
in Karma-Yoga. When these elements are emphasised more
than the other elements we have Bhakti-Yoga. There is
thus no hard and fast line between Karma-Yoga and
Bhakti-Yoga. The latter is only the internal aspect of the
former. Similarly there is no hard and fast line between
Bhakti-Yoga and Jnana-Yoga. For the highest devotion
results in the highest knowledge. It is only for the sake of
analysis that we separate these three yogas and describe
their individual characteristics. But in actual life they
cannot be separated from one another any more than the
will, the feeling and the intellect in the mind of man can be
separated. In grammar we speak of vowels diphthongs and
consonants separately and indicate their quality and quantity,
but in living speech they occur together and cannot be
separated. In the same manner in the Bhagavad Gita which
is the grammar of religious life, these three Yogas are some-
times separatsd and their characteristics pointed out but
more often they occur together as in life. They are only
the three aspects of a well-balanced religious lifs.

The Bhakti which is taught in the Gita is not the
excessive emotionalism of some of ths later Bhakti-schools.
It is always to be in healthy contact with practical life on
the one hand and with a philosophical knowledge of God
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on the other. In other words it is to be well supported
by Karma-Yoga on one side and Jnana-Yoga on the other.

Another noteworthy feature of the Bhakti which is taught
in the Gita is its wide toleration. The scripture tolerates all
forms of Bhakti from the lowest to the highest. In the case
of the lower forms of Bhakti it points out their limitations
and indicates the higher way. It teaches that as a man pro-
gresses in religious life he should go up from the worship
of concrete forms to the meditation on the one universal
spirit either as personal Iswara or the impersonal Absolute,
though it says that meditation on the Absolute is hard and
difficult for embodisd beings.

The great problem of Bhakti-Yoga is indeed how to
reconcile the claims of both the infinite spirit and a finite
concrete form. Without a recognition of the former one’s
Bhakti may be lacking in width and comprehensiveness,
and without a recognition of the latter it may be lack-
ing in depth and intensity. In adjusting the claims of both
the spirit and the form a philosophical religion is apt to go
to one extreme while a popular religion may go to the other
extreme. In the history of Hinduism there have been
various solutions to this problem. In the Vedic Age, for
instance, as religious thought developed, each god was by
turns represcnted as the Supreme God and worshipped as
such. In the Upanishads there are instructions for meditat-
ing on the sun, space, light, fire, wind etc as representing
the Supreme. These conventions have resulted in the doc-
trine of Ishta-Devata, according to which a god or goddess
of one’s choice is worshipped as the representative of the
Supreme Reality. Every worshipper is advised to have his
own Ishta-Devata and look upon the form as embodying
the infinite spirit so that he may secure both comprehensive-
0ess and intensity for his .devotion. But the best solution
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of the problem is seen in the conception of an Avatar. For
in an Avatar the infinite spirit is assumed to have taken a
human form and come into the world as a saviour of men.
Here both the spirit and the form are at their highest. So
it is no wonder that this conception or anything approximat-
ing to it as a Bodhi-Sattva or a divinely inspired prophet
has been such an instrument of power in all religions which
have included it in their fundamental doctrines.

The goal of Bhakti-Yoga, namely, union with the per-
sonal Iswara is reached according to the Gita (XII, 8-13)
by successive steps — namely, (1) the discharging of one’s
ordinary duties of life in a selfless manner having faith in
God and giving up their fruits, (2) devoted service to God,
(3) exercises in meditation, and (4) th= practice of concentra-
tion of mind on God. It will be observed that the first step
in this scheme is nothing but Karma-Yoga. This again
shows that Karma-Yoga and Bhakti-Yoga are inseparable.

The Gita also indicates that there are different classes
of worshippers according to the motives which prompt them
to seek God. They are (1) those who are in distress, (2) those
who desire to gain something, (3) the seekers of knowledge
and (4) the seers of Truth. It praises them all but says that
the seers of Truth, who are single-minded and ars in con-
stant union with God, are the best. We may observe here
that, while the first three classes of worshippers desire that
God should do something for them, the last has no desire at
all for anything. As the great German mystic Meister
Eckhart says, “Blessed, indeed, are those who hunger and
thirst after righteousness, but more blessed are those who
hunger and thirst after the presence of God, but most blessed
are those, who having attained to the Eternal Now, hunger

and thirst after nothing at all”.
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But, from the point of view of the common man what
is more important than all these details of steps and motives
of Bhakti is the assurance which the Avatar of the Gita
gives in many ringing verses to those who seek refuge in
Him and surrender themselves to Him. They are the verses
that have given consolation and strength to many an aching
heart for countless ages in this country and have endeared
the Gita to the common people. The most important of
these is the oft-quoted verse “Setting aside all rules of
Dharma come unto Me alone for shelter. Grieve not. I will
release thee from all sins”. Assurances like this are given
to all worshippers without any distinction of caste or creed,
sex or birth. It is one of the glories of the Gita that it
says that the grace of God is available for all without any
distinction.

The grace of God is a response to the Bhakti of man.
It may sometimes seem arbitrary but every true worshipper
'knows that it depends upon the sincerity and eagerness with
which one prays for it. God is a searcher of hearts. - He
knows what is in our hearts much better than we ourselves
do. The Avatar of the Gita says that He is “Easy of access
to all those who constantly think of Him and concentrate
their minds on Him,” and that “He will enter into the
hearts of those who love Him and worship Him and that He

will dispel all darkness born of ignorance by the shining
lamp of wisdom.”

1.*  J 77 At 999 qieadd e |
aq TR g oiF gg3m )
. Howsoever men approach me, even so do I accept them;
for on all sides whatever path they may chooss is mine,
O Partha. B.G. 1V, 11.
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2. A i 73y 9§97 &9 T AR 9
qeNg A amPy g T F T an:Aq |

He who sees me everywhere and sees everything in me
— T am n=ver lost to him, and he is never lost to me.

3.* @dyaferd A af wadFanfya: |
gaar TAmAIsh @ @t 7 add |
The Yogin who, having attained to oneness, worships

me abiding in all beings — he lives in me, howsoever he
leads his life.

4.% AT 83T &y Ay NSIT |
g4 ar afg a1 g:@ @ At gl qa: )
He who looks upon all as equal to himself, in pleasyre

or in pain — he is considered, O Arjuna, a perfect Ycgin,
B.G. VI, 30-32.

5. =gliar wa=a gi a4 gFiAdsIaT |
Hraf Rrarguardl @At 7 9@y ||

Four types of righteous men worship me, O Arjuna —
the man in distress, the man who wishes to learn, the map
who has something to attain and, O best of Bharatas, the
man who has attained supreme knowledge.

6. dui WA Aagw wRaReffasg |
fra ff faaiserdns @ = 99 i )
Of these the man of knowledgs, having his devotion
centred in the One and being ever attuned, is the best. For

supremely dear am I to the man who knows, and he s dear
to me.
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7. IR &F CIY T QT ¥ Han |
enfedd: @ & AT AIHATTIA] ARG 1|
Great indeed are all of them. But the man who knows

— I deem him to be myself. For, being perfectly poised in
mind, he resorts to me alone as the highest way.

8.  AFAI I HAMT FTIF AT TS |
NGIT: AT @ qzEar gzod ||
At the end of many births the man who knows sesks

refuge in me realising that Vasudeva is all. It is hard indeed
to meet with such a high-souled person.

B.G. VII, 16-19.

9. AN afai ag ¥w: wEnHzR=eRy )
& eI} AGN VT fagarmzn ||
Whatever may be the form which each devotee seeks to

worship with faith — in that form alone do I make his faith
steadfast.

10. & @1 AFAT FFQ@ENIANRT |
BT T ad: FIAE A7 Gfarm & am il

Possessed of faith he worships that form and his desires
are fulfilled, granted in fact by me alone.

11.  erFasq & I90 TRICTSIH I |
g XTI Aifa agwr aif gy )

But finite is the result gained by these men of small
minds. Those who sacrifice to the gods go to the gods,
those who worship me come to me.
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12.* @ afwaesd ey qigga: |
q¢ WAHAA-AY AQTATagIqy ||
Not knowing my supreme nature immutable and trans-
cendental, foolish men think that I, the unmanifest, am en-

dowed with a manifest form.
“ B. G. VII, 21-24.

13.  Jenr @97 FIXT QIHTERT T 7 |
wafiargfznifdaagaan ||
Therefore at all times think on me and fight. When
thy mind and understanding are fixed on me, thou shalt
doubtless coms to me.

14.  senaamgRa Jaar qEamfdar |
oy g&7 fRed Wi magRraad |l
He who thinks on God the Supreme with a mind that is
engaged in constant meditation and that never strays towards

anything else — he reaches Him, O Partha.
B.G. VIIL 7, 8.

15.  er5=q9ra: gad @Y qi @y Ao |
ez gew: Nig Raywe Afaa: |l
He who constantly meditates on me, and gives no
thought to anything else — to him, who is a Yogin ever

attuned, I am easy of access, O Partha.
B.G. VIII, 14.

16.  gsw: @ qu: q1F YFAT ST |
FeqFen A ara a9 aq9fd qag il
That Supreme Being in whom all things abide, and by
whom all this is pervaded can be reached, O Partha, only

by exclusive devotion.
B. G. VIII, 22.
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17. gziwmEg 8 79 361 axfmban |
UFFATAHAAY IR Garfaraay ||
But high-souled men, O Partha, who partake of the
divine nature, worship me with a mind undistracted, know-

ing that I am the Imperishable and that I am the source of
all beings.

18.  &dd Fdgeal Hi ga-a« Taadl |
FOETaA 9 9FA1 Weag<h I31q ||
Ever glorifying me, and being strenuous and steadfast

in their vows, they bow before me and worship me with
constant love and devotion.

19.% AT AV II HIETES |
THAT TUFAT T Prgddgan ||
Others again make an offering of their knowledge, and

worship me as the One, the Distinct, and the Manifold in
various forms. B.G. IX, 13-15.

90.% eyAemifaTeaY /i ¥ s qgTa |
Jui Faf g Aney znggy ||
But those who meditate on me and worship me and no
other, and who are ever devoted to me — their welfare rests
in me.
91.%  JsHrXIATAHI AT wAIfEAan )
IS mTT A7 Il ST 1l

Even those who worship other gods and are endowed

with faith, worship me alone, O son of Kunti, though
ignorantly.
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29. % & adamal N T 99T T |
7 g giramfa a@aasTata 3 1

For I am the enjoyer and the lord of all sacrifices. But
these men do not know my real nature, and hence they fall.

23.  =ifq Jgaar 3 fage, wifa figean
A aifaa s@Asar @it wfrAsi g |
Those who worship the gods go to the gods, those who
worship the manes go to the manes, thoss who worship the
spirits go to the spirits and those who worship me come
to me.

24.* qF g7 %S Q17 AN T WFRAT G750
q3E FGITANAMW gqaqraa: ||

Whosoever devoutly offers to me a leaf, a flower, a fruit
or water — of that man who is pure of heart, I accept the
pious offering. B.G. IX, 22-26.

25.*%  SIff AIUIAR WoAd HAHAIWIE |
AT @ geaer: GRETaRa & a ||
Even if the most sinful man worships me, without wor-

shipping any other, he must be regarded as righteous, for he
has decided aright.

26.  fad wIRy gyatmr aaseita AnesRy |
FNAT AR AR A & 0 g )
He soon becomes rightzous and obtains lasting peace.

Proclaim it boldly, O son of Kunti, that my devotee never
perishes. B.G. 1X, 30-31.
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97.  HHAT YT YR WA JT AREEE |
qIETIRY FFATHEAT HAAM: ||
Fix thy mind on me, be dsvoted to me, sacrifice to me,
and prostrate thyself before me. Having thus disciplined

thyself and regarding me as thy supreme object, thou shalt
come to me. B.G. IX, 34.

98.*% WFAT AENATANT AT =i awaa: |
gar Af QY T [FId g9 ||
By that devotion he knows me, knows what in truth
[ am and who I am. Then, having known me in truth, he
forthwith enters into me.

90.% gIFAAT GF1 AN [T |
qeqaZIFArAd AT agHsaTy ||
Though he may be constantly engaged in all kinds of
work, yet, having found refuge in me, he reaches by my
grace the eternal and indestructible abode.
B. G. XVIII, 55-56.

80. Sau adqdal g2 dsIT Asfy |
WA @99art a=rser= g 1|
The Lord dwells in the hearts of all beings, O Arjuna,
causing them to revolve by his mysterious power, as if they
were mounted on a machine.

81. QW7 IO =S FAMET WG |
geqangd Wi mfea sae meafy aaas |l
Fly to Him alone for shelter with all thy soul, O

Bharata. By His grace shalt thou gain supreme peace and
the everlasting abode. B.G. XVIII, 61, 62-
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82. THAT W HREA) qATSH AT AHEEE |
qids fy met & ol feisf 7|
Fix thy mind on me, be devoted to me, sacrifice to me,
prostrate thyself before me, so shalt thou come to me. I
promise thee truly, for thou art dear to me.

33.*% gagqlq TETsT g% 0 A |
g & agTyen i Jr g |
Giving up all rules of Dharma come to me alone for
shelter. Do not grieve, for I will release thee from all sins.

B.G. XV111, 65, 66.
aFA IJAT—

34. U7 §ITIFET A TRIEAT TITET |

A TG a9l F FAEIAL ||
Arjuna said:

Those devotees who, ever steadfast, thus worship Thee
and those again who worship the Imperishable and the
Unmanifested — which of these are better versed in Yoga?

sfhragIg —

35. ®WIEIT G4l ¥ @ ReryEr S7Ed |

oAl WA § ZaAT Jar ||
The Bhagavan said :
Those who have fixed their minds on me, and who,

ever steadfast and possessed of supreme faith, worship me —
them do I consider perfect in Yoga.

36. 3 semafrizigen<h 9g7rER |
agangfa=y T FTEeEgs gIqg ||
But those who worship the Imperishable, the Ineffable,
the Unmanifested, the Omnipresent, the Incomprehen51ble.
the Immutable, the Unchanging and the Eternal —
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87. afwrafzamy @< gngza: |
3 grrgafa gig agyafia @ |
Having subdued all their senses, and being of even

mind under all conditions and engaged in the good of all
beings — they come to me alone.

38.* FomsfFawATITATEaTAaan |
sresht 2 wfsd:a Tzafmasy ||
The difficulty of those whose minds arz set on the

Unmanifested is greater, for the goal of the Unmanifested is
hard for the embod.ed to reach.

39. & g |aifr =9 wfy @=er gern
Sy . -~
q-34T ANT 7 AT ITET ||
But those who consecrate all their actions to me and

regard me as their dearest one, who meditate on me and
worship me with single-minded devotion —

40. AmA{ 93T GOEERETI |
Wiy 7 RN enafasaan i
I save them full soon, O Partha, from death and the

ocean of mortal life, their minds being ever set on me.
B.G. X11, 1-7.

41.% 3T @AM RA: FIT €T 7 |
faam (qEgR: angiage: adf |
He who never hates any being and is kindly and com-
passionate, who is fres from the feeling of ‘I’ and ‘mine’, and

who looks upon pleasure and pain alike, and has for-
bearance;
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42.*% TgT: Fad NI FaRAT TEALT: |

wffanagfyat & uw: @ 7 )

He who is ever content and is steady in contemplation,
who is self-restrained and is of firm conviction, and who has
consecrated his mind and understanding to me — dear to
me is the man who is thus devoted.

43.* FEAEST S AFREIT T T2 |
gAfATI NN 3 @ = & frm: |l
He by whom the world is not harassed and who is not

harassed by the world, he who is free from joy and anger,
fear and anxiety — he is dear to me.

44.*% % gfady IRA TqeTT: |
Ay ait@nht @ gE<h: @ ® o)

He who has no wants, who is pure and prompt, up-
concerned and untroubled, and who is selfless in all hjs
enterprises — dear to me is the man who is thus devoted

to me.
45.% @ T TR T Y 7 Dty T Fgha |
FUIIIRemt wiwa 3 @ 7 B )

He who neither rejoices nor hates, neither grieves nor
wants, and who has renounced both good and evil — dear
me is the man who is thus devoted.

to
46.% &% T T B 7 gur AAGHEA: |
MAgaz:ay aq: agEaa: ||
He who is alike to foe and friend and also to good
repute and ill repute, who is alike in cold and heat, and in

pleasure and pain, and who is free from attachments —
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47.% gerfEzrgfamidr aegey IaFafa |
fgFa: Raxafaufram & @ ag |l
He who is alike in praise and dispraise, who is silent

and satisfied with whatever he has, who has no home and
is firm of mind — dear to me is the man thus devoted.

4S. ¥ g 9vAigafig adiw qgarad |
HZATAT ARAT TwiEdsha T fan ||
And they who have faith and follow this righteous way
of everlasting life thus set forth, and regard me as supreme

— exceedingly dear to me are they who are thus devoted.
B. G. X1I, 13-20.

49, o1F a3 T g9 99 9949 |
Ty Hear AF=T A A GEant=an ||

I am the origin of all; from me proceed all things. The
wise know this and worship me with all their heart.

50.  HfTTr AXTTIT NETT: GLET |
Fareas A T geafea g wffa 9 1
Their minds are fixed on me, their lives rest in me, and

of me they ever converse enlightening one another. Thus
are they delighted and satisfied.

51. 3wt agagw@l Wi fagasg )
zgIfy gt & 39 ArgEnfa & o
On those that are ever devoted to me and worship me

in love I bestow the understanding by which they come
to me.
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52.% QMHMTFINIAZHAAST aq: |
TEMATAERAITED FAYT WEaar ||
Out of compassion for them do I dwell in their hearts

and dispel the darkness born of ignorance by the shining
lamp of wisdom. B.G. X, 8-11.

53.* FIF 3ZF q7ET 9 A9 T JAAT |
T wIfaa g3 czaafy af Far |l
Neither by the Vedas, nor by austerity, nor by alms-

giving, nor yet by sacrifice, can I be seen in the form in
which thou hast seen me now.

54.% WFA @FT 057 ATIRDSH |
g 25 = qeAA 995 F 93T ||
But by devotion to me alone may I thus be i(nown,
truly seen, and entered into, O dreaded Arjuna.

55.% UFEAZHGUHI AEE: EFAIea: |
i @dya @ @ AWy qeT ||

He who does my work and looks upon me as his goal,

he who worships me without other attachments and who is

without hatred towards any creature — he comes to. me,
O Pandava. B.G. XI, 53-55.

56.% qrmadr ga=dq @F A AT T G 33|
JFIAT I AT @GET AW FEAYI a7 = |

“This Self cannot be gained by the Veda, nor by in-
tellectual power, nor by much learning. He is to be gained
only by the one whom He chooses. To such a one the' Self
reveals His own nature. Ka. U.



CHAPTER XI

UNION THROUGH MEDITATION (DHYANA-YOGA)

“In learning to swim in the sea of the Self, use at first a float —
Holy Name or a sacred mantra — but discard it in time, lest it
prove an obstacle.”

The higher phase of Bhakti is Dhyana or meditation.
Worship, prayer and meditation are the successive stages in
the path of Bhakti. Meditation is only speechless prayer.
Worship is part of a ritual. It may consist of making offer-
ings, reading from holy scriptures or singing hymns. Internal
worship is known as Upasana in the Upanishads. The Upa-
nishads prescribe certain exercises in meditation. These are
sometimes called Vidyas and there are about thirty of them.
One of these known as Sandilya-Vidya is quoted below. In
some of these Vidyas some objects or sounds are chosen
and meditated on as being identical with the Self. To this
class belong meditations on the five elements, on prana, on
the mystic syllable Aum etc. These Upasanas are calculated
to prepare the aspirant for the higher stages of meditation.

The practice of Upasana may consist of both prayer
and meditation. Prayer is of various kinds. It may be a peti-
tion for one’s self or for others in whom one is interested. Or
it may be a thanksgiving or a confession of sins or an invo-
cation or a hymn of praise or communion with God. These
are in the ascending order of merit. The first is of the lowest
kind and the last is of the highest. But even the lowest kind
of prayer should not be despised. There is nothing wrong
in praying for the good things of life either for one’s self or
for those whom one loves. An approach to God even with a
selfish object has some merit in it. The Gita says that even
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if the most sinful man approaches God he should be regard-
ed as one who has done the right thing and that such a
man would soon become righteous and obtain lasting peace
(IX, 30-31). We may say therefore that a man who prays
for some selfish object will soon learn to pray for higher
things. The mistake lies in getting irritated and ccasing -to
pray when the prayer is not granted. Also it is a m’stake to
hope to alter the will of God by our prayers. Our aim
should be to know it and cooperate with it. We are all instru-
ments of God’s purposes. But we should try to become cons-
cious instruments.

Very often our prayers are not granted. But our duty
is to go on praying without questioning the wisdom of God
in not granting our prayers. Our duty is to approach God
as a child approaches its father or mother and lay before
Him our needs and wants and leave it to Him whether to
grant our prayers or not. If we go on doing this we get more
bappiness by entering into His presence than by asking for
anything. The presence of God will be more satisfying to
the heart than the satisfaction of desires. It will be more
satisfying than even righteousness. One of the mogt
remarkable things in the lives of all saints was the intimacy
which they cultivated with the Deity whom they loved and
worshipped and the happiness they felt in His presense. Alj
that they wanted was that He should be ever present in their
minds. They did not want His gifts. They wanted Himself,

In Hinduism the emphasis is almost always on the high-
er aspects of prayer, namely, adoration, meditation and
communion. The lower aspects however are not ignored. But
we are taught that the ultimate object of all prayers should
be union with the Deity who is worshipped. This is evident
in all the various kinds of Sadhana practised in the fold of
Hinduism. Whether the Sadhana practised is theistic or
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yogic or tantric or vedantic, the ultimate aim is the same,
namely, becoming like the Deity, or becoming one with the
Deity who is worshipped or meditated on. As a preliminary
to this we are taught to practise Upasana or internal wor-
ship. This mcans that the mind of the worshipper should
dwell on the form of the Deity that is worshipped. When this
is done for a sufficiently long time the Deity becomes an
abiding presence in the mind of the devotee.

The most powerful aid to Upasana of this kind is japa,
which is the repetition of a mantra representing the Deity.
A mantra is not a mere formula or a magic spell or even
prayer. It is the embodiment in sound of a particular Dcity.‘
It is, for all practical purposes, the Deity himself. For
instance in the Hymn of the Thousand Names of Lalita the
Goddess is ident.fied with the fifteen-syllabled Mantra sacred
to Her — Her face with the first five syllables, Her trunk
with the next six syllables and the lower part of Her body
with the last four syllables. (See Names — Nos. 85 to 90).

When a mantra is repeated with concentration of minci
and the worshipper tries to identify himself with the Deity,
the power of the Deity comes to his help. A prayer is differ-
ent from a mantra. It is a purely human composition and
can be offered in any language or form. But a mantra, being
the embodiment of a Deity in sound, has to be repeated in
that form alone in which it is imparted by a Guru. It is not
to be learnt from books or by mere hearsay. It is only to
be learnt through initiation from a living teacher. And it
has for its aim the gradual transformation of the worshipper
into the likeness of the worshipped. Therefore the more a
worshipper advances in his japa the less is he himself and
the more does he partake of the nature and the power of
the Deity. This process of deification- which is begun even

P.W.-6
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in ritual worship is taken to a far higher level in what is
called Raja-Yoga in Patanjali’s scheme of Yoga.

Patanjali in his Yoga-Sutras describes Yoga as consist-
mg of eight parts—Yama, Niyama, Asana, Pranayama, Pra-
,tYahara Dharana, Dhyana and Samadhi. The first two,
Yama and Niyama, indicate the preliminary ethical prepara-
tion necessary for a Yogin. Yama means abstention and
Niyama means observance. The former is negative; the latter
is positive. The aspirant is advised to abstain from killing,
false-hood, theft, incontinence and possession, and to prac-
tise purity of mind and body, contentment, austerity, study
of sacred books and prayer to God.

The next three parts, namely, Asana, Pranayama and
Pratyahara are a'so preliminary accessories to Yoga. Asana
is the posture suitable for meditation. It is a physizal
help to concentration. Patanjali defines Asana simply as a
posture which is steady and comfortable. But later writers
on Yoga have developed the subject of Asanas and have
ﬁiven us elaborate systems of Yogic exercises which are far
etter than Western systems of physical exercises. The Yogic
asanas developed by our writers on Yoga are a very precious
heritage. If a student learns a few asanas from a qualified

/teacher and practises them regularly for half an hour every
day along with his prayers he will maintain perfect health
and live to a ripe old age. The next part is Pranayama or
regulation of breath. Apart from being a means to concen-
tration, Pranayama is very beneficial to health. It consists of
three stages — slowly inhaling the breath, holding it for a
short time and slowly exhaling it. These respiratory
exercises clear the lungs, steady the heart, purify the blood
and tone up the whole nervous system. The Yoga system
realises that the body is not a thing apart from the spirit,
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but its instrument and expression. Therefore it aims at per-
fecting the body as well as the mind and the spirit. But these’
exercises have to be done under the proper guidance of a:
Guru who is an expert in Pranayama. Else they may do:
much harm. If Pranayama is properly practised, it will in
a short time produce that serenity of mind which is essential’
to contemplation. Along with Pranayama one should prac-5
tise Pratyahara or withdrawing the senses from their res-A
pective outward objects. In other words, the mind has to be!
shut against all impressions from the outside world. If this’
is done, it ceases to be affected by external influences. By
these practices, the aspirant qualifies himself for contempla-
tion. He has brought his body, his senses and his mmd\

thoroughly under control. '

We now come to the last three parts which comprisei
Raja-Yoga with which we are particularly concerned here./
These are Dharana, Dhyana and Samadhi. Dharana is con-
centrat'on. It is the fixing of the mind on any particular
object, say, the form of one’s Ishta-devata. Prolonged exer-.
cises in Dharana result in the perfect control of the mmd
so as to turn it in whatever direction one likes. The mind
thus controlled and directed can easily pass on to Dhyana,
or meditation which is defined as an uninterrupted flow of,
thought towards the object of devotion. Dhyana finally leads,
to Samadhi in which two degrees are recognised—the con-,
scious Samadhi and the super-conscious Samadhi. Both of,
them require the highest power of concentration. But the;
first is a state in which the mind continues to function;;
though it is wholly absorbed in the contemplation of the ob-;
ject, whereas the second is a state in which the distinction,
between the contemplating subject and the contemplated ob-;
ject disappears and the mind ceases to function. R
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Around Patanjali’s Yoga-sutras a tremendous tech-
nique of Yoga  has been built up. But one is apt to be
scared away by all the formidable divisions and sub-divi-
sions and detailed instructions regarding postures, breath-
controls and the mental gymnastics given in the technical
Yoga-sastra. In refreshing contrast to all this, is the simp'e
informal treatment of the subject given in Chaper VI of
the Bhagavad Gita. In this Chapter, verses 10 to 32 have to
be carefully studied by any one who wants to pract.se the
art of meditation. Some of these verses are quoted below.
All that is required of a beginner here is ethical purity
together with steadfastness of purpose. No d:fficult postures
and no ascetic disciplines are prescribed. On the other hand,
the Gita specifically says that “Yoga is not for him who eats
too little or too much, who sleeps or keeps awake too long,
but for him who is temperate in his food and recreation,
who has regulated his sleep and waking and who is res-
trained in all his actions.”

It is advisable for a beginner to begin his practice on
the lower levels of prayer. He might begin with an invoca-
t'ion to his own Ishta-devata for success in his enterprise
and then pass on to an act of communion with the Antar-
yamin of the universe i.e. God the Immanent, for taking
him out of the petty interests of everyday life. These two
steps are fairly easy. But on the very threshold of the next
stage, namely, that of the soul’s entering the region of the
Absolute, i.e., God, the transcendent, one encounters a num-
ber of obstacles. For while hitherto the mind has been fupc-
tioning as the leader, both in fashioning the prayer on the
lips or in the heart in the first stage and taking the soul
perhaps into the depths of cosmic space in the second stage,
it has now to abdicate its function and retire and ultimately
efface iself. But this it will stoutly refuse to do. Far from
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retiring, the more it is pushed aside the more aggressive it
becomes and brings into play all its hidden powers of resist-
ance. It may try to defeat our efforts in various ways. It
may make us worry ourselves about a thousand trivial
things of the present or call up innumerable memories of
the past or suggest a number of plans for the future or it
may bring up from its own unconscious depths unholy
thoughts and images, or, worst of all, it may induce sleep
to come over us and drown us in a sea of unconsciousness.
What is required of us at the beginning of this stage is to
rid our consciousness of all thoughts and images and make
it a pure subject, with no objective element whatsoever in
it. and at the same time to be wide awake. How are we to
achieve this? Any resort to prayer at this stage will only
serve to take us back to our starting point, and that is quite
unnecessary. For Grace is already with us and is taking us
forward. The recorded experiences of saints and mystics
may help us here to some extent. But, after all, these are
again only memories and images of mind, and they have to
go, if we have to succeed finally in our endeavour. No,
nothing will avail us in the last resort but constant practice
and determination. The practice may have to be spread over
months, and perhaps years. After such prolonged practice,
suddenly ‘one day one will find the mind obedient and
docile and will'ng to efface itself. That is the beginning of
its end. Thereafter it is only a question of the duration of
that experience. The art of dwelling in the Absolute has
been learnt. It has only to be perfected by some more prac-
tice so that the soul may retire into this Holy of Holies

whenever it wants.
In this connection we may say that the mind that is

effectively stil'ed is very different from what we call the
vacant mind. The former is like a bent bow, which at its
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highest tension lies silent in the hands of its wielder, while
the latter is like a relaxed bow hung up on a nail in the
wall. The former shuts out all objects, the latter allows all
objects to come in, but takes no impressions of any. The
difference is clearly perceived when the mind which has
been stilled for a time starts functioning again. By the soul
going into its source in the Absolute and replenishing its
energies it will be found that the mind also has grown
richer and wiser. When one comes back into the world in
the course of this practice, one often feels that the things
which appeared huge and tremendously important before
now look miserably small and petty. This means that the
mind has acquired a better sense of proportion and a more
correct sense of the values of life by the soul’s brief sojoum'
in the Absolute.

As for the sojourn itself we are told that it is a sort of
conscious sleep in which there is no sense of time or space,
life or death, one or many, but only a feeling of ineffable
peace and joy. This experience may indicate to us what
Buddha and Christ meant when they said that they had con-
quered death for us. Did they not mean that they have raised
human consciousness to a level where such biological con-
cepts as lfe and death have no meaning? That is also what
the Upanishads mean when they say that a man who has
attained to divine consciousness overcomes death and ob-’
tains eternal life. When Sri Ramakrishna was asked how he
felt when he went into Samadhi he replied that his feeling
was like that of a fish which had been taken out of a pot of
water and released in the Ganges.

We are on surer ground when we come to speak of the
results of the soul’s sojourn in the Absolute. The Gita says
“Steadfast in Yoga he sees himself in all beings and all
beings in himself—he sees the same in all”. And Sankara in
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his comment on this verse points out that it describes the
fruit of Yoga.

A careful study of all the verses in the Sixth Chapter
of the Gita dealing with this subject of Dhyana-Yoga will
indicate to us three tests by which we can see whether the
meditation we are practising is genuine or false. Firstly, it
should produce a feeling of unalloyed peace and happiness.
Secondly it should produze in us a sense of the mystic unity
of all things in the world. And, thirdly, it should bring about
in us a moral and spiritual revolution and take us a step

nearer to God.

1.% eq@aealT 9wia FRERAERRTED |
=Y FIFAT DA FHAAT =R |
By meditation some perceive the Spirit in themselves

through the mind, others by devotion to knowledge and
others by devotion to works. B. G. XIII 24

9% oy &N FAEEN AFA AaAT T4 |
AT FaEATE FHA DIARE: )
‘As a lamp in a place she'tered from the wind does not

flicker’—that is the figure employed of a Yogin who, with a
subdued mind, practises concentration of the Spirit.

8.  FEa (A< WEE E |
I JARHATHTT TAREART IR 1|
That in which the mind is at rest controlled by the

practice of concentration, that in which he beholds the Spirit
through the mind and rejoices in the Spirit;

4. gAMARTH INCrEmEad Ry |
NS Y B
I = T TTIA gas@T a=q: ||

. That in which he knows the boundless joy beyond the
reach of the senses and grasped only by the understanding,
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and that in which, when he is established, he never departs
from truth;

5. g ==s@r 99 @19 /Ay 1fF qa: |
ARaq fad) T T:@F gEY FEEay )
That on gaining which he feels there is no greater gain,

and that in which he abides and is not shaken even by the
heaviest of afflictions—

6. d g prad@Nant Dudkan |
g (4439 DN D s FEmAaar |
Let that be known as Yoga. It is severance indeed of

contact w'th pain, and it is to be practised with determina-
tion and an undistracted mind.

7.  ggeqgaTE FIRTEAFA @afafaa:
gagafegaam AT gaqqa: ||

Renouncing entirely all the desires born of wilfulness,
and restraining with his mind all his senses on every side—

8. = mIewdg g W giyadiaar |
JegEEd a9 Fear A Figef FrFazqa
A man should gain tranquillity little by little, and with

a steadfast purpose concentrate his mind on the Spirit, and
think of nothing else.

9. @ g Ay gaugaafearg |
aaga) FamagieRaig az a3q ||
Whatsoever makes the wavering and fickle mind wan-

der away—from that it should be withdrawn and brought
back to the control of the Spirit,
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10. gsmAaRAs g4 NG g@gaag |
I JFARAFE FENATFATH ||
For supreme happiness comes to the Yogin whose mind

is at rest, whose passions are composed, and who is pure
and has become one with God.

11. g=ad auaE D faaassas: |
g7 AVGETAA AT |
Thus making the mind ever steadfast, the Yogin, whose

sins have disappeared, experiences with ease the infinite joy
of union with God. B. G. VI. 19-28

12.* &F afead sw@ adeldfa ara swda | g
ag Fga7: gaT AT HRfEASF  gen wal
goa: g yafq @ g Fata

Verily, all this is Brahman. Let a man meditate on it

in tranquillity as that from which he came forth, to which

he shall return and in which he breathes. Now, verily, a
man is what he becomes on departing hence. So let him

meditate thus:—

13. #m: gmMTAA AT GFEFET  AIFEHA]
ggsal  @Fm:  @gnem g @gfig-
FENASTIFIARL |

He who consists of mind, whose body is life, whose
form is light, whose will is truth, whose soul is space, who
contains all works, all desires, all odours, all tastes, and
who pervades the whole world—silent and unmoved—

14. uwy ¥ sEAIsAgasaEiRal amEr  avwa
AFE WHFAGIE CF H  ARAISAEET
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SPTFIRETT AR RS AETEa SR

SFae |
He is my self within the heart, smaller than a grain of
rice or of barley or a mustard seed or a grain of millet or
even the kernal of a grain of milet—He is my self within

the heart, greater than the earth, greater than the sky,
greater than heaven, greater than all these worlds.

15. &3%al @Fwm:  @dmey @dvEr @afgw-
PIASTFIAIGR TT H  AHISFAEET  wagdl

afva:  Jafygafaardify asw wTngEr A
faffFarfify & g mftesa: wfigsg: )

He contains all works, all desires, all odours and all
tastes—He pervades the whole world, silent and unmoved.
He is my se!f within my heart. And this is Brahman. And
w:th Him shall I be united on departing from here. He who

has this faith will have no more doubts. Thus said Sandilya,
yea, Sandilya. Ch. U.

16.* vt 33T gaaarad @R fraa: |
THIET g Hmrar fuiafaz: |
A Yogin should always try to concentrate his mind in

solitude, having retired to a secret place and subdued his
mind and body and got rid of his desires and possessions.

17. o= [ afwer RaaEageaE: |
argfgd afadty JeRmgRE
Having in a clean place firmly fixed his seat, neither

too high nor too low, and having spread over it the sacred
grass, and then a deer-skin and then a cloth—
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18. %W g F FafrafaafE: |
IufzaTan gs=AraNARAREEY ||
And sitting there he should practise Yoga for his own
"purification, restraining his thoughts and senses, and bring-
"ing his mind to a point.
19. @9 FTIROEAT uRamTs feu: |
adgq arfyEn & maAgEaT
Sitting firm, he should hold his trunk, head and neck

. erect and still, and gaze steadily on the point of his nose,
without looking around.

90. maFarAl RmadEeiEd faa: |
aq: €939 Afg<) g rfia weaw ||

Serene and fearless, steadfast in the observance of celi-
bacy, and subdued in mind, he should sit in Yoga, thinking
. on me and intent on me alone. B. G. VI, 10-14

91.% g YAERS AN AT 8% |
gfzar 7 faaely amg: oAt akeg )

When the five instruments of knowledge stand still, to-
gether with the mind, and the intellect itself does not stir—
that, they say, is the highest state.

99. i AR wd Reauffrzaaromy |
agIEE Al AN & myErEy |

This they consider to be Yoga, this steady control of
the senses. Then does one become watchful, for Yoga comes
and goes. K2, U.
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23. fre=d T 98 AT ghftg i qaar @faear |
FRNgYA saRa fgrrenaify aaifr wamafa |
Holding the body steady with its three upper parts
(chest, neck and head) erect and drawing his senses toge-
ther with the mind into his heart, a wise man should cross
by means of the boat of Brahman all fearful streams.

24. gmmedredz 3= &0 gy FiIgEN-
~gdid | gZrAIwig agRd e
qRIJIaFS: ||
Compressing his breath within the body, let the man
who has controlled his movements breathe gently through

his nose. Let the wise man vig:lantly restrain his mind as he
would a chariot yoked with vicious horses.

25. & g AR TETIFaliNg asgsem-
&fr: | aNaEs a g Fgdea gafaaare-
A9 INIA 1)
Let him practise Yoga in a place level and clean, free
from pebbles, fire and dust, favourable to thought on ac-

count of its sounds, its waters and others, and not painful
to the eye—in a sheltered retreat protected from the wind.

26. drovgmEifteeni emafagerzaaghimg
Tarfa sqifn graufn agvrfyaatrsufm @ )
When Yoga is being performed the forms which precede

the manifestat.on of Brahman are—fog, smoke, sun, wind,
fire, fire-flies, lightnings and a clear moon.

97.% grEAMsfed agfiad agrea® DTl 939 )
q a&g QM T s F Feg: g Dfand g )

When the five-fold quality of Yoga is produced, arising
from earth, water, fire, air and ether—then there is no
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longer any sickness, no old age or death for him who has
obtained a body produced by the fire of yoga.

98. STAENRAMIAEIGTE INTE1g: TEIFT 7 |
a7 @Y §FI0eET Qg guai agfa ||
Lightness, healthiness, steadiness, a clear complexion,

a pleasant voice, a sweet smell and slight excretions—these,
they say, are the first results of progress in yoga.

29. 7 f339 gENIfed angd yiaa Jegarae |
agrAat gadfier I ©F: FEHAT WAF fRAVF: )
Even as a mirror tarn:shed by dust shines bright after
it has been cleaned, so does an embodied being, when he
has seen the nature of the Self, realise oneness attain his
end and become free from sorrow. S. U.



CHAPTER XII

UNION THROUGH KNOWLEDGE (JNANA-YOGA)

Y“The goal of knowing is being. When knowing and being become
one God is reached.”

The word Jnana is used in our religious literature in
two' different senses—a lower sense and a higher sense. In
the lower sense it means only intellectual knowledge of
Teligion and philosophy learnt from books or teachers. In
‘the higher sense it means the direct realisation of God
‘through one’s own personal experience. Those who are per-
‘fect in the knowledge of the first kind are considered great
‘scholars, and those who are perfect in the knowledge of
the second kind are considered great saints. It is well known
that all scholars are not saints, nor all saints scholars. It is
rarely that we meet with 2 man in whom there is a combi-
nation of both scholarship and saintliness. The Upanishads
in many places point out the difference between a man of
intellectual knowledge and a man of spiritual realisation.
They often warn us against the vanity and conceit engen-
dered in one by mere book-knowledge. They emphatically
declare that the knowledge of scriptures is not knowledge
of God. At the same time they declare that the knowledge
of scriptures is also necessary. As we have already said, the
Gita maintains that Sastra (scriptures) and Sraddha (indivi-
dual faith) should both cooperate in leading a man to Jnana
(realisation).

Jnana in the highest sense should include not only scrip-
tural knowledge but also devotion to God (Bhakti), ethical
purity and service to society. The Bhagavad Gita in its
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description of Jnana (XIII 7-10) includes virtues like mod-
esty, sincerity, non-violence, forbearance, uprightness, stea-
diness, and self-control and also unswerving devotion to God
through constant meditation. All this shows once again the
inseparab:lity of Jnana, Bhakti and Karma. We cannot t00
often po:nt out that these three are only the different aspects
of a single process of discipline. While the lower Bhakti and
the lower Jnana mutually support and strengthen each other,
the highest Jnana and the highest Bhakti are identical, as
they both indicate the expansion of human consciousness
till it merges in divine consciousness.
A}
We have said above that Jnana in its higher sense
means the realisation of the unity of all things in God. The
multiplicity of things which we see around us every day is
only a partial truth. To get at the whole truth we should
see not only the external multiplicity but also the internal
unity. In other words our commonsense has to be supple-
mented by a mystic sense. The Upanishads declare that he
who sees only the multiplicity of things goes from death to
death. The two points of view may be made clear by means
of an illustration. When we look into a book written in &
language which we do not know we see only isolated let-
ters which convey no meaning to us. On the other hand
when we look into a book written in a language which we
know we scarcely see the separate letters as our attention
is absorbed by the meaning underlying them as a whole.
Similarly an ordinary man sees only the multiplicity of the
world through his commonsense, whereas a mystic scarcclﬂ'
sees the multiplicity as he is carried away by the profound
unity which his mystic sense reveals to him.

The mystic consciousness which Jnana brings in its
train is as far above the ordinary human consciousness as
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the latter is itself above animal consciousness. If we com-
-pare the consciousness of a dog or a cat with the conscious-
‘ness of a man we are.at once struck with the difference.
‘Human consciousness is far wider, its images are far more
iprecise and definite and it contains a thousand values which
:are entirely absent from animal consziousness. 1f by some
‘magic we are able to induce human consciousness in a
.dog or cat we can imagine how the poor animal would be
'suddenly lifted to a far higher level of being and how it
:would be bewildered by hosts of new thoughts, new ideas
and new values which it had not known before. And we
can also imagine how, after the magic ceases to operate, the
'same creature would be disgusted with its former life and
‘would find no pleasure in the company of its fellow-animals.
‘Similarly when a man has had a taste of the mystic cons-
‘ciousness and becomes aware of the divine unity behind the
‘multiplicity of the world and perceives a thousand super-
‘human values, of which he had no idea before, he would
‘naturally long to remain at that level and not sink to the
:level of his former consciousness. And if he is not able to
-remain at that level he would become sad and depressed,
he would find no interest in life, would get no pleasure
from the company of his fellows and might come to be
regarded by the world as a crazy person. This is what has
shappened to many a saint and mystic all over the world as
(their biographies amply testify. In the Bhagavad Gita we
.are made to understand that Arjuna had an experience of
.this mystic consciousness for a short time when he realised
.the unity of all things in God in what is termed Visva-rupa-
.darsana in Chapter XI. For we know that at one point in
the long discourse between him and his charioteer, he was
shown the universal form of the Avatar and at once he
‘burst into a long hymn of praise. It is said that, “He beheld
‘in the body -of that God of gods the whole universe with
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its manifold divisions all gathered together in one. Then
struck with amazement, his hair standing on end, Arjuna
bowed his head to the Lord, joined his hands in salutation
‘and said “In Thy body, O God, I see all the gods and all
the varied hosts of beings as well...”

The bliss of those who have attained Jnana and are
able to remain at the high level of mystic consciousness is
described in many beautiful passages in both the Upani-
shads and the Gita. For it is an experience which destroys
all doubts and desires, all faults and fears, and all sins
and sorrows. Those who have attained to this state not only
live in God and enjoy unclouded happiness themselves, but
are also engaged in the happiness of all beings and are
ever ready to serve their brethren and alleviate their suffer-
ings. In Buddhist literature such super-men are called Bodhi-
‘sattvas. And in Hindu religious literature they are ca'led
Jivanmuktas. When men have attained Jnana, nothing more
remains for them to know or achieve. Having partaken of
the divine nature they are not born again at the time of
creation, nor are they disturbed at the time of dissolution.
In a word, they attain what we call Moksha. They may,
‘however, of their own free will, come back and take birth
in the world and become founders of religions and saviours

of humanity.
1. oAt g 3 WEREIsRRE AfEagEE: 99w |
Ffeng WA FAg @3fdd e wadifa 0

» Saunaka, a great householder, approached Angiras with
due respect and said, “Sir, what is that which being known,
.everything else will be known?”
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9. el @ | R A akasy I 7 W ggafd
agfa qu yarrr = 1l
To him he replied, “There are two kinds of knowledge

to be known, as declared by those who know Brahman—
the higher and the lower.

3.% U FAY agag: AAINsyIA: B FIN
SETT e T4 SAfaIfid | sTu 9 I AT
FIA I |

“Of these the lower is that of the Rig-Veda, the Yajur-

Veda, the Sama-Veda, the Atharva-Veda, and of phonetics,
rituals, grammar, etymology, prosody and astrology. And

the higher is that by which the Imperishable is apprehen-
ded. Mu, U.

4. S N s wwA gy Dnwarg @AFER AR
gEy 19 Fgew dq HMqdig qdsd He I7dr-
#ifg | a9 |

Narada approached Sanatkumara and said, “Sir, teach
me.”

“Come and tell me what you know,” he replied, “and
then I will teach you what is beyond that.”

5% =wiad widsAfy Ag¥E @mIgmwdn  wgdf-
Reg@@m ogg Agai ¢ fisg afft 39 Al
A NFIRFIA Jfaer FwtEn yafaai e
AFARET I IFTFTRIATI IR/ |)

“Sir, I know the Rig-Veda, the Yajur Veda, the Sama

Veda and Atharvana the fourth; and also the Itihasa-Purana
as the fifth. I know the Veda of the Vedas (viz, grammar),
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the rules for the propitiation of Pitris, the science of num-
bers, the science of portents, the science of time, the sciences
of logic, ethics and politics, the science of the gods, the
-science of scriptural studies, the science of the elemental
. spirits, the science of weapons, the science of the stars, the
science of snake-charming and the fine arts—all these sir, I
know.”
6. @si W FEARRTRE AwAREEgd AT A
ez MFEAEARET Sisg g
d A1 ynAEBFE 9 arafafy |
“But, sir, with all this I am only a knower of words,
not a knower of the Self. I have heard from holy men like
you that he who knows the Self crosses over sorrow. I am
in sorrow. Do, sir, help me to cross over to the other side
of sorrow.” Ch. U.

7.* 7 g gfmla A erlyengaEd |
qd Y7 3T 7 qA A I fa@rm < w@w )

Those who are ever devoted to what is not knowledge
enter into blinding darkness, and those who ever delight in
knowledge only enter into still greater darkness, as it were.

1. U
8.  agr wnagIFRE Agfasafa g )
aq AT gEEra g ||

It is only when men shall be able to roll up the sky
like a hide that there will be an end to sorrow without
knowing God. S. U.

9.*% 3P FANTRIFRIIAT: T=aT |
89 Faffas ar @9 af@aead |
Knowledge as a sacrifice is superior to all material
-sacrifices, O dreaded Arjuna. For all works without excep-
‘tion culminate in knowledge.
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10.  gffy sfEa aiadT &3 |
sasafa § T ATz Ea: |

Learn this by humble reverence, by enquiry and ser-
vice. The wise who have seen the truth will teach thee this
divine knowledge.

11.% gammen A gAdiedd arerfy qroed |
Fa @AM LIS A 7 1|
When thou hast known it, thou wilt not err again as

now, O Pandava; for thou wilt see all things without ex-
ception in thyself, and also in me.

12.%  yft Jzfa T G9ST: QITENEH: |
T FagaaT IfA gratoafa |

Even if thou art the most sinful of sinners, thou wilt
cross over all transgression by the raft of divine knowledge.

13.  Favifa afr)siT@ad Teasda
grara: agEaiin vema TEa agr ||

As the fire which is kind'ed reduces all fuel to ashes,
O Arjuna, so does the fire of knowledge reduce all works
to ashes.

14. T & 387 gz =T =)
g MNERE: FrearafE fFeafg
There is no purifier on earth equal to divine know-

ledge. A man who becomes perfect in Yoga finds it in him-
self in course of time. B. G. 1V, 33-38
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15. =87 g az=id a9i aiffrancaa: |
darAIfREasTA 9FIDIQT Sy ||
But for those in whom this ignorance is dispelled by
knowledge, the knowledge, like the sun, illumines Him who
is beyond.
16.*  JIIEATIRAIAEAATETHTIN: 1
TegRAyAuEf mafagageaan |

Thinking of Him, at one with Him, abiding in Him,
and delighting solely in Him, they reach a state from which
there is no return, their sins being dispelled by their know-
ledge.

17.%  Py=nfaagases S a ziaiy |
T~ T3 AT = aftgan gngEa: I
Sages see the same in all—whether it be a Brahmin of
learning and humility or a cow or an elephant or even a
dog or an outcast. B. G.V, 16-18
18.% srmifseaAgiganiiar anrqusian |
srEEITEd A1 wageafaa: ||
Modesty, sincerity, non-violence, forbearance and up-
rightness; service of the teacher, purity, steadfastness and
self-control;
19. TEEaT TARAIFR €T T |
RERGG AN @IMGERAT, ||

Detachment from the objects of sense; self-effacement
and the perception of the evil of birth, death, old age, sick-
ness and pain;
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90. @REANSEF: FIERIIET |
e 9 anRmafieigiaatayg ||

Detachment and freedom from identification with chil-
"dren, wife and home, and constant evenness of mind amidst
events agreeable and disagreeable;

91.. \Pr FAFTNNA AREEATEICET |

ARw AT Aagary ||

Unswerving devotion to me through constant medita-
tion, resort to solitude, and aversion to society;

99,  SrerRAFATTIS qETAIGTIAY |
TaSTAR T HATT AT S=AT ||

Steadfastness in the knowledge of the Spirit, and insight
into the object of the knowledge of Truth—this is declared
to be true knowledge, and all that is contrary to it is no
knowledge. B. G. X111, 7-11

93.%  gfyay A WaARSTAHES |
sfnTw fAawg asd [ afrasg
The knowledge by which one imperishable essence is
seen in all beings, undivided in the divided—know that
that knowledge is of ‘goodness’;
24. 9uFEA g IS TAMAT AR |
Ffa gy yag aswd [y asag ||

The knowledge which, by reason of their separateness,
‘sees in all beings different entities of various kinds—know
that that knowledge is of the nature of ‘passion’;
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95.* FY TETIXHRAL F1] GHATIFA |
qaddgesd F aqHIgIRAT ||

While that which clings to each single object, as if it
were the whole, and which is irrational, untrue and narrow
—that is declared to be of the nature of “dullness”.

B. G. XVIII, 20-22

96. fafx maY Fa1 a@r quifa AN )
gHIYAT FFAT W™ FAer g1 9@ ||

Learn from me, in brief, O son of Kunti, how one
who has attained to the perfect state reaches God—the
supreme consummation of knowledge.

97.  g& AZEAr IE Torea Ay =)
T, AT WEHY $g3eT = |

Endowed with a clear vision, firmly restraining him-
self, turning away from sound and other objects of sense,
and casting aside likes and dislikes;

98. AR sl aaarsmEmEa: |
@RI fet o agnfha: |

Dwelling in solitude, eating but little, restraining his
speech, body and mind, and ever engaged in meditation and
concentration; and cultivating freedom from passion;

29, wiEg 93 g1 F19 v aRary |
frg=7 MAA: TFA TLAT F593 1

And casting aside conceit, violence, pride, desire, wrath
and possession; selfless and tranquil in mind—he becomes
worthy of being one with God.
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30. =T geEATHl 9 AR T Fiewty |
an: 89 Ydg FARG @97 qug
Having become one with God, and being tranquil in
spirit, he neither grieves nor desires. He regards all beings

as alike and will have supreme devotion to me.
B. G. XVIII, 50-54

S1.* I YETAIIEAFARITAR |
dq €A 9 [Fead A’ 897 qa ||
When he sees that the manifold nature of beings is

centred in the One, and that all evolution is only from
there—he becomes one with the Absolute. B. G. XIII, 30

32.*% figd graufafiza advam
#l3=q |eT Faifr afm=ze quay ||
The fetters of the heart are broken, all doubts are dis-

solved and one’s works melt away when He that is both
high and low is seen. Mu, U.



CHAPTER XIII
GOD, MANIFEST AND UNMANIFEST (BRAHMAN).

“The greatest obstacle to our knowlcdge of God is Time,
which is but a shadow".

The goal of Bhakti is a personal God, while the goal
of Jnana is the impersonal Absolute. The former is a rela-
tive conception, while the latter is an independent concep-
tion. God in relation to ourselves and the world is a person.
But God in Himself is not a person but a Spirit. We may
say that God is a person when viewed through human
spectacles. But God, when viewed independently, is a Spirit
or a principle. The former is a poetic conception while the
latter is a scientific fact. The former is for worship; the
latter is for contemplation. In our later Vedantic literature
these two conceptions are termed Saguna Brahman and
Nirguna Brahman respectively. The one is not different
from the other. God is one. It is only our conceptions of
God that differ. This may be made clear by an illustration.
When the midday sun is blazing in the sky we cannot see it
with our naked eye. So we use a smoked glass and see him
as a red, round globe. It is the same sun that shines with
dazz'ing splendour in the sky and that appears as a red,
round globe when viewed through the smoked glass.

The conceptions of a personal God and the impersonal
Absolute are not contradictory conceptions, but complemen-
tary ones. When an earnest worshipper enumerates for him-
se'f all the possible qualities which God possesses such as
purity, holiness, righteousness, beauty, power, forgiveness,
mercy, kindness, love, justice, omnipotence, omniscience,
omnipresence and so on he is not satisfied. He thinks that
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there must be many more such qualities and much better
ones. And after all, all these qualities are purely human
conceptions and hence are narrow, feeble and inadequate.
So he may say to himself not this not this but something
far better and far higher. It is in this way that the negative
conception of Nirguna Brahman came into existence in the
Upanishadic period. It is the result not of ignorance but of
profound reverence, deep humility and candid confession.
Nor is this conception of the Absolute devoid of qualities,
an empty blank, any more than a spinning top going at full
speed and appearing stand-still is really at rest. As Sankara
puts it, it is a blank (sunya) only to men of dull intellect.
What it really means is that in the Absolute there are no
qualities of which we humans can have any adequate con-
ception. We cannot limit God to our human ideas however
glorified they may be. God is not simply a glorified man.
Thus it is to remove all traces of anthropomorphism from
our conception of the Godhead that the idea of Nirguna
Brahman is added as a complement of that of Saguna Brah-
man. Even such a predominently theistic scripture as the
Bhagavad Gita describes the object of Jnana as both
“Nirguna” and “Guna-bhokta”, that is, one devoid of quali-
ties as well as possessing qualities.

The taint of anthropomorphism in most of our con-
ceptions of God comes out more openly in our descriptions
of the heaven where He is said to reside, and to which all
souls that are saved go after leaving their bodies. These
heavens are only glorified earthly paradises full of fragrant
flowers, green pastures, fountains of water and honey and
soft couches and beds. Even pretty women pouring out
wine to the elect are not excluded. The Nirguna conception
of God beyond time and space is a drastic corrective to all
such silly notions of heavens and their residents.
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In the Upanishads three phases of Brahman are men-
tioned, namely, Iswara, Hiranyagarbha and Virat. Iswara is
the Almighty Lord of the universe creating, protecting and
renewing the worlds. Hiranyagarbha is the World-soul or
the world in a subtle form. And finally Virat is the world
itself in a gross form. The last two conceptions are intended:
to bring out the idea that the world is not an independent
entity but is an emanation from God and pervaded through
and through by His Spirit.

In the Gita also we have a four-fold conception of
God — Brahman the Unmanifest, Iswara the personal God,
the immanent Spirit present in all things (Antaryamin) and
the Avatar i.e. God in human form. It will be observed that
the Upanishadic Hiranyagarbha and Virat are not mentioned
separately but are included in the immanent Spirit and that
a new phase of Iswara, namely Avatar is introduced. This
new phase had a remarkable development in the history of
Hinduism.

Thus the conception of God that we have in the Upani-
shads and the G:ta is a remarkably full and adequate con-
ception binding the world and humanity and God into a
unity and doing justice to the personality of God and to
His Supra-personal nature and ending up with an im-
penetrable mystery which the finite mind of man cannot
probe into.

1.  IFIR I7q9at AFSHFATATT |
g4 gEyaEi I qf mfag=si
And having known me, who am the Recipient of all

sacrifices and austerities, the Supreme Lord of all the worlds
and the Friend of all creatures, he attains peace.

B. G. V., 29.
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2.*  {: qa¥ AAq FREART 947 |
qfr afg @ g3 afmor 23 )
There is nothing whatever that is higher than I am, O

Dhananjaya; all this is strung on me as rows of gems on a
string.

8. @rszag AT ofir o |
qma: FIRT AEE: & NET 7 |
I am the taste in the waters, O son of Kunti; I am the
light in the sun and the moon. I am the syllable OM in all

the Vedas; I am the sound in ether and the manliness in
men.

4. ot e gfrer = ANA R AnyaEay |
sfrad sy g avanfEr qaféag |
I am the pure fragrance in the earth, and the brightness

in the fire. I am the lfe in all creatures, and the austerity
in ascetics.

5. &xa aﬁ-ﬁﬁ[:ﬁ‘ fafg a1 g Faaag)
IEggAaafa IaEafaTFag |
Know me to be the primeval seed, O Partha, of all

things that are. I am the wisdom of the wise, and I am the
glory of the glorious.

6.* % FBTIERT FIAUAFEAGTL |
gaifrez) Y37 s wwady |
‘I am the strength of the strong, free from desire and

passion. And I am the desire in all creatures, O best of
Bharatas, which is not in conflict with the Law.

’ B. G. VII, 7-11.
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7. A gafiE & SugerRaa |
qeedrly gl 7 =i JsTafer: )
This universe is everywhere pervaded by me in an

unmanifested form. All beings abide in me, but I do not
abide in them.

8.% 7 7 meeafy ARy qx7 F ATy |
YAYA T YATG! HATH Y@iFa: ||
And yet the beings do not abide in me; behold, that
ijs my divine mystery. My spirit, which is the
source of all beings, sustains all things, but it does not abide
in them.

9. FrFEmfer s w7 aFam gz
agr a3fion Jarfq geeasiregTang ||
As the mighty wind blowing everywhere ever abides

in ethereal space, know thou that in the same manner all
beings abide in me.

10.  &FqAfR BT 9wt afa mivwi |
Fe9ET gTEAIR Fa) fFrgarazy ||
At the end of a cycle all beings pass into Nature which

is my own, O son of Kunti, and at the beginning of a cycle
I: generate them again.

11.*  gFfd enmIss fasfy ga: ga: |
YAART FEARTA TFRATI ||
Controlling Nature which is my own, I send forth again

and again all this multitude of beings, which are helpless
under the sway of Nature.
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12. @ = | @fq waith fraafa 9asm
sgrdigagdianas a7 99 |

And these works do not bind me, O Dhananjaya, for I
remain unattached in the midst of my works like one un-

concerned. B. G. IX, 49
13. faaraes s qar aar Rame: |
. 371 Iz KFAH 39T T ||

1 am the father of this universe, the mother, the sup-
orter and the grandsire. I am the Holy One to be known,
PO m the syllable ‘OM’; and I am the Rik, the Saman and

the Yajus as well.
14.  wrial my: aeh fEmE: aor ggg
¥ g7 B [ femerag )

1 am the goal and the support; the lord and the witness;
the abode, the refuge and the friend. I am the origin and

the dissolution; the ground, the treasure-house and the

15.  QUTIEAT 97 frEvpEeRy g |
T 97 YoPH AATEAIA ||
1 give heat, I hold back and send forth rain. I am the
life everlasting, O Arjuna, as well as death. 1 am Being as
well as non-being. B. G. IX, 17-19.
16.* IS stagsada ar |
FAITATSD & HY JSismanTaY ||

Whatever being there is, endowed with grandeur, beauty

or strength—know that it has sprung only from a spark of
my splendour. B. G. X, 41
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17.  a&h &y 3Oy Qeed |y |
fFAzrEafaaes a i 8 el il
He who sees the supreme Lord abiding alike in all

beings, and never perishing when they perish—verily, he
alone sees. B. G. X111, 27.

18.*  FaT =ar ¥ 98er @fnEfy R |
ARATAAIHET IEIATT AT |

Whenever there is a decline of Law, O Bharata, and
an outbreak of lawlessness I incarnate myself.

19.  oiEmeT @Al AT T grEam
qag A gEify g g
For the protection of the good, for the destruction of

the wicked and for the establishment of the Law I am born
from age to age. B. G. 1V, 7-8.

920. SYFSMla O g1 qrasl agAIBEY |
q¥ WIEAHSTAAT A YA ||
Fools disregard me when I assume a human form, not

knowing my higher nature as the supreme Lord of all
beings. B. G. IX, 11.

91.*% TYTAIERRADL T FA<H1eA Wl (g |
FAr AT Fead MFEETET T gEAT
I 1l

The Lord supports all this together—the perishable
and the imperishable, the manifest and the unmanifest. And
the soul, not being a lord, is bound because of its being an
enjoyer. But when it knows the Lord it is freed from all.
fetters. S.U.
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22. & qyiangAel g SUATAEES 3T TR |
qenfrarAESA A NAETAR Fanmfagha i

Perishable is matter, imperishable and immortal is the
Lord. He the only God, rules over both matter and the
soul. By- meditating on Him, by uniting with Him and
becoming one with Him there is in the end complete cessa-
tion of the illusion of the world.

238. =R A gEATENAEIR: 0 FISHGSIHRIO: |
Jenfranagdta TWL AAAT Fas aEma
When that God is known all fetters fall off, sufferings
are destroyed and birth and death cease. By meditating on
Him there arises, on the dissolution of the body, the third

state, that of universal lordship. Being alone, he has his
desire fulfilled.

24.*  wgedy fyafg Mded qiq: a3 afxqst ¥
Fefmd | T drd IRAK T gear a7 NF
fafra agdad |l
The Eternal which dwells in the soul has to be known.
Beyond that there is nothing else to be known. By knowing
the enjoyer, the object of enjoyment and the Ruler every-
thing has been said. This is the threefold Brahman.
S.U.

25. @R FegErag e agigFng 2adfi

T €A% IRT 97 9 9 wafggrgaea yafa
He who spreads the net and ru’es alone by His powers,
who rules all the worlds by those powers and who is one

and the same, while things arise and continue to be-—they
who know this become immortal.
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96. TH fx TR A AT aegd gHSEEATaa
mﬁfﬁ. | FATIATIRALT SFFAFAHIS GGT
frar gaara mar |

There is only one Rudra who rules all the worlds by

His powers—there is no second to stand beside Him. He

stands behind all creatures, and after creating all the worlds,
He the Protector, withdraws them at the end of time.

27. Fr4dagE FAdME! [F4aa) aIged [Faaean |
gt TR SIaSTIanE S99 X9 O |
The one God, who has his eyes, his face, his arms and
his feet on every side, creating heaven and earth, forges
them together with his arms and wings. S.U.

28.  gardt noefAaraaed e i afrvg\ag R

fraia qREfEa @ 29 geaa adad: )

The blessed Lord who is hidden in all beings who is
exceedingly fine like the film over melted butter, the God
who alone pervades the universe—by knowing Him one is
freed from all bonds.

99. uq 9 [FEFAT GIHT G FAET ELF Gl |
gal TT AAAISTHT@A! T CAEgiEard WAt ||
That God who is the maker of all things, the great Self
always dwelling in the heart of man, is limited by the heart,
the understanding and the mind. They who know it become
immortal. S.U.

30.* Jaged T s T AT aftw |
T 9% YQH! TEq I 19 g2 ||

No one has grasped him above or across or in the
middle. There is none equal to Him whose name is Great
Glory.

P.W.-7
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31.  a g3 fqufy T9qem T AGA 1AM FaAq |
g1 EREq qad1 9 Cadd [FzEara gaia ||
His form cannot be seen; no onc¢ sces Him with the

eye. Those who through the heart and the mind know Him
who is abiding in the heart become immortal. S.U.

32.*% = wwE qud FaNt: T=ata agleaRmadE: |
TR EAnfaiagsE quia Aait=afaedT |

He is the source of all, developing each according to its

nature and bringing into maturity all that can be developed.

He is the one who distributes all qualities and rules over
the whole world. S.U.

33.  yaifqidY sAq a&ar 9Egeg=e: @ 2IMAF: |
g 3 = 9 9 a@fa@ F9r qAgeH gl
HE-dH_

Grasping without hands, hasting without feet, He sees
without eyes and hears without ears. He knows whatever
there is to be known, but of Him there is no one who
knows. They call Him the Primal, the Supreme Person.

S.U.

34.  AmEAT Floeor B gy SZATERI |
~ S . ~ ~ . - (S
Fraend afERad Fea 9 g=ad 7913 ||
He who has neither beginning nor end. who in the
midst of chaos has created all things and who, having many

forms, pervades alone the universe—knowing Him one is
freed from all fetters. S.U.

35.  EAIwAR WA enmeafegsar swfafy fug: )
TET 9 9% Fegar FReaafy 7 TafzggaEs wafa )

- He who does not know that indestructible Being of the
Rig Veda in which all the gods in the highest heaven reside



GOD, MANIFEST AND UNMANIFEST 163

—of what use is the Rig Veda to him? Those only who
know it become immortal.

36.  oeeifd asm sad) qar yd WoF I=9 g7 agfd |
FEFAT gId FAaRaaERsEy qraar @i |

It is out of this (Being) that the Maker sends forth all
these—the Vedas, the sacrifices, the rituals, the observances,

the past, the future, and all that the Vedas declare. And it
is in this that the other (the soul) is bound up through Maya.

37.% @M@ g 9FQ Faraifad 9 qvawg )
qeragayacg A Famg suq |l
Know that Nature is Maya and that the wielder of

Maya is the Great Lord. This whole world is filled with
beings that are parts of Him.

38. @ N AfaRfeE aRafad & = AR @@
aaraE g TIHIS MErEdal mffagadny |

The One who rules over every single cause, in whom

all this comes together and goes asunder again, who is the

lord, the bestower of blessings, the adorable God—by dis-
cerning Him one attains to the eternal peace. S.U.

39. 7 wA ant Tgar afenmgnimifaant
~ N\~ BRSO 2
zafy | R 9T famdi @ q: g a4
gaar 9394%g |l
He who is one and without any colour, but who by
means of His power produces many colours for a purpose
which is hidden and in whom the universe is gathered both
in the beginning and at the end—may He endow us with
good thoughts ! ‘ o - S.U.
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40. 3 gL FsTEAgansaa |
AN 7@ T FaEg=d ||
I will now describe that which ought to be known, and
by knowing which immortality is gained. It is God the

Supreme, who is without beginning, and who is said to be
neither being nor non-being.

41.* @ga: Qb aEdaskIEREan |
gga: yiaasrs aFAreT sl
His hands and feet are everywhere: His eyes heads and

mouths are facing in all directions; His ears are turned to
all sides; and He exists enveloping all.

49.  @EfEEIMIAIE GAFEATTAa |
o1a<h ada=T Ry gy T ||
He seems to possess the faculties of all the senses, and

yet He is devoid of the senses. He is unattached, and yet

He sustains all things. He is free from the dispositions of
Nature, and yet He enjoys them.

43.  FREIF AFTI IWT 7 |
EAATIZART LT Ffea¥ T aq |l
He is without and within all beings. He has no move-

ment, and yet He moves. He is too subtle to be known. He
is far away, and yet He is near.

44.  AFIEH T AT ATERT T ATy |
qang T qog ARy qarey = )
He is undivided and yet He is, as it were, divided

among beings. He is to be known as the Sustainer of all
creation. He devours, and He generates.
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45, SNmAR geeyeaqq: wysaq |
AT FF AN g aFeEraman |
The light of all lights, He is said to be above darkness.

As knowledge, the object of knowledge and the aim of
knowledge, He is set firm in the hearts of all.

B. G. XIII - 12-17

46. oY am: gfanfa AsangameEs |
qdl 4T 39 d T A T GREATKTED
Those who are ever devoted to what is not manifest

enter into blinding darkness, and those who ever delight in
what is manifest enter into still greater darkness, as it were.

1.0.

47.  F=qAEr 9 93 ITEAAT HqaQq, |
azq o% & fafg g afggeE |
That which is not thought by the mind, but that by

which, they say, the mind is made to think—know that as
Brahman, and not what people worship here.

48.  F=g A Al AT =afr o3l |
azg s« & fafy A2 gREgrEa |
That which is not seen by the eye, but that by which

the eyes are made to see—know that as Brahman, and not
what peopc worship here.

49.  F=PRW A M I MNARMTK yaw |
dea =@ @ [afg A gRggaray ||

That which is not heard by the ear, but that by which
the ears are made to hear—know that as Brahman, and
not what people worship here. Ke. U.
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50.* J9IHd 997 Hd AT T T I G 1
gfoar faamal FEeafEsEa
He who does not conceive it—to him it is known. He
who conceives it—he does not really know. It is not really

understood by those who understand it; it is really under-
stood by those who do not understand it. Ke. U.

51. Ffxd fra swremd o T fgan |
ATEd aFgAd T CAEgOIaEd Al )

The whole world, whatever there is, springs from and
moves in Life (Brahman) which is a great terror, an up-
raised thunderbolt. Those who know it become immortal.

Ka. U.

.52, wEenfiETRy WA @it |
Iz a1g4 Fgaialy agq: ||
Through fear of Him fire burns, through fear of Him

the sun blazes, through fear of Him Indra, Vayu and also
Yama, as the fifth, speed on their way. Ka. U.

53. 7 @z R TS 7 9497 TR 43T |
zz1 g gaaiFesa 7 Cafggugag wafa
His form is not to be seen, no one beholds Him with
the eye. He is to be apprehended by the heart, by thought,

by mind. Those who know Him thus become immortal.
Ka. U.

54. enfy: afafyd gm=d W geagHIasdida |
TFamIfafirs a3asEy ggaged qi fasam-
g asamg |
Radiant and near, indeed stirring in the heart itself, is
that great Being. In it is centred everything—everything that
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moves and breathes and winks. Know this which is both
being and non-being, adorable, supreme and beyond the
understanding of men. Mu. U.

55. FAACHEE TR TR SRAMIAIERT |
A T 9q9 Aeae FafE aigg |
That immortal Brahman is before; that Brahman is
behind; that Brahman is to the right and to the left. It is
stretched below and above. Brahman indeed is all this. It
is the best. Mu, U.

56. A FEP: | FET Rargeaa | sty wwa
AR | AEAT TIAETT | A qi07 g3z NS g q/=-
fafy | @ Q= @ @ 3@l iy o | 3w
srarfy sitafa | Feggrafrdfafa  afgfame
agra Il

Bhrigu, son of Varuna, approached his father and said,

“Sir, teach me Brahman.”

To him he said, “Matter, life, sight, hearing, mind and
speech”—(these are the means). He said further, “That
from which these beings are born, that by which, when
born, they live, and that into which they enter on passing
away—try to know that. That is Brahman.”

' T. U.

57. TART @1 WAl wmed i gatasaa)
fargdl fasd Caer ar weRer qaEs T arar-
gfredl fagd f12d waer a1 wigwer maEd
MR fq@o ggal sEREmadaEr grar swaa:
gy T fagaiRag<daer a1 ey g
Wit WA AT Ty WA qGEeT
udisNs=ar At af T Rawedaer 91 wERe



168 PEARLS OF WISDOM

TIE WA gEd) HgsAn  gIEtd aswHIT 41
zdt fraQs=nasn |l

“Verily, by the command of that Imperishable, O
Gargi, the sun and the moon stand apart. By the com-
mand of that Imperishable, O Gargi, heaven and earth stand
apart. By the command of that Imperishable what are
called moments, hours, days and nights, half-months,
months, seasons, years—all stand apart. By the command
of that Imperishable, O Gargi, some rivers flow to the east
from the white mountains, others to the west or in what-
ever direction they flow. By the command of that Imperisha-
ble, O Gargi, men praise those who give, the gods depend
on the sacrificer, and the Pitris on the darvi offering.

58.% @ T ugeeR WEEAR@sEAsS®E g aed
dgETId FgM FIEg@rAAaRaEd  aRd| A
I TaeET MIFTREISTFEGT @ FImsy
waze MY FAfEISTRAFRIfT @ awm: ||

“Whosoever, O Gargi, without knowing this Im-
perishable, performs sacrifices in this world, offers worship
or practises austerities for a thousand years—his work will
indeed have an end. Whosoever, O Gargi, without knowing
this Imperishable, departs from this world, pitiable is he.
But whosoever, O Gargi, having known this Imperishable,
departs from this world—he is a Brahmana.

59. I A Med AT NaAd weEwE
R AEaYs T &5 ArgaIsiE g araEa)-
sfm w73 TAQsRa el @R
wreEieTT A DaAfr |
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“Verily, O Gargi, that Imperishable is the unseen Seer,
the unheard Hearer, the unthought Thinker, the unknown
Knower. There is no other seer but He, no other hearer but
He, there is no other thinker but He, there is no other
knower but He.

It is in this Imperishable, O Gargi, that space is woven
like warp and woof.” B. U.

60.* =i | Y0Hg: T qiquige=ad
quiEa - AIGE quaErafisad ||
Full is that, and full is this. Out of the full comes the

full. When from the full, the full is taken, the full itself
remains. I U.



CHAPTER XIV

THE SELF, INDIVIDUAL AND UNIVERSAL (ATMAN)

“Memory and imagination are the signs of the soul's transcendence
of time and space.”

From the objective point of view the ultimate Reality
is called Brahman, but from the subjective point of view
the same is called Atman, for God is present both in the
universe and in the heart of man. The two words are often
used synonymously in the Upanishads. And the central
theme of the Upanishads is that Brahman is Atman and
Atman is Brahman. This is declared by the famous Maha-
vakyas (great sayings) taken from the four Vedas—*“Prajna-
nam Brahma” (Conscious Intelligence is Brahman), “Aham
Brahmasmi’ (I am Brahman), “Tatvamasi” (Thou art That),
and “Ayam Atma Brahma” (This Self is Brahman). These
sentences mean that the supreme Spirit which is behind all
the phenomena of the universe is also behind the pheno-
mena of human nature. In every man beyond his senses,
beyond his mind and beyond his understanding (Indriya,
Manas and Buddhi) or to put it in modern psychological
terms, beyond his feelings, his will and his intellect there is
the same divine Spirit (Atman) unaffected by sin and sorrow.
But this Spirit is covered over by many sheaths (Kosa) such
as matter (anna), life-breath (prana), mind (manas) and in-
tellect (vignana). In our Vedantic literature these are called
upadhis or the limiting conditions of the Spirit within man.
It is these that constitute man’s individuality. When the
Supreme Spirit (Paramatman) is thus confined in a cage of
individuality it is called Jivatman. Every soul (Jiva) thinks
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that it is separate from other souls and separate from God
and has an independent existence. This is its original ajnana
(ignorance) which corresponds to the original sin in Chris-
tian theology.

All souls are like islands in an ocean. They appear °
separate and removed from one another and they may have
different flora and fauna but they are all connected toge-
ther down below at the bottom of the sea by land. Else
they could not stand. Similarly all souls appear as separate
units on account of their different physical, mental and
moral equipments. But they are all one at bottom, firmly
rooted in God. Till they perceive this unity and break down
the walls of separation through acts of charity, love, sym-
pathy, mutual help and understanding they cannot realise
the universal Atman which is in all of them. The famous
injunction, “Love thy neighbour as thyself” derives its im-
portance from the recognition of the fact that thy neighbour
is really thyself. Just as in the case of the world Jnana
consists in seeing the whole truth of unity as well as
multiplicity of things, so also in the case of souls, Jnana con-
sists in seeing their oneness and unity as well as their
apparent difference and separateness. Thus it is by losing
their lower self that men gain their higher Self, which is
the self of all beings. “He who loses himself gains himself.”

Atman in man is like space in a vessel; it is both inside
and outside. And just as when the sides of a vessel are
broken the space inside becomes one with the infinite space
outside, so also when the upadhis are removed, the jivatman
becomes one with Paramatman. How are the upadhis finally
removed? Death removes only one of the upadhis, namely,
the physical body. But the soul is still wrapped in a subtle
body consisting of its mental and moral equipments and
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goes through the vicissitudes of Samsara with this body
according to its merits and demerits. The upadhis are
finally removed not by death or rebirth but only by Jnana,
the vivid realisation of the soul’s oneness with other souls
and with God.

Just as Brahman has different phases of manifestations
in the universe so has Atman different grades of conscious-
ness in man. Corresponding to Virat, Hiranyagarbha and
Iswara which were mentioned in the last Chapter we have
in the case of the Self three grades of consciousness —
waking consciousness (Jagarita), dream consciousness
(svapna) and sleep consciousness (sushupti). We have first
the waking consciousness which, is filled with impressions
directly derived from objects presented to the senses. Here
the subject is entirely dependent on the object. Then we
have the dream consciousness in which the impressions are
not derived directly from any objects, but from the images
of objects stored in the memory. Here the subject is not
directly dependent on the object. In the next stage of sleep
consciousness we have pure subject, for in deep sleep there
are no impressions either from objects or from images of
objects, and yet on awaking we have the experience of
having slept soundly and some idea of the duration of the
sleep. The principle of objectivity is still there in a dormant
condition, for at any moment we may either wake up or
have a dream. Moreover, as sleep consciousness is for all
practical purposes a state of unconsciousness, we have here
only the negative aspect of the pure subject. Therefore a
fourth (turiya), a state of transcendental consciousness, has
to be postulated in which the subject is permanently free
from the principle of objectivity and in which we have the
positive experience of the liberated Spirit. This of course is
beyond the cognisance of ordinary men. But-all the great
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mystics of the world have had an experience of it. This is
Atman corresponding to Brahman or God the unmanifest.
As we have already said Brahman and Atman are only the
objective and subjective sides of the same ultimate Reality.
Thus corresponding to Iswara, Hiranya-garbha and Virat in
the objective series we have Prajna, Taijasa and Vaisvanara,
(to give their technical names) in the subjective series.

1. wregaeq TH I ATenwn: AR )
JATRANSTHTET TEIFAE 977 |l
Transient are said to be these bodies of the eternal soul,
which is imperishable and incomprehensible. Therefore,
fight, O Bharata.
B.G.-1I, 18.

9.  qwEd HFd 91w g@ aRd ar q g |
N e TAadsd UM 9 70 AT TR ||
It is never born, it never dies, nor, having once been,

does it again cease to be. Unborn, eternal, permanent and
primeval, it is not slain when the body is slain.

B.G.-1I, 20.

8. 39 feafa menfi 39 gEfd qras: |
T 3 Fegeemdt A Maafy awa: ||
Weapons do not cleave him; fire does not burn him;
water does not make him wet; nor does the wind make him
dry.

4. DM SARI@NSTAZTAISINT TF 7 |
fer: gava: enRIBST gATa: ||
He cannot be cloven, he cannot be burnt, he cannot be

wetted, he cannot be dried. He is eternal, all-pervasive, un-
changing and immovable. He is the same for ever.
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5.  srerwrsTRREEA STREFIE sTE=AT |
N °
TEqRE ST agmHgasi |l
He is said to be unmanifest, inconceivable and un-

changing. Therefore, knowing him as such, thou shouldst
not grieve for him. B.G. - II, 23-25.

6. =€ AT FrFaF FAfaEnTfay |
waa afa d mg: Fa7 =i afza: |
This body, O son of Kunti, is called the Field, and the
soul that is cognizant of it is called the Knower of the Field

by those who have knowledge thereof.
B.G. - XIII, 1.

7.  FARABRITER RARAAFIT: |
aeN s Feaa 9 FAR T =g 1|
Having no beginning and possessing no qualities, the
supreme and imperishable Spirit, O son of Kunti, neither

does any work, nor does it receive any stain, even while it
remains in the body.

8.  TyT GINT QEFNTIFET AT |
aeEfad T T4RAT AT ||
Just as ether that pervades all things is too subtle to

be stained, even so the soul that is present everywhere
,suffers no stain in the body B.G. - XIII, 31, 32.

9 Fafd qafy 4d 8 FF TM: ggq: Gy g5 |
Fafat arafat agfa ag: O 3 39 gafw |

Impelled and directed by whom does the mind light on

its -objects? Commanded by whom does the first life-breath

move, forward? Prompted by whom do men utter this
speech? And what god directs the eye and the ear?
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10.  A1AET 205 gA8) 54 A0 € A9 g I g0 J1: |
FITAZRGE=T €} gz gar wata |

It is the ear of the ear, the mind of the mind, the speech

of the spcech, the breath of the breath and the eye of the

eye. Hence the wise, giving up these and departing from
this world., become immortal.

11.  F 9 9gas3fa 7 JPassid 91 g4t |
a B a A TEagggReng
The eye does not go there, speech does not go, nor

the mind. We do not know, we do not understand how we
can instruct one about it.

12. w7939 afxfcar: affiaeiy
Z(Y 7y @91 I TEmeEnaEter |
It is indeed other than the known, and also above the

unknown. Thus have we heard from the ancients who ex-
plained it to us. Ke. U.

13.% amd foad ar ffaan gafs swy@ s
e feq: AAAIST Wl 9 g4 TR g At

The knowing Self is never born, nor does it die. It
sprang from nothing, and nothing sprang from it. It is un-

born, eternal, everlasting and primeval. It is not slain when
the body is slain. Ka U.

14, S T 191E IO X Wy g |
gfg g arfa fafg qa: soena = 1)
Know that the Self is like the lord of the chariot, and

the body is his chariot. Know that the intellect is the
charioteer and the mind the reins.
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15. il s=g AT X &7 MEU |
ATAFZAFAITE NFATGHAET: |
The senses, they say, are the horses, the objects of the

‘senses their roads. When the Self is in union with the body,
the senses and the mind, the wise call Him the enjoyer.

16. FEICFEEFEIIIGET HAGI 9T |
aeafeamgaznfa gorar 23 ara: ||

He who has no understanding and whose mind is ever
unrestrained—his senses are out of control as vicious horses

for a charioteer.
|

17. g&g AEEam@EQE ga gagr |a7 |
FEGFZ AT FEAMT AT T FIRA: ||

But he who has understanding and whose mind is
always restrained—his senses are under control as good
horses for a charioteer.

18. grafamiaawuTaHaeF: agrsyf=: |
q @ g 998 Sifaassia |

He who has no understanding, who has no control over
‘his mind and who is ever impure—he does not reach that
place, but comes back to the round of births.

19. %3 framaan-vafa aqaen: 931 a4 |
§ g QUIATAIT FEMENT AT |

He, however, who has understanding, who has control
over his mind and who is ever pure—he reaches that place
from which he is not born again.
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20. PrAERide 79 TUEAET: |
IS AR afgsn: @ agq ||
The man whose charioteer is his understanding, who

holds the reins of his mind—he reaches the end of his
journey, the supreme abode of Vishnu. Ka. U.

91.%  sifgda® 37 afd &4 &7 afred 797 |
THEQAT FTAAAT & &T qfqED afca |l
As fire, which is one, entering the world assumes dif-
ferent forms corresponding to different objects, so does the

one Self within all beings assume different forms correspond-
ing to different beings and also exists outside them all.

92,  aiFAdH A afasl w0 & qfEEN i |
CFEFAT TAHIAFAUHAT §F &9 qiIeq) afgs ||
As air, which is one, entering the world, assumes dif-
ferent forms corresponding to different objects, so does the
one Self within all beings assume different forms cor-
responding to different beings and also exists outside them
all. Ka. U.

93.% o ag=: SIS afar gy |
fe=d agR /T g afafga: ||
He who knows all, who understands all and to whom

belongs the glory on the earth—He is the Self established
in the divine city of Brahman (the heart) as well as in space.

94,  gAmT: moradkEan sfafEaisy ged afaag |
afgsnaa afitezafa i siaseagad afgnfa |l
~ He consists of mind, He guides the senses and the body.
Established in the body He controls the heart. The wise,

through their understanding, behold the Eternal, which
shines forth full of bliss. Mu. U.
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25.  ATSITTIIEIET TTET FeTdT T |
R S @ BT 9 FasAE Fe1a ||
This living soul is to be known as a part of the hund-

redth part of the point of a hair divided a hundredfold, and
yet it is potentially infinite.

26. FF & F gRIAT T =G agaE: |
F=FAHIET a9 99 @ 549 ||
It is neither female nor male, nor yet is it neuter. What-
ever body it takes, with that it is joined. S.U.

27.  yMRUgEgEd) ARFERATE SR ARa T
aasg: gwmfy flanF giggagmaEgRaraa: |l
Smaller than the small and greater than the great, the
Self is hidden in the heart of every creature. A man who is
free from desires beholds the glory of that Self through the

tranquillity of his mind and senses and becomes freed from
SOITOW.

28. oAy g AN AT A &= |
F&d AIIAT 9 7Y FFAST
Though sitting still He travels far, though lying down

He goes everywhere. Who, except myself, is able to know
that God who is both joyful and joyless?

29. AT % T ETATESTIRATY |
gEIed garE gear € 9 =i )

The wise man who knows the Self as bodiless within
the bodies, as the unchanging among changing things, as
great and all-pervading, will never grieve. Ka. U.
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30. @A FSTEAYE! AT ARH] GFAIFIAT FE=AT Fe |
R sAfgrn R mWg  gxatd 3dE:
sflmar: ||

By truthfulness, by austerities, by right knowledge and

by ceaseless abstinence is that Self to be gained. He whom

the sinless ascetics behold is pure and like a light within
the body.

31. AT S99 AFEG §AF 9HAT (FAQ) TIFE:
FAEATITA FAFM AT qeqAET QA A ||
Truth alone succeeds, not falsehood. By truth is laid
out the path of the gods, on which the sages whose desires

are fulfilled proceed to where there is the highest repository
of truth.

32. I afgernfy-asd gEar=T a@Eaa] faaa |
girRgTR afkaFaE T emfer Akd g |
Grand, divine, inconceivable in form and smaller than
the small, it shines forth. It is farther than the far and yet

it is here at hand, hidden in the hearts of those who see
it even here.

S~ Ny

33. =g W JEd Afy arE=r arrigaTar £90r an |
AT THZEFETAET o 97d fT57S FraaqE: ||
He is not grasped by the eye, nor even by speech, nor
by the other senses—no, not by austerities or by works.
When a man’s nature is purified by the serene light of

knowledge, then through meditation he can see Him who
is without parts. M.U.

34.  aEERAT ABEAT SN T F GHEEIE TSHATEF |
AR 9%g FIZiEaeaT Al [P a@e ||
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This Self cannot be gained by one who is devoid of
strength, who is without earnestness and without the right
kind of austerity. But if a wise man strives after it by these
means, his spirit enters the abode of Brahman. M.U.

35.*% arFa: OF 9 I 9¥ NP 99 F 99E99 T 99
IO | T Au T AaAEaSEHNR T Aeq933T-
FFIATATAIL GT==1920H T Ransd 9g9 g7
g e g 73

That which does not cognise either internal objects or
external objects, which is not a mass of cognition, which
is neither cognitive nor non-cognitive—that which cannot be
seen, which cannot be described, which cannot be grasped,
which has no distinctive marks, which cannot be thought of,
which cannot be designated,—that of which the essence is
the knowledge of the oneness of the Self, that in which the
world ceases to exist—the peaceful, the benign, the non-
dual—such, they think, is the fourth quarter. That is the
Atman. That is to be known.

Ma. U.

36. 7 Il 3T 91 TEHF AT N | AmfEma
fauq 1| 9w @Frg GAIR@ || THRSIFE-
gsia |l

In the beginning all this was Atman—one only. There
was nothing else active. He bethought himself, “Let me now
create the worlds.” He created these worlds.

Ai. U.

87. ety gga: @ RN @REiad fag: gdy
adq: IRsIgaATaRY SEHRAE a1 qafzgy-
fegmea: gad safa: |l
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Now that light which shines above this heaven, higher
than all. higher than everything, in the highest world, beyond
which there are no other worlds, verily, that is the same as
this light which is here within man. Ch. U.

38. @ ¥ w@g 4 gafEaman Fami
Prei@lsamed  JTaaad SRAFIAANEHA-
ARAIT 3R @ adg ST 897 g
aFsgregETARRT ||
Then he said to them all, “Verily, indeed, you eat your
food, knowing this Universal Self, as if it were many. But
he who meditates on this Universal Self as extending from

heaven to earth and as identical with himself—he eats food
in all worlds, in all beings and in all selves. Ch. U.

39. FAEFEET EAFERAMMANSTELT  ARRE SN
ARAFEATIAT SFala IR SWEfrd"  TgH
TAl=rEaaIT fFgastn ssaeEia ag aiRa
a3 JgRaeanTRaff |

As extensive as this cosmic space is that space within

the heart. Both heaven and earth are contained in it, both
fire and air, both sun and moon, both lightning and stars;

and whatever there is of Him in this world and whatever
is not—all that is contained within it. Ch. U.

40. T SIRAMEAIEAT A9 g EnSeeals
qrE: FIFH: §FESY: QisTAvsy: g ([FN=r-
f4a=: | aaiy IFEAINT 1" FIHIEHRATA-
Ag et 7 gsnfieam |l

The Self which is free from sin, free from old age, free
from death, free from grief, free from hunger and thirst,
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whose desire is Reality, whose will is Truth—it is that
which one has to seek, it is that which one has to know. He
who has found out that Self and understands it—he obtains
all worlds and all desires.” Thus spoke Prajapati (Lord of
creatures). Ch. U.

41. 99 TAFEEFEHGEI] T @ TG gea
EHAME TG AT 3¢ Rofify & eqemy weary
HOHA A1 JSSHAMIATZUMNEG 8 ARFIREA-
TRIF FETg AT AR ZAFIT § ARAT AT
MIAY g A I A-aIfa @ ARAT FNST
29 W @ 9( U WAT 29 =TI HARAFT-
A=A |
Now, when the eye is turned towards space, there is
the seeing person, the eye is only the instrument for seeing.
He who is cognisant of ‘Let me smell this,” he is the Self,
the nose is for smelling; He who is cognisant of ‘Let me
utter this,” he is the Self, the voice is for uttering. He who
is cognisant of ‘Let me hear this,” he is the Self, the ear is
for hearing. He who is cognisant of ‘Let me think this’, he
is the Self, the mind is his divine eye. He (the Self) rejoices,
seeing these pleasures through his divine eye, namely the
mind. Ch. U.
42. JIET: gARTNFETRIT STACATEI T T=aTAL
FSHHTHAT I

This Self is dearer than a son, dearer than wealth,
dearer than all else, and is the innermost.

43. @ AsFAAERAT: TF gAon FARed Jeerdi-
drzadt 7 g engREEaNT trrgaEld 9
ARHAAT FFgared 7 27 7 aq1gF qar i
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If one were to say to a person, who speaks of anything
else than the Self as dear, that he will lose what he holds
dear, very likely he would. One should worship the Self
alone as dear. He who worships the Self as dear—the object
of his love will not perish. B.U.

44.% @ FAMATRRAgDERAAR:  gRT RESeE
SFATITAACAISRAA: & T GF ST G
Zar: gaifr yaegeta qelafaweds 8-
fafr oom T & ITAT G4, |
As a spider moves along its threads, and as from a
fire tiny sparks fly in all directions. even so from this Self
come forth all organs, all worlds, all deities and all beings.

Its mystic name is ‘the Truth of truth.” The senses are the
truth and the Self is the Truth of truth.

45.% ¥ A Tar R T°F: FIHA qiy: B w=-
HAEg FIATT qia: T w9& |l
And he proceeded, “Verily it is not for the sake of the

husband that a husband is dear, but for the sake of the Self
is a husband dear.

46. 91 R AT HHE QAT AT WIARGTE
FIAT AT 5@ W= iy )

Verily, it is not for the sake of the wife that a wife
is dear, but for the sake of the Self is a wife dear.

47.  reEr ar R KEEq: sael wgeqed) ffen-
qedl DAARHA 97 R AT HANA HAT
AR 8 GARE |
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Verily, O Maitreyi, it is the Self that should be seen,
heard of, reflected on and meditated upon. Verily, when
the Self is seen, heard of, reflected on and understood all
that is known.” B.U.

48.% ¥y T e FMaFM: gusT  FrEacEAfd
AT g2T ArARIAAER T ARAT FITAE
¥ S ad@T d ARHl gdieal: | Fam
ATATFT @il q‘lswaqum% mE /g
S gegHAT ! Td § auRAE [t aEm:
g:m'mw FITMIAE  FTNAIS © A
fiyarad gTta 78T gHar ar FRgen ar A<-
qmT g SFAMT D TN T waa: | qedl-
BRI qiteed fAfda acdd e | 3ed =
qifee 5 fafema AT T @F 9
T JET: @ @ Fq ST SreaeT
TAISAIE adl T F21S: FRNTHT IqA |

Then Kahola Kaushitakeya said, “Yajnavalkya, explain

to me that Brahman which, is immediately present and
directly perceived and which is the self within all beings.”

“It is your self which is within all beings.”
“Which is the self within all beings, O Yajnavalkya?”

“He who transcends hunger and thirst, grief and delu-
sion, decay and death. When Brahmins know this Self and
have risen above the desire for sons, for wealth and for the
worlds, they wander about as mendicants. For the desire
for sons is the desire for wealth and the desire for wealth
. is the desire for the worlds. Both these are indeed desires.
Therefore a Brahmin, after he has done with learning, should
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wish to rest upon its strength; and after he has done with
that strength as well as learning he becomes a man of medi-
tation; and after he has done with meditation as well as’
with what is not meditation he becomes indeed a knower of
Brahman.”

“How does the knower of Brahman conduct himself?”

“Howsoever he- conducts himself he is such indeed.
Everything else is of evil.” Thereupon Kahola Kaushitakeya
held his peace. B.U.

49*. 7: giysgt fagegiEar =R § oiyE 9 98 39
gfyt TR 4 IREAIAFI) I9g&T 9 ARHTS-
SRR
He who dwells in the earth and is within the earth,
whom the earth does not know, whose body the earth is,

who controls the earth from within—he is your Self, the
inner controller, the immortal.

50. ASARY fIga~aR&arEad Iu-alkg T 33
Ty adl AsARgrd InI@w g
MR SFAATRRLA:
He who dwells in the sky and is within the sky, whom
the sky does not know, whose body the sky is, who controls

the sky from within—he is your Self, the inner controller,
the immortal.

51. @t Ry Refearad & oF 37 e an
AT A Fag~<Q IRFAY T seqrsagisg=ga: ||
He who dwells in the heaven and is within the heaven,
whom the heaven does not know, whose body the heaven is,

who controls the heaven from within—he is your Self, the
inner controller, the immortal.
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52.  HZOY FOISHA: AAISHA! H-AISETET fF=mar
aFsdisfea gor aFqisarsfa g@r qreisar-
sRa g1 a=NisAsia fA7ag @ wersai-
HHAISAISAZE ||
He is the unseen seer, the unheard hearer, the un-
thought thinker, the unknown knower. There is no other
seer but he, there is no other hearer but he, there is no other
thinker but he, there is no other knower but he. He is your

Self, the inner controller, the immortal. Everything else is of
evil. B.U.

53. @ UY Afy ArqrsTa 4 * wamdszial 9 ®
fragsaz) 9 & geaasfQY 7 793y 7 foaavd
T SaF s DarT AT |
“And the Atman can only be described by ‘not this,
not this.” He is incomprehensible, for he can never be com-
prehended. He is indestructible, for he cannot be destroyed.
He is unattached, for he does not attach himself. He is
unfettered, he does not suffer, he does not perish. O Janaka,
you have indeed reached this state of fearlessness,” thus
said Yajnavalkya. ' B.U.

54. @ a1 U HEAT 1A Nsq FFAgg: 9y
vsraE T wEEmeIRYEEA  Agor g3ft @i
WA FAEATRIE: @ T Grgar FA0 YA T4l
AGAT FANAT G947 QT JAITRT @IS
TT AT Of SIHRAIHGINET qud II19-
gaq FEOn ERTRT A39 QA agarsar
@xAqHT fifgar gty | wats gl
SFM=oea: gARd | Tag & F aqd EiE:
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qSii 9 FFFA F ogear FReam At Aisaqr-
IST AF I[M A T W YA AN
SEAMIA FeAFg fmEd A oA @9
QA @ R 3 ke @ SFemy &9
THY TF 9Ia: |
He who consists of knowledge among the senses, he is
verily the great unborn Self. In the space within the heart
lies the controller of all, the lord of all, the ruler of all.
He does not become greater by.good works, nor smaller by
evil works. He is the bank that serves as a boundary to
keep the different worlds apart. Him the Brahmanas seek
to know by the study of the Veda, by sacrifices, by gifts, by
penance, by fasting. On knowing him only, one becomes an
ascetic. Desiring him only as their world, mendicants leave
their homes. It is because they know this that the sages of
old did not wish for offspring. What shall we do with off-
spring, they said,—we who have attained this Self, this
World? And they, having risen above the desire for sons,
the desire for wealth, the desire for worlds, wander about
as mendicants. For the desire for sons is the desire for
wealth, and the desirc for wealth is the desire for worlds.
Both these are indeed desires only.

55. @ ud A qARAIsTN A ff smdsdigia &
MTISER A 7 gsaasfady 7 =u3 7 foaad-
IR A 9@ T qenEEREd: -
AFEAMY $ 299 U @i A9 FAFT a9a: ||
He, the Self, is ‘not this, not this.” He is incomprehen-
sible, for he can never be comprehended. He is indestruc-
tible, for he cannot be destroyed. He is unattached, for he

does not attach himself. He is unfettered; He does not
suffer; He is not injured.
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He who knows this—him these two thoughts do not
overcome, viz., ‘for this reason I have done evil, for this
reason I have done good.” He overcomes both. Things done
and things left undone do not trouble him. B.U.

56. ROT ¥s gidra aifaT: SawEEiy
I | CAHTHISSIHE TAIs8) gl qoan
ST |l

As oil in seeds, as butter in cream, as water in river-

beds, as fire in sticks of wood, so is the Self seized in one’s
own self, if one looks for Him with truthfulness and penance.

57. adsgifgaman &Y afdiafiay | smafan
adgs agenafAgal agenafRaEfify ||

The Self which pervades all things, as butter is con-
tained in milk, and which has its roots in self-knowledge

and penance—that is Brahman. That is the highest Upa-
nishad. S.U.

58. IATIRHIRART TATHIAA HIFS: |
R4 F G-g2EIET F19 9 [&FTq ||

But the man who rejoices in the Self who is content
and satisfied with the Self alone—he has nothing for which
he should work. B. G. 111, 17



PART III
CHAPTER XV

THE WORLD OF SPIRIT (BRAHMA-LOKA)

“The Kingdom of God is within you.”

The world of Spirit interpenetrates this world of time
and space, unlike many a heaven of popular religions. It is
a state of consciousness. It is the Kingdom of God within
us. It is the home of all spiritual values like truth, beauty,
love, righteousness, and justice. Those who gain access to it
partake of the consciousness of God. The Upanishads de-
clare that the world of Spirit is one of eternal light, that sin
is vanquished there and that on reaching it a blind man is
no longer blind and that a suffering man is no longer suffer-
ing. This world is said to be accessible to all those who
lead a life of the Spirit. In fact every step one takes to spiri-
tualise one’s life is a step taken towards that world.

The heavens of popular religions are crude attempts at
a symbolic representation of this world of Spirit. It is pro-
bable that in the beginning the symbols were recognised as
those of spiritual values. But in course of time they became
independent, attracted all attention to themselves and what
they originally symbolised was all but lost. Spirituality gave
way to sensuous quality and religion gave way to poetry.
Hence the descriptions of heaven came to be enjoyed for
their beauty and sensuousness. Religion had hardly any
place in them.

1.*  fyafaqia Raegm starafaar AfgasmEn )
TR GOg S TEr: 9gHead ad ||
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Those who are free from pride and delusion, and who
have conquered the evil of attachment and who, having
abandoned desire, are devoted to the supreme Spirit and are
freed from the pairs of opposites, known as pleasure and
pain, go undeluded to that immutable place.

2.%  agmg@daa g4t T FTETE T 9EFF: |
TgaT 9 (9990 aZ ™ 9 q97 ||
The sun does not illumine it, nor the moon, nor fire.

It is my supreme abode, and they who reach it never return.
! B. G. XV, 5,6

8. 7 a7 @Al Wifq 9 I=aRF Aq1 ey Wik
FAISTAR: | d¥a WRaRgWT 8d  a™
i =g Fra |
The sun does not shine there, nor the moon and the
stars, nor these lightnings. How then could this fire? When
He shines, everything shines after Him. By Him all this is
lighted. Ka. U.

4. FgFatEagfataaai dsmeaEeT: ggadan |
A ATAFY ITAFIS aqgar: aig=ara a3 ||
Having well ascertained the object of the knowledge of
Vedanta and having purified their minds by the Yoga of
renunciation, these ascetics, enjoying the highest immorta-

lity, become free in the worlds of Brahma at the time of
death. Mu. U.

~

5. w1 7 st @ Ygfiafaai SEAmaTaT
qd IR AIFT A SU A gegT WA A
gFd 7 75Fd g4 qreRiAsal fraasa sqgaaicar
a9 TSI |l
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The Self is-a bank, a boundary that preserves these
worlds. Day and night do not reach that bank—neither old
age nor death, neither grief, nor good nor evil deeds. From
it all evils turn back, for the world of Brahman is one
where sin is vanquished.

6. JTHIZ T dg dral-g:@qaeq) yaig Agiaa-
fra) vasgaadt sFggaidt waly auEr o
&3 dteaifa AwAziy fpeay agianar a9
A |
Therefore, verily, a blind man reaching that bank is no
longer blind, a wounded man is no longer wounded, a
suffering man is no longer suffering. Therefore, verily on

reaching that bank, night appears even as day, for the
world of Brahman is one of eternal light.

7.% U CIq AwerF FeAmEeEta awan
TS HEIT FIT SIHY FIHTIA TIQT 1)
But only those who seek it through a life of the spirit

(Brahmacharya) find this world of Brahman. For them there
is freedom of movement in all the worlds. Ch. U.

8. I UY F@AFH § 91 CF AT ATHATTET
FEAITT 8F F SIET A1 9 F FA: G
gaTa AFAENT T FIHEAGHAAAT ST
ety T aSafaEa= gqafaEamT |
“The gods who are in the world of Brahma meditate
on that Self. Therefore all worlds belong to them, and all

desires. He who knows that Self and understands it- obtains
all worlds and all desires.”
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Thus spoke Prajapati, Yea thus spoke Prajapati.
Ch. U.

9.* gfes Y guiszal vafd | ©F awaF: agfefy
SAHEETIE AEaeFT TNET QT AfaRard
QT FIOINSET 9 S1F TAISEY g A<
TaRaAsgErEA YA aEgasiafa ||
“An ocean is that one seer, without any duality. This
is the world of Brahman, O King.” Thus did Yajnavalkya
teach him. “This is his highest goal, this is his highest
treasure; this is his highest world; this is his highest bliss.

All otber creatures live on a fragment of this very bliss.”
B. U.

0.  dFzangs | oF fe afeqr saoer T a9]
FH N FAAE | dE@T ER9EEY G T
forgd Famr qigFAfd | GRAREFsTED a5
Syaftafaey: aumRd YErA-Agrma  g=afa
AT 933fF A9 AT 9T & g a3
39 gy qufy @9 qIoHTE a9 faqr s
fFrfafEay  men vFET FweE: amiSd
gift@iseify DarT FrFaFT: | GIsE WWEad
AEreafy gt | a8 AR o)

This has been expressed in the following hymn:—

“The eternal glory of the knower of Brahman is not in-

creased by work, nor is it diminished. Therefore one should

know the nature of that alone. Having known it, one is not
tainted by evil action.’

“Therefore he who knows it as such, having become
calm, self-controlled, withdrawn, patient and collected, sees
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the Self in his own self, sees all in the Self. Evil does not
overcome him, he overcomes all evil. Evil does not burn
him, he burns all evil. Free from evil, free from taint, free
from doubt he becomes a true knower of Brahman. This is
the world of Brahman, O King. You have attained it.” So
said Yajnavalkya.

“Sir, I give you the Videhas and myself also to serve

you. B.U.

P.W.-8



CHAPTER XVI]

THE MYSTIC SYLLABLE

“The syllable with which the Veda begin: and which in Vedanta
is well established —"’.

The syllable Aum consisting of three elements A, U,
and M is a symbolic representation, in sound, of Brahman,
both the manifested and the unmanifested. And as Brahman
and Atman are only the objective and subjective sides of
the same Reality, Aum stands also for Atman. The four
states of consciousness of the Self are represented by the
sounds A, U, M and the syllable AUM. Vaisvanara or
the waking state of the Self is represented by the
letter A, the first element. Taijasa or the dream state of the
Self is represented by the letter U, the second element,
Prajna or the state of deep slecp of the Self is represented
by the letter M, the third element. Atman or the transcen-
dental Self is represented by the undivided Aum (Aum-Kara
or Pranava).

This mystic syllable is extensively used in all our
Mantra literature. Every sacred mantra begins with Aum,
Every sacred recitation is begun with Aum. Apart from al}
this, this Aum is highly recommended for meditation on
Brahman. In a very significant figure the Svetasvatarg
Upanishad compares Aum to a bow, onc’s own self to an
arrow and Brahman to the target. Just as by means of g
powerful bow the arrow is shot into the distant target so
also by meditation on Aum the individual self is to be shot
into the target of Brahman so that it may go and stick there
and be one with it.
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The most sacred of all the Mantras which begin with
Aum is the famous Gayatri mantra, which derives its name
from the metre in which it is composed. It is so important
that it is referred to as Veda-mata or the mother of the
Vedas and is extensively used not only in initiatory rites and
daily prayers but also in all forms of worship, in all purifi-
catory ceremonies and other rituals of various kinds.

We said above in Chapter XI that a mantra is not a
magic spell or even a prayer but an embodiment in sound
of the Deity that is worshipped and that the aim of the
sadhaka in repeating the mantra and meditating on it is to
try to become one with the Deity. We have now to point
out that the Gayatri is both a mantra and a prayer and that
its sound and its sense are equally important. It is a prayer
in which the worshipper prays for the light of Jnana or sav-
ing knowledge—not for himself alone but for all. And it is
also a mantra which embodies the Deity that is invoked.
The Deity in this case is Savitr—the mystical Sun, the Light
of all lights. jvotishamapi tajjyotih, as the Gita puts it—who
symbolises the highest Brahman. That is why the initiation
into the Gayatri mantra at the time of the Upanayana is
called Brahmopadesa. By constantly repeating the mantra
and meditating on it the earnest Sadhaka tries gradually to
partake of the eternal Divine Consciousness and thus fulfil
himself. Such a transfiguration we consider to be the highest
aim of religion. The sacred Gayatri mantra is thus both a
prayer of the highest type and a mantra of supreme signi-
ficance.

1. g9 37 JEHAART ARy qaifr = agefa |
A== FE=d = T 9% FgR AR

That word which all the Vedas declare, which
all austerities proclaim, and which men desire when they
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lead the life of religious students—that word, I tell you
briefly. It is Aum.

9. % TISATEL TT TAZATEL WY |
TagATET T AT N AfE=oly agx aq
This syllable is indeed Brahman; this syllable is indeed

the highest; he who knows this syllable—whatever he
desires will be his.

3. UageEd «IZHAT@ET 9 |
Tde@HEd F6aT aASF qa9a ||
This is the best support; this is the highest support;

he who knows this support becomes great in the world of
Brahma. Ka. U.

4. Qe g DA | TF3 GIFIH T O TS TATC |

SIS EAAERECIRCE EL T te=cor il
To him he said, “Verily, O Satyakama, this syllable
Aum is both the higher and the lower Brahman. Therefore

he who knows it can reach by its support either the one or
the other.” P. U,

5.  9FTGNTRENE meRet Al guEiRd e |
AT IREIATAT IAAT B ATl A Gy ol
Taking the Upanishad as your bow, as your great
weapon, fix on it the arrow sharpened by devotion, and

then, drawing it with a mind concentrated on That, hit the
target of that Eternal, O friend.

6. gmEr 99 TQ FE AT ISEAGSAD |
IAHAT TET TEDHAT A |
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Aum is the bow, one’s own self is the arrow and Brah-
man is said to be its aim. It should be hit by a man who
is undistracted. And like the arrow he should become one
with It. Mu. U.

7 gl ol || NfERERAY 89 qeveaed qd
NIRRT F9AER €T | FErakTFedid
qEEAFR €T ||

Aum—this syllable is this whole world. Its explana-

tion is:i—

The past, the present and the future—all this is only
the syllable Aum. And whatever else there is that trans-
cends the threefold time—that too is only the syllable Aum.

Ma. U.

8. NRIazagtugmEia | Ny gemafly aai-
eieceiced|l
One should meditate on the syllable Aum, called the
Udgitha, for the Udgitha (a portion of the Sama Veda) is
sung beginning with Aum. Of this syllable the explanation
is:—

9. uHi yarai oy @ g ot W@ ANy
1@ AENAT JEN 1@ L& 1A 19 FAG T4
|19 @ G IEIAT @ |

The essence of things here is the earth; the essence of
the earth is water; the essence of water is plants; the essence
of plants is man; the essence of man is speech; the essence
of speech is the Rig Veda; the essence of the Rig Veda is
the Sama Veda; and the essence of the Sama Veda is the
Udgitha.



198 PEARLS OF WISDOM

10. & @Y @A Waw: /W qUAiszA aggia: |

It is the best of all essences—the highest, the supreme,
the eighth—namely the Udgitha.

11. 399 7t Far adq | ARFEmET R Fea-
EggEdaeneenIfaat Ak @& )

By this does the threefold knowledge proceed; saying
Aum one recites, saying Aum one orders, and saying Aum
one sings aloud—all in honour of that syllable with its
greatness and its essence.

12.%  3anT $ea) 94039 I AL T AT | AW g Qay
|rfr 237 fEE F O/ 2 TRae a3 fifggt
TIify @erqaEaIEaEnN T e T yafq ||

He who understands it and he who does not—both
perform the same sacrifice. But knowledge and ignorance
are different. What one performs with knowledge, faith ang
meditation becomes more powerful. This indeed is the ful]
explanation of this syllable. Ch. U.

13.  agda Danaer q9f54 TET 99 T fogamm |
¥ Y7 CHANREERTg 9T I ||

As the form of fire which is latent in the wood is not
seen, nor that subtle form destroyed but may be seized
again and again from the wood by means of a drill, go jt
is in both cases. The Self has to be seized in the body by
means of the Pranava (the syllable Aum).

14.* @zl FE1 909 RO |
FARTIANATERT T2AREE |
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By making one’s body the under-stick and the syllable
Aum the upper-stick, one can, by practising the drill of
meditation, see God like the hidden spark. S. U.

15. =7 g@ERfy fAdm amofsfa aa:
FAIMERT AT T R W ol
“Om Tat Sat”™—this is the three-fold symbol of the

Absolute. By means of this were ordained of old the
Brahmanas, the Vedas and the Sacrifices.

16. aEmRGIET FFga:im: |
It fAIARE @ad AT 1l
Therefore with the utterance of the word “Om” are the
acts of sacrifice, gifts and penance, which are enjoined by

the scriptural rule, always begun by the expounders of the
Veda. B. G. XVII, 23, 24.



CHAPTER XVII

THE MYSTIC ONENESS

“Hast thou not got two eyes? Look at the trees with one eye
and look at the wood with the other”.

It cannot be too often repeated that a vivid realisation
of the mystic oneness of all things in this world of space
and time and the oneness of all souls who inhabit it but
who are really above space and time, whether they know
it or not, constitutes Jnana in the highest sense of that
term. A man who is more conscious of the unity of all
things than of their multiplicity and separateness is called a
mystic. A mystical poet is different from an ordinary lyric
poet. The latter sings of all things of beauty—say, clouds,
streams, flowers, birds or love and joy — in their isolation
and separateness, while the former sings of these in such a
way as to point to their unity in an infinite but invisible
spirit.

Let us take an illustration from the fine arts. Natura-
lism in art has for its ideal the representation of objects
exactly as they appear in nature. According to one of the
extreme advocates of naturalism, Ruskin, nature being
supremely beautiful, the business of the artist is to go to
her in all humility and singleness of heart rejecting nothing
scorning nothing and selecting nothing. In all forms of art—
painting sculpture or architecture—the artist ought to follow
the path which nature traces for us and be faithful to her
even in the smallest details. But there is something higher
than naturalism in art. Romantic art is on a higher plane
than naturalistic art. Every natural object in its individuality
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and separateness is really incomplete and insignificant. Till
it is sublimated by imagination into a spiritual order which
transcends the natural order, it cannot gain significance.
Take for instance, the human hand. A naturalistic repre-
sentation of it gives us a picture of the hand, as it is in
nature, with all its contours, its joints, its veins, its nails
and its hair. But the hand is only a part of a whole. The
whole is the human body animated by a conscious spirit.
The art which represents the hand in such a way as to give
us a hint of this whole is surely on a higher plane than that
which gives us no such hint. The hands that indicate prayer
command consent or protection are certainly superior to
hands that are true to every anatomical detail, but point to
nothing beyond their own physical existence. The represen-
tation of a gesture is surely superior to the representation
of mere flesh, even as cpirit is higher than matter.

The highest mission of art is not to indicate the sepa-
rateness of objects in nature but to hint at their unity in
spirit. Similarly the highest mission of religion is not to con-
fine itself to the separateness of things in the world but to
hint at their unity in God. According to the highest teach-
ings of Hinduism, individuality is only a half-way house.
We are deluded in thinking that there is only multiplicity
in the world while the truth is that there is only one ultimate
Reality of which all things in the universe as well as all
souls that inhabit it are only fragments and shadows. The
Upanishads declare that so long as men do not realise this
‘Oneness and act upon it, they go from death to death, i.e.

they do not get salvation but are ever involved in the round
"of births and deaths.

1. ag yarr IR searaew=fy |
Jq wa 9 e agr 933 a1 1l
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When he sees that the manifold nature of beings is
centred in the One, and that all evolution is only from there
—he becomes one with the Absolute. B. G. XIII, 30

Q.  g3HES WGHET TR qEU=R |
Ae Y TEHFA FArIgEE Rl )
Behold here today, O Arjuna, the whole universe with

the moving and the unmoving, and whatever else thou
desirest to see, all concentrated in my person.

3. 93 Wl AFIY TTHAT €I |
e T F g T W AW ||
But thou canst not behold me with this, thine own eye.

I will give thee adivine eye, behold now my sovereign
power. B.G. XI,7, 8

4.  FAFE INFE TEAAHHAFAT |
NIFIRIITET AR qroeTEaaT |l
There, in the person of the God of gods, Arjuna be-

held the whole universe with its manifold divisions, all ga-
thered together in one. B. G. X1, 13

5. aRneaaff qark spAangfEsaa: |
T F) Alg: F: WF CTHAAGIAD |l
When the Self has become all things to a man who

knows, what sorrow, what delusion, can there be to him .
who has perceived this oneness? LU

6.* 73T qgET 9387 agfag |
Fall: @ GgAIeRy T 38 4T q4f |
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Whatever is here the same is there; whatever is there
the same is here. He goes from death to death who sees
only multiplicity here. Ka. U.

7. wAGIHATAE W AMIkd = |

AL @ FIAENG T §8 AW 513w |

By mind alone is this to be realised. There is no multi-
plicity here whatsoever. He goes from death to death who
sees only multiplicity here. Ka. U.

8.% IMgF g TP yFay fFamEfa |
Td yRiFgIFrERaEaEfanafy e
As rain water that has fallen on a mountain-ridge runs

down among the hills on all sides, so does a man who sees
things as separate ones run after them on all sides. Ka. U.

9. T AOAN AFEPMQ aRfEsay |
I ARy Mg agd
A1 T AT JEYAAT AT T HF ||
Where one sees nothing else, hears nothing else, under-
stands nothing else—that is the Infinite. Where one sees
something else, hears something else, understands something
else—that is the finite. The Infinite indeed is immortal, the
finite is mortal. Ch. U.
10.* 7% & 2aftg waR afar Tat Refy afme
Fa¥ 9zafq afea® @ iy afiae zawfs-
Fgfa ARA T A99 qfXax zat Aamify
T 91 e GIAIHATTHA F (e § 723-
WHFA F AAHA FHMTREHA § AT
I % AT | 39 a9 AR § FA
RsrrafEIarat A fsdafi |
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For when there is duality, as it were, then one smells
another, one sees another, one hears another, one speaks
to another, one thinks of another, one understands another.
But when everything has become the Self then by what and
whom should one smell, by what and whom should one see,
by what and whom should one hear, by what and to whom
should one speak, by what and of whom should one think,
and by what and whom should one understand? By what
should one know that by which all this is known? By what,
my dear, should one know the knower? B. U.



CHAPTER XVIII
SELF-REALISATION

“ The waters in a river flow continuously towards the sea. But the
river is already in touch with the sea.”

Discipline is the only way to freedom in religion. Self-
realisation can come only through self-conquest. Not only
our holy scriptures but also saints and mystics all over the
world affirm that it is only by resolutely reducing our lower
self—our false self—to utter nothing that we can gain the
higher Self — the true Self, the ultimate Reality.

We, ordinary men, who have not tasted that unique
experience called self-realisation cannot imagine what it is
like. The Upanishads declare that those who have gained the
Self have freedom in all the worlds and that they have all
their desires satisfied. They become a law unto themselves,
for their will has coalesced with the law. They have no
need of any scriptures, as all scriptures have already ful-
filled themselves in them. They have no desire for anything,
for everything is included in the Self which they have gain-
ed. Every wish of theirs is automatically fulfilled by the
very thought of it. Every thought, every feeling and every
action of theirs are free and spontaneous and forge no
bonds for them. The Gita says that those who have gained
the Self are illumined within, rejoice within and enjoy eter-
nal peace. For, their sins are destroyed, their doubts dissol-
ved and their fetters broken. There is nothing more for them
to gain and yet they are interested in the good of all beings
and they work for the welfare of the world as actively as
worldly men do for gaining an object for themselves.
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This unique experience of self-realisation has several
names. It is called Atma-Jnana, Brahma-Jnana, Brahma-
Nirvana, Amritatva, Mukti, Moksha etc. It can come, by the
grace of God to men even now and here, and in their pre-
sent bodies. And those rare souls to whom it comes while
they are still living are known an Jivan-muktas.

1.  Assg@sFATEarIsaifaia a: |
g At Ferfat @ sir=s
The Yogin who is happy within, who rejoices within,

and who is illumincd within becomes divine, and attains to
the beatitude of God.

2.% Busd merfwaimagag: «fimEsgan: |
fomgan FarT: advafed @ i
, Those whose sins are destroyed and whose doubts are
rcmoved whose minds are disciplined and who rejoice in

the - .good of all beings such holy men attain to the beati-
tude of God. B. G. V, 24, 25

3 ¥ MROiAFTEA AQAARHET SEAAREY TR |
anFg: Ty e ggragERAEaRTT: ||
'~ - Smialler than the small and greater than the great, the
Self is ‘hidden in the heart of every creature. A -man who is
free .from desires beholds the glory of that Self through the
tranquillity of his mind and senses and becomes freed from
SOrrow. ‘Ka. U.

4% rmmmeETETHeR 1S Ao Fq |
FArEEE " < g9 A d mgg@rcngw% 1

That which is without sound, without touch, without
form, without decay and likewise without taste, without
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change, without smell, without beginning, without end, be-
yond the great, and ever-abiding—by realising it one is freed
from the jaws of death. Ka. U.

5.% A\gH WI FEANEE qreaT waiq |
wd gAfeEa oA waky dad 1l
As pure water poured into pure water becomes the very

same, so, O Gautama, does the self of the seer who knows.
Ka. U.

6.* ! Tt FHAEAUHT TH FG TgAT I FAM |
auraed IsgaeAfea el §@ rad daimd |
The one Ruler, the Self within all beings who makes

His one form manifold—the wise who perceive Him within.
themselves, to them belongs eternal happiness, not to others.

7. FesREEl IgaRaaAE R agai A fearfy s
TATHES T sTTRafea dERsi mfta: aradt Fatma |l

The Eternal among the transient, the consciousness of
conscious beings, the One who fulfils the desires of many—
the wise who perceive Him within themselves, to them be-
longs eternal peace, not to others. Ka. U.

8.* =gy ad m=gea F1AT AseT Rk Brn |
qA AATSHA FAAT T FATA )

When all the desires that dwell in the heart are cast

away—then does a mortal become immortal and attain to
Brahman even here.

9.  3gr &Y gftery gRaeE T |
Iy FeElsHAY HaAqraggEad, |l
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When all the ties of the heart are cut asunder here—
then does a mortal become immortal. Thus far is the teach-

ing. —Ka. U.

10. @At geEd @ 91 8 § dgeoaATameIta
FuuE{ 540 95 @¢F | @ FaM: @4al wafy
s sw: |l
Verily, O friend, he who recognises the shadowless,
bodiless, colourless, pure, imperishable Self attains that

supreme imperishable itself. He, knowing all, becomes the
All. On this, there is this verse:

11.  Frawar ag 33 & qor gaify @afaeha oo |
qTqT AT g€ 9T @ GAT: FERAEFIRA ||

‘He who recognises the imperishable Self, in whom the

conscious self, with all its powers, its vital breaths and the

elements are established—he, O my friend, knowing all, has
become the AllL’ P. U.

12.*% fird gganfalsa-a addman |
efla=a 9reg FAIOT afkA==d quar ||
The fetters of the heart are broken, all doubts are

dissolved and one’s works melt away when He that is both
high and low is seen. Mu. U.

13, =g qza: 9ead eamal Falehs gad aeafig |
agr fFErgeImy T e w amginy |
When the seer sees the radiant Creator, the Lord, the
Person who has His source in Brahman, then does he be-

come a knower and, shaking off good and evil and becoming
free from stain, reach supreme equality with the Lord.



SELF-REALISATION 209

14.  woit & 7 aFyatfafy framkagarad aifad )
semAtE s frmame aefaat ate: |l

He is the Life shining through all beings. The wise
man who knows Him will not talk of anything else. He
revels in the Self, he delights in the Self, and, having per-
formed his works, he is established in Brahman, and is the
best of those who know Brahman, Mu. U.

15.  @wrAqgua MATAT FACHA fIE w@waa: |
T @49 @gq: me R gweAa: adEafEata

When they have reached Him, the sages become satis-
fied through their knowledge. They become perfect in their
souls—tranquil and free from passion. These wise men, hav-
ing reached the Omnipresent on all sides with concentrated
minds, enter into the All itself. Mu. U.

16.*  Fyur 97 Ty=3qAn 898 S& T=ofq amsy FaT |
T FrERAENEa®: )R gEaqify feag |

As the flowing rivers disappear in the ocean, losing their
name and form, so does the knower, freed from name and
form, go to. the divine Purusha, higher than the high.

17. @@z 3 Ry aw 35 9899 Ay qreama-
g wald | Y NF W aeard qrafaen
frgRisgangEfy I

Indeed he who knows the supreme Brahman becomes
Brahman himself. In his family no one who does not know
Brahman will be born. He overcomes grief. He overcomes
sin. Free from the fetters of the heart he becomes immortal.

Mu. U.
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18.%  =fi FErfagIeAd WA | ATATH | §F FAHF
ae | 41 37 ARG @i | e drsega
gat-Farag Fem Fafaaf o

Aum! The Knower of Brahman reaches the Supreme.

On this the following has been said: “He who knows Brah-
man, the Real, the Intelligent and the Infinite, placed in the
depth of the heart as well as in the highest heaven—he
realises all desires along with Brahman, the intelligent.”

T. U.

19.  gur @ ged TR sPAgEAET |
JArsfIed fagSicg a1 a3 Mg NIRRT
seAr  gandarfage erEasiEeg e
o 1

“As one might lead a person away from the Gand-

haras, with his eyes bandaged, and abandon him in a place
where there are no human beings.—

“And as that person would shout towards the east or
the north or the south or the west, ‘I have been led here
with my eyes bandaged.’—

20.* & FAONTET 99=7 TFARAT R TR wgi
& A3y @ g w=Aafiedt e wegr-
AN EITAIEEAEGEN IE q& qray
iyt A el sT avaeT IR || @ 7 TRisfr-
Daareafad a9 g @ ST TEHR gy
EACl

“And as therefore if some one might release his bandage

and say to him, ‘In that direction are the Gandharas, go
in that direction’ —
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“And as, therefore, having been informed and being
able to judge for himself, he would by asking his way from
village to village arrive at last at Gandhara”.—

“In exactly the same manner does a man who has
found a teacher acquire true knowledge. For him there is

only delay as long as he is not released from his body. Then
he will attain perfection.

“That which is the subtle essence—the whole of this
world has that for its soul. That is the Reality. That is the
Self. And thou art That, O Svetaketu.” Ch. U.

21.(@)* oty T TFHEHIRT Fe=AdiE  GIAEHEAT
I SNFY FAFAR I 1|
But those who depart from here, having discovered the

Self and those true desires—for them there is freedom in
all the worlds.

(b) & afx RgSwEwA wafy ageoRary ftaw @8-
fasta a9 fgaiFa @w=n 7dgqd ||
Thus he who desires the world of Pitris—by his mere

will the Pitris come up to him, and having obtained the
worlq of Pitris he is happy.

(c) sta afx Mgz wafy sgeRAE
Hgarfex  ggfigawa deaREaSEa @R
SRl

And, he who desires the world of song and music, by

his mere will song and music come to him; and having
obtained the world of song and music he is happy.

(@) wx ¥ =@ Hwr ¥ = b geaEEREed
BT &3 A79 el faeqdsT @Ed  G@RFMED
SgFafraEn ||
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But one’s fellows, whether living or departed, and what-
ever else there is which one wishes for and does not obtain

__all these one finds by going in there (into the Self). For
ne’s true desires covered with what is

h indeed are O
ere indee ot s

false.
99. qgg WEFagk=gal AIRIMHNT I |
qepo fiaan T @R 7 aig fFEe 9]
araRAERId gET: :ﬁnﬁarmr FrofeTny 9

q1er A ag Ara] agl SETAFAARHFI-

qHEFTH &G AR |

This indeed in his true form which is beyond desire,
free from evil and without fear.

Now as a man, when embraced by his beloved wife,
knows nothing that is without and nothing that is within,
so this person, when embraced by the intelligent Self, knows
nothing that is without and nothing that is within. That,
indeed, is his true form in which his desires are fulfilled, in
which the Self is his only desire, and in which he is without
any other desire and free from any sorrow. B. U.

23.* JF g: GIFAON [OF A AA AEHAH |
M FHEE IfFET FTE | qans-
FRGRAH SFE FAT 3T FHIAAEA-
SYTEIRFAT QISFHT AsHIT AEFHT 0cH-
FH 7 q&F G IehART AT AR ||

To whatever object a man’s mind is attached, to that
goes his inner self with the deed, being attached to it alope.
After exhausting the results of whatever works he did in
this world he comes back from that world to this for work

again.
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So much for the man who desires. But as to the man
who does not desire, who is without desire, who is freed
from desire, whose desire is satisfied, whose desire is the
Self only—his vital spirits do not depart elsewhere. Being
Brahman he goes to Brahman. B. U.

24. 7T v gEASd AHG WA ARG |
qErAa galer [ oF: Fart Jad e )
Even as a mirror tarnished by dust shines bright after
it has been cleaned, so does an embodied being, when he

. has seen the nature of the Self, realise oneness, attain his
end and become free from sorrow.

25. IqrHAEE g AR dqiadee g (HeRad |
75T g9 @dasaiaEE AT X gAY aduE 1|
And when by means of the nature of his own self he
sees, as by a lamp, the nature of Brahman—then, having

known God, who is unborn, eternal and free from all na-
tures, he is released from all fetters. S.U.

i



CHAPTER XIX

SONGS OF BLISS

“Who indeed could breathe, who indeed could live, if there were
not this Bliss in space? ”.

Souls living in bliss are sometimes described as bursting
into song to express their feelings. Three such songs from
the Upanishads are given below. When a soul attains
Moksha it becomes absolutely free, its desires are all fulfilled
and it is able to identify itself with every other soul and
with every phenomenon in the universe. It not only per-
ceives but also experiences and enjoys the mystic Oneness
of all things.

. The Brihadaranyaka- Upanishad, describing the trans-
cendental state of the consciousness of man, says:— “An
ocean is that one seer, without any duality. This is the world
of Brahman, O King”. Thus did Yajnavalkya teach him
(Janaka). “This is his highest goal, this is his highest trea-
sure; this is his highest world, this is his highest bliss. A4/l
other creatures live on a fragment of this very bliss.”’

1. gr33e 3383 3| ATHAUSHAHIHAT | 7z-
AAIZI3S TAARIRS THAG: | 37F *NFFHIE 20F-
F3E WAFFA ) ATARA TARAT FAT 3 & | 75 Ty
Saer A1 3 Wiy | @Y "1 q I @ £3a AT R A |
sEAATARg-aHT } & 1 e 34 gameavan 3
IS |
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Oh! wonderful, wonderful, wonderful!
I am food, I am food, I am food!

I am the eater of food, I am the eater of food,
I am the eater of food!

I am the composer, I am the composer, I am the composer!
I am the first-born of the world-order!

Earlier than the gods, I was in the centre of the Immortal!
Whoso gives me away—he alone thus saves me.

And him who eats food by himself I eat as food.

I have overcome the world and like the glorious sun I shine!
T.U.

2.%  NIAS YT ATSISTATH TIrSA 3T QNI
frgr o =7 T3 VDRI AT AAEFA
FARHT :faa‘lwﬁramam‘?"qﬁammﬁﬁf |

“From the dark I pass to the coloured, and from the
coloured I pass to the dark. Shaking off evil, as a horse his
hairs, and shaking off the body, as the moon frees itself
from the mouth of Rahu, I, a perfected soul, obtain the
uncreated world of Brahman—yea, I obtain it. Ch. U.

3.*  oE guw W || Fif: g8 ARfE || I afimn
FifvetaeEgaaia | [ gEg=En || ga:
I fora: Izl PrgEeE=a |

“I am the mover of the world-tree. My fame is like a
mountain peak. The exalted One has made me pure as the
sun. I am the immortal One. I am a shining treasure. I am
wise, immortal, indestructible.” Such was Trisanku’s medi-
tation on the Veda. T.U.



CHAPTER XX

MISCELLANEOUS
“Wonderful is the man who can expound Him, and adept is the

man who can find Him.”

In this chapter are included all those pointed sayings
which could not find a place in the other chapters.

Such pearls of wisdom are indeed scattered throughout
the Upanishads and the Gita.

1% FEqr fER 9&E auE fas o§a: |
SWEARfy ZolsraEaqaEaEEng: ||

The unreal never is, the Real never is not; the conclu-
sion about these two is well perceived by seers of Truth.
B.G. 11, 16

9.  @uyfger AEIRIAUTERIREAA ||

To a man who has been honoured, dishonour is worse
than death. B.G. 11, 34

3.* g AW I=9d

Evenness of mind is called Yoga. B. G. 11, 48

4. af@ gfezgwer A TFFE 9EAT |
T =JiFgag: mffaEeae Fa g@yq |l
When a man has no self-control, he can have no com-
prehension; nor can he have the power of contemplation.

And without contemplation he can have no peace; and when
he has no peace, how can he be happy? -B. G. I, 66
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5. a1 fyar adyaEi qent SEfa dadt
el WA qaw @ fEr o g

What is night for all beings, therein the disciplined soul
is awake; and wherein all beings are awake, that is night
for the sage who sees. B. G. 11, 69

6. drEEAfde) AeE FeaEas A

Let no man who knows the whole unsettle the minds of
the ignorant who know only a part. B. G. 111, 29

7. §EI JTd @@ gFATAIAR
gzfa aiffd s@ife fog & s

Even the man of knowledge acts in ‘accordance with his
own nature. All beings follow their nature; what can repres-

sion do? B. G. 111, 33
8. S @adl Fym: wed @Iiad |
ay fagd 3@ ouagt wmEe: |

Better is one’s own duty, though imperfectly done, than
the duty of another well done. Better is death in doing one’s
own duty; the duty of another brings fear in its train.

B. G. III, 35

9. TF IHISEKIITE FAISE: FHETA ||

This world is not for him who makes no sacrifice, O
best of Kurus, much less the other. B.G.1V,31

10.  F@AEE T9 A9 gafa s |l

Knowledge is veiled by ignorance, and mortals are there-
by deluded. B.G. V, 15
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11,  73PzaA afEarHERmm: |
ﬁﬂaﬁfm'ﬂﬁ I g3 g ug 4 |l
The sage who has controlled his senses, mind and un-
derstanding, who has put away desire, fear and anger, and
who is ev;r bent on liberation—he is indeed ever liberated.
B. G vV, 28
12. SEF@TRET ACAFHIGE |
i GEAR TUHT Rgena: |l
Let a man raise himseif by his own self, let him not

debase himself. For he himself is his friend, and he himself
is his foe. B.G. VL 5

13. e fafrad Rreqra-daEiie |
frregg: SRR I T a4 )

When the disciplined mind of a man is established in
the Spirit alone, free from the desire of any object—then
is he said to possess concentration. B. G. VI, 18

14, 7 f& FenmEd saEgifd o a=sfy |
A man who does good, my dear Arjuna, will never
come to grief. B. G. VI, 40
15.  ggeami agerg siaeaia fEa )
Jaaafy fagEt #aai aIfq awa: |

Among thousands of men scarcely one strives for per-
fection; and, of those who strive and suceed, scarcely one
knows me in truth. B. G. VII, 3

16.  =fy gdfad o g/l 79 )

All this is strung on me as rows of gems on a string.
B.'G. VIL, 7



MISCELLANEOUS 219

17.  amifEg) yag sHska wwad |l

I am the desire in all creatures, O best of Bharatas,
which is not in conflict with the Law. B. G. VIL, 11

18. o7 & sdFmial A o 99T A |

I am the enjoyer and the lord of all sacrifices.

B. G. IX, 24

19. cifcgRgE AFWMY grg weEd {i

Having come into this fleeting and unhappy world, do
thou worship me. B. G. IX, 33

90. oIEARAI JIIFT aFqarmafeaa: |
ereqIfes el 9 yYaEamea @ A ||
I am the soul, O Arjuna, seated in the hearts of all
creatures. I am the beginning, the middle and the end of
all beings. B. G. X, 20
21.  FafpfaAEd singfaas ai |
AARTIA=T @ [ dSisTEREY ||
Whatever being there is, endowed with grandeur, beauty

or strength—know that it has sprung only from a spark of
my splendour. B. G. X, 41

22. fuvaEfd FEanFia faqy Il
I stand pervading the whole universe with a single
fragment of myself. B. G. X, 42
23. I3 @iERT I
YerFaFsafRe =Ew |

I am indeed He who is to be known by all the Vedas,
I am He who made the Vedanta, and I am He who knows

the Vedas. B. G. XV, 15
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04, 3 swigEd REraragd Far |

The heritage of the gods is said to make for deliverance,
and that of the demons for bondage. B.G. XVI, 5

95. (A A T TR |
T ArgEAl SRR a9 |l

Three are the gateways of this hell leading to the ruin
of the soul—lust, wrath and greed. Therefore let man re-

nounce these three. B. G. XVI, 21
9¢.*% RromdT 9w AR gay |
e qEAGITY EFAAIT €99 |

The face of Truth is covered with a golden disc.
Remove it, O Pushan, so that I, whose law of being is

Truth, may see it. 1. U.
'97. = @¥T qqoiaY 43 |l
No man can be satisfied with wealth. Ka. U.

28. g AT R sifFen a7 @AM @)

Wide apart and leading to different ends are these
which are known as ignorance and knowledge. Ka. U.

99. 7 gngUd: SRR @IS SwIE fOaRa qey |

The way to the other world does not shine for the
ignorant man who blunders, ever deluded by the glamour of
wealth. Ka. U.

30.% Jqg Amar @i FAé 3T FA |
“What shall I do with that which will not make me
immortal?” B. U.
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31. A T wgIel TrdfEfRarskasid 9@ aed
qRTIY FEW TIECEEqEedE  ARAf A ar
Tazel  IFEEIEEISHISEET @ Feisy
gage WAl AarswmEwan @ aa |

“Whosoever, O Gargi, without knowing this Imperish-
able, performs sacrifices in this world, offers worship or
practises austerities for a thousand years—his work will
indeed have an end. Whosoever, O Gargi, without knowing
this Imperishable, departs from this world, pitiable is he.
But whosoever, O Gargi, having known this Imperishable,
departs from this world—he is a Brahmana.” B. U.



I-1.

I-8-11.

II-1.
11-4.

NOTES ON THE EXTRACTS

We are here advised to go to the scriptures for
learning to control our appetites and passions and
not to resist the necessary reforms in society.

This is a verse often quoted by the orthodox in
support of their resistance to social reforms.

Others than men — Satyakama Jabala got his
illumination not through men but from the
various phases of nature which he observed in
the forest while tending his herd of cows. This is
a remarkable instance of what is now called
nature-mysticism. He was anxious that the
knowledge he had acquired independently from
nature should be confirmed by his Guru.

In these verses of the Taittiriya Upanishad we
have as it were a Convocation Address of ancient
times. The teacher gives parting advice to g
pupil who has finished his course of study. Notice
the qualifications of those whose guidance the
pupil may seek in future. They should not only
be men of independent judgment but also not
harsh-lovers of virtues i.e. they should be both
humane and virtuous.

Note that faith finds its fulfilment in knowledge.

Note that it is only knowledge and not faith that
can finally destroy doubt.
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1I-8.

II-10.

1I1-3.

1II-5.

111-8.

II1-9.

III-13.

I1I-15.
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Natural disposition—The natural dispositions of
a man, according to ancient psychology are
Sattva, Rajas and Tamas—purity, passion and
dullness.

These are the words of Yama, the god of death
to Nachiketas in the Kathopanishad.

His twofold nature: both as He is to us and as
He is in Himself—both as God with attributes

and God without attributes—both as Iswara and
Brahman.

In this verse and the following verse the word
Brahma means Nature. The word generally
means the Creator or the Supreme Spirit. But it
also means sometimes the Veda and Nature.

The various theories regarding the origin of
creation current at the time are referred to here.
The Upanishad rejects all those theories and
asserts that God is the Origin of the world.

Here also we have a reference to the various
theories which trace the origin of the world not
to God but to something else.

From ‘time’ to ‘the soul'—This refers to all the
theories of creation just mentioned.

God is the origin not only of all beings but also
all the values of life.

Note the significance of these figures. They stress

the point that the world is organically related
to God.



224
I1I-16.

1I1I-17.

111-20.

1v-1-2.

1v-3.

IV-4-5.

Iv-6-8.

IV-9-11.

IV-13.

PEARLS OF WISDOM

Though God is the origin of all beings and all
the values of life, no statement that we can make
about Him can describe Him fully as He is.

Like form — Notice again the intimate rela-
tionship between God and His creation.

This is exactly what modern astronomy, biology
and other related sciences reveal to us.

The first verse rejects the suppression of nature
while the second rejects its indulgence. The Gita
advocates the middle path of wise guidance and
goes on to point out that Swadharma or the dis-
charge of duties imposed by one’s own nature is

the best way.

Here we have the Gita analysis of human perso-
nality. First come the senses, then the mind, then
the intellect, and finally the soul. This analysis is
taken from the Kathopanishad.

According to the Gita, religious life is to be
based on temperate habits which avoid the ex-
cesses of indulgence and repression.

Notice this classification of foods according to
the three Gunas, Sattva, Rajas and Tamas of ap-

cient psychology.
These three verses best illustrate the emphasis

which the Gita lays on the influence of the naty-
ral dispositions of men on their moral and relj-

gious life.
These are the words of Yama the God of death

in the Kathopanishad.



IV-15.

IV-16-18.

IV-19-20.

V-1.

V-3-4.

V-5-6.

P.W.-8

NOTES -ON ‘THE EXTRACTS 225

This ‘mantra’ indicates the.:dependence of ‘the

».natural man on the spmt w1th1n him.

These verses stress the 1mportance of social ob-
lngat;ons It is pomted out-that every man should
work disinterestedly for the well- being of society
as a whole and ‘make others also do' the same.

These verses point out that universal love is the
mark of spiritual perfection. The greatest saint
is he who identifies himself with the pleasures
and pains of all beings.

Sacrifice, gifts and. penance—This is a formula
used very often in the Gita to denote ritualism
in general. It should be noted that in this for-
mula the first word stands for one’s duty to
God, the second for one’s duty to his fellow-
beings in society and the third for one’s duty to
oneself. These are the three great integrations—
integration with oneself, integration with the

society in which one lives and integration with
God. -

These two verses point out that mere ritualism
leads one only to a temporary heaven and back

again into ‘Samsara’ or the cycle of births and
deaths.

These two ‘mantras’ point out not only the use
of rites and ceremonies but also their limitations.

Like the verse from the Gita given above this
‘mantra’ also declares that mere ritualism leads

one only to a temporary heaven and a subsequent
Teturn to ‘Samsara’.
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V-10.

V-11-12.

V-13-14.

V-15.

V-18-22.

PEARLS OF WISDOM

It is here pointed out that mere good works like
rites and ceremonies lead one only to a tempo-
rary heaven and not to salvation. The Upanishads
emphatically declare that salvation can come
only from ‘Jnana’ or divine knowledge.

These ‘mantras’ declare that it is the knowledge ‘
of the Self that finally saves a man and not good

works.

The contrast here is between those who worship
the gods for gaining some material ends and
those who worship the one Unborn Eternal
Iswara without any desire for material ends, -

This verse shows again the spirit of toleration so
often expressed in the Gita. '

The full story given in the Upanishad is as fol-
lows: It is said that Brahman won a victory for
the gods. But the gods thought that their success
was due to their own strength. And when He
appeared before them in the form of a Spirjt to
teach them a lesson they did not recognise Him
They first sent up Agni the god of fire to fip d
out who He was. When he approached the Spirit
and announced himself the Spirit set up a stray
before the god and asked him to show his power
by burning it. The god of fire went at it with a
speed but could ‘not burn it. So he went back
apd said that he had not been able to find oyt
who the Spirit was. Then the gods sent Vayu
the god of wind to find out who the Spirit was"
When he went and-announced himself the Spirit.
again placed a straw before him and asked him
to blow it off. The god of wind went at it with



VI-1.

VI-2.

VI-6.

VI-7.

vI-8.

NOTES ON THE EXTRACTS 227,

all speed, but could not blow it off. So he went
back foiled like the god of fire. Then the gods
sent up Indra himself, the king of gods, to find
out who the Spirit was. But when he came up,
the Spirit disappeared and in His place there
was a woman exceedingly beautiful. She was the
goddess, Uma, the personification of heavenly
wisdom. Indra asked her who the Spirit was, and
she replied “Itis Brahman. And surely it is in the
victory of Brahman that you have been exulting.”

The contrast here is between a man who has
subordinated all his aims in life to the single
aim of increasing the spirit in him and the man
who has not disciplined himself in this manner
and therefore whose spiritual life is rather
chaotic.

The man of steadfast wisdom—The Gita calls a
man of disciplined mind a Sthita-prajna. There
is a whole section on the characteristics of a
Sthita-prajna in Chapter 11 of the Gita. These
verses were the favourite ones of Mahatma
Gandhi.

Mental and moral discipline reaches its consum-
mation only when God is realised.

Note that the Gita does not advise us to run
away from the world in order to avoid the temp-
tations of the objects of-senses. On the other
hand it wants us to move amidst the objects of
senses but avoid being over-powered by them.

Here again we are advised neither to avoid the
desires prompted by the objects of senses nor to
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VI-11.

VI-12.

VI-16.

VI-20.

VI-21.

VI-23.

VI-27.

PEARLS OF WISDOM

be carried away by them. The sea takes in all
the rivers that flow into it but does not over-
flow its limits.

The Gita wants that we should cultivate true

.internal righteousness. We should not be satisfied

with mere external righteous actions.

Note here the contrast between Kama and
Jnana. The former is said to be the enemy which
one has to fight and bring under control.

The analysis of the individual given here is
adopted from the Upanishads. The senses, the
mind, the understanding and the soul—this is the
order followed always.

It is the realisation of the mystic oneness of all
things that leads man to the goal of religious life.

Note this definition of Yoga. When Yoga rea-
ches its perfection, the mind is at a standstill
having no images or ideas.

This is an important verse. For, it admits that
Moksha need not always come after death. Qne
may attain it even here while living in the body.

There is a reference here to the dual nature of
man and to his freedom of will. He is at liberty
to go up or to go down.

This does not mean that a Yogin ignores all
moral distinctions. It only means that his over-
powering love embraces all—the wicked as well
as the good.
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VI-34-36.

VI-41.

VI-43.

VI-45.

VI-46.

VII-1-4.
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The Gita here again stresses that mental and
moral discipline is an inalienable. part of reli-
gious life.

Note that the Gita condemns extreme ascet1c1sm
which tortures the body.

Fiendish -in their resolves—Notice the strong
language used here.-

Having condemned all forms of false penance
the scripture describes the true penance in these
verses. True penance involves the discipline of
the body, speech and mind.

Work done in a spirit of sacrifice is what the
Gita calls Karma-Yoga.

Notice that mere intellectual knowledge without
mental and moral discipline cannot lead one to

salvation.

It is from this ‘mantra’ that the motto of the
Indian republic is taken.

‘Da’ is the first syllable of the three words of
instruction given by the voice of thunder which
stands for the voice of Prajapati, the Lord of all
creatures. The three words are Damyata, Datta
and Dayadhvam — control yourselves, give
away and be compassionate. This is the advice
given by PraJapatl to the gods, men and demons
respectlvely

In dividing men into two ‘classes and attnbutmg
their virtues and vices {0 their respective natures,

-~ the Gita stresses-the ‘importance of natural dis-

positions in religious discipline. -
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VII-10.

VII-11.

VII-13-17.

VIII-3.

VIII-4-6.

VIII-9-10.

VIII-11.
VIII-15.

VIII-16.

PEARLS OF WISDOM

Notice the importance of moral discipline and
cultivation of virtues on the part of those who
seek Brahma-Vidya.

In comparing man’s life as a whole to an elabo-
rate sacrifice the teacher here says that these
virtues correspond to the gifts which the sacrifi-
cer has to make to the officiating priests.

In these verses Kama or self-centred desire is
described as the natural foe of Jnana, divine
knowledge, and we are advised to practise self-
control from the beginning of our career.

This is only a general statement. In exceptional
cases a man may attain Moksha even in this life
and thus may not be born again.

What Dr. Radhakrishnan says on heredity and
rebirth may be quoted here. “While the physical
heredity is derived from the parents, and social
heredity is derived from the family, race, nation
and religion, there is psychological heredity
which is not derived from the parents or the
society. This controls physical and social here-
dity”—The Brahma Sutra, Introduction P. 202,

Note that there is no rebirth for a man who has
attained to permanent fellowship with God.

This again is only a general statement.

Even here on earth—Notice that Moksha ‘may
come to a man even in this life.

It is the law of continuity in nature that is
illustrated by this figure.
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The remarks of Dr. Radhakrishnan on the sub-
ject of the soul -entering again into animal bodies
are noteworthy. He says—

“If there is a close bond between the self
and the body, then we cannot say that any self
can inhabit any body. If the contents and con-
ditions of the self-existence must be similar to
those which obtain here, rebirth in the form of
animals or angels becomes an extravagance. The
kind of life after death cannot be completely
different from the present one. Death cannot
alter so profoundly the life of the self. No human
being can take birth in a body foreign to its
evolved characteristics. It is possible for man to
degenerate into a savage being but he is still a
man. If retrogression is referred to, then it is
spread over long ages. While it is theoretically
possible that the life process which has now
reached the human level may so operate as to
sink into the animal, from which it may again
spring forward on a different line of evolution
altogether or continue to sink below the animal
world, we are not concerned with such specula-
tive possibilities. While we need not dogmati-
cally deny the possibility of reversion to animal
births, we are now concerned with the normal
changes which are within a type. It is possible
that rebirth in animal form is a figure of speech
for rebirth with animal qualities.” An Idealist
view of Life —P.292.

Commenting on this ‘mantra’ Dr. Radhakrish-
nan writes, “If we pursue wisdom, we travel by
the path of the gods. If we perform good works
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IX-1

I1X-2.

IX-3.

IX-4.

IX-7.°

IX-8-9.

x-10, .

.PEARLS OF WISDOM

.we travel by.the path of ‘the fathers. If we do

neither, we will. continually revolve like little
creatures.”

Whose indeed is wealth? — This is the alterna-
tive interpretation suggested -by Sankara. The
.usual interpretation ‘Do not covet another
man’s wealth” gives rather a weak ending to the
‘mantra’ as the instruction given is a common-
place.

Here is the germ of Karma-yoga so elaborately
developed later in the Bhagavad Gita.

What has to be renounced is not work but its

. fruit. Only work has to be done in such a way

that it could not bind the doer, that it would
not become a Bandha.

Evenness of mind is called Yoga— This is only
a provisional definition of Yoga developed later
in the Gita. The word Yoga means fellowship or
union with God either through Karma or Bhakti
or Jnana. Yoga is also used in the Gita in the
sense of power, synthesis, concentration and
SO on.

‘Notice here the function of Jnana. The highest

Jnana which means the realisation of God dis-
solves all Karma.

Notice the paradox of work and no work,

A true Karma-Yagin’s work does not affect his

mmd and hence becomes no bond

The Glta treats Kan;naayoga as,a form of sacri-

fice., .. S P
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“Not he.........no sacred fires — Notice that even
at the time of the Gita there were false sanyasins
who abstained from all duties and who did not
maintain the sacred fires which:a house-holder
had to maintain but who had not conquered
their desires.

The spirit of Kar,ma"-ybga. should cover all ac-
tions in life. :

Karma-yoga means internal not external re-
nunciation.

Notice that an ideal Karma-yogin is full of zeal
and enthusiasm though he has no desire for the
fruits of his work.

In these verses the Avatar who identifies him-
self with Iswara points out that Iswara’s work in
maintaining the world is the best illustration of
Karma-yoga.

World order — The Sanskrit expression used
here is Lokasangraha—a term which does not
occur in the Upanishads.

This is an oft-quoted verse and sets forth the
spirit of toleration which is so characteristic of
Hinduism. It applies not only to the various
Sadhanas in Hinduism but also to the various
other religions of the world.

Howsoever he 'leads his life— A mian who has
realised God is not bound by rules which are

~ meant only for beginners in religious discipline.

X-4.. .., This is an important verse. For. it defines a per-

fect Yogin as a,man who identifies himself with
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X-9.

X-12.

X-19.

X-20.

X-21-22,

X-24.
X-25-26.
X-28.

X-29.
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his neighbours in society in all their pleasures
and pains.

Notice that the Avatar strengthens the faith of
a man who is attached to any particular form
of God, however inadequate it may be. But see
extracts where He points out the limitations of
such a worship—11 and 12 -below.

With a manifest form—This applies to all forms
from images to any personal Ishta-Devata.

This refers to the various schools of philosophy
of religion current at the time.

This is a very important and oft-quoted verse.
For even the worldly welfare of the worshippers
is assured here. The Avatar says He bears the
responsibility for their welfare.

Notice again how all forms of worship are re-
cognised and tolerated and at the same time
their limitations are pointed out.

Notice that no animal sacrifices are mentioned
here.

These are some of the “ringing verses” referred
to in the introduction above,.

Notice that the consummation of worship and
knowledge is fellowship with God.

Though he may be constantly engaged......work
— These works do ‘not bind him. There is no
Karma-Bandha for him.
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XI1-2-11.
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This is a very important and oft-quoted verse as
we said in the introduction above.

This again is an oft-quoted verse. Though the
worship of the Unmanifested and Impersonal
Absolute is recognised as a legitimate form of
worship, the worship of a personal Iswara is re-
commended, as the former is a difficult path for
most men.

In these eight verses we have the description of
an ideal devotee (Bhakta) according to the Gita.

Here we have one of the many references to the
compassion, love and grace of God in the Gita.

Notice that love and devotion to God are here
declared to be superior to mere rites and cere-
monies.

This is the last verse of the eleventh chapter in
the Gita. Sankara says in his commentary that
this verse gives the essence of the Gita.

The Upanishad also declares that it is by the
grace of God that men are saved.

Notice that Dhyana takes the place of Bhakti in
this verse in which the other two yogas of Karma
and Jnana are mentioned.

This passage gives us a classical description of
the experience of Dhyana-yoga.

This is the famous Sandilya-Vidya. There are
more than thirty Vidyas or exercises in concen-
tration mentioned in the Upanishads.
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XI-16-20.

XI-21-22

XI-27-28.

XI-29.
XII-3.

XII-5.

XII-7.

XII-9.
XII-11.

XII-12-14.
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In these verses the first three stages given in
Patanjali’s Ashtanga-Yoga, namely, Yama,

Niyama and Asana are informally mentioned.

Note this definition of Yoga. The word Yoga
is used here not in the sense in which it is gene-
ra]ly used in the Bhagavad Gita but in the
technical sense in which it is used in Patanjali’s
Yoga-sutras.

These two verses describe only the physical re-
sults of Yoga.

This verse describes the spiritual results of Yoga.

Notice that the lower knowledge consists of the
study of the Vedas and Vedangas.

This is an interesting passage which gives us ap
idea of the educational curriculum of the

Upanishadic period.

The words Avidya and Vidya in the verse are
interpreted by Sankara to mean Karma and
Upasana respectively—that is, performance of
rites and knowledge of the deities worshipped,
But it may not be over-fanciful to say that we
have here the familiar contrast between works
and knowledge

The Gita as usual points out the ‘superiority of
spirit over matter.

Notice that Jnana is defined here as the percep-
thl’l of the mystxc oneness of all thmgs

It is. pomted out here that. the - experience of
Jnana puts an end to.all sin and.sorrow.
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XII-17.

XII-18-22.

XII-23-25.
" — Sartvic, Rajasic and Tamasic. The first sees

X1I-27-30.

XII-31.

XII-32.

XIII-2-4.

XIII-6.
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Here again it is said that Jnana cancels all sins:

Here Panditas, means not scholars but saints
who have realised the oneness of all things.

Notice how the description of Jnana given here
includes moral purity, cultivation of: virtues and
devotion to God.

Knowledge is here said to be of three categories

all things as one, the second sees each thing as
an independent. one, and the third, which is the
lowest kind, looks upon each single thing as if
it were the whole. ‘

These four verses . describe the ideal life of a
Jnani — the man of perfect knowledge. Notice
again how a Jnani is a man of ethlcal punty and
a man of devotion.

Once again it is pomted out that Jnana, which
leads one to’ God, cons;sts 1n the percepnon of
oneness of all things.

The Upanishad declares that the expenence of
Jnana puts an end to all attachments and doubts
and the consequences of all actions.

These verses describe the immanent aspect of
Iswara. God is both Iswara and Antaryamin. He
rules and also pervades the universe.

1 am the desire......with the Law — Notice how
the Avatar identifies Himself here with Kama or
desire which is not against Dharma. So it is not

"Kama as such that is wrong, but Kama which is

opposed to Dharma.
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XIII-8.

XIII-11.

XTII-16.
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Does not abide in them..... is not confined to
them.

Controlling nature which is my own—Notice
that Nature is under the control of God. But in
the Sankhya school of philosophy, Prakriti and
Purusha are two independent entities. Though
the Gita adopts a number of ideas from the
Sankhya philosophy it differs from it and follows
the Upanishadic tradition on this vital point of
the supremacy of God over Nature.

" This means that all things reveal God but things

that are beautiful or strong or grand reveal Him
much more.

XIII-18-20. These are the oft-quoted verses describing the .

XTII1-21.

XIII-24.

XII1-30.

XIII-32.

XIII-37.

Avatara aspect of Iswara and its functions.

It is freed from all fetters—Freedom comes only
with the knowledge of the Lord (Jnana).

Notice that here Brahman or the Absolute is

said to comprise a personal God, a soul and the
world.

There is no one equal to Him— Pratima here
should not be interpreted as image.

Developing each according to its nature — God
is described as the Supervisor of the Law.

Notice that here Maya and Prakriti are identi-
fied. Maya is the creative power of God and
Prakriti is Nature.

XIII 41-45. God is here described as both Iswara and Brah-

man, that is, both as a personal God and as the
impersonal Absolute,
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XIII-46. This means that we have to pay attention to
both the unmanifest and the manifest, to both

what is eternal and what is temporal.

XIII-50. The Absoulte is not an object of knowledge but
an eternal subject. That is why when a man says
he knows it, it is certain that he does not really

know it.

XIII-58. The Upanishad declares that all rituals, sacrifices,
austerities, good works etc., that do not lead to
the knowledge of Brahman are of no use what-
soever. Notice also the definition of a Brahmin

given here. A Brahmin is one who knows

Brahman.

XIII-60 When from the full..... remains.......The world
comes out of God. But He remains unaffected by
this emanation.

XIV-13. The Gita quotes this ‘mantra’ is Chapter II.

XIV-21-22, Notice the statement that the Self exists both’
inside all beings and outside. It is just like space
which is both inside a vessel and outside. .

XIV-23.  Thjs statement that the Self is both within the
heart of a man and in the universe outside is
often repeated in the Upanishads. It is the reali-
sation of this oneness that constitutes Jnana

which leads to Moksha.

XIV-35. This is the famous definition of Nirguna
Brahman found in the Mandukyopanishad.

XIV-44. 45 q spider......in all directions — These figures'
of a spider and its threads and of a fire and its



XIV-45.

XIV-48.

PEARLS OF WISDOM

-sparks are employed to'indicate that the universe
is an emanation from God and has the divine
Spirit running through it.

And he proceeded— what follows is the con-
versation between Yajnavalkya and his wife
Maitreyi.

Therefore a Brahmin...knower of Brahman —
The steps. leading to the -knowledge of Brahman
are (i) learning, (ii) Strength of conviction de-
rived from learning and (iii) meditation.

X1V-49-52. These and similar sentences form the well-

XV-1.

XV-2.
XV-7.

XV-9.
XVI-2.

XVI-T7.

XVI-12.

known Antaryami-Brahmana in the Brihadaran-
yaka Upanishad.

That ‘immutable place — This is the world of
“Spirit.
Never return—Never come back into Samsara,

Fdr them there......worlds—This means that
every desire: of theirs is automatically fulfilled.

Thus did Yajnavalkya teach him — This is the
teaching which Yajnavalka gave to King Janaka.

Whatever he desires will be his—When one rea-
lises Brahman' one’s desires are all fulfilled.

This is only a repetition of the statement that
Aum stands both for the manifest and the un-
manifest Brahman.

What one.....,more powerful — Notice that the
repetition of a mantra with the knowledge of its
meaning is said to be more efficacious than mere
repetition without the knowledge.
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XVII-6.

XVII-8.

XVII-10

XVIII-2.

XVIII-3.

XVIII-4.

X VIII-5.

XVIII-6.

X VIII-8.
XVIH-12.
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Here we have a reference to the ancient custom
of making fire by rubbing one wooden stick
against another.

From death to death— Through a series of
lives which constitute Samsara.

So does a man...... on all sides— But when a
man sees the Oneness of things his desires come
to an end.

This high teaching is imparted by Yajnavzilkya
to his wife Maitreyi.

Who rejoice in the good of all beings—Universal
love is characteristic of those who have attained
self-realisation.

Smaller than............ creatures—The Self trans-
cends space and time. That is why it is described
as being smaller than the small and greater than
the great.

That which is...... feereeeans without end,—The Self
transcends all limitations of qualities.

This figure shows that the soul which has attain-
ed self-realisation is merged in the Self.

This is the central teaching of the Upanishads,
namely, that eternal happiness belongs only to
those who have perceived the identity of Brah-
man and Atman.

Even here—Notice that even in this life self-
realisation may come to a soul.

One’s works melt away—This means that one’s
Karma does not bind one when God is realised.
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XVIII-16.

XVIII-18.

XVIII-20.

XVIII-21.

XVIII-
21-d.

XVIII-23.

XIX-1.
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This figure again shows that those who have at-
tained self-realisation become merged in the
Absolute.

He realises......... ...the intelligent—This is an
important statement. The man who attains self-
realisation not only realises the Self but also ail
the desires of his heart.

And thou art That,—This is one of the famous
Mahavakyas.

All these passages show that a man who has
attained self-realisation has all his desires ful-
filled automatically by the mere thought of
them.

One's true desires covered with what is false—
Though the desires lie in one’s own self they
have a covering of untruth, namely, longing for
the external objects of senses.

His vital spirits do not depart elsewheye—
Notice that the soul which has attained gejf-
realisation need not go back into Samsara,

I am food,.....o......... I am the composer—The
emanicipated soul, having become one with the
Absolute, feels that it is both the object and the
subject and also the power of bringing the two
into relation with each other.

1 am the first-born of the world order.—The
emancipated soul feels its oneness with al] the
phases of the Absolute—Virat, Hiranyagarbha,
Iswara, and Brahman. The first-born of the
world order is Hiranyagarbha.
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XIX-3.

XX-5.

XX-26.
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Whoso gives me away...... ... eat as food—He
who gives me as food to those who need food,
suffers no loss. But he who eats his food with-
out giving it to others who ask for it—him I eat
as food.

From the dark 1 pass to the dark—That is, from
the transcendent to the immanent and from the
immanent to the transcendent.

Trisanku. having realised Brahman as a result
of his knowledge of the Veda, identifies him-
self with Brahman and says these words.

The world-tree—The world-tree is the tree of
Samsara of which the moving spirit is Brahman.

According to Sankara, the unreal is the pheno-
menal world and the Real is the Atman.
According to Ramanuja, the unreal is the body
and the Real is the soul.

This is one of the provisional definitions of
Yoga. But it is well known that Yoga in the
Bhagavad Gita means in most cases union or
fellowship with God. )

The sage is awake to things over which the
ordinary man sleeps and vice-versa.

The face...... w.u...disc—The golden disc is this
beautiful phenomenal world which hides God
from us.
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XX-30.
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These are the words of Maitreyi to her husband
Yajnavalkya. She had asked him “If this whole
earth filled with wealth were mine would I be
immortal through it?” and he replied “No. your
life would only be like that of the people who
are rich, but there is no hope of immortality
through wealth”. And then she said. “What shall
I do with that which will not make me immor-
tal?” and asked him to tell her something of
what he knew of immortality. He was pleased
and said “You have been truly dear to me and
you speak dear words now, come sit down, I
will explain it to you™.
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