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‘URGE OF THE MODERN MIND TO GRASP THE
ESOTERIC SENSE OF THE GEETA

{s it not superfluous to write anything on Geeta in the
Tace of numerous commentaries written by great spiritua-
lists and intellectuals liké Shankar, Ramanuja and many
others ?

There are no doubt numerous commentaries of Geeta

* written by highest intellectualists like Shankar, Ramanuja,
Gnyaneshwar and several others of the middle ages, and by
Mrs. Annie Besant, Tilak, Krishna Prem, Shri Aurobindo and
others in the modern age. But the wonder is that there are
at times cardinal differences in their interpretations of one
and the same verse. There are many schools of Indian
Philosophy, and the student of eack school has tried to
support his own theory by giving different interpretations of
one and the same idea. Each school however claims to give
the 'original sense which the writer of the Geeta intended

to convey.

The commentaries of the middle ages are written in the
language and religious thoughts current in those days.
With the advance of time there are changes in the thoughts
of the age and even in the structure of language. The
present age is not one of dogmatic beliefs, but demands
at each step, a logical and scientific explanation of dogmatic
expressions. Being in close touch with the western sceptic
and scientific mind, the modern man demands such rational
explanations of old scriptures in current language of the day,
which would remove his sceptic doubts” with regard to
various dogmatic terms used in the text. In addition, he is
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anxious to know what the writer of the Geeta truly meant
to convey1n each verse, and thereby to remove the confusion
created 1n his mind by civerse terpretatien” This 1s the
reason why the commentaries of the mody_, writers appeal
more to the modern searching mind even though it
maintamns greatest respect for the old ones too.

Many existing commentaries meluding the modern ones
are tdo comprehensive and terse for an ordmary mtellect
to pursue. There 15 thus always a need of simple, concise
interpretations of the Geeta to suit the modern thought,
and that too m the light of the natural sense conveyed
by the words used i the verses without the least attempt
to distort or to stretch thewr omgmnal significance to suit
one’s pre-conceived tkeory or philosophy

i
HOW TO AVOID DIVERSE INTERPRETATIONS OF GEETA

. To comprehend the real import of the verses of the
teeta, it seems necessary that there should be no distor-
1on 1n the interpretation of technical, philosophical terms

used in the text Is there a
ny way to prevent this
tendency of the commentators ? Y prevert

It c:rk\t;tl:: one sure techmque to prevent this error
sertprn concerved that the author of such a high class
“nb\ymge dﬁ::{:eeta would have used any techmical term
i different c}e,m mea.mngs when used 1n separate COntexts
are self—explanaipters It 15 noteworthy that such terms
their Sanskntrury when considered etymologically with
by the oot meaS:t meanng The self-expression conveye!
tatione I such ng of the term may be 1ts natural mnterpre-
o text whete ¢ natural mnterpretation fits 1 at every

e same term 1s used, one may arrive Neares
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to the sense which the author intended to convey by that
term in different contexts.

It is the common practice of most modern writers on
Science, Politics, Economics, History or other subjects, to
use a technical term in the same sense throughout, wherever
used in any context. This is prominently so in legislative
enactments. Every technical term is defined to conveya
" particular sense, and it becomes imperative to see that all
ingredients of the term as defined are present, before
arriving at its correct significance, wherever it occurs in
any context. If such a test be applied as far as possible in the
interpretation of the verses of the Geeta, one may expect to
arrive nearer to the true sense of the context, imported by
a particular technical term occurring in different chapters.
This may limit the possibility of separate and diverse
interpretations of the same term, to coincide with the
diverse preconceived theories of the commentator.

GEETA NOT A COLLECTION OF DIVERSE
PHILOSOPHICAL THOUGHTS

Is there any continuous theme in the discourse of the
Geeta from the first chapter to the last, or does it contain
merely a disconnected collection of religious thoughts
prevalent at the time when it was spoken or written ?

It is beyond conception that a genius who spoke or wrote
Geeta had no system or a well.defined theme of his own,
while giving to the world such a spectacular description
of the entire existence and its relation with the -one Divine.
The Geeta stands unique and without parallel in the world's
philosophical literature. It cannoe be assumed for a moment
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¢hat the emment author ntended to make a prece-meal
collection of various conflicting Teligrous concepts of the
time, such as Sankhya, pure Karma Yoga, pure Gyan Yoga,
pure Bhakti Yoga, Hatha Yoga, Tantra Yoga or other
systems, as some superficial readers are led to suppose The

Geeta cannot in that case claim any onginahty of
thought

The Geeta i fact lays down an original philosophical
thought of 1ts own, though in dealing with 1t a synthesis
of other religious thoughts automatically occurs Other
philosophical thoughts had independent conceptions of thetr
own, and were comsidered irreconcilable and were almost
at war with one another. The Geeta Yoga 1s quite distinct
and independent of the technical 1declogies and practices of
other yogas, which have no doubt a synthetic place i ts
mtegrality In Chapter VI Verse 46 the Geeta stresses on
the superiority of its own yoga, over the other yogas, and
directs Arjun to become a Geeta Yogt It says, “A Yog
(of Geeta) 15 superior to Tapa Yogi {Hatha Yoga) and in
ny opinion superor to Gyana Yog (of Patanjali Yoga) and

to Karma Yogi. Therefore O Arjun! become a (Geeta)
Yog,” (6 46)

This pownt of view about the Geeta’s continuous theme of
its special yoga must be prominently borne m mind for a
correct grasp of that theme dealt with progressively and log:
cally from verse to verse and chapter to chapter Each verse
must have a relevant connection with the one following it,
and sumilarly each charter must be a progressive continuity
of the same theme 1f one cannot trace the logic and the
running thought of the writer from verse to verse and
from chapter to chapter, but considers each verse and
chapter mndependent of the other or a stray collection of
isolated  contemporary religious thoughts he cannot be

said to have entered into the spirit of the magnanimous
discourse
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Thus for a correct appreciation of the scheme of Geeta’s
thought intended to be -described by the author, two tests
must be kept in view :— 0

(1) Sense of a technical philosophical term must as
far as possible continue to be the same where.ever that
term occurs,

(2) There must emerge a logical chain of the one main
theme developed by the author from verse to verse and
chapter to chapter.

v
BRAHMAN AND PARA-BRAHMAN

What is the underlying significance of the terms
“Brahman’ and ‘‘Para-Brahman’’ ( Lower Brahman and

Higher Brahman ) ?

This is rather an impossible attempt of human brain to
conceive what Brahmanis. The ancient sages and scers
have given some idea of Brahman in paradoxical terms as
itis a condition indescribable in words. Geeta describes
three status or conditions of Brahman existence in Ch. XVII-
Verse 23, as AUM Brahman, TAT Brahman and SAT
Brahman.

(i) AUM DBrahman : This is the Supreme Divine status,
which is not anly Cosmic pervasion but also Supra.Cosmue
comprising innumerable Cosmic existences of which ours is
one. Itis an unmanifested condition but, in manifestation,
it assumes the positive existent pervasion. This Supreme
Divine condition is thercfore described as neither existence
nor non-existence { Sat Na Sat), and being  beyond
manifestation is spoken of as Para.Brahman or Higher

Braliman.
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(1) TAT Brahman ., The word Brahman implies the
sense of spreading out or pervading. In manifestation the
Supreme AUM Brahman becomes a positive existence

(SAT), and appears as pervading 1tself in the Cosmos.

This positive Cosmic existence 1s said to possess three

prmcipal qualities of Existence (Sat), Conscrousness (Chut)
and Bliss ( Anand), and 1s, therefore, described as
Sachchidanand Brahman. In the mitial stage this Sachchi-
danand Brahman though a Cosmic pervasion is immobile and
potentially static, devoid of any movement or change, and 1s
therefore, spoken of as Akshar Brahman. This Akshar status
beng the source and beycnd Kshar existence of miltiphicity,
1s signified (Nirdesho) as TAT Brahman ( That Brahman )
by the denizens of this world of lower existence.

(u) SAT Brahman The Akshar Brahman which 1s
the subtlest existence, course of manifestation releases,

Hu potential Adya Shake or origmal spiritual energy
(Moola Prakrity),

and there comes into being the dynamic
Kshar Brahman of concrete existence designated as Sat
Brahman or concrete Pervasive Existence.

Sachchidananda Brahman has thys two facets, one as
Akshar Brahman and the other as Kshar Brahman, or as
Impersonal Brahman and as Personal Brahman. Shr:
Aurobindo 1n Synthesis of Yoga, page 447, says that Sachchi-
danand 15 a statys of Divine manrfestation It has two
aspects static and dynamic, or, Impersonal and Personal.
These are the mamfested

status of Puroshattam, the
Supreme.
Thus we find tay the Sachchidanand Brahman spreads
out mfinitely ang

Pervades to form the Cosmos through each
of Its three aspe 4 o SAT, CHIT and ANAND. The
pervasion of Sa¢ aspect 1s th

of Brahmand or Cogpye Egg consisting of seven planes and
their matter. Thyg the first attempt of Brahma to
create the worlds, pye 1y, found that the Atomic matter of
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these planes did not combi e or aggregate to make forms, He
then prayed Vishnu to help him in furthering the
‘creative process. Then descended the pervasion of the
Chit aspect of Vishnu resulting in the infusion of Spiritual
Principle of Consciousness and Life in the Atomic stuff of
-each plane, The infusion of this Cosmic spiritual principle
led to the creation of multiple forms and beings in the Cosmic
planes. The spiritual urge involved in the Inconcient
Matter led to the evolution of matter into plant and
animal life, under the stress of Cosmic Life Principle.
The plant or animal life had no individual Will of its own
and was unable to evolve further by personal effort.
There was then the descent of the third Anand or Siva
aspect of Sachchidanand, which brought into bei/ng the
microcosmic subjective principle of Jivatma to infuse the
sense of Individuality resulting in the evolution of animal
into Man. Further details on this subject are dealt‘with in
Chapter IX Verse 4 to 8 of the Geeta. This is how the
+Cosmic Sachchidananda pervades the Brahmand and is the
:Source of the entire created existence.

\

LOWER PURUSHA AND HIGHER PURUSHA—ATMA,
PARAMATMA & JIVATMA

What is the underlying significance of the terms
‘Purusha and Para.Purusha or the Self and Higher Self 7

Asstated above the Sat or objective pervasion of
Sachchidananda results in the emanation of the positice
-existence of the Brabmand. Then follows the deszent of
Chit or Spiritual Pervasion of Sachchidinandaz which
ensouls the Akshar and Kshar existences. The term
Purusha implies the sense of the Spirit indwelling in some
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embodied existence, figuratively expressed as Pur or city.
The Spiritual Chit aspect pervading and presiding over
the Kshar Brahma existence 1s described as Kshar Purushas

and the Spirst pervadmng and presiding over Alkshar Brahman
existence 1s described as Akshar Purusha.

The Supieme Brahman 1s not a Purusha, because 1t being
beyond manifestation has no posttive embodied existence
Tike Akshar and Kshar Brahman The Supreme Divine Spirit
dwelling 1n that Status 1s the Spintual Bemng far exceeding
the Kshar Purusha, and superior to Akshar Purusha. Geeta,
therefore, says in Chapter XV Verse 16 to 19 that there are
two Purushas m this existence, one Kshar Purusha and the
other Akshar Purusha, Kchar Purusha dwells 1n the
created existence and the Akshar Purusha residesas the
secret source of all (Kootastha) There1s a third Spiritual
Being also known as Param-atma, who exceeds Kshar, and
excells Akshar Purusha, and s, therefore, known as Puru-
shattama 1e. superior to both the Purushas The Cosmic
Kshar Purusha 1s the lower Purusha, because it involves
itself 1n and works through the Cosmic nature , while the
Cosmic Akshar Purusha 1s the Para or Higher Purusha.

ATMA  The Supreme Drvine manifests as the Cosmos
consisting of Ak har and Kshar existences The Divine spirit
pervading and prestding over this manifested Co mic
Existence 1s the Cosmic Atma, Cosmic Self or Cosmic Soul,

which has two aspects—one of Sagun Divine and the other of
Nirguna Divine

PARAMATHA

The Supreme Divine Spirit exceeds and

excells the manfested Cosmic Atma of Kshar and Akshar
Existences and 15, therefore,

known as Paramatma [Paramat
maett udahrita—Ch, XV—17 ]

1t 1s this Conscious Spiritual Aspect 1n the Cosmos that
works out the entire Cosmic Activity with a predetermined

object In 316w This ymportant conception of the Vedanta
about the Spintual Pervagion 1 the Existence 1s a cogent
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and apt reply to the atherstic conception of the Universe as
ablind, incoherent and uncontrolled dynamic movement,
devoid of any regulatmng, controlling or conscious willing
factor behind,

JEEVATMA  The Cosmic Atma (Self) mantfests 1n
the multiple credtion m 1its fullness, but as a microcism
(vyasht1). The Cosmic Self becomes an mdividual self
(Jwva), when he descends through his spiritual nature n the
Jan Lok and Mahar Lok The Jeeva existence is the
expression of the inherent ‘Many’ aspect of the Cosmic
Purusha He 1s said to be the portion of the Cosmic Divine
not quantitatively but qualitatively. Jeeva 1s not an 1llusory
or temporary aspect, but an eternal (Sanatan) aspect of the
Divine, This spiritual individual being qualntatively the same
as the Divine, the totality of the Divine possibilities reside
m Him The Divine 1s the Cosmic microcosm (Samashti),
and the Jeevatma 1> His exact microcosm, like a tree and its
seed, or a landscape and its photograph All that exstsin
the tree ts involved in totality 1n 1ts sced, which possesses the
potentiality of growing into a blooming tree

‘The Jeevatma 1s not subject to birth and death, but 1s
eternally the spiritual being  He hasa dim sense of indivi-
duality and wants to remamn always m the Dnine embrace
as a child soul or Kumar. For gamningexpererces of the Joner
plancs, Hislower Ego self (Pratyal Atma) assumes persona
littes., On the mental plane he 1s the Manomaya purusha, on
the vital, the pran maya purusha and on the physieal, the
Anna-maya purusht This Ego Self with a Casual bods
(Karan Sharir) remains subject to births and deaths mmpelled
bv the Karmie law of caus<ation

The philosophical concepts described above have always
been a subject of controversy among the diver<e groups of
phitosophers, but onc has hardlv fathomed the Truthin any
of the various conceptions of the Realirs  The <unt Kalse
mna beautiful couplet «ass thie when sou srcak of tie
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Divine, there intervene the words , end where there are
words, the truth 1s disfigured

“Jahan bol tahan akhar awa,

Jahan akhar tahan tatwa nasawa”’

lt1s with great apologtes to the learned readers that
the wrong or right skeleton of these spiritual aspects  have
been attempted to be described above  In the same spint the
terms Para prakritt and Apara-prakritt have been dealt
with heremafter in Chapter VIl ard the terms Ishwar and
Parameshwar 1n Chapter IX of this commentary of Geeta.

Vi
AUTHOR OF GEETA—PART |

It appears from a general reading of the Geeta that
the Lord Shri Krishna narrated the entire discourse to
Arjun while standing in the mudst of the battlefield with
millions of warriors arrayed on either side, just on the
paint of starting a Lfe and death struggle When every
moment was too precious to be lost at such a cntical
situation, can it be normally assumed that the Lord could
have considerad it an opportune occasion to patiently
drive home to Arjun such a terse technical Philosophy
©of Yoga, parficularly in the unbalanced and confused

condition of his brain 7 If the answer 1s 1n the negatlive,
then who was the author of the Geeta ?

Question 1s so leading that 1t cannot but evince an
answer 1nthe negative An attempt to support thata
crucial moment 1 a battlefield, when war trumpets of

both parties had filled the atmosphere with deafening sound,
was 2 fitting occasson for such a philosophical discourse, way
not be eastly acceptable to the modern critical mind The
discourse of the Geeta takes you to the innermost depth of
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the highest spiritual regions and is of so lofty a character
that ncne can boast of having grasped 1ts true esoteric sense
even by the persistent labour of whole life time. Only one
who had the insight of the spiritual and terrestrial existence
could speak out or write a discourse of this type. The
author must have no doubt been a person possessing Divine
Consciousness and Divine Wisdom. It may not be
unrealistic to suppose that it was Lord Shri Krishna who
gave salient arguments to Arjun in the battle-field to enab'e-
him to attend to his manly duty, to prevent the demoniac
forces from dominating the righteous principles, and not
to shirk his responsibility as a coward.

The theme may have been elaborated later, on the basis
of philosophical thoughts of Sankhya, Upnishadss Brahma-
Sutra or by independent realisation of the Truth, in order
to reconcile and synthetise diverse philosophical thoughts
current at the time. Whatever it may be, it is futile to
give any importance to such a quibble, since we have before
us a work so majestic and profound which none but the
Divine Avtar or the God-knower could have given out to
the world. It is also possible that some emirent sages with
Divine realisation may have written out the Geeta to set at
rest the then current diverse phitosophical thoughts and
religious disciplines by a beautiful synthesis, electing for its.
background and setting almost crucial moment in the life of
a typically moral and satwic personality {ike Arjun. Such
a crisis often confronts even the most religious and satwic
persons. but they are afraid of facing it, or if forced to do so
they have to give a go-by to their higher moral principles
and to resort to unscrupulous strategies. The crisis of
Arjun was most poignant, since he had to facea terrible

All-India war against his own kith and kin, highly venerable
teachers and dearest relations,

It scems to have been a common practice of the ancient
learned authors to write down lofty philosophical works not
in the form of essays, butin the questionmiire form of a
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«dialogue between the teacher and the tought. The same
practice has evidently been followed in the Geeta, Thereis
thus no safe.guard in support of the theory that the
questions appearing in the dialogue of the Geeta were exactly
the same which Arjun had put to Lord Shri Krishna. Arjun
is described as having lost balance of his brain, and to have
developed Psycho.neurosis with mouth parched, body shiver.-
ing, hairs standing erect, skin burning and head reeling.
His weapon slipped from hands, and with shattered nerves
e sits at the fag end of his chariot completely heart-broken
-and sobbing with tears (Ashrupurna) most unbecoming to
the great traditions of his family Asa result of nervous
break-down his heroic nature collapses, his reason and
intellect gets bewildered (Dharm Samudha Chaita), his
sense functioning fails to work, being dried up by intense

depression  and sorrow (Yat Shokam uchchoshanam
indryanam).

To further accentuate his mental disturbance and
depression, there was the loudest din of the battlefield, of
huge war-trumpets and conches blowing out deafening
sounds, besides the intense hustle and bustle of millions of
armed elephants, horses, chariots and infantry. One indeed
finds himself cornered if he attempts to support the concep~
tion that such a battlefield could have been a suitable and
opportune occasion for Lord Shri Krishna to deliver a
highly intellectual and philosophical discourse on world
-existence and God existence to a person who was in no
mental mood to grasp or follow the subtle intricacies of the

arguments, much less to advance searching questions for a
grasp of the inner sznse.
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AUTHOR OF GEETA—PART Il

Can it then be probable that the historical setting or
‘background of the discourse of Geeta put figuratively set
down between the Lord Krishna and Arjun, may have been
the author's design to deeply and reverentially impress
upon the readers, the sacredness of the discourse, as a
scripture of Divine_revelation by the Divine himself ?

Such a heretic argument may touch to the quick the
orthodox senti nents of a devout, and may even upset him,
But there can be no escape in the modern age from a pure
intellectualist who has no sentimental hesitation in calling
a spade a spade, by taking advantage of the least vulnerability
of a dogmatic belief. He may treat such anger as a sure
sign of his defeatism rather than a rational solution of a
touchy question. Some of the most devout personages of the
present day had to yield to such objections to a certain
extent.

It is noteworthy that the
Shri Krishna and Arjun has been narrated 'by Sanjaya to
Dhritarashtra as hear-say, although he had not personally
heard it. The discourse took place on the battleficld of Kuru-
kshetra just before the great war was about to commence.
Sanjaya is said to have narrated verbally the whole discourse
to Dhritarashtra while sitting in his palace far away from
the battle-field. Sanjaya alleges to have devoloped cccult
powers of Television and Tele-audience and could. therefore,
listen and witness Lord Krishna persomilly speaking out his
parration to Arjun. In Chapter XVIIL-75 he says that
through the grace of Vyas he heiwrd this Supreme Secrer,
this Yoga dircetly from Krishat, the Divine Master of Yogy,
while himself declaring it to Arjunz. Un'ess the nirraton
of Sanjaya is assumed as keing 2 verbatim tape.tecorded

discourse betweeen Lord
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version of the talk, you may be justified 1n inferring that
Sanjaya might have been the author of the Geeta

As stated above Sanjaya was a man of high spirttual
advancement having acquired occult powers of Universal
vision and audience  The name Sanjsya denotes an 1wcea of
one who has thoroughly mastered his lower nature (San
means thorough and Jaya means victor—a thorough victor) »
or one who has attained the consciousness of his higher self.
A man of this stature becomes the connecting link between
man and God. On account of his direct experience of the
divimity he 1s 10 a position to become a medium for conveying
spiritual vision of the existence and 1ts relation with God to
the mankind  Geeta 15, therefore, either a version of Krishna
the Divine Avtar, or of a person who has attained diyine
realisation and divine consciousness, or obviously by Vyas.

3

Vil
SYMBOLOGY OF GEETA

What 1s the back ground of the great war between
Kauravas and Pandavas and how this war has been made
the setting of the Geeta discourse ?

The discourse of the Geeta 1s narrated by Sanjaya to
Dhritarashtra who was 1n dire need of the war news ata
moment when all his offsprings were running the risk of
total disaster Dhritarashtra was congenitally blind or a
persomfication of 1gnorance He had 100 sons of a similar
nature known as Kauravas, the egoistic actors He being
congenitally blind was not entitled to mherie the throne,
and therefore, hus younger brother Pandu was enthroned as
the king of Hasthinapur kingdom Pandu unfortunately
caught consumption and was advised to stay in the hill
climate of the Himalayas on medical grounds. He, therefore,



(171

left Hasthinapur leaving the throne to Dhritarashtra to work
as a Regent until his return  He however died in [the hills,
leaving five sons who were minors when they returned to
Hasthinapur Kauravas were afraid lest these Pandavas
may claim their father’s kingdom on attamning majority,
and so made some unsuccessful secret attempts to kill them
On attaining majority Pandavas claimed a part of their
father’s kingdom, but Dhritarashtra usurped the national
leadership as a king still more firmly. (Dhrit or firm and
Rashtra or nation). His 100 sons supported him still more
intently, and all negotiations for an amicable settlement
having failed, the result was an all.India war

The Pandavas or yellow coloured were highly moral and’
religious persons with auras of yellow co'our The Kauravas
were the personification of Asuric forces. Therefore, Sanjaya
predicted the result of the war even before the war had
actually started, that for the party which had the warrior
Iike Arjun and the charioteer or guide like Shr: Krishna, 1s
assured the glory, victory, prosperity and <ound moral
efficiency.

KURUKSHLTR4  This word means a field of action
The World 1s in fact the field of action for the;humanity of
both the Daivic and Asuric nature and we experience a
constant struggle batween these forces sometimes developing
mto world wars Thz Great All India war was also fougbt
on this very Kurukshetra between Pandavas and Kauravas,
representatives of Darvic and Asuric Prakriti

DHARMA ASHETRA Dharma means that which sustains
or binds together It 1s a man’s mnner nature or swabhava
which guides, binds or controls hus actions in Iife  Each man
therefore acts according to the Law of his own nmature.
Danvic nature attract each other and form a group  Similar
1s the case with men of Asuric nitures Both groups at
times come 1n clashresulting i wars The world 1s thus a field
of action controlled and gwided by one'’s smabhasva or mnberent

Geeta 2
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nature That s why the Darvic and Asuric forces are n
perpetual war in a man’s life. Shr1 Aurobindo grvesa caution
agamnst stretching too far such symbolical explanation of the
Geeta. “Arjun 1s the fighter m the chariot with the Divine
Krishna as his charioteer. There 1sa method of explaining
the Geeta, he says, m which not only this episode but the
whole Maha-Bharat 1s turned into an allegory of the nner
Tife which has nothing to do with outward human life and
action, but only with the battles of the soul and the powers
that strive within us for possession. This 152 view which
the general character and acual language of the epic does not
justify, and 1f pressed would turn the strarght forward
philosophical language of the Geeta into a constant labortous
and somewhat puerile mystification.”

X

THE CENTRAL THEME OF THE GEETA
What 1s the central theme of the Geeta ?

There 1s an old controversy about the central theme of
the Geeta which still remamns unsolved. Accordmng to
some emment philosophers, the main theme of the Geeta 1s
either exclusive Gyan Yoga or exclusive Bhakt: Yoga. The
modern philospher Tilak designates Geeta as “Karma Yoga
Shastra based on Gyan Yoga and predommating with Bhakt
Yoga” (Gyan Moolak Bhakt: pradhan, Karma Yoga
Shastra). Each philosophical concept has attempted to find
support for 1ts truth from the Geeta, with the result that
1ts different interpretations have made confusion worse
confounded. Each concept hasa truth of 1ts own, when
looked at from one particular angle of vision , but 1f one
dives deep and acquires an iotimate mtegral vision of the
discourse, he finds that each concept has an appropriate
place inthe whole  Shri Aurobindo has placed before us ap
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integral yision of the discourse of the Geeta, resulting in
the synthesis of the various diverse philosphical concepts.

The idea expressed symbolically can be likened to a
mango fruit which one is temptel to possess on account
of its renowned delicious taste. But 1f tasted in unripe
condition it gives the experience of sour taste. One who
tastes it in partly ripe condition experiences it as neither
sour nor sweet ; but the other who tastes it in fully ripe
condition, experiences it as most delicious and sweet
like nectar. Each experience is undoubtedly a graded
truth, but the integral truth lies in the experience of all
* these graded truths synthetically culminating in the nectar.
like sweetness of fully ripe condition.

The Geeta carries us from the conscioz(xsness of degradéd
lower nature, through various graded evolutionary stages
on the Divine path culminating in the fully ripe attainmer}t
of the Divine Bliss. Humanity has evolved out of the animal
stage by the descent of Mind, and is rapidly advancing
towards higher intellectual and philosophical ideals. But the
animal instincts still lie ambushed in the sub-conscious
mind, which emerge out unconsciously like a volcano inspite
of oneself, particularly in mass movements of national,
communal, regional and even religious types. They also
emerge out unnoticed in our private life, inspite of our
attempts to suppress them by the undigested religious and
moral principles. A normal man thus always remains a
prey to multiple worries, disappointments, sufferings, and
discontentments, making his life devoid of joy and
happiness, and a game not worth the candle. He, therefore,
in moments of crisis begins to think of retiring from the
world in a forest cave in search of peace. Butso long as
. his mind remains enslaved to lower mind and desizes, talk of
peace is a cry in the wilderness.

Attachments to property, wealth and family often deter
a man in his evolutionary march ; and they are the main
sources of dejection, disappointment and grief, with which
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he remamns perpetual'y umited This was the mental
condition of Arjun, when at the sight of his relations,
friends and teachers arrayed agamst him for being butchered
1n the terrible war, he had to decide to allow the Might to
preponderate over the Right, and to shirk his duty as
a Kshattrya He thus found himself entrenched in Vishad
Yoga or munton with grief The humamty mn general at
the present stage of evolutton remarns entrenched 1n Vishad
Yoga like Arjun, and 15 m anxious search to find out a way
for liberation from 1ts clutches Geeta gives a solution of
this riddle by gradually uplifting a man from this labyrinth,
stage by stage in order to lead im on the Divine path.
Man has already crossed the primary evolutionary stage of
plant life and amimal life,and now stands on the third stage of
mental evolution, though still of lowericrude levels The Mind
mstead of being the ruler of man to lead him on the night
path by mtellectual diccrimmation between good and evil,
remains enslaved to deures, and wanders about in search of
sensual pleasures resulting in rack and ruimn.

In order to curb this degenerating tendency of mind, the
only way 1s to learn to live m the consciousness of higher
levels of mind, mn order that his mind may become the ruler
and controller of hus desue and physical body Geeta thus
advises Arjun to lve in the Buddhic Conscrousness and dis
closes how cne can become Sthit-Dhee, Sthit-Pragnya and
Pragnya Pratishtith  In order to attan this supramental
status, 1t becomes e sential to rise above the lower nature, and
to resort to Karma Yoga to enable one to absolvehimself from
the bondage of actions

The secret of success liesin the
change of psychological outlock mn world actions, and not 1n

withdrawal from the world, or abandonment of action. For
carrymng on Irfe 1n this world, action 15 a Brological necessity,
and 1t cannot be abandoned. Geeta thus lays stress on the
performance of action even by the highest realised person,
solongas he 1s alive Itlays down three Psychological
points of viewas guidance in the performance of action.
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First principle 1s to perform action without any craving for
1ts fruit, and to depending on the Divine Will for 1ts result.
The second principle 1sto get over the egosstic 1dea of
personal action, but to consider his actions as a sacri
fice 1n the Cosmic activity of the Divine (Yagnya Karma).
The third principle 1s to develop the sense of the
Drvine nature as the real actor through the instrumentality
of the body. Thus a stage comes when one truly becomes a
Divine worker established in Divine action. These three
essential principles of Karma Yoga result in the purification
of lower nature even while one continues to perform his
normal functions of Itfe Karma Yoga thus culmmnates in the
development of Divine Knowledge, but 1t has to be supple-
mented by stilling the mind and 1ts one pomnted concentra-
tion on the mner self By union with the inner self there 1s
an over flooding of 10y, and a severance from wordly worrites

and griefs. The cansciousness of man thus develops supra-
mental or Pragnya Consciousness, which realises his self as

the selves of all, and all selves as part and parcel of the

Divine Self The final stage of evolution arises when one

realizes his higher self, 1s being attracted towards union

with the Divine, by complete surrender and undeviating

Bhakti. The Divine then takes entire charge of his devotee

and accepts him 1n his embrace .

The Divine Krishna 1s always enjoymg His Leela or
Divine Play in the created existence, and remains intent
upon attracting man towards him by the symphony of his
Divine Music played by him on the Divine Flute. The
melody of his flute makes hum the attractor (the Krishna, or
Attractive Power) of the multitudes of 1gnorant persons
living 1n the fastnesses of the forest of Dark Ignorance
(Vrinda Ban) Those who care to listen to the Divine Flute
are His Aradhaks (Radhas), whom he takes in hi, unton and
embrace

This Divine Flute has seven notes corresponding to the
consciousnesses of seven Cosmic planes Man has so far
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learnt to play on the discordant lower three notes of the
physical desire, and lower mental consciousnesses, but the
result 1s disharmony and clash. Geeta teaches you how to
become an expert player on all the seven notes of the Divine
Flute in blssful symphony and umson. The Geeta has
thus been given most artistically the nomenclature of
“Bhagwat Geeta or the Divine Song”.

The central theme of the Geeta 1s to evolve human
consctousness stage by stage from lower mind of desires to
higher mental levels by Karma Yoga, to supramental level of
Pragnya Consciousness by Gnyan Yoga, and ultimately to the
Supreme Divine Consciousness by Bhakt1 Yoga. These three
yogas find appropriate places m the Geeta Yoga, and no
partrcular yoga can claim 1ts sole monopoly in the Geeta.
Geeta Yoga 1s an mdependent yoga by 1tself, comprehending
and synthetising the three yogas Lord Krishna himself
speaks about the superiority of Geeta Yogi over other Yogis
m Ch VI46 m the following words ‘‘Geeta Yogi 1s
supersor to Tapa Yogt, and in my opmion, superior even to

Gnyan Yogt. He 1s superior to Karma Yog: also, and there-
fore, O Arjun ! become a Geeta Yogt.’

Practice of all the three yogas 1s indispensible for an
mtegral Realication of the Divine. Realisation by either of
them exclusively may be possible, but it remains mcomplete
with rare future chance of completing the other two
neglected aspects of the Divine. The Divine descends down
through the mdividual self in the lower Avidya planes of
mind, desire and matter only to directly experience the
divine Leela, and His representative the individual self takes
part 1 His ecstatic dance. The so callled Ignorance or
Avidya s thereby transformed in Divine Knowledge (Vidya),

and divine Bliss ( Amritatva ), as a result of leading alife

of a true Karma Yogi. His actions being then in harmony

with the Divine Play create no bondage, and he developes

‘Nash.Karma' stage, where he experences ‘Inaction’ m
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‘Action’ and gets liberated from the chain of births and
deaths.

The Avidya experience of the lower three planes has its
own utility for the development of Vidya experience of
divine knowledge. Experiences of the truth in Avidya
and Vidya planes thus become indispensible for attzinment
of the integral Divine Realisation, since neither of them can
be undivine existences. To resort exclusively to Gnyan yoga
by discarding the Avidya existence as Maya or delusion, may
by unaided personal effort lead with difficulty to the
Realisation of the Nirgun Aspect of the Divine. But in the
absence of the realisation of the Sagun aspect also, the Gnyan
Yogis’ realisation may ever remain incomplete. Isha-
Upnishad thus lays stress on the realisation of both Avidya
and Vidya existences. The Avidya experience enables one to
cross death ( Mrityum Tirtva ), and the Vidya experience
enables him to attain Amritatva or eternal Bliss.

Shri Aurobindo has laid stress on the realisation of the
inner Truth of the Avidya and Vidya aspects of the divine z.e.
both of Sagun and Nirgun Brahman for integral realisation,
by a synthesis of Karma yoga, Gnyan yoga and Bhakti yoga in
his interpretation of the Geeta. Tilak while admitting an
important place of Gnyan Yoga and Bhakt1 Yogain the Geeta
has interpretted it as a Karma Yoga Shastras prominently,
supplemented by the other two yogas. Other interpretors
have similarly given a prominent place to their own
preconceived concept allotting a supplementary place to the
other two.

Geeta however allots appropriate places to thesz yogas as
progressive rungs of the divine ladder, in most emphatic

terms :

(1) EKARMA YOGA has its importance in bringing about
freedom from the bondage of actions and rebirths. Its
ultimate goal is the attainment of “Naish-Karma Siddhi”
(Ch. XVIII—49) or a psychological attitude in actions which
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creates no bondage. Karma Yoga purifies the lower nature
of mind and senses and culmmates m Gnyan or divine
‘Wisdom [Geeta Ch. 1V.33]

(n) GNYAN develops umversal consciousness, and the
vision of cne’s self as the selves of all, and all selves as the one
mdwvisible divine self. ( Ch. IV.35 & CH. VL.29, 30, 31)
There 1s then the emergence of mntense love and supreme
Bhakt: of the divine. Geeta says that the highest gnyanm
15 one who engrosses himself 1n the Divine by devotion of hlS/
Antar-Atma to him with mntense farth and bhakt:[Ch. VI-47]

(1) BHAKTI AND GNYAN YOGA becomes a umversal
being (Brahma Bhuta) full of divine Bliss and equal-visioned
to all creatures and attamns supreme bhaktr of the Divine
(Ch. XVIIL53, 54). Having attamed supreme bhaktr he

acquires mntegral experience of the Divine and finally enters
m unton with him [Ch. XVIII 55].

These progressive stages of Karma Yoga, Gnyan Yoga and
Bhakt: Yoga are so very emphatically asserted m the Geeta,
that one cannot but arrive at an wrresistible conclusion,
that the central theme of the discourse was no other than
the Integral Yoga as Shr1 Aurobindo puts 1t , and not either

exclustve Karma Yoga or exclustve Gnyan Yoga or exclusive
Bhakt1 Yoga.



SHRIMAD BHAGWAT GEETA
’ CHAPTER 1 ;
VISHAD YOGA
1.A.QUERRY OF DHRITA.RASHTRA-(1—1 to 2)

Dhrita.Rashtra being naturally anxious for the fate of his
-sons in the battlefield questions Sanjaya to disclose to him by
means of his occult vision, the details about the activities of
-each belligerent block in the battlefield of Kurukshetra,

1.1. What was done by the ego-dominated Kauravas
«(Mamkah) and the Pandavas gathered together eager for
battle at the Kurukshetra (Field of action), which is also
the Dharma Kshetra [A field for free display of the law

-of one’s nature] ?

1.2 Sanjaya replied that the prince Duryedhan having seen
the army of the Pandavas arrayed in the battlefield
approached his teacher Dronacharya and spoke to him
these words.

I-A (1) GENERALS OF PANDAVAS’ ARMY (1—3 to 6)

1.3 Behold this mighty host of the sons of Pandu
commanded by the sons of Drupad, thy intelligent
disciple.

I.4 Here in this mighty army are heroes and great archers
who are as strong in battle as Bhim and Arjun. For
instance  Yuyudhan, Virat, Drupad—tke  expert
charioteer.

1.5 Dhrishe-Ketu, Chekitan, the valiant prince of Kashi,
Prujit, Kunribhoj and Shaiva, the forcmost among men,

1.6 Yudha.Manyu. the strong, Uttamauja, the courageous,
Abhi.Manyu, the son of Subhadra and the sons of Dropdi,

all of them of enormous prowess.
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I.A (2) GENERALS OF KAURAVAS' ARMY (1—7 to 11)

1.7 On our side also know those who ate the most distin-

gwished leaders of my army. 1 name them to you to draw
your spectal attention

1.8 Thyself (Dronacharya), Bhishma, Karna, Krup the

victorious 1n battle, Ashwathama, Vikarna, and Bhuri-
Shrava, son of Somdatt.

1.9 There are many other heroes well armed with war
weapons for attack, and well skilled mn warfare. They
have all dedicated therr lrves for my sake.

1.10 Unlimited 1s this army of ours marshalled by Bhishma ,

while the army of Pandavas 1s limited and marshalled
by Bhim

I 11 Therefore, all of you my generals standing in your
respective divisions m the different fronts of the battle,
have your spectal attention on the safety of Bhishma

I.A (3) CHALLENGE FOR WAR (1—12 to 19)

What did these great warriors do 1n the battlefield by
way of chailenge for war ?

112 In order to cheer up Duryodhan, the mighty grand
Sire Bhushma, the eldest of the Kurus, blew his conch
resounding the battlefield with a lron’s roar

I'13 Then Conches, War.drum , tabors, cow-horns suddenly
blared forth creating tremendous sound.

114 Then seated in their war chariot looked to white
horses, Madhav, the Lord Shr1 Krishna, and Arjun, the
son of Pandu blew their divine Conches.

115 Hoshihesh  (Krshna) blew his Panch-Janya, Arjun

blew his Dev.Datt conch, Vrikodar of terrible deeds
(Btum) blew his mighty conch Paundra
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I-16 The king Yudhishtir, son of Kunti blew his Ananta.
. Vijaya conch; Nakul blew Sughosh, and Sahadev blew

his Mani. Pushpak conch.
1.17 Kashya, of huge bow, Shikhandi, the great charioteer,
Dhrishta.Dyumna, Virat and Satyaki, the invincible.

1.18 Drupad and the sons of Draupadi, Abhimanyu, the
son of Subhadra, and other kings of the earth began to
blow their separate conches.

1.19 The tumultuous uproar resounding on the earth and
the sky rent the hearts of the sons of Dhrita-Rashtra.

Ch.1.B (1) ARJUN SEES HIS OPPONENTS (120 to 25)

Both parties must have been aware about the terrible:
consequences of such a great All-India-war, irrespective
of one’s victory or defeat, Kauravas being Asuric by
nature could not be prevailed upon to abstain from war ;
but Lord Krishna and Arjun were intellectually the wisest
men of the time, highly ethical and religious. Had these
great personalities also their willing consent to a step
leading to such a national catastrophe ?

Lord Krishna in his supervision knew that evil is bound
to dominate the good unless suppressed in tire even by
violence. He looked above the local attachments of family,
caste, society and religious creeds. But Arjun had all these
old associations haunting over his mind, even while he was
outwardly preparing for war. Itis not that these associa-
tions suddenly flashed before his mind, when he physically
witnessed his opponents in the battleficld. They zere forcibly
{urking within him, and in order to dispel their weakening
influences, he like a Kshatri Hero tried to bear these
cowardly forces in their own den. He thus 'deliberately

ade his chariot to stand in the very face of those whom Fe
had to kill in the battle.  But the worldly attachment of cld
associations with his erst-while near and dear relations and
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triends proved too strong for him to resist i order to
indulge 1 this deadly warfare for their devastatton
Sanjaya then proceeds to say as follows —

Y 90 Thus beholding the sons of Dhrita Rashtra arrayed 1n
the battlefield mntent upon discharging their war weapons,
Arjun the son of Pandu seated on a charrot flying the
flag bearing the emblem of Hanuman took up his bow
(by way of defiance to Ius enemres)

121 He then addresced Lord Krishna, the Lord of the earth
to ‘station thy chartot in the midst of the two armues,

122 so that 1 may behold those arrayed m the battlefield
desiring and longing for war , and whom I will have to
meet in the holiday of the battle 1n the ensuing war

123 Twill like to see all those gathered together ready
to fight and wishmg for success of the evil minded sons
of Dhrita-Rashtra ™’

124 Lord Krishna on having been thus addressed by Arjun
stationed his fine chariot m the midst of the two armues,
125 directly facing Blushma, Dron and all other rulers of

the world and said, “O Partha, behold these Kurus
gathered together for a deadly war

CH 1B (2)—ARJUN’S DEPRESSION (1—26 to 35)

What was the reaction of Arjun on witnessing this
dreadful sight of the battlefield ?

126 Then Arjun saw standing before him those related to
hum as uncles, grand fathers, teachers mother’s brothers,
cousins, sons, grand sons, comrades,

127 fathers in law and benefactors i both armues , seeing
all these kinsmen thus standing arrayed for war, Arjun,
the son of Kunt1

128 was deeply moved to pity and in utter sadness and
dejection addressed Shrr Krishna saying “at the <ight of
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these my kinsmen arrayed in the battlefield eager for
fight,

1-29. my limbs get benumbed, my mouth sets parched, my
body quivers, and my hair stand erect,

1.30. Gandiv slips from my hand, and my skin burns all

over. I am not even able to stand and my brain is reeling

in great confusion.
I-31. I see ominous omens all over, O Keshav! nor dol
consider it a meritorious deed to slay my own kinsmen

in the war.

1.32. 1do not desire victory, O Krishna ! nor am I desirous
of a kingdom or other pleasures. What is the value of a
kingdom or other enjoyments, or even of life to me,

1.33 If thoése for whom we desire such kingdom, enjoyment

and pleasurer, are standing here in the battlefield ready

to sacrifice their very lives and riches ¢

1-34. Teachers, fathers, sons, as well as grand-fathers,
mother’s brothers, fathers.in.law, grand-son, brothets-
in-law and other relations,

1.35. these [ do not wish to kill though I may my‘elf be
slain, even for the sake of the kingdom of the three

worlds, what to say of this earth.”

I.C—ARJUN'S ARGUMENTS TO JUSTIFY HIS STAND
(1—36 to 47)

What were the arguments advanced by Arjun to desist.
from war at this eleventh hour ¢
1.36. (z) Sm—What pleasure will it be to us to kill the

cons of Dhrita-Rashtra ? We will have to tesort to the
sinful act of man.slaughter, even though they are cruel

OppIessors.
I-37. (t1) Destruction of family~-It docs nat befit us to kill
our kinsmen, the sons of Dhrita-Rashtra. How can we

derive pleasure by slaying our own people 7
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1.38. Although they with a consciousness clouded by greeds
see no guilt in the destruction of family, or a sinin
hostility to friends,

1-39. why should not we, who see evil in the destruction of
the family, think of withdrawing from such a sinful act.

1.40. () Degeneration of fanuly tradation—By the destruc-
tion of the family, the old family traditions are destroyed
and by the collapse of traditions, lawless, sinful life
overcomes the entire family.

1-41. (w) Corruption of faur sex and mwture of blood—Owing
to the predominance of lawlessness, the ladies of the

family get corrupt, and women thus corrupted generate
a class of hybrid descent.

1.42. (v) Life en hell—This hybrid mixture drags down to
hell the slayers of the family and reven the family
ancesters, because the rites for appeasing the dead by
offering of rice balls and libations, disappear, there being
none to parform them.

143, (v) Decay of the race—By these misdesds of the
annihilatots of the family, the race purity, established
laws and duties and family traditions are destroyed.

1-44. The abode of the men whose family customs and morals

are destroyed, is everlastingly in hell, as we have
heard.

1-45. Alas ! we are preparing for commission of a great sin
by endeavouring to kill our own people to satisfy the
greed of the pleasure of kingship.

1.45. I would deem it more for my welfare if the sons of

Dhrita=Rashtra armed with war weapons, slay me un-
resisting and unarmed in the Lattle.

1.47. Sanjaya says : “Having thus spoken on the battle.field,
Ariun overtorne by mental grief, sat down on the back
seat of his chariot, casting away his bow and arrows?”



CHAPTER II

Buddhi Yoga
1. A—ARGUMENTS OF ARJUN.CONTINUED.(II-1 to 9)

1I-1 Sanjaya says : On hearing these arguments of Arjun,
who stood self-condemned, overpowered by pity, eyes
brimming with tears, and beart full of despondency, Lord
Krishna addressed thus—

II..2. Whence hath this dejection befallen thee in this
perilous hour, O Arjun! It is ignoble for an Arya and
is heaven-closing and-inglorious.

1I.3. O Parthe! Do not yield to such impotence, as it does
not befit a hero like you. Shake off this paltry weakness
of heart and stand up.

What was Arjun’s response to this advice ?

Instead of obeying this command of Lord Krishna, Arjun
repeated his arguments with greater emphasis in support of
his stand by speaking thus :—

I1.4. O Madhusudan | How shall I stand with arrows to fight
in battle against Bhishma and Drona for whom I have so
much reverence ?

JIL5. It is better to live in this world on alms than to slay

these high-souled Gurus. Slaying these Gurus for victory,

I would be enjoying only the blood=stained pleasures of
- this world.

II.6. We do not know what is the best solution of this
problem ; whether we shall conguer or will be vanquished.
The sons of Dhrita-Rashtra by killing whom, we would
not desire to live, are standing before us for war.

II.7. My nature bzing overpowered by cowardly-complex
and my reason too bewildered to trace out a proper law of
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action, I request you to give me a well-considered advice
leading to my highest well-being. Surrendering myself
to you as a disciple, T beseech your decisive guidance.

{1-8. I cannot visualise any solution which can dispell my
sense.drying grief, even if I were to attain a rich, enviable
kingdom on earth, or even sovereignty aver the gods.

11.9. Samjaya says that Arjun having thus addressed Lord
Krishna became silent, finally declaring that he shall not
fight.

11.B—SOLUTION OF THE RIDDLE_(IT1—10 to 38)

How did Lord Krishna proceed to solve the difficulty of
Arjun and to bring about a change in his decisive
attitude ?

“Arjun is the man of action and not of Knowledge, the
fighter, never the seer or thinker. He typifies the human
soul of action brought face to face (through that action in
its highest and most violent crisis), with the problem of
human life, and its apparent incompatibility with the
spiritual state, or even with a purely etbical ideal of
perfection. The nature of the crisis is an all-embracing
inner bankruptey, which he expresses when he says, that his
whole conscious being, not the thought alome, but vital,
desire and all, are utterly bewildered and can find no-
where the Dharma, no-where any valid law of action:+* For
this alone he takes refuge asa disciple with Krishna : Give
me he practically asks, a true law, a clear rule of action,

path by which I can again confidently walk” (Shri
Aurobindo).

Arjun is a typical representative of the highest social,
cthical, and religious ideals of theage. Heis prepared to
allow the tyranical, un.cthical and irreligious forces to
overpower the just, equitable moral principles 3 but is not
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lztepated to deviite from his high principles of life, The
ar;'guments advanced by him against war are quite strong)
sdund and rational from social and moral stand-point. Any
man possessing a moral sense, if faced with such a crisis, might
advance them, may be, as excuses to postpone the evil day.
An attempt of such avoidance may be verging on weakness,
fear or piety, but the evil, if not suppressed in time, does not
terminate by such attitude bordering on cowardice. Fmal
settlement and peace neads willing approval of both pairtes.
164 ?ne party tries to avoid the evil day prompted by higher
ethical motives, while the adverse party treats that attitude as
one of fear or weakness, and persists in its devilish triumph,
what would be your unbrased opinion in the matter ? One
qight feel inclined to accord his full support to the advice of
=L°rd Krishna, and not to charge him for provocation to war.
‘All attempts for amicable settlement having falled, the only
<purse open was to face the situation with courage, and not
to vield to the oppressors’ dommating attitude withouta
\

‘challenge.

lI.C—ETERNITY OF LIFE—(IT—10 to 25)

eet the most important
laughter in war and its
sk

.How does Lord Krishna m
objection of Arjun about Man.s
resuitant sin ? « i

B
Arjun against war centered

The greatest objection of
om slaughter of man of; pis

round the 1dea of sm resulting fr
own clan and family, not against Durjodbana as such. From

the mental and soctal standpont an act of causing death,
3pecially of men, 15 the greatest of sins, because 1t18 supposed
to mnterrupt' the continuity ofi'life. " S and viftue are
piychological concepts applicable to man who is endovfed
wnth mind. Intentron is the gist of sin. Causing of death
in roughness by accident or in war or in self-defence, or'by an

z "l
© Goota—8 L s 1211
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insane, or by a child may amount to no sin. According to
Geeta Ch. XVIil—17, one who acts freed from eflo sense,
and without his mind being implicated in the act, cannot be
said tobe a slayer, nor is he bound by sin, even if hisact
results 1 man.slaughter. In the plant and animal world
there being no existence of discriminative mind, there is no
question .of intention or sin in its normal law of “life
devouring Iife” Survival of the fittest is the main morzal
principle of that kingdom. But it cannot be applied to
a human being, who is endowed with the faculty of mental
Jiscrimination, and he cannot so recklessly deal with

life.

Lord Krishna meets Arjun’s objection from the broader
outlook of the existence of life from the spiritual point of
view. He sees life as an eternal Consciousness and Activity,
never wnterrupted by the so-called death or change of form.
"The change of forms is, from that vision, a normal process of
eternal continuity of the Cosmic Life Principle. Life is an
energy rushing out from the Chit aspect of Sachchidanand,
the Cosmic Self. It is the dynamic expression of the Cosmic
Atma, working out creation, preservation and destruction in
the multiple existence. Building, preserving, sustaining and
rebuilding forms is the normal process of evolving life.
Fach change or death implies an activity of life, and
consequently a progressive chain of life’s continuity, Where
there is activity, there is life, and where there is life, there
is activity. The departure of life called death, is nothing
but an activity of life in other worlds. Thus Death is Life,
and Life is Death, both constituting a smgle process of
continuity of the eternal Life.

Life is the dynamic energy of the Self or Soul, and since
the Soul is eternal, it’s life energy is also eternal. ‘When we
talk of life, we in fact, talk of Soul, which is above the cycle of
birth and death. Shri Aurobindo says in Life Divine Ch. XIX,
that Death has no reality except as a process of Life.

Disintegration of substance and renewal of substance,
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maintenance of form and change "of form are the constant
process of life. Death is merely a rapid disintegration
subservient to Life’s necessity of change and variation. Even
iln the death of the body there is no cessation of life +=+-If
there is in the bodily form a mental or psychic energy that
alio is not destroyed, but only breaks out from one form to
assume other by some process of metempsychosis or new
ensouling of the body. All renews itself, nothing perishes...
All existence here is a Universal Life that takes form of
matter, .

It must be remembered that Lord Krishna expounds here
only what life really is, as enunciated by the current Sankhy
philosophy which Arjun himself believed, only to meet his
argument about the interruption of‘ life by death. He m
fact doe; not give any opinion of his own by way of advoca-
tihg or inciting man.slaughter. We find his opinion on the
point in Verse 38 where he advises Arjun to face the battle
treating pleasure or pain, gain or loss, victory or defeat as
equal, and says that with such equanimity as a guiding
principle in life’s struggle he would commit no sin.

Having heard the high sounding arguments and having
noticed the decisive attitude of Arjun, though standing fully
prepared for war in the midst of the two armies, Lord
X¥rishnz, at the very beginning of war operations, could not
help discardingly smile at the most unbecoming and cowardly
behaviour of Arjun at the cleventh hour. He thus addressed

Arjun as follows :—
I11-10 Lord Krishna then smilingly addressed the despondent

Arjun standing in between the two armies.

11.21. Thou grievest for those that should not be grieved for,
yet speakest words of wisdom. The enlightened do not
mourn either for the living ar for the dead.

Life being cternal, the soul cannot be deemed as dead
on death of body. It always was in the past, existin the
present, and shall persist even in future. The wise, there-
fore, never mourn for the dead or for the living.
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i - 3
112 It §s not ¢rue that at any tume T did not'exxsh nor
you, nor these kinfis, thie leaders of mén 5 nor i$ 1t trUS'
that eny of bs shall ever cease to be here-after

it

1113, As the soul paéses physically through chitdhood,
youth, and old age, 50 1t passés on in transition to anpther
body. The self-composed man does not get bewildered or
disturbed by death R

For him death afords no cause for mourning as it
does so poignantly to ordmary human beings, since these
four transitiohal s ages are inevitable ‘natural conditions
of hife A wise man attaches no mmportance ty good or
bad experiences of these transitional stages, arising out of
contacts with nature, knowing them as transitory l

1
11.14. The contact of senses with sense objects gving gise:
to dual experiences of heat or.cold, pleasure or pain, arg:

transitory and temporary and must be endured 3

i
1115, He who 1s self-composed, equally balanced 1n pleasyre:
1
and pain, whom sense objects do not disturb, is aptly
fitted for expertencing Life’s eternity and bliss

i

Each living creature has a limited view of life
because he Jooks at things from the mental levelt Mind
cannot see the whole, and attempts to know the whole
It unifies, synthetises ahd links together the parts, but ng:
collocation of parts can possibly make a whole. Separati-
veness 1s the characteristic of the mind, while unity
13 the characteristic of spirztual conscounsess Thus
when we look at Life from mental stand-point, we
visualise it as limited within one birth-death period Bug
1f one can look at'life from spiritual consciousness, he-
will visualise it not m parts as several Life.death periods,.
but as an eternal éxistence 1ficapable of termmation
by the so-called death, Lord Krishna thus speaks about
Atm4 and s dynamic energy (life) from the. spiritual
point of viéw &5 follows: 'FF 21 s

PR e I
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Tr16. Non-exxstent cannot come in existence, _while , an
existent can never become non-existent. The mystery of
= the two has been discovered by the seers of the principle

.« of existence. , ! .. . .

1I-17. Know that to be eternal and indestructible by which

* the entire universe is pervaded. Nothing is capable of

- destroying that which is imperishable.

11-18. Finite and destructible are these bodies of the

“. indwelling soul, which is eternal, indestructible and

=" immeasurabfe. Therefore,;J Bharat { Fight and resist.

II-19. He who regards this ihdwelling soul as a slayer, or one

- who regards it as slain, both are ignorant of the Truth.
This indwelling soul neither slays nor is slain.

sl N = . . -

{1-20. This indwelling soul is never born nor does it die 3

i BT is it a being that comes into ex:stence, and once

* passing away from this body will never come into being

, . ; s I i

1_ again. It is unborn, ancient, sempiternal, it is not slain

" with the slaying of the body.

! . . - . .

T1-21. One who realizes this soul as imperishable, eternal,
unborn and undiminishing, how can he conceive that it is
he who slays or is caused to be slain.

Al

1122, As a man casting off worn-out garments puts on new

ones, so the dweller in the body casting off worn-out
body puts on a new one
+ Is it possible to have an gbjective canception of this

'

jndwelling soul? -,

The soul is not matter and cannot be subjected
to the methods of scxentxﬁc test The mystery of an
atom’s involved spxnt will always rémain incomprehens:-
ble to the objective scientific processes and tests.

123, Woeapons cleave not the soul, nor can the fire burn
it, nor does water drenth it, nor can wind dry it.

1-24. The soul is uncleavable, incombustible, it can neither

.« be drencbed nor dried. It is eternal, all-pervading,
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dynamic as well as stable, immobile and andig¢nt in its
static aspect.

11-25. Tt is described as unmanifest, unthinkable, immutable
(n its static mrguna state). Therefore, knowing it as
such, it does not befit you to grieve.

11-26. Even if you think the /If as being constantly subject

to birth and death, sti’' £ does not become you to grieve
for the dead.

11-27. Because cert ath for the born, and certain
is bitth for the u. hetefore that which is inevitable
ought not to be the cause of your grief.

11.28, All created beings are un-manifest in the beginning,
become manifest in the middle, and again become
unmanifest on dissolution Then what is there to be
grieved for ¢

Experience of the self is absolutely different from all
experiences we know of. Therefore, one gets absorbed in
great astonishment if he happens to wisualize it, or to
speak about it to others, or to hear about it from otbers,
and still he knows it not.

Thus Lord Krishna says :—

11.29, Some visualize the self in great astonishment, some
speak zbout it in astonishing terms, and some hear abouk
it from the learned in great wonder ; but inspite of
lifelong sermoning they are unable to know its reality,

11-30. The dweller in the body of every one is eternal and

indestructible, O Bharat 1 Therefore, it is most unbefitting
for you to grieve for any creature.
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O Arjuna) to feel unwnerved, for there is nothing more
welcome to'a Kshatriya than a2 war for a righteous
cause. )
1I-32. Happy are the Kshatriyas who come face to face with
such an un-sought-for war as a wide open door to heaven.
H-33. If you do not carry on this righteous warfare, you
will cast to the winds your own duty and honour, and

thereby incur sin.

1I-34 Men will perpetually recount your dishonour, and
to one who is always held in high esteem, dishonour is
worst than death.

1I-35. The great generals of mighty chariots standing in
opposition, will consider you.as having run away from the
battlefield due to fear, You will fall in estimation of
those who always held you in high esteem.

will be spoken by your

11-36. Many unseemly words
Will there be any-

enemies, slandering your strength.
thing more painful than that ?
I~37. If slain vou will attain heaven, and if victorious you
will enioy the kingdom of earth. Therefore, O son of
Kunti t stand up fully determined to fight.
1«38, Treating pleasure or pain, gain or loss, victory or
defeat as equal, gird up your loin for battle, and you will

then incur no sin.

BUDDHI-YOGA OR PRAGYA CONSCIOUSNESS
H.E (1) SPECIAL FEATURES OF BUDDH! YOGA

You insist on boldly taking up the challenge for war
in life’s battle, but qualify it by adding an unpracticable
clause of equanimity of mind as the guiding principle.
Please make this point more intelligible and point out the
practical possibility of observing such equanimity in

world action.



{38 1

dynamic as well as stable, immobile and anéiént in its
static aspect. -

1195, Tt is described as unmanifest, unthinkable, immutable
(in its static wrgunc state). Therefore, knowing it as
such, it does not befit you to grieve.

11-26. Even if you think the self as being constantly sub]ect

to bicth and death, still it does not become you to grieve
for the dead.

11-27. Because certain is death for the bornm, and certain

is birth for the dead. Thetefore that which is inevitable
ought not to be the cause of your grief.

1128, All created beings are un-manifest in the beginning,
become manifest mn the middle, and again become
unmanifest on dissolution. Then what is there to be
grieved for ?

Experience of the self is absolutely different from all
experiences we know of. Therefore, one gets absorbed in
great astonishment if he happens to wvisualize it, or to
speak about it to others, or to hear about it from others,
and still he knows it not
Thus Lord Krishna says :—

11.29. Some visualize the self in great astonishment, some
speak about it in astonishing terms, and some hear about
it from the learned in great wonder ; but inspite of
lifelong sermoning they are unable to know its reality,

11-30. The dweller in the body of every one is eternal and

indestructible, O Bharat | Therefore, it is most unbefitting
for you to grieve for any creature.

I.D—WAR—A SOCIAL NECESSITY FROM
WORLDLY STANDPOINT 2 (11-31 to 38)

How do you meet Arjuna’s strong opposition against
war on sacial and moral grounds ?

II-31. Lord Krishna says, that from the standpoint of the
- law of action of the Kshatriya, it dces nut kecome you
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O Arjunat to feel un-nerved, for there is nothing more
welcome to a Kshatriya than a war for a righteous
cause.

11-32. Happy are the Kshatriyas who come face to face with
such an un-sought-for war as a wide open door to heaven.

II-33. If you do not carry on this righteous warfare, you
will cast to the winds your own duty and honour, and
thereby incur sin.

II-34 Men will perpetually recount your dishonour, and
to one who is always held in high esteem, dishonour is
worst than death.

1I-35. The great generals of mighty chariots standing in
opposition, will consider you as having run away from the
battlefield due to fear., You will fall in estimation of
those who always held you in high esteem.

1[-36. Many unseemly words will be spoken by your
enemies, slandering your strength. Will there be any-
thing more painful than that ?

1I-37. If slain you will attain heaven, and if victorious you
will enjoy the kingdom of earth, Therefore, O son of
Kunti 1 stand up fully determined to fight.

1«38, Treating pleasure or pain, gain or loss, victory or
defeat as equal, gird up your Join for battle, and you will
then incur no sin.

BUDDHI-YOGA OR PRAGYA CONSCIOUSNESS
I.E (1) SPECIAL FEATURES OF BUDDHI YOGA

You insist on boldly taking up the chalienge for war
in life's battle, but qualify it by adding an unpracticable
clause of equanimity of mind as the guiding principle,
Please make this point more intelligible and point out the
practical possibllity of observing such equanimity in

warld action.
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. Equanimity is the key-note of success it} the batﬂ}’-‘Of
life. Fight we must to resist an evil, but thh- the' guiding
principle of detachment ir?m ?lea}sure or pain, victory ;!
defeat, and gain or loss, This principle of equanimity might
somfld theoretically pleasing and admirable, but when we are
‘confronted witha concrete crisis in practical life, this high
iddology proves ineffective in exctution, It can be 'l'iladﬁ
‘effective in actual practice only when it becomes part and
parcel of our nature, in supersession of the present mental
‘atd desire mature. There is already involved:in man a
“principle of higher consciousness called PRAGYA or super-
mind, above the present mental and desire consciousness.
Once this higher consciousness is evolved, equanimity
becomes a normal feature of man’s conduct in life. Man has
so far evolved physical desire and mental consciousness.: In
majority of man-kind only the lower sense-mind, is evolved,
but the higher levels of mind are still super-cons‘cient.
Beyond the normal consciousness of sense-mind there exist
superior consciousnesses of higher-mind, Intuitive-mind,
Inspired-mind, Revelatory-mind and Over-mind. Beyond
‘\xt)htxs vast region of mental conscioushess, there is a still more
superior consciousness of our Vigyan-mayakosh, styled as
Pragya Consciousness, which is not separative like mind, but
is unitary and spiritual. Equanimity is its normal featote
in dealing with the world actions. It is a reflex of the
unitary spiritual principle in the diversity of Triloki. By
practice it becomes a normal functioning of the mind when
we unite it with the Pragya Buddhi consciousness. This
union of the two is called Buddhi' Yoga, and the one who

attaing it*is describedas Pragya: Pratisthit or established
in Pragya Buddhi,
1

. ‘It must however be noted that the term Buddhi as
?erinzlrily understood is the intellectual: discriminating
‘f}xculcy of the mind, which is a diffused reflection of the
‘Higher Pragya Buddhi, the Cosmic Divine Wisdom or
MAHAT Buddhi. The speciality of the Geeta Yoga lies in
the direct stress laid from place to place on the evolution
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of this Buddhic-consciousness, as a stepping stone ;to the
highest divine realisation, The various practices to achieve
it.have been described in verses 40 to 72 of this Chapter.- It
is however attainable only by descent of the divine grace,
as described in Chapter X Verse 9 & 10. Finally in Chapter
XVII Verse 57 a special emphasis is given to the Buddhi
Yoga as a royal-graded path leading towards divine realisa-
tion, . .
The Adwaitins and also some atheistic philosophers take
a short cut from mind level directly to the highest spiritual
level, ignoring.the awakening of the intermediary Pragya
consciousness, by paralysing mind’s normal function. of
thought forming, intellectualising, memorising and discri-
infnating étc, The significance of Geeta Yoga lies in/its
attempt of graded evolution of consciousness by the normal
stages provided by nature. It purifies and consecrates the
désire and mental consciousnesses by practice of Karma
Yoga, and then leads to the evolution of the next grade of
Pragya consciousness leading to Gyan Yoga. It then evolves
the spiritual consciousness by Bhakti Yoga. These three
Yogas that is Karma yoga, Gyan yoga and Bhakti yoga are
the gradual normal stages of the divine path, and not
independent paths by themselves. We thus find a synthesis
and not a discordance in the treatment of these yogas in
the Geeta, .

- As a result of evolution of this Pragya Buddhic consci-
gusness, equanimity becomes a practical normal functions
of mind, senses and body. Its ‘utility lies in the fact that
it not only opens a royal path to divine realisation, but it
also spiritualises the mind, desires and even the bodies which
are considered superfluous, and dalusive appearances by, the
ﬂtal/a.mduu The path of Buddhi yogiis called the royal
sccrct of the royal knowledge (Raj vidya; Raj guhyam),
because it is not an unexplored path of blind adventure.

. After meeting Arjun’s arguments based on the then

current philosophical, social and cthical concepts of
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Sankhya by expounding their true significance, Lprd .Shn:
Krishna proceeds to advance his own solution of‘ the rxddle:
of the world problems, which the entire ‘humanity has to:
face in life's struggle. The solution lies in the attainment
of mind’s union with the next evolutionary principle of_
Pragya buddhi, which is at present lying dormant,

Lord Shri Krishna proceeds to address Arjun thus :—
11-39 The aforesaid knowledge has been set forth to you

on the lines of the Sankhya. Now listen to the
knowledge in the light of Buddhi yoga. By attaining

union with this Buddhi (Pragya) you shall cross over the-
bondage of action.

What are the special features of Buddhi Yoga, and’
where lies its superiority over other methods ?

11-40 In this yoga there is no loss of effort, not is there:
any retrogression. Even a little progress in this,buddhic

law of action, enables one to créss over the most terrible
dangers.

Shri Aurobindo says that when you have once set
out on this path, you will find that no effort is lost and
even a small beginning will be a gain. You will find there-
no obstacies that can daulk you of your advance.

11-41  In this yoga, there is only one common determining
principle of behavionr ( vyavasayatimika buddhi ) with all
kinds of world problems. Many-branched and endless
are the guiding principles of the indiscriminate, irresolute
persons.

“Vyavasayatimika buddhi” means one common
determining intellectual principle for dealing with alt
kinds of world problems. The guiding principle of all
actions remains one and the same, because the Buddhi-
Yogi unites himself with the unitary cosmic Buddhic:
principle. Divine will in world action dominates as-
the sole motto of Divine fulfilment on the earth. Those
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* who are dominated by ego, mind and senses have always
to think hundred times before taking a decision, because
they have their own selfish interests to serve, rather than
the divine interest of cosmic unitary action, which the
Buddhi Yogi makes it a point to serve.

ILE (2) Guiding Intelligence for Actions Of
‘ Desire Dominated Persons

11-42 & 43 The desire-driven persons (Kamatmanah),
followers of the Karma Kanda of Vedas (Vedvadartah),
seekers of paradise (Swarga para), proclaiming that
Swarga as the highest of all other attainments (Nanyat-
astiti vadinah), loudly announce in attractive flowery
words (Pushpitam vacham), the merits of a creed invol.
ving long ‘technical process of numerous rituals (Kriya
vishesh bahulam), aimed at the achievement of worldly
pleasures and mastery, but resulting in the bo‘ndage of
fruits of action for the next birth (Janma Karma Phal-
Pradam).

I1-44 The discriminate Reason of Buddhi yoga is never
established in those, who are enamoured by such words
and who cling to pleasures and lordship,

I-45 This vedic method of yagyas is predominantly
trigunatmic in character, (aiming at the worldly happi-
ness, desire and comfort). O Arjunt rise above the
gunas, and the pairsiof opposites, establish yoursclf in
eternal Divine Truth, free from all hankerings of
acquisition or preservation (Niryoga-kshema), and realise
your true self.

1146 The utility of all the Vedas to a Brahma Knower is
no better than the utility of a well to a persan whoisoa
the brink of a brimming and overflowing water place.s
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How is it that the Geeta has so vehemently subjected

-the vedas to such trenchant and smarting criticism ? .
{

'y
~ 'Geeta is a‘revelation of the Cosmic Truth and its work-
ing in the world existence, and nota religious dogma of any
particular religion or creed. So are the Vedas which deal
not only with the spiritual wisdom, but also with the
concrete working of the divine law in the world existenc&?-
This Cosmic Law of dynamic nature, Yajna of Sacrifice is
the divine law brought into being along with the manifesta-
tion of the multiple existence out of the One (Geeta Ch. IIL
Verse 10). Ttis this law which is known as the law of
Divine sacrifice or Cosmic Yagna in which every man has
to participate. Details on this subject will be dealt with
m Ch. III and IV. This esoteric sense of the term ‘Yajna’
as mentioned in the Vedas or Geeta has to be distinguished
from the exoteric sense of Karma Kanda which is usually

attached to that term (Yajna) consisting of complicated
rituals and ceremonies.

Both Geeta and Vedas give greatest esoteric importance
to this law of Yajnaina wide Cosmic sense. The exoteric
sense of Karma Kanda of ritualistic predominance, seems to
have been later on developed to satisfy man’s urge for
personal ambitions, desires, and the dreams of a happy life
more or less sensual in swarga after death. Tt is this desire
aspect of yagna that has been unhesitatingly and emphati-
cally scriticised in the Geeta, and not the esoteric Cosmic
Truth revealed in the Vedas. The catholicity of the Geeta,
though belonging to the Hindu idealism is brought in the
forefront by the very fact of its bold criticism of the
elaborate Karma Kanda view-point of the vedas, in such
scathing phraseology. Geeta is not opposed to yagna-’as a
personal sacrifice to the divine. It, on the other hand, enjoins
on every body to perform it as an imperative duty of daily

life.. It is opposed only to the performance of it to serve any
selfish interest,
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#-E (3) DETERMINING PRINCIPLE OF BUDDHI YOGA
. AND TS SUPERIORITY OVER ALL OTHERS

What is the one common determining principle of
;?uddhi yoga for dealing with the world problems ?

11-47. The Lord says that you are entitled only to the
- performance of action, but you have no claim over its

fruit, So let not the fruits of action be your motive, but
then let not in.action be your choice.

1{-48. You should act established in Buaddhi yoga view-point,
renouncing attachment, and becoming equal-visioned in
success or failure. | It is this equahimiry of vision that 1s

“3 characterised as the determining principle of Buddhs yoga.

11-49. Far inferior is the fruit-propelled action than the
acticn performed with thz Buddhi yoga standpoint. One

* who has fruits as the sole motive of action is narrow-
minded. You should, therefore, take resort to Budddi
yoga. , .

The entire activity of animate or inanimate creation
in the world is part and parcel of the Cosmic energy
working with a Cosmic end in view. Instead of wo:kmg
as a link of the Cosmic scheme, we approprlate actlons to

~  ourselves as individual efforts, to bring about some selfish
ends. OQur viewpoint of action is thus obviously narrow-

> minded as contrasted with the Cosmic viewpoint.

© What is the superiority of an action done with the
‘Buddhic standpoint, over an action done with the
ordinary mental standpoint ? )

1-50. He who is united with the buddhi yoga stand-pomt
-of action as a link of the divine scheme gets ovet the
ordmary virtuous or sinful bondages, to which an ordinary

i manlssubJeCCed. Therefore, you should unite yourself
thb Buddhi yoga, becdute true efficiency of action lies

~4in its performance with Buddbxc outlook, Yoga is skill

in action. . !
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11.51. Great spiritual thinkers uniting themsélves ‘with
Buddhi yoga relinquish all fruits resulting from actions,
and thus getting liberated from the bondage of l?irth
proceed towards the indescribable status of Bliss.

11-52. When your intellect crosses over muddy tang]eof
worldly attachments, then you reach a stage where you

become dis-interested in the scriptures heard or which are
yet fit to be heard

‘When one attains Buddhic consciousness he becomes
aware of the entire knowledge of the spiritual regions -as
well as of the world. Knowledge of scriptures does not
then remain of much utility to him. - He becomes a mere
channel of divine activity, and having lost all sense of
personal interest in his acts; he creates no bondage eithex
of virtuous cr sinful character by his conduct in life.
Action performed by a Buddhi yogi for the Divine devoid
of personal attachment is always the most efficient action.

11:53. When your intelligence, bewildered by diverse and
conflicting theories or interpretations of scnptures gets
composed, doubt-free and stable and fixed m undevxatmg
contemplation, then you shall attain union with Buddhi
yoga.

Evolution of man from mental consciousness into
Pragya consciousness is possible only when the confusion
created by the intellectual mind due to the conflicting
expositions of scriptures by followers of different paths,
disappears and the mind becomes one-pointed’ and
centered in the unitary Pragya consciousness.

To sum upthe essence of the afore-said verses,
preliminary qualifications indispensable for evolution of
Buddhic conscmusness may be summarised as below :——

(1) Action must be performed and not abandoned, but

without any desire for fruit. [11-47)

(2) Develop equanimity in all your dealings with the
world, Duality must not distarb your mind. [1I-48 ]
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{3) Al mental attachment to sense objects must be
discarded. [II-52]

(49 Do not allow your intellect to run in a fixed groove
of mental-concepts creating an obstacle for any new thought
to enter and thereby making you a fanatic. [[I-53]

Il.E (4) BUDDHI YOGPS ANGLE OF VISION IN WORLD
CONTACT AND METHODS TO ATTAIN IT.  (ITI—54 to 72)

I.  Pragya Buddhi—the next Evolutionary Stage
What is the import of the term Buddhi Yoga ?

It has been said before that the universal nature has
been struggling hard to evolve out the Inconscient life of
mineral into the semi-conscient life of plant, and then into
the sentient life of insects, birds and other animals, Nature
has further evolved out the involved mind of the animal
into the conscient mind of man. Majority of mankind still
lives predominantly in the lower levels of mind called sense-
mind. Higher levels are still super-conscient to man, and
those who get some glimpses from them are called specially
gifted persons or Vibhooties. These higher mental levels
have not yet touched our waking consciousness, but are in
astate of sleep or Swushupti, For further evolution it is
imperative that they must be awakened and made part of
our conscious life. Thus man has first to evolve these levels
of higher mental plane and thus to make himself eligible for
cvolving the still higher Pragya Buddh: consciousness.
Pragya consciousncss js already inherent within us in our
Vigyan-maya-kosh though un.evolved. Gecta lays special
stress on the evolution of all these mental and supramental
fevels of conscicusness in dealing with the merhods of
attaining union with the Pragys consciousness (Buddhi

yoga).
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11.51. Great spiritual thinkers uniting themsélves with
Buddhi yoga relinquish all fruits resulting from actions,
and thus getting liberated from the bondage of l?itth
proceed towards the indescribable status of Bliss.

T11.52. When your intellect crosses over muddy tangle of ~
worldly attachments, then you reach a stage where you

become dis-interested in the scriptures heard ar which are
yet fit to be heard

When one attains Buddhic consciousness he becomes
aware of the entire knowledge of the spiritual regions as
well as of the world, Knowledge of scriptures does not
then remain of much utility to him. - He becomes a mere
channel of divine activity, and having lost all sense of
personal interest in his acts, he creates no bondage eithex
of virtuous cr sinful character by his conduct in life.
Action performed by a Buddhi yogi for the Divine devoid
of personal attachment is always the most efficient action.

11-53. When your intelligence, bewildered by diverse and
conflicting theories or interpretations of scriptures gets
composed, doubt_free and stable and fixed in undeviating’
contemplation, then you shall attain union with Buddhi
yoga.

Evolution of man from mental consciousness into
Pragya consciousness is possible only when the confusion
created by the intellectual mind due to the conflicting
expositions of sctiptures by followers of different paths,
disappears and the mind becomes one-pointed’ and
centered in the unitary Pragya consciousness.

To sum up the essence of the afore-said verses,
preliminary qualifications indispensable for evolution of
Buddhic conscious.ness may be summarised as below :—

. (I} Action must be performed and not abandoned, but
without any desire for fruit. [I-47] .

{2) Develop equanimity in all your dealings with the
world.  Duality must not disturb your mind. [11-48 ]
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(3) AIll mental attachment to sense objects must be
~discarded. [11-52)

_(4) Do not allow your intellect to run in a fixed groove
of inental-concepts creating an obstacle for any new thought
to enter and thereby making you a fanatic. [11-53]

ILE (4) BUDDHI YOGS ANGLE OF ViSION IN WORLD
CONTACT AND METHODS TO ATTAIN IT. (II—54 to 72)

I Pragya Buddhi—the next Evolutionary Stage
What is the import of the term Buddhi Yoga 7

It has been said before that the universal nature has
been struggling hard to evolve out the Inconscient life of
mineral into the semi.conscient life of plant, and then into
the sentient life of insects, birds and other animals. Nature
has further evolved out the involved mind of the animal
into the conscient mind of man. Majority of mankind still
tives predominantly in the lower levels of mind called sense-
mund.  Higher levels are seill super-consciene ¢ aram, and
those who get some glimpses from them are called specially
gifted persons or Vibhooties. These higher mental levels
have not yet touched our waking conscicusness, but are in
astate of sleep or Sushupti. For further evolution it is
jmperative that they must be awakened and made part of
our conscious life. Thus man has first to evolve these levels
of higher mental plane and thus to make himself eligible for
evolving the still higher Pragya Buddhi consciousness.
Pragya consciousness is already inherent within us in our
Vigyan-maya-kosh though un.cvolved. Geeta lays special
stress on the evolution of afl these mental and supramental

Lovels of consciousness in dealing with the methods of
attaining union with the Pragys consciousness  (Buddhi

yoga).
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What are the higher mental levels to be.evolved ? )

The consciousnesses of the higher levels off the mentit
‘plane"which have yet to be evolved are briefly as follows :—

(6) Higher mind of ethical, religious, humanitariaty.
altruistic nature. - chou ot

:

(® Intuitive mind in which ideas flow naturally with-
out intervention of intellect and reasoning etc.

(&) Inspired mind is a still higher level in which
mspltatlon plays an important part as in the case of works
wntten by great religious teachers.

‘o
(@' Revelatory mind in which there is a direct gilmpse

of the Truth as in the case of the great Seers,of i the
Up:nishads etc.

€

(6) Over mind is a mental level touching the Supra-
inental or Pragya Buddhi level.

These higher mental levels are not so vibratory as the
lower mind, but are of quiet, calm and concentrative
character. Intellect needs no searching effort, but becomes
stationary, intuitive, inspired or revelatory. It is therefore
known as “STHIT DHEE” or settled intellect. <1

After entry has been attained in the static intellectual
level of mind (Sthit dhee), one has to make an entry in the
Pragya level of consciousness and become “STHIT
PRAGYA”. The last step is that of one’s firmly establishing
himself in the Pragya status by complete union with thé
Pragya consciousness. He is then known as “PRAGYA
PRATISTHIT”. Sthitdhee status secures admission
into the Sthit-Pragya status, which makes one eligible to
become a full-fledged possessor of the Pragya consciousness.

e et

“
e

I-E (5) Level of' Buddhi Yoga Consciousness v
+ The subject starts with a question by Arjun on hearmg
from Lord Krishna the efficacy of Buddhi yoga in human

conduct, P
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ll-54 Arjun inguires—How do you define STHIT
PRAGYA and Pragya SAMADHISTHA. How does a
STHITHDHEE behave in his dealings with the world i.e,,
how he talks, how he sits and how he moves in society ?

General conception of an advanced yogi is that of a
person who abandons all actions and dealings with the world,
who sits stoically challenging the extremes of weather with-
out clothes or even without food ; or who shuts himself up
in a mountain cave or underground, without breathing,
eating or showing any signs of life, or who behaves like a
crazy or insine person. The behaviour of a spiritually
advanced yogi is thus considered quite different from that
of an ordinary man. Arjun, therefore, naturally expresses

his curiosity to know whether 2 Buddhi yogi also behaves in

a similar manner, or whether he acts and lives in the world

like all of us, though witha different angle of vision in his
dealings.

It is a matter of common experience that a strong con-~
centrated attention, effort and perseverance are the pre-
requisites for achievement of any desired objective, whether
material, mental or spiritual. Therefore, if we desire an
evolution of our consciousness from lower mental level to
the higher mental levels of Sthit Dhee status or to supra-
mental levels of Pragya status the most indispensable con-
dition is a thorough concentration of our mind on that
objective. Vibratory condition of mind as a result of attach-
ments to sense objects is the chief obstacle for the descent
of any higher power from above The extent to which
mind had to be stilled is gradually enlarged from stage
to stage, as one advances progrcsivcly_from Sthit Dhee
stage to Sthit Pragya stage, and from Sthit Pragya stage to

Pragya Pratisthit stage.
Desire-driven mind is always
invincible, Mind is a universal
a fraction of it through his brain o
is its physical vehicle of expr

restless, fleeting and almost
principle, and man imbibes
¢ limited capacity. which
ession. The grearer the

Geeta—4
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plasticity and opening of the bram, the greater s the out
flowing of mental powers That 15 how we can explain the
vast differences 1n the brain capacittes of an idiot,a primitive
tribes man, an uneducated, latourer, an intellectualist, a
genious, a born mspired poet, or a spiritually advanced
mahatma possessing powers of occult viston, occult hearing,
thought reading etc Mind substance pervades the mental
plane as mental elemental essence, and our bram 1s a
receptacle to receive 1ts contents, according to Its capacity.

Cosmic mind plane can be compared to a cosmic ocean of
mental substance The outer surface of this mental ocean
keeps violently vibrating due to the strong breezes and tem-
pestuous storms of sense desires and passions The mner depth
of this mental ocean gradually becomes quiet, calm, peaceful,
1oyful and entirely silent. One has to discover and commune
with these mner depths in order to awaken the conscious
ness of higher mental level This mental awakening becomes
a surtable base for descent of supramental levels of spiritual
consclousness  Some yogas have prescribed different methods
for this achievement but they often prove too technical to be
practised without the direct gmdance of experts who are not
generally available to a common man Geeta does not
prescribe any such technical course but takes you to the same
goal by practice of the psychological process of non attachment
to action and 1ts fruit, treating all works as divine works and
complete seli-surrender to the divine by Karma yoga, Gyan
yoga and Bhakt:1 yoga. Stilling of the surface mind remains
an absolutely essential condition for any progress

I E (¢)—FIVE STEPS OF PRAGYA REALISATION
W-E (6-a)—FIRST STAGE OF MENTAL QUIET-
STHITDHEE—(11-56)

What 1s the inner mental condition of Sthit-Dhee stage
of settled intellect ?

The first attempt of an aspirent 1s to quieten the
vibratory condition of external mind by passively allowing
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pleasant or unpleasant sensations to pass in a detached

attitude, without allowing the mental peace to be disturbed.

“Quiet is a mental consciousness within, which sees thoughts

arrive to it and move about, but does not itself feel that it is

thinking or identifying itself with the thoughts or call them
its own.” (Shri Aurobindo)

Thoughts continue to work in mind consciously, but one
keeps himself detached from them. They come like a flight
of birds over the calm waters of an ocean, and pass away
unnoticed creating no disturbance on the surface,

11.56. The Lord says that when one does not get upset by
unpleasant sensations, and does not attach himself to
pleasant sensations, and when his attachment, fear and
anger with them wvanish, he is said to have attained the
settled intellect of Sthit-Dhee status of a mentally
evolved Muni.

IL.E (6-b)—-SECOND STAGE—STHIT-PRAGYA
(MENTAL CALM) (I1-55)
What is inner mental condition of a Sthit-Pragya ?

Pragya is the supramental consciousness of the Mahar lok
beyond the highest levels of mental plane. One who enters
this region finds that his mind has no taste for thought-
provoking desires, and no desire-propelled thoughts have any
attraction for him. His mind on the other band finds
satisfaction and intense attraction, in contemplation of his
self, the Atma (Atmana Tushtah). His Antaratma then
finds real satisfaction solely in the absorption of his mind in
his higher self, and no more in desire-propelled thoughts as
before. It is the consciousness of “Mental Calm”, a still
unmoved condition which no disturbance can affect.

IL.55. The Lord tbus says that when an aspirant
abolishes the movement of all desire-propelled thoughts
from his mind, and when his inner being finds satisfaction
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in nothing but in his higher self, he is then described as
Sthit-Pragya.

i

I1-E (6-c) THIRD STAGE—MENTAL JOY OF
PRAGYA.PRATISTHIT (II-57 to 65)

What is the mental outlook of one who is firmly

established in Pragya Consciousness, ie. of a Pragya
Pratisthit ?

The said two steps of mental quict and mental calm are

the stepping stones for attaining the third joyful stage of

Pragya Consciovsness. First of all one has to develop

a passtve outlook towards pleasant or unpleasant thoughts
of sense desires. Then he has to see that desire thoughts
do not at all arise in his mind. But neither of these

mental states can be achieved until he touches the very

source of desire distractions. Sense attractions are mainly

responsible for desires, creating disharmony in our mental
peace It thus becomes necessary not only to abstain senses
from attachments to sense objects, but also to abolish their
relish from the mind, in order to abolish the very cause of
sense attractions By abolition of relish in sense-objects one
becomes mdifferent to pleasant or unpleasant experiences,
One who succeeds 1n this practice evolves Pragya conscious-

ness 1n himself as a settled principle for guiding his life’s
activities.

TI-57. The Lord says that he must be deemed as having
established in Pragya’ consciousness, who has liberated
himself from attachment and affection for whatever comes
to happen, whether pleasant: or unpleasant gnd who
neither rejoices in pleasant experiences nor feels upset by
unpleasant ones.

3 - i

© . . W

AII -58. He should be deemed ‘to” have_ beccme Pragya-
- “Pratisthit who” withdraws his senses. ffom ‘sense‘obiects
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like a tortoise drawing in his limbs inside the outer
. shell,

II-59. An ascetic by hard penances and inanition
- (Niraharasya) succeeds in ostensibly getting over the
sense objects, but their inner relish continues to stick on,
but a Pragya Pratisthit gets over the charm even of
such relish, since he realises the highest relish of his
Supreme Self.

Mere outer withdrawal from sense objects is not
enougt for sense control. It s the fnner withdrawal that
is to be practised, a withdrawal to higher levels that will in
itself bring that outer harmonisation which is essential for
attainment of Buddhi yoga. Relish of sense objects has to
be transferred to the relish and ecstatic joy of the vision
of the self.

What is the practical method of obtaining control over
the attraction and relish of sense objects by this restless
mind ?

11.60. Lord says that even the mind of the wise though
constantly labouring for sense control is swept away by
the head strong senses.

FIRST METHOD OF SURRENDER TO THE
DIVINE HELP

[I-61. Having brought all the senses under control he
(the aspirant) should sit firm in yoga wholly surrendering
himself to the Divine. Pragya’ Gonsciousness gets firmly
established in him whose senses are brought under

control.

Here Lord Krishna introjuces the intervention of
Divine help to aid a man’s personal cfforts to bring his
senses and mind under control.  Senses are too subtle and
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strong to be brought under control by one’s personal
efforts, even of severe austere types Divine aid is
indispensable to subdue them and therefore, Arjun is
advised to surrender himself to the Divine for guidance
and further progress

SECOND METHOD OF ELIMINATING THE ROOT
CAUSE OF SENSE ATTRACTION

What 1s the root cause of attractions of senses to
sense objects, at times teading to the loss of reason even
of the wisest 1n lus world behaviour ?

Geeta lays down subtle psychological movements of
mental state giving rise to sense attractions, which gradually
precipitate tn  disastrous consequences Sometimes very
instgnuficant beginnings 1f not checked i time, develop mnto
unthought of, horrible complications., Sense attractions
usually have a very insigmificant orign, to check which no
special tangible effort 1s needed. But if not nipped in the

bud they assume the power of a devil which no human effort
can subdue

1162 Lord Shri Krishna thus proceeds to say that a person
musing on sense objects creates mental attachment for
them This attachment leads to a desire for their
possession and enjoyment, which if not satisfied, besieges
htm with anger

11-63  Anger leads to bewilderment of reason, which m turn
deludes his memory, and makes lum forget the consequ-
ences that a passion-drmen actton usually brings in its
tratn.  The deluded memory destroys reason, and loss of
reason leads to perdition

The safest master-key to control senses 15 to np
the very thought of desire i 1ts very inception  If you
once attach your thought to the sense objects you fet
engulfed 1na morass of mental complications  Thus the
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sooner the sense thought is noticed to enter our mind,
we must at once consciously dispel it by replacing it by
a corresponding higher thought. The whole trail result-
ing by cherishing that thought is thus easily evaded. This
is a principle of immense importance to be always borne
in mind in our behaviour witht the world. It gradually
leads to sense control, and above all proves of great
efficacy in saving us from many pitfall and calamities.
Physical withdrawal of senses from sense objects by
harsh ascetic methods does not result in real sense
control. Unless the relish for sense objects disappears
no ostensible sense-control is dependable. That accounts
for the fact that even some well advanced yogis are some~
times found to have had bad falls. The aforesaid master-
key of nipping the desire thought in the bud, gradually
abolishes not only attraction, but also relish of sense
objects, even while living and acting in their midst in
the world, The ascetic practice of keeping the senses
artificially deprived of sense object by withdrawal from
the world, indicates the yogi’s lack of confidence in his
senses, which unless kept in strict confinement ma¥y run
riot.
Sense control in true sense must be devoid of any
such fear or non-confidence, Relish of sense objects if
rentally prevented in its very inception gradually brings
about real sense control. Then and then only can a man
act in the world confidently with his senses free from
all attachment to sense objects, and thereby enjoys
Divine Bliss in carrying on Divine work through his
body, mind and senses as channels of Divine action.

Sense Control Results In Mental Joy.

1I-64 The Lord says that a man who has subdued his lower
self (of ego, mind and senses) is led into mental Bliss
(Prasada), even while moving with his sclf.controlled
senses free from attachment or repulsion in the very
midst of sense objects.
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11-65 In that joyful state of mind all his sorrows and dis
appomntments get dussolved He bemng suffused with

mental joy, Pragya consciousness soon get firmly
established 1n Him.

Arjun’s questton about the behaviour of a Pragya
Pratisthit yogt 1s here answered in emphatic terms, that
he behaves like any of us in the world though with a
different angle of viston. He does not leave the world
nor becomes a recluse, busy 1n slaying his senses and body
Along with personal efforts for self-control he mvokes
Divine aid by surrendering his whole being to the Divine.
This double process thus makes 1t possible for him to
ficmly unite himself with Pragya Consciousness, and

thereby to awaken his dormant Vigyana Maya Kosh of
Divine wisdom.

WW-E—(¢ d) Fourth stage of Mental Peace (Shanti)

(II—66 to 71.)

Mental peace 1s the essential characteristic of a Buddhi
yog1, which he acquires by surrender to the Divine, and by
abolition of relish of sense objects. Concentrated divine
asptration 1s a prerequisite for such surrender, but it can

not be acquired by distracted mind, and no mental peace
1s possible for him

1166 The Lord says that for one who has not united
himself with Pragya Buddhi, there 1s neither pure
Reason, nor 1s there for the un-united a concentrated
divine aspiration, nor 1s there mental peace for such
distracted mind How can such restless mind experience
happiness ?

1167 1f the mind of an aspirant attaches 1tself to any of
the roving sences, his Pragya consciousne s at once sinks
down ltke a boat eapuzing in the watrers by a gale of
wind.

11.68 Therefore, 1t 1s indispensable that one must thoroughly
restram hus senses from being attracted by sense objects,
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and it is only then that Pragya consciousness gets firmly
established.

Tt has been pointed out that one has to progressively
develop higher and higher levels of mind for arriving at
the supramental Pragya consciousness. The first three
stages of developing Mental Quiet, Mental Calm, and
Mental Joy have been dealt upon in the aforesaid verses.
Now Geeta proceeds to deal with the fourth stage of
Mental peace. A Buddhi yogi does not abandon action
but only abolishes relish. He acts in the world like all
oti-lers by the usual interaction of senses upon Sense
objects. He having awakened higher mental conscious-
ness no more remains awake or distracted and attached
to m‘xpacts of sense objects, like ordinary persons whose
waking consciousness remains solely confined to desires
and sense attractions, That is the reason whya Buddhi
yogi lives in mental peace, while a worldly man has no
taste of it. According to Shri Aurcbindo, Peace isa still
more positive condition, It carries with it a sense of
harmonious rest and deliverance. Sense objects have
no effect on senses, and even the idea of relish disappears.

II-69 The Lord says that the mental peace and Joy in
which a sense-controlled sage remains awake, is a state
of sleep to all worldly beings. The lower restless levels
of consciousness in which the worldly beings remain
awalg, is a state of sleep to the sage who sees the Truth,

1170 Just as water of turbulent rivers enter a brimful

ocean without disturbing its settled calm, similarly all
sorts of desires flow in the peaceful consciousness of a
Buddhi sogi without upsetting his mental peace. Such
a yogi attains mental peace, and not a desire-driven

person.
Geeta insists on conti

It only supercedes the
tached une

auance of action by a Buddhi
yogi. desire-driven outlook by
the Buddhic outlook of 2 def goistic character.
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1671 A person who moves in the world devoid of alt
desires and egoism, in a detached manner free from all
yearnings, attains the status of Mental Peace.

1 E (6-6) Fifth stage of Silence—Param Shanti (11-72)

The Peace (Shanti) acquired by a Buddhi yogi opens the:
door for the next higher stage of Brahman Nirvana. One
who has attained Pragya consciousness of Divine wisdom.
realises the unitary status of Dynamic Sachchidananda
Brahma, because his separative consciousness gets trans-
formed into Cosmic Brahman consciousness, Brahman
Nirvana status is a still higher Divine condition of Static
Akshar Brahman. The yogi feels liberated by merging his
individual Dynamic Being into the static Akshar Brahma
status. The Peace of Kshar Brahma consciousness is termed
as Shanti in Ch. II, Verses 66, 70 & 71: Ch. V. Verse 29.
The higher peace of silence of the Akshar Brahma status is

described as the Higher Peace of Nirvana (Shanti Nirvana
parmam) in Ch. VI, Verse 15, IV—39,

11.72 This is the Brahmi status by realisation of which a
man is no more deluded by world attractions. Establish-

ing himself in this consciousness till the time of his.
death, he realises the Eternal Peace of Brahma Nirvana.

Thus ends the Second Chapter entitled
SANKHYA_YOGA



CHAPTER III

KARMA YOGA

lEA (1) ARJUN'S CONFUSION ABOUT ACTION
& IN-ACTION (11I—1 to 3)

The mamn theme of this chapter 1s centred round the
nature of the mental outlook with which action has to be
performed in this world. An ordinary man even of the
hughest moral, religrous and social order like Arjun performs
world action with a lurking sense of destred fruits, and of
egoistic satisfaction of name, fame and honour, of success or
fatlure, of gamn or loss, of pleasure or pam andsoon Al
such mental background of action can never lead him to the
highest spiritual wellbeing ~Arjun was therefore advised to
act and fight not with such outlook but with the detached
Buddhic outlook, which would result not only 1 hs material
happiness, but alsc 1n his spiritual well being. Arjun’s mnd
being confused does not catch the man thread of the subtle
arguments of Lord Krishna, and finds fault with his advice.
He naturally asks if Buddhi yoga leads to such pinnacles of
spirttual height, eternal peace and 1Y, why was he bemng
persuaded to take up the challenge of war ?
ues with Lord Krishna saying that If
ddhi yoga Is superior to
aded to indulge In this

Il-1  Arjun arg
according to your own view Bu
Karma, why was he being persu
ternible action of war

1II-2  These perplexmng words O
standing, therefore grve me O
may lead to my well bemng
We have to agamn throw a glance at the background of

circumstances which enervated Arjun's mental faculty to

arrive at a proper decisive action Coming face to face

f yours confuse my under-
ne decistve solution which
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with his close relations, friends, teachers and most venerable
leaders of the time 1n the battle-field, Arjun was besieged by
Tus old personal affection and he refused to face a bloody war-
fare aginst them  He preferred to withdraw from the world
and lead the hife of an ascetic discarding all actions rather
than to induldge in the massacre of his own kith and kin
The question before him was whether to live and act like 2
beast n the world and to face the battle of Kurukshetra or to
withdraw from all actons of a Sankhya yosgt to be or not to
be was his problem

Action 1, the natural law of the terrestrial eustence

1 one finds this normal law an 1mpedtment, the only alter-
native 1s Inaction

III-3  Lord Krishna thus siys that in this world of action
two 1deals for the conduct of life have been pointed out by
me 1n the past One of the Sankhya yogis by Gyan
yoga and the other of Karma yogis by Karma yoga
Lord Krishna prefers the second alternattve

A (2) ACTION IS PREFERABLE TO INACTION

(1I1—4 t0 9)

What are the grounds for supporting the theory of
Action n preference to one of withdrawal from Action ?

M4 The Lord says that a man cannot obtam freedom
from the bondage of action

by abstaiming from 1ts
commencement

Nor can he attamn perfection by physical
withdrawal from action

All actions result in psychological bondage of sin or
virtue, and such bondage 1s the effective cause of rebirths
The true wisdom lies n the performance of actions with

such wisdom which would create no

such v t
bondage ssalons

It 1s this mental attitude of action which a
Karma yogi employs by the special technique of wisdom
m the conduct of his actwvities in life, and succeeds 1n
evading the bondagz of his actions  This 15 described as

4703°
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the ‘Naishkarma Siddh.” of a Karma yogi in Ch. XVIII-
49. Neither abstinence from commencement of action,
nor withdrawal from the world can be a means of
achieving this perfection.

1I-5. The Lord further says that no one can afford to
remain actionless even for a moment, for everything ss
being helplessly driven to action by the inherent tenden-
cies of Gunas generated by Nature.

III 6. Therefore one who abstains from
but continues to think of the

h a bewildered man 1s called

action by violent

suppression of his senses,
relish of sense objects, suc

, a hypocrite.

1II-7. A distinguished worker 1s one who regulates his
senses by mental control (Niyamya), and mndulges through
them in Karma yoga devoid of attachment.

The word “Niyamya” means reasonably regulated, 1n

_ contrast ‘to the word «Nigraha” which means forctble
suppression. Geeta does not support the ascetic discipline

= of forcibly starving out ¢he senses and violently curbing

their natural tendencies by 1nanition or by paralysing
their natural functions. Jt prescribes a psychological
method to regulate their functions Actions resulting
from such regulated senses will be regulated actions

(Niyamam Karma). It is such regulated action thata

Karma yogi is enjoined upon to perform, and not desire-

initiated actions. (Shri Aurobindo—Essays on Gita)

(III-S_ The Lord says—you should perform such regulated

actions, because perior to inaction. Without
action even be successfully

performed

action is su
life's journey cannot
ose that are performed for
ge in this world. Therefore,

O Kaunteya | free from
or for the sake

*T1[-9. All actions excepting th
. the sake of yagna create bonda!
you should perform all a/ctions,
attachment in the best possible mant

- of yagya. L L.
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1B (I) YAGNA OR THE COSMIC PROCESS OF
SACRIFICE (II1—10)

What is that Yagna for the sake of which actions have
o be performed ?

The great importance is given to the performance of
yagna, and it has been enjoined upon as an imperative daily
duty for every man to perform it. As generally understood
Yagna means an intricate and elaborate ritual carried on
strictly in accordance with the technical procedure involving
heavy expenditure with the sole object of fulfilment of
various selfish interest and ambitions. Its performance
therefore became confined only to a few well-to-do persons,
kings or saints who could command large donations from the
~public. It no longer renained part of daily duty of an
average man. It is this narrow view of Yagna which Geeta
has vehemently condemned in Ch. II-42 to 46. Geeta
~develops the original Cosmic sense of the term “Yagna” and
enjoins upon every man to co-operate with that Cosmic
.process to the best of his ability, and to make such participa-

tion in this Divine Yagna as a guiding principle of the activi-
ties of his life,
Yagna is a Cosmic principle of Divine sacrifice working
~out dynamically the creation of this multiple existence. The
Creator Brahmman is said to have brought “Yagna” in
~existence along with the creation of multiple beings. The
term “Yagna” literally means sacrifice implying the sense of
transformation and change. The one Divine willed to become
many and involving himself in Nature sacrificed his very
identity and power being encaged in multiple forms of
created existence. One could not have possibly become many
without such an energy of transformation by the process of
yagna, which is the dynamic expression of Kshar Energy of
the Divine. This energy called Nature galvanises
minutest atom in this existence.
Shri Aurcbindo says, all being and all action of Prakriti
.exists only for the sake of the Divine, from that it proceeds,

the
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by.that it endures, to that it is directed. All life; all world
existence is the sacrifice offered by Nature to the Purush,
the one and secret soul in Nature, in whom all her workings
takf: place. But its real sense is obscured in us by ego, by
desire, by our limited, active, multiple personality. So long
as we a.re dominated by the ego sense we cannot percieve
or act in the spirit of this truth, but act for the satisfaction
of the ego and in the spirit of the ego, otherwise then for

.yagna (sacrifice).IEgoism is the knot of the bondage by acting

Godwards without any thought of ego (yagna) we loosen this

knot and finally arrive at freedom.

II[-10. Lord Krishna says—the Lord of creation having
created in ancient past multiple creatures along with
vagna, said that by means of this yagna you shall
propagate and prosper and may it be the giver of all your

cherished desires,

11I-B (2) HOW TO PARTICIPATE IN THIS COSMIC
YAGNA (III—11)

Please point out the process by
‘Participate in this Cosmic Yagna?
presiding conscious principle behind the
is it that the names of various cosmic na
associated with the yagna rituals ?

Yagna is the process of sacrifice which the Divine
Brahman undergoes by involving himself in nature, stage by
stage, up to the last inconscient mineral state. A stone, as we
see, it is nota dead mass of matter, but involved within it,

lies a subjective principle which forces itself out by evolution
for self-expression as conscient life of plant, animal and man.
Adoration of this involved spirit in matter is the inner fense
behind the *‘Parthiv’’ worship so common among the
Hindoos.

As a result of this creative
Divine yagna, the Brahma bas by gradual stag

which one should
If the Divine is the
yagna, why
ture gods are

Cosmic principle of the
es involved
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himself it the entire existence, which is therefore described
as the habitation of God (Isha vasum idam sarvam). In the
Initial stages of manifestation, were created Cosmic energies
of various planes, such as energies of Cosmic Buddhi, Cosmic
Mind, Cosmic Senses and Cosmic Matter, It is by the
manipulation of these energies that the multiple creation on
the physical plane has come into existence. Each energy
possesses  involved within its own central subjective
principle to preside, control, and guide its activity. This
central conscious principle of each Cosmic Energy is called
deity or deva. The Cosmic yagna eternally continues its
working 1n all the wuniversal plane through these nature
gods. A man has to co-operate with these gods for partaking
in the Divine yagna by becoming a link in the Cosmic chain
of manifestatton He thus fosters and appeases nature gods,
who in turn reciprocate by fostering and appeasing him.

A man imbibes limited powers of these nature gods
through the limited capacities of his senses, mind and body.
But by deep communion with these gods he can enhance
these powers immeasurably

Mind reading, television,
tele-audience, tele-presence,

levitation and many other
occult powers or siddhes are the gifts that these nature gods
can confer upon one. But they are not to be utilised for the
purpose of serving selfish aims, but for evolving out his
Uimited 250 wlf wio wndversaliey, equal vision wnd oitimately
in the Divine consciousness. Nature gods are thus the chief
mediums through whose help a man can dissolve his ego and
can become a universal being, a universal worker and a true
participator in the Cosmic Yagna. So long as this ego is not
dissolved and a man does not contact with the universal
powers of bis inner physical, inner vital, and inner mental,
his entry in the spiritual world of the Lord of yagna is
blocked. It is thus through the medium of these gods that one
can discover his inner self and become an unegoistic divine
worker. That is why so much importance is ngen to their
worship in the Hindoo system .of house hold hfe. This,
"fufual intercourse between man and god is essential fot the
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I;IIPDSe of co.operating i the Cosmic process of Divine
agna.

An egorstic person mnstead of linking himself to Cosmic
Yagna gets out of rais in pursuit of selfish aims  He thus
Creates a whirlpool for himself eddying round and round
helplessly to the lowest depths, nstead of floating forward
m the rapid stream of Cosmic evolution Nature gods thus
play an mmportant role in the Cosmic Yagna and each of
them 1s therefore invited for appeasement 1n the Yagna
rituals

The following quotation from the Fifty Principles of
Theosophy Ch XI by Shri Jinra) Das may be very aptly
reproduced here The conception that the life energies in
nature do not work blindly, not haphazard, but are gurded
by Builders 1s not only novel to most, but startling to
many. Yet the idea 1s as old as the hils Manknd has ever
belteved in the greater muvisible workers, the Angels and
Devas, that rule planets and stars and that patron samts
fude the destinies of nations. The belief i the lesser
mvisible workers 1s equally widespread, fairtes of earth,
water, arr, fire are well-known 1n orzental traditions My riads
of builders great and small are ever at work, building cells,
guding organs to form moulding and colourng flowers

Nature 15 truly a factory, butso vast and stupendous that
the 1magmation of man can but stand dazed at the sight of

her many creations.
an finitestmally small

This 15 what we may grasp as
conception of the Cosmic machinery of the Divine Yagna,
which the Yagna Purush s eternally busy rotating with the
sole objcct of evolying out the mvolved spirit of ammate
mineral to 1ts origtnal Divine status Geeta  thus fars
spectal stress on the performance of action in full co-opera-
tion with this Cosmic Scheme of Yagna with the aid of
nature gods

The Lord Shri Krshn .
which one should participate in the Cosmic Y

st w

a thus points out the process by

agna.
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111-11. He says that the creator Brahman declared that
through this Yagna may you appease and nourish the
nature gods, and may these gfods in return appease and
nourish you. By such mutual interchange of each others’
good will (Bhava), you shall attain the supreme goal.

Il B (3) HOW TO APPEASE NATURE GODS AND HOW
DO THEY RESPOND? (II1—12 & 13)

If the appeasement of nature gods is necessary to

enzble a man 1o participate in the Cosmic yagne, what
should be the process of doing so ?

The believers in the theistic conception of the gods of
various energies and nature, have allotted suitable physical
forms for them to facilitate mental contemplation and
aspiration for communicating with those energies. With
great emotion and love they adore these gods of physical
elements like Sun, Varuna, Maroot etc., planatory gods,
sense gods and gods of mind. (Indra), Buddhi (Ganesh), Ego
{Rudra), of universal nature (the divine mother) and even of
the Divine (Brahma, Vishnu and Shiva) and many others.
They should not however confine that adoration to the
formal ritual alone, but must concentrate with aspiration
on the energies they represent. This would be the eastest
way for the material mind to commune with them for
universalising the energies of one’s limited physical, vital and
mental nature,

But one who has no faith in such theistic conceptions may
concentrate his entire motive force on the enhancement of
the powers of natural faculties of the organs of his body,
senses, mind and intellect by persistent endeavour with the
object of universalising their capacities. As a result of
communing with these universal gods (energies) one can
develop extraordinary powers of his body, senses, mind and
intellect in tune with their corresponding universal energies.



[ 67+] .
P
His narrow egoistic outlook is thereby universalised and he
gets transformed into a universal being, a divine worker
free from narrow egoistic outlook, and a true partcipator in
the Cosmic yagna.
The universal powers or siddhiss that these gods confer
-for universalising one’s self, by dissolution of ego they
are not to be used for personal gain, name or fame ; but
are to be utilised to serve the Nature’s objective of universal
uplift, happiness and evolution. This is the object of
mutual intercourse between gods and man referred to as
“parasparam Bhava-yantah” i the Geeta. If these gifts of
fods are appropriated by a man for selfish objects, and not
utilised in the interest of the gods seated 1n the heart of
humanity (Daridra Narayana) is in fact a thief of these gifts.
We are thus called upon to utilise for our personal ends only
the remnants of these bounties of nature that are left after
the requirements of yagna are satisfied. Instead of self
aggrandizement a house-holder must consider it his duty to
<satisfy the needs of his family, community, country and
humanity according to his capacity, and enjoy the remnants
Afor his personal neads. This ideal being beyond the normal
capacity of an individual it is the Socialistic Group or
government which should look to the general h_appiness
.of the society, and an individual should contribute his mite
in the fulfilment of that task. The society must be main-
tained by the Socialistic Group for its economic, social and
spiritual uplift. This is how an individual and the social
group should participate in the divine scheme of existence for
revolution of mankind.

I11.12. The Lord says that the creator Brahman further
declares that being nourished by yagna, thc devas shall
bestow on you the enjoyments you desire. But.onc who
appropriates and enjoys these bounties exclusively for
himsclf, without allotting or returmng proper alu.xc
of them to serve the object of the devas, is verily

a thief.
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111.13. The righteous who eat the remnants of yagna are
free from all sins. But those unrighteous persons who
try to digest the entire gift of nature for their own selfish.
gratification verily eat sin itself.

1B (4) YAGNA IS A COSMIC ROTATING WHEEL
: OF CREATION (III—14 to 16) -

How this activity of Cosmic yagna is related to its
Divine origin ?

In order to understand the origin of the process of yagna,
it becomes necessary to trace the various stages ot Divine
manifesfation in this existence. The supreme Divine first
menifests as Akshar (Static), which is the potential static
form of existence. As manifestation proceeds, He assumes
a dynamic form as Kshar Brahman. This all pervading
Brabman gives birth to Cosmic motion and activity (Karma).
The Cosmic motion or the Cosmic Karma results in yagna,
the process of fusion and transformation of primordial atoms
into elements of nature like rain, air, heat etc., technically
called Parjanya, The word “Parjenye’’ is derived from
Prajana, the process of pro.creation. These elements of
nature all come within the scope of Parjanya and not
necessarily rain alone, because they all equally contribute in
the pro.creation of eatables like grass, vegetables or grain,
which in turn promotes the pro.creation of multiple crea=
tures. This Cosmic chain of the Hierarchy of man is thus.
throughout pervaded by the Cosmic Kshar Brahman.

The terrestrial existence is thus virtually a dynamic
mechanical Plant of Cosmic nature containing wheels within
wheels of various departments of manifested stages, eternally
rotating and shaping out the raw material of mineral, plant,
animol and man by involution and thereafter, evolving the
same into the finished product of super-man by the process
of evolution. Downward cycle of this revolving wheel is
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that of involution of spirit by sacrifice link by link up
to the last stage of matter. The upward cycle is the
continuation of the same process of eternal sacrifice (Yagna)
but as a process of Evolution of the spirit involved in matter
to its original Divine status.

All creatures including man are virtually riding on this
machine on which they are being helplessly rotated round and
round by repeated births and deaths by Ishwar. (Bhramayan
sarva bhutani yantra-rudhani mayaya-XVIIL.61). A man is
in the habit of obstructing the smooth running of this
Divine machine. Instead of co-operating with its working he
begins to utilise the powers that are thereby evolved in him
for his selfish personal gains and is therefore cought within
the teeth of its numerous wheels, If on the other hand, he acts
in consonance with the Divine plan of this machine of Cosmic
vagna for universal well-being and personal uplift, he in the
long run evolves out as a model product of a Divine worker,
and ultimately enters within the Divine embrace.

The Lord gives the description of this Cosmic rotating
machine in the following verses :—

II1.14. Creatutes owe their procreation to matter (Anna or
food), while food is the product of elements of Nature
like rain, earth, sun and air (Parjanya). These elements
of nature are the creations of the law of Cosmic sacrifice
(Yagna) by transformation, and yagna is the outcome of
the Cosmic action.

111.15. The Cosmic action (Karma) procceds from the
dynamic Brahman (Kshara), which in turn originates from
Akshar. Therefore, the all-pervading Brahman remains
ever established in the Cosmic Yagna.dynamism of this
existence.

{11-16. He who does not act in this world in consonmance
with this Cosmic wheel thus set in motion, and leads a
sinful life rejoicing in sensc enjoyments has in face been

living in vain, O son of Partha !
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The umversal law of existence 1s through and through &
Divine process of Sacrifice (Yagna), and man being a creature
of that law 1s expected to make sacrifice the guding
principle of his life.  One who indulges i the narrow limits
of a snful Ufe, m personal aggrandizements and sense
enjoyments 1s virtually a rebel aganst the Divine plan.
Instead of marching on the path of evolution he remains

entangled m the clutches of the retarding lower nature and
he thereby wastes his life

The description of Yagna in this chapter 1s figuratively
given 1n the language, which taken by itself might seem to be
speaking only of the ceremonial sacrifice  Chapter IV deals
with the same subject 1n the sense of a large, philosophical
symbolism transforms at once its whole significance and
raises 1t to a plane of high psychological and spiritual Truth
Shr1 Aurobindo says that 1n the Geeta there 1s very little that
1s merely local or temporal, and its sptrit 1s so large profound
and universal that even this little can easily be universalised
without the sense of the teaching suffering any diminution
or violation , rather by giving an ampler scope to 1t than

belongs to the country and epoch, the teaching gans 1n

depth, truth and power Thus 1t dwells on the anctent

Indian system and 1dea of sacrifice as an interchange between
gods and man ‘We find here a sense so entirely suttle,
figurative and symbolic given to the word “Sacrifice”, and
the conception of the gods 1s so Iittle local or mythological, so
entirely Cosmic and philosophical, that we can easily accept
both as expressive of a practical fact of psychology and the
general law of Nature, and so apply them to the moiern
conceptions of interchange between life and life, and of
ethical sacrifice and self giving, as to widen and deepen these

and cast over them a more spiritual aspect and the lightof a
profounder and more far-reaching Truth
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1I-C (1) COSMIC ACTION OF YAGNA IS INDISPENSABLE
EVEN FOR A SELF-REALISED PERSON (IT1—17 to 19)

Is it not unnecessary for a yogi to continue acting in
the world even for the sake of yagna, after he has
visualised the bliss of individual self ?

Performance of desireless actions in the spirit of sacrifice
and self.giving to the Cosmic yagna loosen the knot of ego,
and develops a sense of universality, A man then realises
that he is not the egoself, mental-self, desire-self or
even the physical-self, with which he was wont to
identify him.self so long; but that he is in truth the
spiritual-self. Finding himself liberated from the bondage
of mind and sense attractions he visualises his inner self, and
experiences highest ecstasy far beyond the reach of his mind
and senses, All old sources of sensual and mental pleasures
dependent on outer objects leave no charm for him, He
sees o utility in the performance of actions as before, for
obtaining heart’s satisfaction and contentment, which
used to be indispensable for squeezing out pleasure from sens¢
objects,

Naturally a question arises whether it remains at all
necessaty to continue the performance of action for a man
who has attained this status of self-realisation, because he
has nothing to gain by action or lose by inaction.
Abandonment of action after self-realisation may be justified,
if such realisation amounts to the supreme attainment of the
Divine. But this is not so. Self-realisation is the first step
of entry in the Spiritual realms. Theindividual self has to
be universalised and one has to realise his sclf as the selves of
all, and all selves as part and parcel of the Cosmic Self He
thus realises the second stage the dynamic Sagun Brahman
realisation and transforms himself into a Divine worker.

Participation in the Divinz yagna becomes 2 normal .!ca:;xrc
of his nature, and no question of withdrawal from action has
any relevancy for him Action thus becomes a necessary

medium for this realisation.
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There is a third stage of spiritual realisation of the static
Nirguna Brahman which is in fact the strata on which the
dynamic Saguna Brahman operates the world activity by the
process of Cosmic yagna. Realisation of Supreme Peace and
Silence, while performing actions for the sake of the Divine
plan amounts to the attainment of the immutability of
Nirgun Brahman. There is the fourth stage of spiritual
realm which is the Supreme Divine status of Purushottam of
which Akshar and Kshar are the manifested aspects. Thus
performance of action as a Divine worker is necessary for
this Supreme attainment. Therefote, itis incumbent even
for one who has realised his self not to abandon action but to

continue to perform them free from attachment and self
interest.

IM1.17. The Lord thus says that there certainly remains no
work to be done for one, who has absorbed himself in the
delight of his-self who finds heart’s satisfaction in nothing
but self, and who is content with self and self alone.

111-18, For him there remains no obiective to be achieved
by action, nor is there anything to te lost by inaction, nor

dees any object of his depend for fulfilment on any of the
outer objects or beings.

1IL19. But because it is only by performance of action free
from attachment, that he can attain the Supréme Divine
status, and therefore, he should continue to perform
actions to the best of his ability free from attachment.

M.C(2) MOTIVE OF ACTION OF A SELF-REALISED
PERSON (T11—20 & 21)

Since there remains no motive for undertaking action
by a self.realised person, will not his action in the absence
of a motive amount to a disinterested, dry mechanism ?

Every initiation of action gathers enthusiasm only
because it has the driving force of a motive behind, In the
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absence of a motive an action is normally reduced to a dry
uninteresting and listless mechanism. What should then be
the motive or impulse behind the actions of self-realised
Person ¥ Geeta here points out the motive that should drive
him to act not disinterstedly and mechanically but with full
-enthusiasm. His ambition in his activities must be directed
not only for his personal progress, but also to aid the Divine
plan of evolution by holding together the peoples in order to
Tead them on the Divine path. He should act as a Divine
teacher to uplift the masses like Buddha who refused to
seek the personal Nurvana till the humanity had evolved
by his teachings He should act like a shepherd keeping
together the herd of sheep on their path in the forest for

‘their safe home-return. He should remain always on guard

to see that no sheep goes astray to becomea prey of wild

animals He has thus to keep himself in close touch with
the masses, and to guide them bty personal example
and guidance as was done in the past by Janak and others.

Personal example is always more efficacious than the

preaching of precepts. Per:zonal conduct and behaviour of

the wise has its own direct influence on the conduct of the
masses, who prefer to follow and imitate the living example
of a teacher, rather than his terse, philosophical discourse of
discursive nature.

Geeta proceeds to expound these principles of a Divine
worker as follows :

111.20. The Lord says that it was only by means of desircless
and detached action that Janak and otbers achieved the
status of highest perfection. Even having an eye on the
welfare of the people by keeping them together on the
Divine path {Lok Sangraha), it is but fitting that you
must resort to Karma.

T1.21. The conduct that an advanced person displays by his
living example is followed by other people. The people
imitate and follow the standard of conduct that he thus

sets up,
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The term “Lok Sangraha” is generally interpreted in the
pragmatic sense of social, patriotic, altruistic prohumanitarian
service. But Shri Aurobindo gives it a spiritual interpreta-
tion in the literal sense of the texrm. (Lok people, Sangraha-
keeping together). The outlook of the Geeta is universal,
and not so narrow or parochial as to preach that a liberated
person should hold together the people by inculcating the
ideals of casteism, linguism, provincialism, nationalism,
fanatic religionism, socialism, communism, or other
multifarious “isms”, as is the tendency of the modern leaders
of the world. A liberated person is enjoined upon to
inculcate in the masses the spiritual principles which have
become part and parcel of his daily conduct in life. He will
thereby keep the humanity on the Divine path as was done
in the past by Rama, Krishna, Janak, Buddha, Christ and
other great souls.

Shri Aurcbindo says that there are few more important
passages in Geeta than these seven couplets (III_-20 to 26).
But let us clearly understand that they must not be
interpreted, ( as the modern pragmatic tendency, concerned
much more with the present affairs of the world than with
any high and far-off spiritual possibility, seeks to interpret
them) as no more than the philosophical and religious
justification of social service, patriotic, cosmopolitan, and
humanitarian effort and attachment to the hundred eager
social schemes and dreams which attract the modern
intellect. It is not the rule of a large moral and intellectual

altruism which s here concerned, but that of a spiritual
unity with God and with the world of beings to dwell in Him
and inwhom He dwells. It is not an mjunction to subordinate
the individual to Society and humanity, or immolate egoism
on the alter of human collectivity, but to fulfil the individual
in God, and to sacrifice the ego on the one true alter of the
all.embracing Divinity. The Geeta moves on a plane of ideas
and experiences higher than thoese of the modern mind, which

15........stil mundane in its outlook and intellectual and moral
rather than spiritval in

its temperament. Patriotism,
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Cos'mopolitanism, service of society collectivism, humanitari-
anism, the ideal or religion of humanity are admirable aids
tow.:irds our escape from our primary condition of individual
famllst, social, national egoism into a secondary stage in which
the 'mdividual realises on the intellectual, moral and
en?otlonal level, the one-ness of his existence with the
exxftence of other beings. But the thought of the Geeta
which is beyond to a tertiary (Third order) condition of
our developing self-consciousness towards which the sad
secondary is only a partial stage of advance.

.To exalt one-self out of the lower imperfect Praknitr into
unity with the Divine being, consciousness and nature
UaFlJely with Sayujya, Salokya and Sadharma status, is the
object of the Yoga. But when this object is fulfilled, then
the man is in the Brahmic status, and sees no longer with
th_e false egoistic vision himself and the world, but sees all
beings in the self, in God, and the Self in all beings, God in
f‘u beings. What shall be his action, since action there still
is which results from that seeing, and what shall be the
cosmic or individual motive of all his works ?
annot be personal desire on the intellectual,
moral or emotional level, for that has Eeen abandoned, and
even the moral motive has been abandoned since the liberated
man has passed beyond the lower distinction of sin and
virtue and lives in a glorified purity beyond good and evil.
His motive of action can only Ee the holding together of the
peoples ( Chikirshur loke sangraham ). This great march of
the peoples towards 2 far.off Divine ideal has to be held
together, prevented from {alling into the bewilderment.
confusion and utter discord of the understanding which
would lead to dissolution and destruction and to which the
world moving forward in the night or dark ewilight of
ignorance would be tod casily prones if it were not held

¢ lines of its discipline

together, conducted, kept €0 the grea :
by the illumination, by the strength, by ¢he rule and example,
by the visible stan ible influence of the Bast.

The motive ¢

dard and the invisi
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—C (3) STANDARD OF CONDUCT OF A YOG! MUST
BE DIVINE STANDARD (ITI—22 to 24)

What standard of conduct should a liberated person
set before the world ? ’

.

The divinised man is the Best in no ordinary sense of the
word. His influence, his example must have a power which
that of no ordinary superior man can exercise. A liberated
person possessing freedom from world attractions and living
in Divine consciousness moves about in the world incessantly

busy in fulflling the Divine plan as the Divine himself does

in this dynamic existence. In order to indicate more

precisely why a divinised person should continue to act in the

world, the divine Teacher gives his own example, his own
standard which he should follow.

11.22. Lorxd Krishna says, O son of Partha! I have no work
that 1 need to do in all the three worlds, I have nothirg

that I have not attained and have yet« to attain, but still
T act on the path of action.

1I1.23. For if by chance I do notsleeplessly abide in the path
of action, all men will follow in every way my path.

TII.24. All planes of existence would crumble down to dust
if I cease to work ; and I would be the creator of

confusion and the instrument of desolation of the created
existence,

It is due to the fixity of the working of the eternal laws
-of Nature that a man has been able to discover many
mysteries of nature’s forces by the aid of modern science.
If yousow a seed, it is bound to grow into a tree of the
same species.  If this eternal law is capricious, there is no
guarantee that a mangoe seed would grow into a mangoe
tree and not into a tamarind tree. The whole fabric of .
existence would then be in unimaginable danger of confusion
and collapse (Sankarasyam), and may lead to utter destruction.
Plancts may alter their speed and course and may come to a

.collision with each other in the space, Itis this mathema~
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tical accuracy and the eternal Truth of the laws of nature
that result in making this existence a cosmos and not a chaos.
If the Divine is so vigilant in his eternal complex dynamism,
why should a man act otherwise ? Our existence is the
creature of this eternal law of the Divine. A man who does
not conform his conduct with this Sanatan.dharma (eternal
law ) is certainly an anti-Divine monster. This is in short
the cosmic mysterious wisdom of action implied in the term
Sanatan_dharma, of which the Hindoo society is a staunch
adherent. A liberated person is a true follower of this
Sanatan.dharma and the world must follow his exam ple.

lil—C (4 A LIBERATED TEACHER MUST BE A
PRACTICAL MAN OF ACTION (II1.-25 & 26)

, The technique that a liberated person should employ to
transform_ the nature of his fellow.men should nor be a
direct criticism of their conduct and existing faith. He
should, on the other hand, patiently proceed to revolutionise
their cocnduct by setting an example of his own conduct in
dealing with the world. Any amount of lecturing or long
discourses on religious scripture has its own indirect benefit,
but it hardly goes deep down in the heart to transform
nature. Example is decidedly far more efficacious then
precept. He is, therefore, advised not to vehemently criticise
the conduct and existing faith of the people to obtain a swift

victory over their lower nature.

The wise has been enjoined upon to act in the world with
vehemence and zeal which guide the actions of a
“The glow which accompanies the

desire.promoted action of the worldly, the cnthusiasrn.and
~est of the youth, and the tireless ~rmrgy ol: the ambitious,
prescrved  and transliterated into samething
wed to drain away into descre sands. The
dull dried up boly fpersen of the type
name of religion a thing of navwex o

the same
desire.promoted man.

must all be
higher, and not alle
true vairugi is nota
that has made the very
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so many of us, but a tireless fountain of joyful and inspired
life based on the eternal Anand of the Brahman.” ( Geeta
by Krishna Prem ).

11125 The Lord thus says that 2 wise man desiring to hold
the people together on the Divine path, should perform
actions with the same zeal with which an ignorant

person performs his actions prompted by sense
attachments.

26 A man of wisdom in union with God should not
disturb the intellectual faith of an ignornat desire-driven

person, but he should set them to all actions doing them
himself in the best manner.

l—D (1) DETERMINISM OF NATURE. . ( III—27 to 32)

You say that the wise should not disturb the faith of
another, and allow him to act according to his own
nature. What s the rational import behind this advise ?

Geeta insists not to impose many donts or negative precepts
to guide a man. It aims at transformation of nature in natural
course, since at the present stage of evolution, 2 common
weam Srds bimselt completdly dominated by bis lower matare
which s the sole determinant of all his activities. If this

torrential flow of nature is abruptly checked, there is a likeli-

hood of a disastrous catastrophy, Forcible suppression of

nature is therefore condemned, and stress has been laid on
gradual regulation of sense activities by psychological
disassociation from the relish of sense objects. Inspite of best
cfforts of high personages to change the average human
mentality, we find the human nature obstinately clinging to
toits old anchorage. In our own age we had a living
example of a divine worker in Mahatma Gandhi, who fought
a spiritual battle and succeeded in driving out a firmly
entranched imperialistic power by the spiritual armoury of
,passive resistance and non.violent weapon. Many persons
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were cmotionally moved to follow his cxample, and suflered

‘Incarceration, sacerificed personal comforts and  selfish
interests. .But after the impulse of motion subsided we
find most of them devising ways and means for obtaining a
handsome return in the shape of political power, monopolies
or other saurces of economic nature. Mahatma Gandhi had
the backing of the inner voice of his higher nature, which
these emotional followers lack, and consequently we find
them returning to their old moorings.

* Geeta speaks of two kinds of nature: Spiritual—Higher
nature and lower natures of ego, mind and senses. An
average man is controlled by the lower nature of his ego, and
his higher salf remains clouded by the lower ego-deluded self
(Ahankar Vimoodha Atma), which virtually controls all his
activities. This lower nature is repetitive and too obstinate
for an easy change because itis dominated by its three
.inherent tendencies known as gunis. Satoguna is the
<haracteristic of higher mind tending towards harmony,
peace and happiness. Rajoguna is the characteristic of desire-
body initiating desires, ambition, pride and other sense
attraction. Tamoyuna is the nature of physical bedy, a
strang opponent of progress and evolution. An average man
is driven to action prompted by the tendencies of his mental
body, desire body and physical body, and finds himself under
the complete domination of their triple tendencfes or
gunas. Instead of realising that the sole determinants of his
actions is his nature of the three gunas he considers
himself as a free actor under the delusion of his ego. But
.one who understands the intricate working of these
principle elements of nature (Tatwa Vit) does not attribute
any action to himself, and thereby creates no personal
Jbondage. He, on the other hand, considers himself as an
instrument to carry out the Divine will, and dedicates all
his actions and their fruits to the Divine. This is the secret
.of transforming lower nature into higher nature to enable

.one to  transgress the bondages of the laws of karma and
rebirth. His ego.centric activity has to be replaced by the
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activity of higher spirttual nature, and all actions have to be:
performed with spiritual consclousness (Adhyatma Chetasa),
Arjun has been advised to dynamically tackle the struggle of
Ufe with such consciousness without bemng unnerved by
mental or sense attachment

1127 The Lord thus says that all actions are being.
worked out through the mnstrumentallity of the gunas of
nature, but the ego deluded self (Ahankara Vimoodha
Atma) believes humself to be the real actor

11128 Those having knowledge of the inner psychological
working of the gunas of nature (Tatwa Vit) realise that
the enttre activity 1s the result of action and reaction of
gunas one upon another They are not thus deluded into-
a belief that they are the actors, and are thus Uberated
from the bondage of the law of karma

1129 Those who are unaware of these intricate inner
forces of action 1n whole, remain fastened and deluded by
the uncontrolable drive of the gunas But the knowers of
the whole process of action need not disturb the stand
point of those who are not aware of 1t

T30 The Lord says that you should dedicate all your
actions to Me, remaining always 1n the consciousness of
your higher self, free from attachment to actions or to
any expectation of resulting frmit With this mental
attitude vigorously fight out the battle of Iife devoid of
mental nervousness (Vigat Jwarah)

I1I-31  Those persons who always follow this advice of mime

with faith and without any dralectic hitch  get liberated
from bondages of action

1132 Those doubting dialecticians deluded by confused
mtellectual hnowledge, who do not gwde therr hife’s
actiities 1 accordance with this advice of mine, you

should know such ignorant persons as dosmed to des
truction
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li—D (2) DETERMINISM OF NATURE AND FREEDOM
ON ACTION (III—33 to 35)

From what has been said above, it appears that the
8unas of nature are the real determinants of action and a
man has no freedom or choice and has to work as an
automatum under the drive of these gunas. If so, what
chance is there for a man to mould his activity for further
evolution and is there any possibility of his becoming a
free agent in the guidance of his actions ?

This imperative law of determinism is the law of lower
nature which holds good only in the lower three regions of
existence in which it has its sovereignty. The higher
Spiritual region of the upper four planes 1s controlled by
Spiritual nature, in which gunas become inactive and
harmonious. Law of determinism of Nature has its over-
Powering masteryand control over those who remain entangled
in the lower nature of ego, mind and senses. But there is a
Way to get over this tangle of nature’s determinism. A man
15 free to rise to the higher spiritual consciousness if he so
wills, and to get over this Omnipotence of lower Nature.
Lord Krishna therefore advises Arjun to rise to the highec
self consciousn ess (Adhyatma Chetsa), if he wants to liberate
himself from this tyrannical law of lower nature.

Geeta does not advocate harsh, austere penances of

Hathyoga to mortify and paralyse the very faculties of senses
and mind to achieve this goal. It advises only a psychological
change in the meatal outlook in performance of act-ion.
Instead of directing his activities to gratify his senses mlfld.
and ego, 2 man is advised to cultivate the habit of directing
and surrendering them to the very Lord of Existence,
Whose will s being executed by his subordinate lower

ature,

“ffore there is a clear distinction

Shri Aurobindo says, dpoints of
tween two levels of consciousness. two standpoin

action, (1) that of the soul caught in the web of its egoistic
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nature, and domng works with the 1dea but not the reality of
free will, undes the mmpulsion of Nature and (2) that of
the soul delivered from 1ts identification with the ego
observing, sanctioning, and governing the works of Nacure
from above We speak of the soul being subject to Nature,
but Geeta affirms that while Nature 1s the executrix, the
soul s always the lord Ishwar 1t speaks of the self temng
bewildered by egoism, but the real Self 1s the Divine,
eternally free andsel f aware What then 1s that self
that 1s bewildered by Niture We are speaking of the
apparent self, and not of the real self, not the true
Purusha Itis really the ego which 1s subjcct 10 nature,
and when the self awareness 1dentifies itself with the ego, 1t
creates the appearance of a lower self, and ego self Thus
there are, we may say, two souls in us, (1) the apparent or
destre soul which coanges with the notation of gunas, and 1s
entirely constituted and determined by them, and (2) the
free and eternal Purusha not himited by Nature and her
Gunas  We have two selves, (1) the apparent self, which 1s
only the ego, which says, I am this natural bemng who am
domg these works”, but this natural being 1s simply Nature,
a compostte of Gunas , and (2) the trie Self which 1s indeed
the upholder the Lord of Nature The way to be free must

then be to get r1d of the desires of this desire soul and the
false self view of this ego”

If this apparent or lower self of man is completely
enslaved by Nature, leaving no true will of his own to
control 1t from further evolution, how wili it be possible
for a man to dedicate his actions to the Divine, 1n prefere
nce to the demands of his ego, mind and senses ?

In answer to this question, the Lord first ponts out the
overwhelming dominence of Nature's law of determinism
before pomnting out a way of liberation from its tyranmcal
«overeignty. The Lord says that undoubtedly this existence
1s being automatzcally driven in the torrential currents of
Nature, and that 1t would be of no availl to prevent
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1ts free flow by putting up an artifictal dam, which might
result n its overflooding the banks and causing a mental
devastation.

II1-33  The Loid says that even a wise man exerts himself in
action accordmg to the dictates of his nature All bemgs
are bemng swept away by Nature Of what avail will its
forcible coersion be.

TII-34  Attraction and repulston of senses Temamn ambushed
1n sense objects Do not come under the dommation of
these two, because they are the besetters of the soul in
1ts path

III.35 One’s own law of action emerging out of hs nature
( swadharma ) even though devord of merit ( Viguna ) 1s
cuperior to another’s law of action, appearing more
honourable mn 1its discharge. Better death m following
one’s own law of action, because imitation of another’s
law of action 1s perilous
These three verses read with verses 27 & 28 posttively

assert the Omnipotence of Nature and pomnt out the
tremendous power of the Gunas m dynamusing the cosmic
wheel of created existence. The creatures riding on this
wheel are being mechanically rotated round and round, from
birth to birth, leaving no fiee will of their own to extricate
themselves from this all powerful Nature (XVII-61)
If this 1s the supreme law there can be no hope of man’s
redemption.

These verses only pomt out the existing dominance of
Nature over those who are driven to action by the dictates
of their ego, lower mind and senses The laws of nature
.operate mn rigid finity and mevitabihity like a machine with
2 determined result. Effect follows cause with unerring
accuracy, Thus we find that determunism 1s the primary
law of Nature. This 1s so because the entire existence 1s the
“Self determmation” of the Divine out of himself The world
15 1n fact a pre.determined emanation and not a creation.
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Thus the law of determimism 1s the very backtone of
Nature, without which there could have been no movement
or creation in this universe But at the same time, the
Divine will being behind tle universal existence, 1t has 1ts
own freedom of the Divine himselt It 1s this free Divine

will that 1s virtually the origmn of the natures law of
determinism

In one of hus letters Shr1 Aurobindo says i1hat “Freedom
1s the reality, while Determmism of Nature 1s only a phenc-
menon Freedom and Determinism are only two sides or two
phases of the same thing; for the fundamental truth 1s self-
determmation of the Cosmos, and mm 1t a secret self-
determination of the individual The difficulty arises from
the fact that we live in the surface mind of Ignorance, do
not know what 1s going on behind, and see only the
phenomenal process of Nature. There the apparent fact 1s
an overwhelming determinism of Nature, and as our surface
conscrousness 1s part of that process, we are unable to see
the other term of the ‘bune’ reality ( Freedom )

practical purposes on the surface there 1s
determinism 1n Matter

For
an enture

In this world all inanimate nature, namely muneral,
plant and even ammal s solely governed by the nature’s
law of determinism, because they having no will of their
own, are practically driven helplessly by that law of the
Nature Man 1s the first creature who 1s equipped with
mind ard intellect sufficiently advanced to have the freedom
of formmg a will of his own, even 1 opposition to the
Nature’s will of Determmssm. But such a frez will 1s
generally the will of his ego, mind ard <enses, and not the
true free will of his Divine self. By execution of sucha
will of ego mn his behaviour, he constitutes Natural impulees
and tendenctes of mental and sensual nature known as his
Swabhar for gurdance of his actions  But he 1s also endowed
osth higher mind and intellect and has the capacity to utihise
them to mould tis pre-determined nature by controthing the
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matural drive of his senses, and subordinating them to his
highzr mind ani intellect, then to his self and thereby to
liberate himself from the mechanical detzrminism of Nature.

Shri Aurobindo says that for practical purposes on the
surface, there is entire determinism, but as life emerges, a
certain plasticity sets in, so that it is difficult to predict
anything exactly as one predicts material things that obey a
rigid law. The plasticity increases with the growth of mind,
so that man can have at least a sense of free will of a choice
of his action of a self movement, which at least helps to
determine circumstances. But this freedom is dubious,
because it can be declared tobe an illusion, a decree of
Nature, part of its machinery of determinism, only a
seeming freedom or at most a restricted, relative, and subject
independence. It is only when one goes behind away from
Prakrits to Purusha, and upward away from mind to spiritual
self, that the side of freedom comes to be first evident, and
then by unision with the Divine will, which is above Nature,

it becomes complete”.

Thus the Nature’s law of Determinism or law' of
Causation has its validity only in the lower spheres of mind,
senses and matter of the Triloki. Freedom of will is the law
of the higher four spiritual planes. By transference of lower
consciousness into spiritual consciousness, man can ll?e'rate
himself from the tyranny of Nature'slaw of Determinism.
Lord Shri Krishna therefore advises Arjun to develop

Consciousness of his higher self ( Adbyatma Chetasa), and

to surrender all actions to the Lord of Nature.

i i iousness
Geeta advises Arjun to raise his lower conscio

is hi t the same
i i f his higher self, but a
time wares i in veree act strictly in accordance

time warns him in verse 3510 ! 8 an
with the dictates of his nature without making y
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attempt to imitate another’s law of action. How do you
reconcile this inconsistency ?

At the present stage of evolution humanity acts under
the suzerainty of Nature’s law of Determinism or Causation.
How to get over this law of causation is the problem.
There are only two alternatives before us (i) either to
withdraw from the world and cease to do any action, or
(11) to continue to actn the world, but with a psycholo-
gical change in the outlook, If we adopt the second alterna-
tive on which the Geeta lays great stress, action cannot
sueddenly change its old characteristicc. We have therefore

to start with the very same old nature which we have

formed by past actions. This old habit cannot be trans-

formed by imitation of another’s nature, A rajasic or tamasic

temperament cannot be suddenly changel into a satwic
temperament by imitation. We have personal experience of

many so.called public workers and religious preachers, who
exploit simple credulous people to secure some personal end
of their own 1nthe garb of altrwstic, communal, national
or religious leaders. They may have the best of motives to

start with, but their inherent nature helplessly drive them
1n 1ts own orbit.

Geeta does not thus want you to become an ascetic tut
mnsists on the conduct of actions in the light of your own
swadharma and swalarme  The psychological view pomnt

that should govern and gwde activity of the people of
whatever nature isone and the same The key-points of
this standpoint of action are (1) Non-attachment to fruit,

(2) surrender of action to the Divine, (3) to realise one self
as an 1nstrument of Divine work, and to tecome a Divine
worker, shedding off the usual egoistic outlook One can
thus transform his lower nature into spiritual nature by
starting his practice from whatever kind of inborn nature
he possesses as a result of his past actions
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ll—D(3) PRACTICAL METHOD OF GETTING OVER THE '/
NATURE'S LAW OF DETERMINISM (11136 to 41)

So long as our lower nature persists, there 15 no escape
from the law of determinism Then whatit1s that keeps
us bound to this law, and how are we gomng to escape from
1ts clutches to evolve this lower nature into the sprrrtual
nature Arjun puts this very pertinent problem before
Lord Krichna saymng °

1IL.36. What 1s that propeliing force in us that drives
aman to sinful acts as if by force, even against his
strugghing Will ?

This multiple existence 15 a mantfestation of Sachchr-
dananda Brahman, wrought out by his primal Nature (Moola
Pralnty)., His Sat aspect manifests as matter, and Chit
aspect as Self Consciousness This conscious Self nvolved
n matter struggles out to exhibit His inherent Bliss, but at
each step He has to face dark adverse forces obstructing
its free enjoyment  All created beings right from mineral,
plant, animal to man are busy clearing out obstacles 1n thetr
path for attainment of a peaceful and a blissful happy life
Life 1s virtually a perpetual striving after the eclipsed Bliss,
which evades grasp like a mirage All efforts for permanent
joy prove abortive like a race after El Dorado, because
every rose IS expenenced to have a thorn Destre 18
accompanied by wrath, pleasure by pamn, attraction by
repulsion, love by hate and so on What 1s the way to
remove these thorns 1n order to make this world a happy
place for habitation One way 1s tO withdraw from the

world and from all 1ts act1vities But this 18 undoubtedly 2
remedy which abolishes the disease along with the patient
Geeta therefore discourages 1t a8 an undesirable remedy

The other alternative remedy1s tO analyse the causes that
produce these thorns, and to uproot them Itisa commlon
expertence that Iike attracts like and repells unlike S""c’l‘“
temperaments ate drawn towards each other, and develop
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natural affinity, friendship, sympathy, love, and a happy
combination This process of attraction and repulsion 1s
prommnently noticed e.en 1n the behaviours of chemicals,
plants and amimals resulting m group formations, and 1t
appears to be a cardmnal law of Nature Geeta thus broadly
hintsin Ch TII Verse 34 that attraction and repulsion of
senses remain ambushed 1n sense-obJects, and that one should
take care not to be dommated by them, as they are the mamn
obstacles 1n the path of a search for happiness.

Geeta further pomnts out how this mstinct of desire builds
up strong fortresses in the centres of semses, mind and
intellect of a man and dominates his activities 1n life

T1-37. The Lord says, ‘“Itis this desire and 1ts companion
wrath born of Rajas, which 1s all-devouring, ever mnsati-

able, and all-poluting, that you should know as the great
enemy of your soul

It must be noted that this denunciation and inhibition 1s
confined particularly to Rajasic <elfish desires and not to the
desires of Satwic uphfting and evolutionary nature. We

know how Rajasic desires lead 2 man to beastly crimes and
to moral and intellectual bankruptcy

138 As fire 15 enveloped by smoke, a mirror by dust, an

embryo by amrion so the self gets er veloped by Rajasic
desires

III39 Wisdom and reason get enveloped by this desire,
which 1nsauable like fire, and a constant enemy of the
wise

I11.40  Senses, mind, and ntellect are said to ke the secret
strongholds of the Rajasic desires, which bewilder and
delude an embodied soul through them by clouding his
Reason.

IIT 41 Therefore controlling the senses first of all, slay this
greatest sinner, destructive of Reasen and wisdom

These verses pomt out the psychological approach for

uphfung lower nature to “Naish Karma” status, where
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actions not only cease to create bondage, but also become a
medium for development of spiritual consciousness. The
sting pf action does not lie in the outer form of activity, but
in the motive that drives it, or in the relish that accrm.
panies the Rajasic desires. This relish of desire for sense
-objects (Rag) fastens itself not only to senses but also to mind
and intellect. In order to remove this sting it becomes
necessary to launch an attack on its secret resorts.

Il—D(4) PURUSARTHA TO CONTROL THE SENSES
(III 42 &43)

Please point out some practical method to control
‘the senses, mind and intellect.

Geeta enjoins upon us to fizst of all wage a war against
the Rajasic desires securely entrenched in their fortresses of
senses, mind and buddhi. Experience shows that senses are
t00 subtle and indomitable to yieid to any amount of coersive
ascetic discipline. The organs of senses in the body may be
atrophied by inanition or other practice but the relish of
sense objects continues to remain as powerful as before.
Mental discipline may bring the senses round, but the mind
itself has already been besieged and enslaved by desires.
Mental control, therefore, proves still more difficult unless
rightly influenced by intellect and reason. But intellect and
reason like mind are also the strongholds of desire. Tfley
are therefore in the habit of finding out ingenious devices
-and other intellectual contrivances to satisfy those desires.
Personal efforts to control senses, mind, and intellect thus

£
Prove of no avail, because they are the secret fortresses ©
ese instruments of

the enemy working within us as spies. Th 1

nature are more loyal to the three gunas to which they OW(;
their existence, than to the Lord of Nature, the True .Sel

within. The only approach left open to us for redress 1sht.o
arpeal to the self within which is the Lord of Nature. This
35 the jdea behind the mythological description of the wars
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between Devas and Asuras and the mability of the Deves to
face the Asuras without approaching Lord Vishnu for help

Thus the remedy suggested by the Geeta to root out the
secret cause of our degeneration 1s to discover our 1inner self
and to leave the ego mind, intellect and senses to be dealt
with by him, 1nstead of our waging a war directly aganst
these mmvulnerable fortresses

111 42. The Lord says that senses are satd to be too subtle
and mdomitable for control, subtler than the senses 1s

mmnd, ard subtler than mind 1s the reason Higher than
these 1s the self, their over lord

111-43 Therefore realising the <elf which 1s higher than
mtellect, and controlling lower self of ego by the

consciousness of that higher Self, slay this mwvincible
enemy in the garb of de<ires

Great stress 1s laid by Geeta and Upanishads on the
awakenmng of Self concciousness It 1s only when one
develops self conscrousness that the knot of ego begins to

dissolve and the separative consciousness of mind and senses

begins to universalise So long as a man ramains a slave to

this ego, mind, and senses, his will for action 1s determined
by them Freedom of will and action 15 thus an illusion to
hum for all practical purposes He may boast of having
a free will which 1s 1n fact adestte or ego-widl We have
to liberate ourselves from the suzerainty of lower nature .-
to that of the spiritual nature of our higher Self

Law of action has retrospective and prospective character
generally known as Prarabdha and Purusharthe Action
prompted by one’s inborn nature constituted as a resuit of
past harmas owes 1ts natural impulse to the retrospective
character (Prarabdha), which 1s subject to the law of
Determinism of Nature. An action performed for evolution
mto higher spiritual nature 1s propelled as a result of the
prospecttve trend of action called Purushartha The word
‘Purushartha” literally means “In the interest of” or “For
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the sake of’’ Purusha, the Self, and not mn the interest of
lower nature An activity for satisfaction of egorstic, mental
and sense desires 15 not Purushartha Itisby the actions of
Purushartha that a man liberates himself from the slavery of
desires, the enemy No 1 of man

An average man though practically acting and lving
under the drive of impulses of hi> mborn nature, gurded and
controlled by the predetermmed law of nature constituted by
past actions (Prarebdha) , yet bemng endowed with mind and
mtellect he 15 not absolutely hide-bound by the mechantcal
groove of Prarabdha He has freedom to choose and guide
the nature of his actions 1f hesowils to lead his life on
the evolutionary divine path, and to counteract the drive of
hus inborn nature A free exercise of this freedom to unveil
the super~consctent level of higher mind, Vigyan and Self
conscrousness 1s the true Purushartha, on which Geeta has
laid stress m the concludmg verses of this chapter Karma-
yoga of Geeta thus advocates development of Purushartha to
counteract the downward pull of the predetermined law of

Prarabdha

an end Chapter Three styled a5

Thus comes to
«KARMA YOGA™



CHAPTER 1V

KNOWLEDGE AND TRUE RENUNCIATION
OF ACTION

IV A (1) KARMA YOGA 1S AN ETERNAL DIVINE LAW
(1V—1to3)

The subtle mntricate phitosophy of Karma Yogaenunciated

by Lord Shri Krishna did not give a satisfactory solutton to
Arjun’s mental tussle of a choice between action and
anaction ( Sannyasa )  He already had a theory of his own
based on the then current Sankhya philosophy in favour of
Inaction, and 1t was not easy to draw him out of that mental
groove According to Sankhya, Purusha 1s mactive, but the
light of consciousness, while Prakriti 1sa mechanical blind
energy working by the mequality of her three gunasin
perpetual collision, intermixture, and mutation with each
other By means of her ego principle she gets the Purusha
to 1dentify himself with 1ts working. When the Purusha
-Ceases to enjoy and witness the charming dance of Prakriti
by total withdrawal from the world and 1ts activities, he
gets liberated from her bondage Sankhya thus accepts two
mdependent principles namely Puwrusha and Prakrite,

Geeta accepts that Purusha 15 the conscious Bemng but
mactive, and that Prakrit1 1s the sole actor but not
mechanical or blind  Though Purusha 1s not the actor, but
he 1s the Lord of Prakriti, and not a helpless witness He
has the power tobring Prakrit: under control by development
of Self consciousness Geeta thus lays stress on action gurded
by Self consciousness, while Sankhya advocates maction or
Sannyasa Arjun did notseem to be convinced by the
prmciples of Karmayoja in prefetence to his preconcieved
theory of Inaction Lord Shri Krishna could see through
this tussle of Arjun’s mind, and anticipating his doubts he
assures him that the principle of Karma yoga 1s not a new
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concept, but that itis an eternal law of existence, not a
mfm.-made law, but a law laid down and continued by the
vam.e himself from age to age. It is for this reason that the
question of Avatar has cropped up in the discourse as a
relevant arguement though it might seem to a superficial
reader as out of place, a later interpolation.

Was this theory of Karma Yoga ever practised before
and found successfull ?

IV.1. The Lord says that this eternal law of karma yoga
had been told by me to Vivaswan, who taught it to
Manu. and Manu in turn taught it to Ikshwaku.

IV-2. This knowledge descending cown from generation to
generation was known by King Sages. O Arjun! itis
now eclipsed by lapse of time.

IV.3. Now the same ancient yoga, this supreme secret has
been disclosed by me to you. because you are not only
my friend but also my devotee.

Who are these personages who followed this yoga of
Action with success, and how could you have been
present In that hoary past to disclose this yoga to
Vivaswan ?

Naturally a question arises in the mind of any rationalist
as to who these ancient personages were, to whom this yoga
was disclosed in hoary past, and how was it possible for
Arjun’s teacher Lord Krishna to have been in existence to
Preach this yoga to them. Thelatter question hasalready been
put by Arjun and properly answered. The first question
Temains a mystery unless we un-hesitatingly believe the
historicity of the existence of those persons.

The Cosmic Karma which created this existence is the
Divine Law of Action. It is said to be cternal and
imperishable, and it must be deemed to have been the law of
action which resulted in the creation of
first Created being, is the Logas of our world,

¢his existence.  The
or the sun,
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the Aditya { Adi+1t1) also known as Vivaswan He followdd

this eternal law of cosmic action and created this world

as a Divine Architect In course of imnvoluntary progress of

-reation, there came into bewng the cosmic mental plane
ruled by the king Manu  He also lsterally followed Cosmic
law of Karma involving Cosmic Yagna Activity for Divine
fulfillment 1n the creation Later on came in existence the
Cosmic Destre Plane ruled by the King Ikshaku (A desire
Personality ) who also followed the Cosmic Law of Action
Thereatter came 1n existence the physical plane of plant
ammal, and man kingdoms The ancient rulers of these
kingdoms were also guided by this Cosmic Law, which

contributed 10 the evolution of life and mind without any

mdividual effort on the part of creature It was only when

man developed mental and vital powers for satisfactron of
his selfish egomstic desires, that this natural law of casmic
action came 1n conflict with the separative personal law, and
gradually got eclipsed and almost disappeared by flux of
time It was only to revive this ancient imperishable
law of Cosmic Action ( Dharma ), that Lord Shri: Krishna

took birth in oider to dispel the impediments agamst 1ts
revival ( Adbarma )

Why did Shri Krishna choose Arjun for imparting this
knowledge, and not Yudhisthira ?

Yudhisthira was already a wise man and knew this law
Arjuna was prominently a man of action and was a suitable
person for being taught the secret of cosmic action m
contrast to separative personal action Inspite of greatest
reverence that Arjun had for Lord Krishna, he still regarded
him as a friend, relation and equal. On critical occasions
he was not inchined to accept the advice of Lord Krishna as
an infallible gurde  In order to bring home his teachings to
Arjun’s vacillating mind, Lord Krishna had to imtroduce the
question of Avatar hood as an authority for the truth of
what he was teaching
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IV-A (2)—POSSIBILITY OF DIVINE INCARNATION
OR AVATAR (IV—5t08)

Arjun 1s curtous to know asto how 1t was posstble for
Lord Krishna to impart the knowledge of Karma yoga to
Vivaswan in the begmning of the creation He thus puts a
direct questton to him on the point

You have taken birth now inthis age, whereas Vivaswan
was born in distant past. How am!to believe that you
disclosed this yoga to him in the beginming of creation ?

In order to strongly tmpress his teaching on Arjun, Lord
Krishna emphasises that he s notan ordinary mortal like
him (Arjun), but that he was God ncarnate, and that it
was He Himself who had descended from age to age as an
Avatar to mmpart the knowledre of the law of Cosmic
Action to these ancient sages.

IV-5. The Lord says, O Arjun 1 Yand you have gone
through many births the past 1 recollect all of them; but

not you, O Parantap !

If you are the Diwvne your
take birth like an ordinary mortal ?

IV-6. The Lord says that though I am unborn and
Imperishable Cosmic Self, chough I am the Lord of all
exhtences, yet establishing suzerainty Over my Cosmic
Nature, I come into birth by means of my own sel{-maya

IV-7. Whenever therei1s @ fading of the Cosmic Law of
Action (Dharma), and the upsurge of unrighteousness, then
1 lose forth My Self into birth.

IV-8. For the deliverance ©
the uprooting of the evil-doers:
law of Action in the creation, Tam

The idea of Divine himself takin ! R
forms is the deep-rooted conviction of some¢ Indu.nlsy;z:;:n‘( ;:
Philosophy. There are other systems !°° “'}“f 1 outh
necessity of a belicf in the descent of diving afents: 4

self, how and why do you

¢ the good and virtuouss for

for establishing the Divine
born from age to afe.
g birth in human of other
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the Aditya ( Adi-+1t1 ) also known as Vivaswan He followed

this eternal law of cosmic action and created this world

as a Divine Architect In course of involuntary progress of

-reation, there came mto being the cosmic mental plane
ruled by the king Manu  He also Iiterally followed Cosmic

law of Karma involving Cosmic Yagna Actwvity for Divine

fulfillment 1n the creation Later on came m existence the

Cosmic Desire Plane ruled by the King Ikshaku ( A destre
Per<onality ) who also followed the Cosmic Law of Action
Therealter came 1n existence the physical plane of plant
animal, and man kingdoms The ancient rulers of these
kingdoms were also guided by this Cosmic Law, which
contributed to the evolution of life and mind without any

mndividual efort on the part of creature It was only when
man developed mental and vital powers for satisfaction of

his selfish egowistic desires, that this natural law of cosmic
action came 1n conflict with the separative personal law, and

gradually got eclipsed and almost disappeared by flux of

time It was only to revive this anctent imperishable
law of Cosmic Action ( Dharma ), that Lord Shri Krishna

took birth 1n order to dispel the impediments agamnst 1ts
revival ( Adharma )

Why did Shri Krishna choose Arjun for imparting this
knowledge, and not Yudhisthira ?

Yudhisthita was already a wise man and knew this law
Arjuna was prommently a2 man of action and was a suitable
person for bemg taught the secret of cosmic action mn
contrast to separative personal action Inspite of greatest
reverence that Arjun had for Lord Krishna, he still regarded
him as a friend, relation and equal. On critical occastons
he was not inclined to accept the advice of Lord Krishna as

an mfallible gmde In order to bring home his teachmgs to
Arjun’s vaallating mind, Lord Krishna had to introduce the

question of Avatar hood as an authority for the trith of
what he was teaching
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{V-A (2)__POSSIBILITY OF DIVINE INCARNATION
OR AVATAR (IV—5to8 )

Arjun is curious to know as to how it was possible for

I\}?rd Krishna to impart the knowledge of Karma yoga to

’lvaswan in the beginning of the creation. He thus putsa
direct question to him on the point.

You hav.e taken birth now inthis age, whereas Vivaswan
‘g.as born in distant past. How am 1o believe that you
isclosed this yoga to him in the beginning of creation 7

.In order to strongly impress his teaching on Arjun, Lord
K.rlshna emphasises that he is not an ordinary mortal Iike
him (Arjun), but that he was God incarnate, and that it
was He Himself who had descended from age to age as an
Avatar to impart the knowledre of the law of Cosmic
Action to these ancient sages.

iV-5. The Lord says O Arjunt Iand you have gone

through many births in the past. I recollect all of them, but
not you, O Parantap !

\f you are the Divine your-sel
‘take birth like an ordinary mortal ?
1V-6. The Lord says that though I am unborn and

Imperishable Cosmic Selfs though I am the Lord of all
tablishing suzerainty over my Cosmic
o birth by means of my o%n self-maya.

a fading of the Cosmic Law of
urge of unrighteousness, then

f, how and why do you

existences, yet €S
Nature, I come int
1v-7. Whenever there is
Action (Dharma)s and the ups
1 lose forth My Self into birth.
1v-8. For the deliverance of the good and virtueus, for
the uprooting of the evil-Jocrs, for cstablishing the Divine
1 am born trom afe toage,

law of Action in the creation, n tro
¢ Divine himself caking birth in human or other

The idea © K g
forms is the dccp-roozcd conviction of some In ian systems of
me oo which fele the

Philosophy. There are other system* 1
necessity of 8 belief in the descent of divine agents. though
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not of the Divine humself for uplift of the humanity, and
named them as a messenger or the Son of God To the
modern mind, Avatarahood 1s one of the most difficult
conceptions to accept, out of all the 1deas that are streaming
m from the East upon the rationalised human consciousness.
The rationalist objects that 1f God exists, He 13 extra Cosmic
or Super Cosmic and does not intervene 1n the affairs of the
world, but that He allows them to be governed by a fixed
machinery of Nature He 1s pure Spirit, and cannot put on
a body , Infinite cannot be finite as a human-being as finite
and the ever unborn Creator cannot be the creature born
into the world ‘These objections appear to have been antici~
pated by the Lord, as he him<elf makes a mention of them,
saying that although He 1s unoorn, imperishable, the Loxd
of all beings, yet be assumes birth

Geeta meets all these objections by the established
Vedantic View that all that exists 1s nothing but the Brahman
himself Brahman s both the One and the Many In
manifestation, the “Many” aspect gains predomimnance, and
there comes mto being the terrestrial existence of multiple-
beings Each individual 15 virtually the Divine Self ina
microcosmic form, possessing all the Divine potentialities
This sparitual oerocosm masguerades hamself . the 2aterpal
forms of mind, destire and matter, and moves mcognito 1
the world like an actor on a stage, playing the parts ofa
king, buffoon or wvillain without being recognised This s
the nature’s creative process of transfiguring the True Self
mto assumed personalities and thereby creating a delusion
popularly known as Maya (Ma=not , Ya=this, 2¢ not this).
All creatures owe their existence to this illusive. Divine
Power, which creates Many Out Of The One

This 1s one process of Divine descent by involution in
nature m the microcosmic forms of the Many, though
retamning the entire divine potentialities™ Thisis the very
idea beautifully expressed n the Upanishads that the whole
divnided or subtracted from the whole, sull remains the
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‘Whole. ‘This is whole," That is wkole, whole evolves from
whole, whole taken from whole, remains whole. The Jeeva-
atma of an individual being virtually the - whole s a
microcosm, gradually evolves out all, the divine possibilities,
and in the long run fulfills in himself the entire divinity,
and becomes ane with. the Divine Consciousness, Divine
Action, and Divine Bliss. He fulfills in himself the one
aspect as well as the’ Many-Aspect of the Divine.

There is also another process of Divine descent in humar
and other forms, not as a microcosm but as the Central Being
of the Cosmic Macrocosm. But this Divine birth has to
pass through the medium of the Nature’s transfiguring
brocess of creation (Maya), as it is the very gate through
which the “Many” aspect can come into being (Sambhawami
Atma Mayaya). Such Divine birth is known as Avatar.
Lord Shri Krishna speaks of his many divine births from age
to age, The one aspect of the Divine is a static condition
and cannot take birth. It is only the dynamic Saguna
aspect of the Divine that takes birth in human form through
the normal Channel of Maya.

There is a difference in the processes of Divine birth and
human birth. In the Divine birth the spirit incarnates with
complete mastery over Nature (Prakriti Swam Adhishtim)
while in human birth, the spirit incarnates enveloped in
Nature (Prakritim Swam Adhishtaya), under its domination:
Human incarnate has to work under the control of Nature,
while the Divine incarnate has freedom of will and action.
The former is driven helplessly under the mechanism of
Nature while the Avatara works as the Lord of Nature. full
of Light and Wisdom. Avatar js the manifestation from
above of that to which we have to develop from below. Ie
is the deszent of God into that Divine birth in human form,

into which mortal creatures have to climb. Ttis the attrac-
ting Divine examp'e given by God to man, inthe very eype
and form and perfected molel of our human existence.
Avatar represents the Divine in this marwl world, through
whose intervention it becomes possible for moraal beingsyn

Geeta—7
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secure entry into the spiritual worlds The first process is
the Divine descent as Man-God (Nara) in order to transform
him into God-Man (Narayana). The second is the descent
of Narayana himself in human form as God-Man.

V-A (3) PURPOSE OF AVATARA—HOOD-ASCENT OF
MAN INTO DIVINE BIRTH (1V-9 to 10)

The Divine is Omnipotent, then why does He himself
descend as an Avatara for the revival of the cosmic Law
of Acton instead of getting that work done by Man
himself 7 :

Avatara is the descent of the Divine for two purposes :
() to restore the working of the Divine law of Cosmic
Acttion, and (2) to remove obstacle in the progress of evolu-
tion and to revive the Dharma. Man has reached the
present stage of mental development after passing through
several lower mental stages of a cave man, ferocious animal
man (Rakshas) and egoistic lower mental man. When each
stage reached its culmination, there was a general crisis
which was beyond the power of an ordinary man to control.
Descent of supernatural power then becomes necessary to
introduce a higher law by removing the obstacles that come
in its way. Narasibha Avatara came to destroy the
pure beastly rakshas nature of humanity represented by
Hiranya Kashyap and to introduce higher mental principles
in his son Prahlad. Parasuram eliminated the highly developed
ego principle of kings to prepare the ground for the descent
of spiritual principles in the humanity by Rama by elimipat-

ing the remnant of beast nature, .

Shri Aurobindo says in one of his letters that Avatara.
hood would bave little meaning if it were not connected with
the evolution. The Hindoo procession of the ten Avataras is
itself, as it were, a parable of evolutior. First the Fish
Avatara (To evolve the sentient life in matter), then the
amphibious animal between land and water (Kaachha, to
evolve animal life consciousness), then the land animal
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(Baraha, to evolve still higher animal life), the animal-man
of brute niture (Narasimh1), then “man as dwarf, small,
undeveloped, (Vaman, to evolve mental consciousness in
man), then Parasurama to suppress the egoistic nature, then
Rama to evolve higher mental and social and spiritual
nature, and then Krishna to evolve supramental pull in
humanity by developing D:vme Love and Divine Wisdom in
all round activities.

The question still remains unsolved as to why the Divine
has to descend himself as an Avatara for evolving higher
levels of consciousness on the earth ? Our existence is said
to consist of seven cosmic planes. These planes are in-fact
warious levels of cosmic consciousnesses as shown below ¢

Fhysical Plane—Inconscience of mineral (Involved Consci-
ousness).

Desire Plane—Life Consciousness of Vital nature of
desire.

Mental Plane-—Sub-consious mental consciousness.

-Lower mental consciousness.
-Higher mental consciousness.
Intuitional mental consciousness.
- Inspired mental consciouness.
Revellatory mental consciousness
Over-mind consciousness.

Buddhic Plane—Supra-mental consciousness, Pragya
Spiritual Planes—(of Sat, tap, and Jana) ~ Spiritual
consciousness.

These cosmic consciousnesses gradually descend down on
carth to cnable the created beings to imbibe and develop
them in their nature to fulfill the Divine Plan. Up to the
present stage of evolution. Life consciousness, Vital desire
consciousness, Lower mental consciousness, and a Sprinkling
of higher mental consciousness have descended down in
humanity. Descent of higher levels of mind, supermind and
of spiritual consciousness is still awaited. Detcent of these
cosmic consciousnesses on the carth for progress of man's
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evolutions 1s beyond the capacity of 2 man of any amount of
advancement to accomplish. To bring down the descent of
these cosmic levels it becomes inevitable for 2 cosmic Divine
power to descend as an Avatara, Thus for introduction of
a new higher consciousness n existence, the Divine deccent
becomes mevitable. Such descent 1= literally expressed by
the term Avatara Shri Aurobindo has by his tapasya
succeeded 1n bringmg about the descent of supra mental
consclousness to touch the fringe of earth consciousness,
which 1 course of time may result in the development of
anew Race of man kind on earth, and in evolving the
long dreamt of ¢ Millennium’
and peace

Shrs Aurobindo says that the Avatata 1s one who comes
to open the way for humanity to a higher consciousness The
manifestation of the Divine in the Avatara is of help to
man because 1t helps him to discover his own divinity and
find the way to realise it In his Essays on Geeta he says
that there are two aspects of Divine birth, one 1s a descent,
the birth of God in humanity, the God-head manifesting
himself 1n buman form and nature (Avatara) , the other 1s
an ascent, the birth of a man mnto the God-head, man
ristng ito  the Divine Nature and  consciousness
(Madbhavam Agatah) It 1s the being born a new 1n a sccond
birth ot the soul 1t 1s that new birth which 1s Avatara
hood, and the upholding of the dharma are intended to
serve. 1f this were not the raising of man into God head
to be helped by the descent of God tn humanity, Avatara-
hood for the sake of Dharma (only) would be an otiose
phenomenon, since mere right, mere justice, or standards
of wirtue can always be upheld by Divine Omnipotence,
through its ordinary means by great man or great move-
ments by the life and work of sages, kings, and religrous.
teachers without any actual mcarnation

The Avatara comes as the manifestation of Divine
Nature in the human nature, as Christ, Buddha, Krishna,
order that human nature, may by moulding 1ts principles,

of universal love, unity, joy
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thought, Teeling, and action on the lines of Christhood,
'Kfl'sh'na_hood, or Buddba-hood, transfigure itself into the
Divine, The law, the Dharma which he establishes is given
for this purpose chiefly. The Christ, Krishna, Buddha
stands in the Centre as the gate—"The way man shall
follow.” This purpose of the Divine Avatara of raising a
man into God-head is made more specific in the next verse.
IV-9  The Lord says, O Arjun! One who has knowledge
.of the essential principles of my drivine birth and divine
karma, does not come to re.birth after leaving his body,

but comes to Me.

IV-A (4)_MAN’S EFFORTS TO DESERVE THE GRACE
OF THE AVATARA. (IV—10)

If the main purpose of the Divine incarnation is to
transform human conscionsness into God consciousness,
what should a man do to deserve full advantage of the

Avatara ?

Unless there is an ascent from below by purification of
Tower nature, one cannot expect the descent of Divine
<Consciousness in him from above. He has to develop certain
«qualifications in his nature to deserve such descent.
1V-10 The Lord says, ‘“Delivered from relish, fear, and

anger, with mind absorbed in Me, taking refuge in Me,

many persons purifying themselves in the fire of Divine

Wisdom, have attained consciousness of my being

(Mad-bhavam Agatah).

The qualification required for the Divine descent in
fwuman consciousness as given in verses 9 & 10 are enumera-

ted as follows ¢
(1) Knowledge of the cssential principles leading to

Divine birth (Divya janmal.
(2) Knowledge of the esrential principles (Tatwataha),

feading to Divine Works.
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(3) Deliverance from the agitation caused by attractlon
and repulsion of sense objects (Rag), fear, and anger.

(4) Absorption of mind in the Divine (Man-maya).

(5) Surrender to the Divine of the entire being (Mam=-
upashrita).

(6) Self purification by Divine Wisdom (Gyan tapsa
puta).

In the absence of these qualifications, mere repeated
reading about the birth and actions of Lord Krishnain
Bhagvat or Maha-Bharat should not be expected to enable a
man to cross death, or to attain Divine Consciousncss
Divine birth is the descent of God-head into humanity to
demonstrate how 2 man can live and act in the world free
from the mechanism of lower nature, We must have full
faith in the Avatara’s. Avatara’s mission of aiding our
evolution, and it becomes our sacred duty to co-operate in his
plan and satisfy the conditions requisite to deserve His
Grace. The Avatara is in fact ever intent upon and on the
look out to help man in spiritual ascent in order to fulfil Hls
mission. He takes complete charge of his true devotee,
looks after his worldly and spiritual welfare (Yoga Kshemum
Bahamiham), and helpe him directly or indirectly in elimina-
ting all obstructions and difficulties in his Divine path The
Avatara becomes his true friend, philosopher and guide, and
it remains the chief object of his mission to accept his
devotee in close union and embrace. But the descent of such

Grace varies in proportion to the devotee's own aspirations,
efforts, and sincerity to attain it.

IV-11, Thus the Lord says that in proportion as one
propitiates Me, I propitiate him in equal measure. All
men are in fact constantly treading the divine path,

What do you mean by saying that all men are treading
the Divine Pathy

Evolution is the divine law of Nature. The entire
created existence is being perforced evolved out by Nature's
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process. Spirit, involved in matter has struggled out to
evolve life in plant, animal and mind in man sherely by the
stress of Universal Nature and not by any personal efforts.
'I"he Avatara comes to give a special stress to this evolu-
tionary process of Nature. The man being gifted with mind
and intelligence has the option to avail of the aid of Avatara
for his further evolution, The extent of the intensity of
his love, surrender, and aspiration determines the extent of
the grace of the avatara to help him. But if he fails to
avail of this advantage and obstruct the process of Nature
by mis-use of senses, mind and intellect for satisfaction of
his egoistic *desires, Nature, will in its ordinary slow course
uplift him after many pitfalls in distant future, because he is
willy.nilly consciously or unconsciously treading the Divine
Path under the stress of Nature's evolutionary process.

IV-B (1)— DIVINE WORKS—( IV-12 ta 24 )

Why is a man inclined to approach nature gods instead
of directly approaching the divine Avatara ?

At the present stage of evolution all activities of 2 man
are actuated by the predominant quality of his inborn nature.
Human nature can be divided in four distinct categories
depending on the predominance of one or the other of the
three gunas. The predominant guna of an individual
constitutes his inborn nature (Swabhava) which determines
his natutal tendency for action. As zlready described in the
previous chapter Satoguna creates a natural tendency for
harmony, peace and wisdom. Rajoguna develops a tendency
of activity, devising and manipulating ways and means
for satisfaction of egoistic desires. Tamoguna creates a
downward pull of inertia, confusion, dependence and of evil
and crucl propensitities. The proportion of these gunas
varies from man to man and we find four broad categorics

of human nature
(D A man of sitorajas temperament tending towards

Brahman karma.
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+ (2) A man of rajo-satwic temperament tending towards
Kshatra Karma.

33 A man of rajo-tamasic temperament tending
towards Vaishya Karma.

(4) A man of tamo-rajasic temperament tending towards
Sudra Karma,

These categories of human nature and action owe their
existence to the diverse permutations and combinations of
the gunas and their natural tendencies in action (Guna-karma
vibhagshah'e A man of sato-rajo guna temperament feelsa
natural attraction to adore the divine Avatara. Buta man
of Kshatra and Vaishya termperament Intent upon'immediate
satisfaction of personal desires feels inclined to approach the
Nature gods for immediate result. A man of Sudra tempera=

ment approaches ghosts and nature spirits to ward off
an evil,

IV.12 The Lord thus says that those persons who desire
success of their desire-driven actions worship the devas.
In this world of man immediate success is obtained asa
result of such action.

IV 13 The fourfcld categories of human nat re are
created by me according to the diverse distribution of
gunas and their characteristic activities. Know me as
their author, but yet the imperishable non-doer,

The divine Avatara lives and acts with the spritual
trigunatit nature and is not bound by these gunas or their
resultant actions Therefore, one who aspires and adores
the divins Avatara gets released from the bondage of
actions

1V-14 The Lord thus says that the actions have neither
any attachment for Me (Avatara), nor have I any
attachment for the fruits of actions. He who knows
Me thus gets relieved from the bondage of actions,

1V-15 With this knowledge of the secret of divine action,
sworks have been performed in the past by seckers of
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moksha or liberation in divine consciousness. Therefore,

you should perform actions with the same mental out-
look with which actions were performed in the past by
your ancestors.
ain release from the bondage of actions,
'the.Lord advises Arjun to follow his method of doing cosmic
actions free from attachment to fruits, as it was the very
‘method which his ancestors had followed in the past, The
~tress is on the adoration of the Avatara and not of the
NaFure gods, who work under the trigunatmic conditions for
silflS’fau.:tion of personal desire of their devotees. The wor-
shipper of the Avatara works under the Divine example
fice from the downward pull of the Gunas.

INACTION, AND MALAFIDE ACTION
n the mental level, works
s, and isunable to decide
His choice remains
iternatives, (i) either

In order to obt:

IV—B(2) ACTION,

A man living as he does ©
-under the domination of Guna
what the Divine action should be.
confused, and he finds only three a
-to act, or (ji) to abstain from action, or {iii) to doan evil
action if it suits his purpose. Please enlighten me as to
what should be the proper line of acion which would

-conform to the Divine Action ?
Geeta does not prescribe any particular form or type of
he other hand

action for a Divine Worker. He is on t

advised to live and act in the world like an ordinary man.
tion, by which he may

There is no outward stamp in his ac

be identified as a Divine Worker. He is confronted with
the same problems in makin, ice for action, which an
.o-dinary man has to face. The difference lies only in the

<change of his outlooks which enables him to make inmediately
A desire-driven person

a correct decision of 2 right choice
it has a vascillating cou~

.on account of his attachment to frui
oluble problem for making

fused mind, which presents an ins
_a choice particularly in a tense critical situation.
Geeta admits this difficulty of an ordinary man in making

¢ a chol
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(2) A man of rajo-satwic temperament tending towards
Kshatra Karma.

139 A man of rajo-tamasic temperament tending
towards Vaishya Karma.

(4) A man of tamo-rajasic temperament tending towards
Sudra Karma,

These categories of human nature and action owe their
existence to the diverse permutations and combinations of
the gunas and their natural tendencies in action (Guna-karma
vibhagshah). A man of sato.rajo guna temperament feels 2
natural attraction to adore the divine Avatara. But a man
of Kshatra and Vaishya termperament Intent uponsimmediate
satisfaction of personal desires feels inclined to approach the
Nature gods for immediate result, A man of Sudra tempera~

ment approaches ghosts and nature spirits to ward off
an evil,

1V-12 The Lord thus says that those persons who desire
success of their desire.driven actions worship the devas.
In this world of man immediate success is obtained as a
result of such action.

IV 13 The fourfcld categories of human nat re are
created by me according to the diverse distribution of
Lo wnh Y duuraveerae acovides. Anuw we as
their author, but yet the imperishable non.doer.

The divine Avatara lives and acts with the spritual
trigunatit nature and is not bound by these gunas or their
resultant actions Therefore, one who aspires and adores
the divins Avatara gets released from the bondage of
actions

1V-14 The Lord thus says that the actions have neither
any attachment for Me (Avatara), nor bave I any
attachmene for the fruits of actions. He who knows
Me thus gets relieved from the bondage of actions.

1V-15 With this knowledge of the secret of divine action,
works have been performed in the past by seckers of
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IV—B(3) HOW TO VISUALISE INACTION IN ACTION
(IV—19to 23 )

will you plea’ se illustrate Actio i m
t .
Inaction ? ons which a ount to

Realisation of Inaction in Action virtually means develop-
int with which one can

ment: of that psychological .standpo

continue to perform all necessary actions without creating a
bf’ndﬂ‘ge of sin or virtue. An action is discarded and
I“a‘:tfoﬂ is preferred bya Sanyasi, because of its sting in
Crez}tlng a bondage. The skill of action lies in tact with
which it can be performed with full immunity from its sting
("f.bondage. This psychological tact of performance of action
is illust rated in Verses 19 to 23 as enumerated below

(1) Freedom from desire—Will

*
) A liberated 'man is not afraid of action. He is an
intensive Universal doer of all works as a mere channel of
cosmic action. His actions create no bondage and to act in
this liberating knowledge is the true sign of a Divine

worker,
The Lord says:

IV-10 Whose initiations ( Sama
originate from a will of desire, who has ‘burnt up the

bondage of action in the fire of Divine Wisdom, him the
wise have called a sage  --+=* This is Inaction in Action.

rambha ) of actions do not

(2) Indifference to fruit of action.
IV.20 One who has abandoned attachment tO the fruit of

action, who is always content, and secks no dependence

on anything, is virtually doing nothing, although intently

indulged in doing every action.

This is Inaction in action.

(3) Treating body as passive channel of Divine Work.
1v.21 He who has no egoistic ambitions, who has contro-
1led his lower zelf-consciousness who docs not reizcon
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1 choice of the line of action. It lays stress on the knowledge
of these three alternatives, and suggests some key points to
enable a man to drive at a correct choice, after a proper

understanding of the principles leading to a such correct and
true action.

1V-16 The Lord says—What is action, and what is Inaction,
as to this even the sages get perplexed and deluded. I
will declare to you that line of action by the knowledge
of which, you shall be released from all ills.

1V.17 One has to know what true action is, as well as to

know what wrong action is. He must also know what

true Inaction is. Thick and tangled is the path of action.

All actions whether good or bad create bondage, and
therefore, is it not advisable to completely withdraw
from action and avoid its bondage, instead of puzziing

one’s brain to get over the riddle of the tangled path
of action ?

How to evade the bondage of action is the crux of the
entire riddle of an actor. Geeta does not advocate withdrawal
from action or retirement from the world to avoid its
resulting bondage. The same object can be achieved if one
acts without attachment to fruits or to action itself. Inaction
does not broadly mean cessation of action, but it includes
performance of all actions, but without any expectation or
attachment to fruit. An action performed with this angle
of vision creates no bondage. 1t is thus that one can visualise
Inaction in all actions, and itis such a kind of action that
amounts to true Inacticn ( Sanyas) and not withdrawal
from the wotld. Such Inaction ( Tyag )is the golden rule
which the wisest of men and the true Universal wockers
follow in the conduct of their life in this world.

1V-18 The Lord thus says that one who visualises Inaction
in all his action, and considers such Inaction as his true
action (he)is the witest of men, a Universal worker
and a true Karma Yogi.
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Offeri . .. . .

thﬂlzrlrlg (Hutta) is the Divine himself in man s the actiont.
€ v_"‘:’rk) the sacrifice, is itself the Divine in movement, in-

activity, the god to be realised by sacrifice is the Divine.

] The Geeta gives a description of the mental outlook of 2
Divine Worker in the figurative language of the material
Yagna rituals.

IV'24-' The Lord says that the Brahman Status is the
f’lf-lmate attainment of one -who has established himself
in Divine Works (Brahman Karma Samadhina) realising
that the consecrated energy of self-application in the act
(Arpan) is the Brahman Energy, that the material

- employed in execution of the act is the Brahman materal

(Havi), that the objective of action 1n attainment of
which this Brahman Energy and Brabman materjal are
poured (Agni) is itself the Brahman fire, and that the
sacrificer (Hota) is the Brahma himself.

There ate four elements that go to rcons
The first element (Arpan) consists of mental preparation and
will to offer one's mind, body and material possessions (Tan,
Man and Dhan) in order to score success ‘in a contemplated
action. Second element (Havi) is the actual application of
mental, physical and material energy in execution of the
action. Third element (Agni) is the cause of object to which
the action is directed by sacrifice of the said Havi. Fourth
element (Hota) is the capacity of the actor who undertakes
to perform the action. A man of wisdom believes that it is
the one Divine who manifests in the doers in the deed, in
the object of the work and in the will of the Divine worker.
He therefore feels that all these -essentials of Divine works
are propelle] in him by the cosmic Brahma himself. The

Divine worker thus sacrifices the Divine material, in the
Divine fire by the Divine will in performance of Divine yagna.
His ultimate attainment by such sclfless action is the unitary
Brahman Consciousness. He transforms his cgc-,r:crsonalhy
into Divine-personality, merges his egoistic dynamism into
cosmic dgnamism (Yagna), and realises Divine Omniprewencee

titute an action.
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-things as personal possessions, and who treats his phys}cal
body as a mere channel of Cosmic action, such a sage
creates no bondage of sin even while doing all actions.

This is Inaction in action,

(4) Development of equal vision,

1V-22 He who is satisfied with whatever gain comes to him,
who has passed beyond dualities, who is jealous of none,
and is harmonised both in failure or success, such a sage
does not create bondage of action even though performing
all actions,
This is Inaction in Action,

{5) Transformation into a Divine Worker:

By following the guiding principles of action as laid
down in Verses 19 to 22, one becomes a Divine Worker,
more sincere and dynamic than desire-driven worker.

1V-23. The Lord says: Freed from attachment, liberated
from lower nature having attained supramental Wisdom,
doing Universal actions of the Cosmic Divine Yagna,
one dissolves all bondages of bis actions,

Will not this attitude of Inaction in Action result
in indifference to the world, and ina cessation of the

peformance of one’s duties towards his family, country
and the world ?

A man who visualises Insction in Action is a genuine
sincere worker for the welfare of his family, country and
the world, and more dynamic and sincere than an ordinary
egoistic desire driven person. Shri Aurovindo says that a
Divine Worker realises that the entire existence and its
activity is nothing else than the Cosmic Divine Action, Itis
the Divine who manifests through an individual as the doer,
the deed, and the object .of works. The Universal Energy
in which action is poured (Agni) is the Divine, the consecra-
teld energy of the giving (Arpan) is the Divine, whatever is
offerred (Havi) is some form of the Divine, the giver of the
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of t:llol;?v:ioifollow.r after the sacrifice of the gods concerve
by wasicrn n var.mus forms and powers, and seek him
et eans, rltualf and dharmas. But those who have
castinr;o:ﬁeghge', oEer. t.htalr ‘sacriﬁce to the Divine himself by
ek eir activities u')to .the unified Divine Conscious-

nergy, and this is their one means and sole
Dharma.

(3) Sense Yagna.

IV-26. Some sacrifice their senses of hearing etc. into the
fire of sense control. Others sacrifice and inhibit
sense-objects into the Sense-fire.

) The first class of trainees (Sadhaks) follow the psycholo-
31?31 discipline of sense control even in the midst of contacts
with sense objects. The szcond class attempts to control the
senses by physically withdrawing them from ,coming in
<ontact with sense objects by withdrawing from the world

and its activities.
(4) Sense and Life Yagna-
functions into

1V-27. Others sacrifice their sense and life
the wisdom-kindled fire of union with Higher Self
attained by control of lower self.
g Those who have attained self-re
mind and senses dedicate all activities
to their higher self-consciousness instea
-ego and mental consciousness.
IV-28. Other aspirants follow
yagya), Tapa yagya, YO&ys
after them with austere determ

alisation by control of
of their life and senscs
d of directing them to

after material yagya (Dravya
vagya Grana yagsa, striving
ination.

(5) Dravya yagya.

This is a material objective sacrifice of money for public
<haritable institutions, or sacrifice of grain, clothings and
.other necessities of life to relieve the sufferings and needs of

the helpless and poor.
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and Divine Omnipotence in every object and activity of the
world. This is howa Divine worker ascends into Divine
Birth, and becomes a Dwij. This is the underlying secrect
.of Divine Karma which the Lord Krishna discloses when He
says in Verse 9 that one who knows in essence the principle
leading to Divine Birth and to Divine Kirma is not
reborn after death, but reaches the Divine Himself.

Ch. IV—C (I; VARIOUS FORMS OF YAGNAS

In order to become a Divine Worker, it is necessary to
undergo a long practical training for control of mind,
-senses and body. Does not this preparatory action of

training also amount to a sacrifice in the Cosmic
“Yagna ?

To attain the status of a Divine Worker is the highest
-culmination of a man’s life and action. In order to attain
that stage, he has to undergo a prepiratory training, for
which various methods have been prescribed. These methods
are more or less of a personal rather than of a universal
-character. But they are since intended to enable him to
-participate in the Cosmic Yagna activity, have been classified
as necessaty links of the Divine Yagna. Such practices of
sacrifices leading to Brahman Consciousness are many. A
few however are given here. The underlying principle is
the psychological sacrifice of self-control and also physical

-sacrifice of mind, senses and body for self.discipline leading
to self realisation.

(1) Daivya Yagna.

AV.25. Some persons desirous of personal gains sacrifice

their energy in worshipping and concantrating on various
nature gods.

(2) Brahman Yagnoa.

Others offer their sacrifice into the Brahman Fice of the
"Divine Yagna.
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Those who follow after the sacrifice of the gods concerve
of the Divine in various forms and powers, and seek him
by various means, rituals and dharmas. But those who have
the knowledge, offer their sacrifice to the Divine himself by
«casting all their activities into the unified Divine Conscious-
ness and Energy, and this is their one means and sole
Dharma.

(3) Sense Yagna.

IV-26. Some sacrifice their senses of hearing etc. into the
fire of sense control. Others sacrifice and inhibit
sense-objects into the Sense-fire.

The first class of trainees (Sadhaks) follow the psycholo-
gical discipline of sense control even in the midst of contacts
with sense objects. The szcond class attempts to control the
senses by physically withdrawing them from _ coming in
<ontact with sense objects by withdrawing from the world

and its activities.

(4) Senseand Life Yagna.
nd life functions into

1v-27. ifice their sense 2
Otbers sacr n with Higher Self

the +wisdom-kindled fire of unio
attained by control of lower self.
Those who have attained self-l:ealisatiox:x lzy control of
mind and senses dedicate all activ{txcs of thcn.‘ hfc.and senses
to their higher self-consciousness instead of directing them to
-go and mental consciousness. '
1V-28. Other aspirants follow after material yagya (Dx:m:ya
yagya), Tapa vagsa, Yo&sds vagsa Gyana yagya, striving
after them with austere determination.

(5) Dravya yasyd: .
. . eive sazrifice of money for public
s £ial objective sacr s .
—Ijh's 'Sflm;.‘::ﬁon,' or sacrifice of grain, clothings and
<haritable inst! { 1ife o rel’ + #hs sufferings and needs of
-other necessitics & N

the helpless and poOT:
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(6) Tap Yagya

This includes various types of austere penafces for”
control of senses, mind and body usually adopted by Hat-
yogies.

(7) Yogya Yagya.

This includes all practices to secure communion with ithe=
Self and then with God. It is also taken to refer to the

Ashtang yoga of Patanjali for union with the Nirguna
Divine.

(8) Gyan Yagya through Swadhyaya or study of
scriptures.

A great importance is given to sat-sanga or good companv
of men, from whom you can learn. But it is not easily
avatlable. Religious scriptures and other work of great men
supply an immense material for higher thoughts Their dezp
study engrosses a man in such thoughts which become
their constant companion. Self study (Swadhyaya) is of
utmost importance even to an advanced person, and has not
to be discarded as some feigned Bhaktas suggest.

(9) Pranayama Yagya

IV-29. Followers of pranayam, sacrifice their in-going breath:
{Prana) into out-going breath (Apana) and vice versa.
They even stop the breathing process in deep meditation.

(10) Niyat Ahara Yagya (Controlled diet)

IV-30. Others who follow after severe regulated fastings,
sacrifice their very life (Prana) into the Cosmic Life.
Having climinated their sins resulting from lower nature
into the Cosmic Yagya, all these followers of yagyas have
know ledge of the spirit of the Cosmic Yagya.

The aspirants of the regulated fastings attempt to
climinate the lower nature of mind, senses, and body by
emaciating the physical organs which they suppose to be
the main agents of their degenaration. Thz physical organs
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of mind and senses and even of body may be paralised by such
au§tere practices, but their attachment and craving of sense-
objects is in no way eliminated. These cravings operate as
great dangers and raise their heads like a monster kept
suppressed for a long time, on finding the least loop-hole in
one’s contact with sense objects.

Yagyas lead to Brahman Consciousness

IV-31. Those who enjoy the Bliss resulting from these
sacrifices attain the eternal Brahman Consciousness. This
world is of no utility to him who does not resort to
sacrifices, O best of the workers (Kurusattam)l how can
the world beyond be of any happiness to him ?

These practices of sacrifice purify the lower tendencies
of mind, senses and body, and ‘make them immaculate and
fit for descent of the Divine Consciousness. One who is
ignorant of this method of purification, does not make the
best of his life either in this world, or in the astral and

mental worlds beyond after death.

All actions of these Yagyas terminate in Divine

knowledge (Gyana Yagya)-

All these yagyas are the varjous means to eliminate
separative lower tendencies of ego, mind, and senses, in
order to discover the true unitary consciousness of cosmic
Divine action (Vishwa-Yagya). The first manifestation of
Saguna Sachchidananda is the concrete expression of Divine

Consciousness and Divine knowledge generally known as
edge of the Mahar Lok.

Pragya or Vigyan or Divine knowl Le
Pure Divine Light shines there a8 Divine knowledge, Divine
Energy and Divine Existence. The Jiva exists in that plane
as a Divine Blissful Individual In this Buddhik_planc, the
Divine Knowledge works out 2 plan of creation nnd.o!
becomings variously in the lower planes. It s an Ideative
plan like a blue prine of the Divine Architect. The entire

Geeta—8
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%knowledge of Cosmic working of this Blue Print in the
warious planes is carried into execution in the lower planes
by the process of Cosmic Yagya., The Geeta says that XKarma
or Cosmic Action originate from this Brahman condition,
Thus the Cosmic Activity is described as having radiated
from the mouth of Brahman (Vitata Brahmano Mukhe),
just as the rays of the sun can be symbolically described as
having radiated from the mouth of the sun. -

This Cosmic Activity or Cosmic Yagya operates in the
Tower planes of mind, desires, and physical matter (in the
three planes of Bhur, Bhuvar, and Swah). Ego principle
of separative nature is evolved in the higher mental plane.
It acts like a convexo.concave lens, diffusing the unitary
spiritual knowledge (Gyan) in multiple separative ways in
these lower planes, creating diversity out of unity. This
lens of ego has a two-way traffic. In the lower planes it

diffuses diversity, and upwards in the spiritual planes it
converges diversity into unity.

The various practices of yagys lead one upwards from the
regions of diversity to the spiritual region of unity.
Action is indispensable for success in the performance of
these yagyas in order to convert the separative tendencies of
Jower nature into the Unitary tendency of spiritual nature.
How can this be possible for 2 man who physically renoun-
ces all actions in order to attain some void status, and how
-will his separative lower nature be transformed into Unitary

Spiritual Nature, It is by means of action alone that release
from lower nature is possible.

IV-32. The Lotd thus says: “Thus various kinds of yagyas
radiate from the mouth of Brahman. Know all of them
to have originated from the Cosmic Action. With this

knowledge of the principles of yagya, you shall be released
from all bondages.”
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IV-C (2)—GYANA YAGYA IS THE CULMINATION OF
THE COSMIC ACTION—(IV 33 to 35)

(11) Gyana Yagya.

IV-33. The Lord says, “O Parantapa! Gyana yagya is
superior to the material yagyas. The entire Cosmic
Action terminates in gyana, O Partha I’

The yagyas describsd above require physical aid for
curbing the lower nature of mind, senses and body, and are
therefore, called “Material yagyas”., Gyan yagya is attaine
able by psychological process for converting the separative
tendency of lower nature into the Unitary tendency of
spiritual natare. The former yagyas of material nature

- constitute the preparatory stage for transcending the lower
nature into spiritual nature of gyan yagya, The gyan
yagya is thus spoken of as superior to material yagyas.

The unegoistic action required for the performance of
these yagyas is in fact in consonance with the Cosmic Yagya
(Cosmic Action), and ultimately leads to Divine knowledge
and then to Brahman Consciousness. Karma yoga thus
terminates in Gyan yogae One who understands this back-
ground of sacrifices gets liberated from lower nature and
perceives Inaction in all his actions.

Shri Aurobindo says that Yoga and Knowledge are the
two wings of the soul’s ascent. By Yoga is meant union
through Divine Works done without desire, with equality of
soul to all things and all men, at a sacrifice to the supremex
Knowledge (Gyana) is that on which this desirelessness, this
equality, this power of sacrifice is founded. The two wings
indeed assist each other’s flight, acting together like the two
eyes in a man which see together because they increase in
anothers mutuality by interchange of substances As the
works grow more and more desireless, equal minded,
sacrificial in spirits, the knoswledge (Gyana) increasess With
the increase of the knowledge (Gyana), the soul tecomes
firmer in the desireless, sacrificial equality of its works,
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The Karma yoga of Geeta is more or less an ascent fronr
telow. Such ascent attracts the descent of Divine Knowledge
from above. A man riding on this double wheeled chariot
can safely glide over the highest reaches of the spiritual
firmament. Karma yoga and gyan yoga are the two'comple-

mentary processes for safe return of man to his original
Divine Abode

Can we attain this knoyledge by our personal efforts
without any external aid'?

Personal efforts in this direction may at times prove
futilé on account of various adverse forces, attempting to
misguide and thwart your progress on the right lines. These
adverse forces of desire, anger, greed, attachment (Moh) and
pride etc. have firmly established their suzereignty over our
nature, and they offer strong resistance against any
intrusion by higher forces. Guidance of an expert becomes
necessary to keep us on the right path. Our inner self
(Antratma) once awakened becomes the most infallible guide
on the spiritual path. But since we are not yet conscious of
it, there arises the necessity of an external guide who has
already awakened: his inner self sudhas acquired spiritual
knowledge (Gyana). On account of his personal experience
he guides his disciple and enables him to awaken his inner
self. After self.realisation the disciple becomes a true
bhakio and the God himself becomes his guide for further
progress in the spiritual realms.

But so long as the inner self has not been realised (Amta-
darshana), external-aid of a personal guru remains necessary.
It is not by wandering about restlessly that the guru can be
found. It is only by firstitreading the preliminary step of
self-purification that the Guru can and does manifest
himself. When the disciple is ready, the Guru appears.
‘When Mowever the right stage of development has been
reached, and the disciple has found his Guru, he must by
complete obedience, self-effacement, and surrender of his will,.
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anite his entire being with that of the Guru, -in order that
the Wisdom which shines in him may light up in the
disciple too.

Guru is not an ordinary mundane teacher. He is a
spiritual teacher who guides us on the untrodden path full
of precipitous pitfalls and other dangers. He gives caution
and shows light on dangerous spots. He has to take full
<harge of the disciple’s well-being, but he can dischage this
duty only if the disciple approaches him with complete
humility, faith and surrender. The disciple must unlearn
awhat he has learnt and rely solely on Guru’s guidance. He
has to approach the Guru with a clean slate, put aside all,
his unripe mental concepts, and catch-words, which he has
borrowed ready-made from others. He has to give up

mental pride of his kookish knowledge and remove his doubts
by referring them to the Guru, with a searching mind but
-with utmost humility, reverence and sub-servience (Sevaya).
In the absence of such mental attitude, one may go to the
freatest spiritual Teacher, but gain nothing from him. A
spiritually advanced man is always anxious to lead others on
the Divine Path, on condition that the disciple does not
make rezeption of Knowledge impossible by sticking to his
old habits of moving in a fixed mental grove.
1V.34. The Lord thus says that you should acquire Divinc
Wisdom (Gyan) by worshipping at the feet of the
Teacher, and *by questioning him with humble sub-
servicnee (Sevaya) The wise teacher having practical
vision of the principle of Divine Wisdom. «ill then
instruct you in that Knowledge.

IV-C(3) GYAN AND TS EFFECT ON CONSCIOUSNESS
(1v—35)

»

What is the Divine Knowledge (Gyana) and what
change does it bring about ?

Divine knowledge or Gyama is
mundane knowledge,
reaconing,  which

quite different  from
It is not scquired by

intellectual
are faulty and

intellectualicing  or
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indefinite. Tt descends in our being by intuition, inspiration,
and even by revelation, without any mental effort on our
part, when we become a suitable receptacle.

Sachchidananda Brahman manifests Himself at the ﬁrft
stage as Cosmic Consciousness, Cosmic Knowledge, Cosmic
Energy in the Buddhic plane of Mahar Lok. These Divine
Forces manipulate the creation of multiple existence. It is in
this Buddhic plane that the One Cosmic Self manifests as
multiple individual selves as a result of the Divine Will
to become many. Our inner self is constituted of the
Divine Knowledge and is virtually a creature of it as one of
the first manifested (Jivatmas) individual being in the Mahar
lok. Divine Wisdom is the natural intrinsic expression of
our inner self. Thus one who attains Buddhic Consciousness
(Gyana) realises all multiple selves as his own self, and all
selves as part and parcel of Cosmic Self. This consciousness.
of visualising Unity in the midst of diversity then becomes
an effortless natural function of mind. When this buddbic
consciousness (Gyana) gets {ully settled the aspirant begins to
visualise a still Higher Truth and experiences the Divine
himself pervading all individual selves. His consciousness
of individuality gets encompassed by the Cosmic Unitary

Consciousness of the Divine and he is attracted into the

Divine Embrace. He gets over all attractions and delusions

of lower nature; and thus gets liberated from the bondage of

action.

IV-35. The Lord says that by developing the Divine
Knowledge you shall not fall again into the delusion of
mind and senses, O Pandava ! you will on the other hand
visualise all multiple selves without erception as your
own sclf. Later on you will visualise all selves existing
in the Conscious Divine Self,

IV—C 4) POTENTIALITY OF GYAN

Is the Gyan consciousness possible of attainment by a
man engrossed in sinful life 7
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Buc.ldhic consciousness of Gyan is already involved in
the Vigyan.maya kosh of even the worst sinner though
Iying do-rmant‘ in supra-conscient state (Sushupti), Cosmic
Nature is bound to awaken it in its own slow evolutionary
process. But there is no reason why it cannot be awakened
sooner if one is intent unon doing so, It is a hidden treasure
whic'h he has to unearth. Thereis no escape for him so
long ‘as he remains flominated by ego, mind andsenses. In
order to discover that treasure lying buried deep in himself,
he has to tran§fer his allegiance to the Divine seated within
his heart, with earnest faith, surrender and aspiration for
His guidance, and demolish the solid rocks that cover the
Gyan by control of senses and mind, Once he succeeds in
removing these obstacles and reaching the shore of the
spiritual ocean, he embarks upon the ship of spiritual
knowledge, all his old anchorages which kept him tied to
the world, will automatically get untied, and all the
downward dragging ropes of bondages of past actions will
be swept away by the strong upward swelling surges of the
spiritual ocean. The milky white ocean of pure Knowledge
(Kshir-sagar) is the greatest cleanser of all impurities and
dissolver of all cbstacles on the path of safe Home return.
1V.36 The Lord says that even if you are the greatest of all
sinners, you will cross over all sins by embarking on the
ship of this Divine knowledge. .
1V-37 O Arjun { Just as fire reduces fuel to ashes, similarly
the fire of Divine knowledge once kindled, destroys all
bondages of past actions.
1V-38 ‘There is nothing more sacred and purifying in this
world than Divine knowledge, A perfected Buddhi yogi
experiences that:knowledges within his own self in course
of time.
Divine knowledge is not a mental realisation. Tt is the
awakening of the dormant consciousness of our inner <clf,
which transforms the experience of diversity into thatof

spiritual unity.
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indefinite. It descends in our being by intuition, inspiration,
and even by revelation, without any mental effort on our
part, when we become a suitable receptacle.

Sachchidananda Brahman manifests Himself at the first
stage as Cosmic Tonsciousness, Cosmic Knowledge, Cosmic
Energy in the Buddhic plane of Mahar Lok. These Divine
Forces manipulate the creation of multiple existence. It is in
this Buddhic plane that the One Cosmic Self manifests as
multiple individual selves as a result of the Divine Will
to become many. Our inner self is constituted of the
Divine Knowledge and is virtually a creature of it as one of
the first manifested (Jivatmas) individual being in the Mahar
lok. Divine Wisdom is the natural intrinsic expression of
our inner self, Thus one who attains Buddhic Consciousness
(Gyana) realises all multiple selves as his own self, and all
selves as part and parcel of Cosmic Self. This consciousness.
of visualising Unity in the midst of diversity then becomes
an effortless natural function of mind. When this buddhic
consciousness (Gyana) gets fully settled the aspirant begins to
visualise a still Higher Truth and experiences the Divine
himself pervading all individual selves, His consciousness
of individuality gets encompassed by the Cosmic Unitary
Consciousness of the Divine and be is attracted into the
Divine Embrace. He gets over all attractions and delusions
of lower nature, and thus gets liberated from the bondage of
action.
1V-35. The Lord says that by developing the Divine
Knowledge you shall not fall again into the delusion of
mind and senses, O Pandava ! you will on the other hand
visualise all multiple selves without erception as your
own self, Later on you will visualise all selves existing
in the Conscious Divine Self.

IV—C 4) POTENTIALITY OF GYAN

Is the Gyan consciousness possible of attainment by a
man engrossed in sinful life ?
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rical progression, as a result
The space traveller is thus
ngs of mortal world
1| Divine Abode of

accelerates its speed by geomet:
—?f.the upward Divine Pull.
immediately relieved from the old moori
.and is assuredly attracted to his origina
eternal peace. In this flight toth wings of Karma and Gyan
.are surrendered and dedicated for approaching the Divine.
This chapter is thus wisely headed as “Union by surrender of

Karma and Gyan (Gyan Karma Sanyas Yoga)."

1V-41 The Lord says that you should surrender all your
cleave your doubts by

actions in Karma Yoga, and

resorting to Gyan Yoga. Becoming possessed of Self-
Consciousness, your actions will not create bondage
for you.

of your heart

IV-42 _Therefore, cut assunder all doubts
and

arising out of Ignorance, by the sword of Gyan,
O Bharat | establish yourself in Divine Union and stand

up for action.

Shri Aurovindo says that when the Geeta asserts that all
the totality of works finds its completion in knowledge, or
-that the fire of knowledge turns all works to ashes, it is not
at all meant that there is cessation from works. What
is meant by the Geeta is made clear in Verse 40 which
says that the man of Yoga and Knowledge is not bound
by his works. Geeta does not advocate renunciation of
action either to a Karma Yogi or toa Gyan Yogi. The

Lord emphatically commands Arjun to stand up for
action guided by the principles of Karma Yoga and
Gyan Yoga. Such an action is bound to b2 the most
skillful action of an expert worker, since it will not be
accompanied by attachment to its fruit and its conscquent
bondage. Action is bound to producc a3 result and one
avoid it. If there is no motive for
action will be reduced to 2 Tistless
total withdraswal from world, The
trachment  to the result

.cannot in any casc
attaining a certain ends
mechinism justifying a
ating of action lies in onc’s a
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1V-30 This Divine Knowledge can be attained by one who
surrenders to the Divine with complete faith, and who
has controlled his mind and senses. Once this Divine
Knowledge is attained he is immediately led to Supreme
Peace.

1V-40 The ignorant who lacks in faith and whose lower self
is deluded by doubts is destined to perdition. Such a
doubting soul cannot attain happiness, or make the test
of his life either in this world, or in the worlds beyond
after death.

IV—C(5) KARMA AND GYAN ARE THE
TWO JETS OF SPIRITUAL SPUTNIK,

This is the age of atomic energy and sputniks and the
modern impatient mind urges that this space urge calls for a
gigantic speedy jet process to enable 2 man to explore the
Cosmic Spiritual regions in shortest possible time. The
frame of such a sputnik has already been provided by Nature
in our constitution, but due to the rusty parts of the
machine, the tremendous Jet power to work it islying
dormant, having lost its propelling energy to take a flight.
These rusty parts of ego, mind and senses must be thoroughly
cleansed by Karma Yoga, and all psychological doubts and
stumbling blocks, dumping the jet energy of our aspiration
must be removed by Gyan Yoga. This preparatory work of
harnessing the Karma Yoga and Gyan Yoga jets when
completed, the full propelling energy of these double engines
of Action (Karma), and the driving skill wisdom (Gyan)
will be restored to their full capacity. The Divine sputnik
then takes a flight with tremendous speed in the spiritual
regions, and it takes no time for it to reach the Divine
embrace of Eternal peace and bliss (Achirenadhi gachhatti).
The rider is lifted beyond the gravitation of wordly attrac-
tion. into the gravitation of the spiritual region. Onee
this sputnik enters the region of Spiritual Gravitation, it



CHAPIER V

UNION BY INNER RENUNCIATION
V-A SANYAS AND KARMA YOGA

princinle of K st Ch'c}pter. t.ha‘t' the fund:fmentali
Acti arma ‘Yoga lay in visualising Inaction in
fm- It may be rightly argued that the Geeta virtually
agmlt§ the necessity of Inaction for spiritual uplift s but
:‘at it ‘only beats about the bush, when it advocates an
thTHCFlcaI theory of visualising Imaction in Action, like 2
ypnotic vision of cceing black as white, and white as
black, or calling day as night and night’as day. Arjun
has not yet caught the nicety of the subtle 'principles of
K'afma Yoga, and naturally requests the Lord to clear
hl:‘» confusion on the point. He is strongly prc-posscsscd
with the doctrine of Sankhya Sanyas and cannot reconcile”
the theory of Karma Yoga with that of Sanyas. He is
al:lxious to know as to which of the two paths would lead t0
his well-being. He thus questions the ord as follows

v-1. O Krishna, You praise Sanyas (Inaction), and at the
¢ Karma Yoga. Please give

Tt was stressed in the Ia

same time speak highly ©
me your decisive opinion as to which of the two is
more conducive to my well-being ?

are both

Sanyas and Karma Yoga
{l-being. But out of the two

V-2, The Lord sass:
Sanyas of

conducive to highest we
Karma Yoga bas 3 specia
renunciation of action.
V-3. A constant Sanyasi §
or aversion. O Arjun,su
happily gets released from 2
Renunciation is accepted both by
Yoga as tke fundamental principlc of Divine approach.
Sankhbya Sanyas Jays strcss on oute? Renunciation by o2l
withdrawal from the world and its activities. Karma Yoo

lity over Karma

from ateracticn

< one who is free
d from dualitics

ch a man liberate

1t bondages.
Sankha and Karma
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and it is this craving for result that has been advised to be
given up. Motive thus continues to remain the incentive
of action of a Karma Yogi, but devoid of craving for the
result. The actions of a Karma Yogi result in no bondage,
since he begins to visualise Inaction in Action, This is the
standard angle of vision of a Gyan Yogi in the performance
of actions in this world.

Thus ends Chapter 1V entitled “Gyan Karma Sanyas
Yoga"
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V-B SUCCESSIVE STAGES OF THE DIVINE
PATH (V-7)
FOUR STEPS OF KARMA YOGA

" What are the progressive stages which a Karma Yogi
as to develop! for attaining Brahman Consciousness ?

A man usually lives in his individual egoistic conscious=

ominent idea of his predominance over
Oth(‘ars. Brahman Consciousness is universal and non-
egoistic. A Karma Yogi attains it by gradual development
of hgs consciousness in four stages First four stepsare
necessary for crossing bondage of Action

(1) Sense and mind control. (Jitendriya)

(2) Purification of the lower <elf attached to ego, and

mind ete. (Vishuddha Atma)

3) Victorious attainment of higher self. (Vijit Atma)

(4) Development of equal vision to all creatures
(Sarva Bhut-Atma Bhut-Atma or Sam.Darshan Bhao)

By successfully passing through these stages 2 Karma Yogi
unites himself with Brahma, becomes Yoga-Yukta and
although participating in all necessary actions of the world
creates no bondage as 2 result.

V-7. The Lord thus says that he wh

in Yoga, who has purified his lower
victorjous march in his Higher Self; who has tcontrolled

* his senses, and who has developed equal vision to th.c
selves of all creatures, does not get bound in spite of his-

continuing to perform actions.

ness having a pr

o has establised himself
<clf and has gained

V—B(1) FIRST STEP OF SENSE-CONTROL. (v—8 &9)

(Jitendrisa)

s does a Karma Yogi attain control

By what proces
over mind and senses ?

A Karma Yogi mentally detaches
of sense  activities considering them

himself from the relish
as 2 machination af
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.on the other hand, insistson performance of necessary actions
.even by the highest realised person, but with the technique
of psychological renunciation of a craving for the fruit
and thereby to remain unaffected by the dualities of success
or failure, pleasure or rain, sin or virtueetc. Thisis the
true spirit of Sanyas and not necessarily a physical with~
drawal from the world on some hill top or cave. A true
Sanyasi js thus said to be one who performs all actions but
is ever unaffected by attraction or aversion or by other
dualities of world experience. His progress towards the
release from the bondages of the world is happy and
sure. A man who renounces all actions by physical with-
drawal from the world may also succeed in his attempt,
but not without hankerings, repentance or relish of sense
-objects, and may find his progress unhappy for being

compelled to lead an austere hard life of forcible supression
of nature.

V 4. The Lord says, it is the puerile intellect that speaks

of Sankhya and Yoga as different from each other and not

the wise. If a man applies himself integrally to one he
gets the fruit of both.

"V.5. The status which is attained by Sankhya Sanyas is also
attained by a Karma Yogi, One whe sees Sankhya and
Yoga as one, has the true vision.

The ultimate goal of a Sankhya Sanyasi by outer
renunciation is the same as that of a Karma Yoga
Sanyasi or Tyagi by Inner Renunciation, The difference lies
in the fact that the process of outer renunciation by Sankhya
methad is too difficult to succeed without the practice of
Inner Renunciation of Karma Yoga. A Karma Yogi attains
Brahman Consciousness sooner than a Sankhya Sanyasi.

V-6 The Lords says: O mighty-armed, success by the
practice of outer' renunciation (Sanyas) is difficult to
obtain by one who has not practised inner renunciation
(Tyag) of Karma Yoga. The sage who has established
himself in Yoga soon attains Brahman Consciousness.
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emains unaffected by

Brahm: ivi
an Activity, and consequently r
ks is better than the

bt o v ot v
of all act?::f:aa;mn of Work's. Yoga of works is the offering
outer, & Spiri: t 12 Lord, which m.duces an inner and not an
the Brahman V(JBa 1z:nd not a physical surrender of works to
are thus re dr : mana-Adhaya-Karmani). When vorks
instrumentalpzse on the Brahman, the personality of the
for he has gi oer ceases. Though.he acts, he does notbings
works thems:fn up not only ?he fruits of his works, but the

Divine. then Veli, and the doing of them to ¢the Lord. The

supreme b takes the burden of works from him. The

attitude recolmes. the doe'r, .the. act, and the result. ‘This
This is thesu ;:s in Fhe ehn?matm.n of bondages of action.

their dedi e C.u mination a‘m_:l jnner import of sense control by

cation to the Divine for Cosmic action, and not by

‘:;adeﬂing or paralysing them.

-10. The Lord says : He who having abandoned attachment

:Cts. founding his works on the Brahman, is not clinged
v sin as a lotus leaf is not clinged by water.

E OF SELF-PURIFICATION

V-B (2)—SECOND STAG
13, 14, 15.)

(Vishuddha-Atma)_—(V.ll, 12,

ound by action?

There are two aspects of self in mans generally known as
Higher self (Parah-Purusb) and lower sclf (Anmr-Atm:)-
The higher self js a portion of the Divine as its microcosm:
It is cternally free and above the Gunas immune from any

He is seated in the hearts of evers man
sanctions, supports and enjoys
The lower slf (Antat-
senscs and bedy. It
d becomes

Why does a man get b

bondage of action.
and indirectly witnesses,
as the Lord, the play of nature.
Atma) Bidentifies itsclf with €80 mind,
fets bound by the actions of the lower paturean
subject to birth and death (Ch- X121, 22)-

It is this lower cgosclf which is required o B¢ purificd

for realisacion of the Higher Self, A Divine workes
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INature. He begins to realise that sense activities are the
results of the interaction of senses upon the ‘outer sense
.objects, with which his inner self has no concern. Thus he
mentally feels that inspite of all matural activities of his
senses, he is not the real actor, Geeta prescribes this
psychological practice for sense control, in contrast to the
austere objective method of forcible supression of Nature.

Knowing this principle the Karma Yogi feels that it is the

Nature that is working out the mind and senses, and that he
isnot in fact a doer at all, Like an ordinary man he sees
+through his eyes, hears through his ears, tastes by his tongue,
smells by his nose, eats by his mouth, moves by his feet, and
sleeps, breathes, speaks, takes in, ejects out the refuge, opens
his eyes and closes them. But he realises that these are the
natural functions of senses interacting upon sense objects,
and thus keeps himself unaffected and unattached to these
sensations and thereby obtains a genuine control over his
senses, This is a psychological method of obtaining victory
over senses in contrast to the austere method of mortifying

.and paralysing the sense organs themselves.

V-8 The Lord says ¢ The one who is in union with cosmic
action and who knows +the essential principles of action,
mentalies, *“I am not doing anything in the least” He
believes that the processes of seeing, hearing, touching,
smelling, eating, moving, sleeping, breathing,

V.S Speaking, giving, grasping, ejecting, opening and

closing of the eye lids, all these as the Nature's {processes

resulting from interaction of senses upon sense objects.

A Karma Yogi thus utilises all organs of his body in the
performince of world actions, but completely disassociates
himself from the egoistic ideas of his being a meritorious
worker. He :begins to realise that it is the Divine who
works through him asa link of the Cosmic -chain of action
{Yagna).

He ceases to have any personal attachment to his actions
.or to their result. He reposes his actions on the Cosmic

v
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V-13.
X inoz:::insenslel.cont:rolled yogi (Vashi) by mentally
- tally and gca actions (Man:asa Sannystha) rested bliss-
neither acti-erenely in .the nine.gated city of his bods,
This i ng nor causing to act.
On attl:i nlisnghowha _yogi tr}lly visualises
strict wateh zuc bliss he is 1:10 longer required to keep 2
2 raid by 10err the gate of his senses and body for fear of
actions by hiser ‘nadture. Although performing all necessary
mentall mind, 'senses, and body, he remains a non-doer
va y and dwells in Eternal Peace.
:‘:tivii oieatllise; that the Lord is not the Creator of
- ting an act‘t e doer of actions and has no hand in connec-
fmction fon with its result. He fee's that all this
V.15 g is the work of Nature.
- tl;e ;1;:!: all-pervading Lo.rd r'iccepts neither the sins nor
that co:es of a man. It is his own nature” of Ignorance
ceals true knowledge and deludes the creatures.

V—B (3) THIRD STAGE OF SELF-CONQUEST OR

SELF-REALISATION. (v—16 & 17)

sense—control and puriﬁcation of
steps for securing 2
n of Divine Wisdom

diately comes face to

Inaction in action.

low’ela-xf1 . frs" two stages of

Victo;ef are ﬂ?e two preparatory

(Gy‘_m)ous_re“tfy in the spiritual regio

face with he aspirant thereby mmectases

pl’epa: that Supreme Self scated within Bis heart, The
dEprES:-tory steps of self-realisation generally fcsult in
dovors ion, dejection and disappointment in the mind ?f t.hc
own h:{,' be.cau?e his lower nature continues to pc.rsxs: its

Divine K';S inspite of vigorous efforts, Butonce b? is ready

in no & owledge grows in him and reveals ¢he Higher-self
no time, like the sun dispelling all darkness.

V-16. The Lord says: Verily i whom Ignoranc® is
flcstm“d by Divine Knowleds, in them this Knowledse
x-“umi"“cs that Supreme Self within them fike the Sun
illuminating and dispelling all darknes>
Geets—9
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controls his senses and mind and dedicates his works to the
Cosmic Brahman by renouncing attachment to works or to
their fruits He thereby discolves his ego, mind and sences
1n the Cosmic ego, Cosmic mind, and Cosmic senses of ti~.
Cosmic Virat Parush Having renounced personal attach-
ment to actton and to its fruits, he creates ro bondage for
rebirth  He thus purifies his lower self and conquers Lower
Nature, and getting 1mmune from the effects of dualittes,.
enjoys perfect peace. He realises that attachment to desires
1s the sole cause of unhappess and bondage, and that 1t 1s
the Nature that 1s responsible for all actions and their results,
and that the Cosmic Higher Self, the Lord of his Nature
remamns always unconcerned with the virtuous or sinful
nature of actions Having thus mentally (Manasa) renounced
all actions, he treats his mind, Buddhi,’'body and senses as
mere channels of Divine Action and thus purifies his lower
self and attamns perfect peace He leads a life of perfect
freedom and bliss free from all dangers of raids of Lower
Nature through the nme open gates of his body. He
realises that a man’s nature 1s responsible for his evolutior
or wmvolution and for all his sufferings The Lord of Nature
1s ihe a power house supplying energy to Nature He
remains quite unconcerned regarding its use or misuse by
oaxr Matore It s therefore useless to Biame God for our
sufferings since we are ourselves responsible for them due
to our 1gnorance of true nature of action

V.11 The Lord thus says that in order to purify lower self
(Atma Shuddhya), a karma yogi considers his body,
senses, and mind as mere channels of Cosmic Brahman
Action, but acts through them by renouncing attach-
ment to the action or to 1ts result

V-12 A Yog1 who thus unifies himself with Brahma Action
by renouncing fruits of his actions, attains the highest:
aspired peace (Nasshtkim Shantim) But the man not

thus 1n union remains attached to fruits and gets bound
as a result of desire
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"V-19. The Lord says: One whose mind is stabilised in
equal-visioned consciousness before death, has virtuaily
conguered the world. Since Brahman is undifferentiated,
and flawlessly equal-visioned, such a Yogi gets established

*  in Brahmic consciousness,

Experience of Brahmic consciousness

V-20. The Brahman Knower established in Brahmic cons-
ciousness stabilised in Divine Wisdom, unbewildered by
Iower nature, neither rejoices in pleasznt acquisitions nor
gets upset by unpleasant happenings.

V-21. The happiness that one experiences in his self by
detachment from external objects, a similar imperishable
happiness is experienced by a Yogi who has united his self
with Brahman or Cosmic-Self.

V-22. He realises that all enjoyments born of contacts with
external objects are the causes of one's sufferings, and
that they are transient having a beginning and end.
Being endowed with Divine Wisdom he never indulges

in them.

V-23. Truly united with Brahman and truly happy
man js he who enables himself in bis lifetime before
leaving his body, to bear the ferocious impacts of desire

_and wrath.
V—C ( 2) SIXTH STAGE OF BRAHMAN-BECOMING
(BRAHMAN BHUT) AND BRAHMAN-NIRVAN (V-24 to 28)

On attainment of Cosmic Brahman-Consciousness the
Yogi experiences supreme happiness solely in his inner self,
and inspite of wandering about in secarch of pleasures and
*peace in the world of ignorance dwelling in the recalm of
mind and senses, he begins to dwell and repose in his self of
eternal light in the midst of continued inner happiness. He
thus transforms his lower being of ego, mind and senses into
2 spiritual being and becomes an embodiment of Brahman.
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%7.17. Rivetting their Buddhiin that, their self in That,
making That their whole aim and the sole object of their
devotion and surrendering their entire being to That,
they go whence there is no return, and their sins are
swashed away by the Divine Knowledge.

V—B (4) FOURTH STAGE OF UNITARY
SELF-VISION, (V-18)

By development of Divine Wisdom (Gyan) and realisation
of higher self, the Yogi intently feels all selves of multiple
creatures as one with his own self. His mental outlook of
differentiation and discrimination towards other creatures
whether of a high or low type, disappears, he begins to
instinctively feel and visualise the Unitary subjective prin-
ciple constituting the diverse forms, He thus becomes equal-
visioned (Sam-Darshan).

V-18. Sages see with an equal eye a Brahmin adorned with
learning and humility, a cow, an elephant, a dog or a
fallen and degraded human being.

V—C (1) FIFTH STAGE OF BRAHMIC.CONSCIQUSNESS
AND ITS EXPERIENCE, (V-19 to 23) .

Brahma-sthiti

Development of equal vision, and realisation of higher
self lead to the transformation of individual consciousness
into the Brahmic-consciousness of Cosmic Self. It has to be
attained here while living in this world. The searthly
consciousness of diversity is then transformed into that of
unity. This can be done only while a man is living in this
physical  plane.  After death no such transformation is
possible, since the world is the only field of action
{Karma-Bhumi) for any kind of evolutionary development.
Perfect spiritual freedom is to be won here upon ecarth.
and possested and enjoyed in this physical body.
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Yogi who attains Nirvan consciousness realises the eternal
Peaf:e of the static Satchidananda, and maintains it even
Wk.llle working in the world for 'the welfare of the created
existence. He does not dissolve himself in nothingness, or in
a joyless stoic state of some supposed non.existence or void.

A.gem like him is not lost to the world by his attainment of

Nfryan status, He works in perfect peace and enjoys the

Divine play in the multiple universe, He is a more

efficient worker than any person who works under the stress
of ego and mind.

'He behaves as a perfect Divine person full of Divine
WISL?OE‘» Divine Energy and Divine Anand with the object
of Divine fulfilment in this existence. Our experience of
sages who behave with predominant whimsical idiosyncrasies
may be of those whose ways we are unable to comprehend,
o: of those who have fallen from Spiritual heights due to
some weaknesses of mind, desire or body.

V-24. The Lord says that he who has the inner happiness,
inner ease and repose, and the inner light, that
Yogi becomes the Brahman and reaches Brabman-Nirvan
Status.

V-25. Brahman Nirvan Status is attained by sages in whom
the stains of sin are effaced and the knot of doubt is cut
assunder, Masters of their sclves, and who have
devoted themselves for the welfare of all creatures.

The sage who has acquired Nirvan status absolves
himself from the law of Causation, which create bondages of
sin or virtue, He is not affected by impacts of dualities
although living in their midst, and always remains intent
upon doing works for the welfare and spiritual evolution of
all beings. He is thus in fact a more dsnamic workes thn
an ordinary man, though his actions are prompted by his

Nirvanic Consciousness of perfect peacg. He is not
thus lost to the world by his achievement of Nirvan

Status.
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Consciousness  (Brahman.Bhut).  This Brahman Bhut
Consciousness is the consciousness of a Divine worker

living and acting as a Divine instrument in Kshar Brahman
Existence.

The Yogi thus prepares himself for entry in the static
Nirgun-Brahman Consciousness where his ego and individua-
lity gets dissolved. This liberated status is known as Nirvan.
Shri Aurovindo says that Nirvan needs the extinction of the
ego in the higher spiritual inner Self, that which is for ever
timeless, spaceless, not bound by the chain of cause and
effect, and the changes of the world-mutation, self-blissful,
self-illumined, and for ever at peace. The Yogin ceases to be
the ego, the little person limited by the mind and the body.
He tecomes the Brahman, he is unified in consciousness with
the immutableDivinity of theeternal Self, which is immanent
in his natural being. But is this a going in into some deep
sleep of Samadhi away from all world consciousness, or
is it the preparatory movement for a dissolution of the
natural teing and the individual soul into some absolute

Self, who is utterly and for ever beyond Nature and her
works ¢ (Laya).

Freedom from all strain of the passions, the self-mastery
of the equal mind on which that freedom is founded, equality
to all teings, and beneficial love for all, final destruction of
that doubt and obscurity of the ignorance, which keersus
divided from the all-unifying Divine and the knowledge of
the One Self within us and in all, are evidently the ccndi-
tions of Nirvan, Thus Nirvan is clearly compatible with
world.consciousness and with action in the world. The
Sagles who possess it are conscious of and in intimate relation
by works, with the Divine in the Mutable Universe (Kshar
existence). They are occupied with the good of all creatures
(Sarva-Bhuta hite rata).

The Brahman bhuta Yogi realises the dynamic cosmic
consciousness of Sagun Satchidananda manifesting as the
creator, preserver and destroyer in this Brahmanda. The
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e'mieloping'him'alrpurfd, works out all hiscactivities in
+ life, in'that liberated consciousnéss.
V27,28, The sage striving after liberation ‘(Moksh-
Parayanh) should be deemed to have been eternally
Itberated (Sada-Mukta).
(6M] who repels impacts of external sense objects without
being affected by them,

(2)- whose consciousness always remains concentrated in
his inner Self-vision on the centre between the

eyebrows,

(3 who remains indifferent even to his mortal life and
treats his in-going and out-going breaths; on which
his life depends, as mere passers-by in the channels
of his nostrils.

(4) who has subdued his mind, senses and intelfect, and

(5) who is immune from the effects of impacts of
desire, fear, and wrath,

These two verses may be interpreted to depict the highest

attainment of Samadhi by an ascetic who has physically
withdrawn from the world and its actions by outer renun-
ciation (Sanyas). In order to avoid sense contacts even
physically he flees for refuge on a distant mountain top, or
buries himself underground, with eyes irverted and centred
between eyebrows, and stops even the inhaling and exhaling
process of breath by Pranayam. We come across some sages
who take such Samadhi for days and days, and remain
sitting breathless and sense-functioning suspended, under-
ground in a hermetically scaled cave. But even this
abnormal achievement is no guarantee of their baving
attained the highest Divine realisation. They may be
temporarily transported by such trance in some spiritual
plane, but on their return to normal consciousness, they
may find themselves again in the tussle of violent waves of
mind and senscs Inaction (Sansas) may not prove to be
the panacea for a permanent cure of this malady. Verse



L 134~]:
V-C (3) SEVENTH STAGE OF ABSOLUTE LIBERATION .-~
. {Moksh, Sada Mukta)

A s;g:a who acquires Nirvan status transforms his
separative individual consciousness though liberated from
{ower natute, into Cosmic liberated Brahman Consciousnes.
His lower consciousness keing subjugated, he becomes immune
from the raids of desire and wrath. He realises his self as
one with all selves aswell as with the Cosmic Self. He
transports himself from the Cosmic environments and
surroundings of lower nature into the envirorment and
surroundings of the liberated Divine Nature. Thus he not
only develops liberated Nirvan Consciousness in his own

Self, but begins to practically live in the midst of Cosmic

Brahm:n-Nirvan surroundings, He has the inner vision of

experiencing liberation even while living and actingin the\,
world

As a result of this Cosmic liberated Conscicusness, the
sage seeking after absolute liberation, instinctively repels and
remains indifferent to the impacts of sense attractions, He
even ceases to cling to mortal life, and treats with indiffe-
rence his ingoing and out-going breaths the sole basis of his
life, as mere passers-by through the channels of his nostrils,
because he solely concentrates his life in his Immortal
Higher Self. Having subdued his senses, mind and intellect
(Budbhi), and having delivered himself from attractions of
desire, fear and wrath, he attains cternal liberation of
Purushottam (Sada Mukta). He thus acts and realises libera-
tion not only in the Self within, but also realises the Eternal

liberation of Cosmic Self without, and all over in the entire
existence.

V-26. TheLord thus says: that the sage striving after
liberation (Yati; who has subdued his lower consciousness
(Yat ctetsam), who has absolved himself from the effects
of impacts of desire and wrath, and who has realiced his
Self, through him the Brahman Nirvan Consciousness
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Shri Aurovindo says that the knowledge of the active
‘Brahman, the Cosmic Super-soul, is insisted on among the
-conditions of the peace of Nirvan. We get back to the
great idea of Geeta, the idea of the Purushottam—though
that name is not given till close upon the end. It is always
that (idea) which Krishna means by his “I” and ‘Me”, the
Divine who is there as the one self in our timeless immutable
being, who is present too in the world, in all existences,
in all activities, the master of the Silence and Peace, the
master of the power and the action, who is here incarnate
zas the Divine Charioteer of the stupendous conflict. He is
the enjoyer of all sacrifice and of all Tapasya, therefore,
shall the seeker of liberation do works and sacrifice and as a
Tapasya. He is the Lord of all the worlds manifested in
Nature and in these beings, therefore the liberated man shall
still do works for the right government and leading on of
the peoples in these worlds (Loka-Sangraha). He is the
friend of all existences, and therefore, the sage who has found
Nirvan within him and all around, is still and always
occupied with the good of all creatures. Therefore, even
when he has found oneness with the Divine in his timeless
and immutable Self, heis still capable of Divine love for
.man and of love for the Divine and of Bhakti.

Thus comes to an end Chapter v entitled “Union by

. . 2 i1l
inner renunciation of action
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28, therefore, prescribes as 2 necessary condition of eternal
liberation, the practice of controlling mind, senses and
intellects and of eliminating personal desire, fear and wrath,
i)y practically facing their impacts while acting in the world.
Withdrawal from the world and its actions can afford no
opportunity for conquest over these agents of lower
nature. :

Geeta does not lend support to Inaction by outer renun-
ciation of Sanyas, and much less can it be expected to preach
such breathless Samadhi which is the finale of Inaction, as
the highest state of a God-realised person. According to
Geeta, a sage of such realisation remains intent upon the
well-being of all creatures, which in practice cannot be
possible by withdrawal and non-tooperation with the world.

V—C (4) EIGHTH STAGE—REALISATION OF SUPREME
LORD

Brahman Nirvan status may still remain dry, joyless and
stoical unless complemented by Divine Love, and Divine
Peace. Karma Yoga and Gyan Yoga are preparatory steps
for final consummation of eternal Nirvan by implementing it
with Bhakti or Divine Love with complete surrender to the
Supreme Lord, the Purushottam. On realisation of the
Supreme Divine status, the sage realises that the entire
multiple creation is a manifestation of Divine Bliss, and
that all efforts of self-sacrifice, self-purification and self-
giving are accepted and responded by the Lord for his
spiritual uplift as the Divine Grace. As a result of the
implementation of the objective liberation from world
attractions by intense love and devotion to the Supreme, the
sage becomes one with the Divine, enters his embrace and
experiences eternal peace.

V 29. The Lord thus says that : Having realised Me, as
the enjoyer of all austerities and sacrifices, as the Over-
Lord of all planes (Lokas), and as the well.wisher of all
creatures, the sage attains Divine Peace.



[ 137 ]

Shri A i

Brohman t\lllroél:do'says that the knowledge of the active

{Ondition’s ef smic Super-soul, is insisted on among the
of the peace of Nirvan. We get back to the

great i
thot ;g‘e:' of Gef_ta, the idea of the Purushottam—though
is not given till close upon the end. It is always
«pr and ‘Me”s the

t! i .
];Z:Itin(;dealz v&thxch Krishna means by his
being, :hz 1? there as the one self in our timeless jmmutable
in all activ'lts' present too In the world, in all existences,
master of thl ies, the master o'f the Silence and Peace, the
s the Divi e Iéowe.r and the action, who is here incarnatc
the enic ine Charioteer of the stupendous conflict. He is
ol t:heS'eI of all facnﬁz.:e and of all Tapasya therefore,
Tapasss Se;llier .of liberation do works and sacrifice and 25 @
Naturz. d‘e is the l:.ord of all the worlds manifested in
<l 4 and in these bemgs‘, therefore the liberated man sha
the o worl'(s for the 118 and leading on of
e peoples in these worlds
\fnend of all existences, and therefores
Nirvan within him
occupied with the
when he has found oneness

and immutable Setf, he is still cap
man and of love for the Divine and of Bha

Therefores even

with the Divine in his timeless
able of Divine love for

kti.

o an end Chapter V entitled “Union by

“Thus comes © "
inner renunciation of action



[ 136 ]

28, therefore, prescribes as a necessary condition of eternal
Liberation, the practice of controlling mind, senses and
intellects and of eliminating personal desire, fear and wrath,
by practically facing their impacts while acting in the world.
Withdrawal from the world and its actions can afford no
opportunity for conquest over these agents of lower
nature. ’

Geeta does not lend support to Inaction by outer renumn-
ciation of Sanyas, and much less can it be expected to preach
such breathless Samadhi which is the finale of Inaction, as
the highest state of a God-realised person. According to
Geeta, a sage of such realisation remains intent upon the
well-being of all creatures, which in practice cannot be
possible by withdrawal and non-cooperation with the world.

V—C (4) EIGHTH STAGE—REALISATION OF SUPREME
LORD

Brahman Nirvan status may still remain dry, joyless and
stoical unless complemented by Divine Love, and Divine
Peace. Karma Yoga and Gyan Yoga are preparatory steps
for final consummation of eternal Nirvan by implementing it
with Bhakti or Divine Love with complete surrender to the
Supreme Lord, the Purushottam. On realisation of the
Supreme Divine status, the sage realises that the entire
multiple creation is a manifestation of Divine Bliss, and
that all efforts of self-sacrifice, self-purification and self-
giving are accepted and responded by the Lord for his
spiritual uplift as the Divine Grace. As a result of the
implementation of the objective liberation from world
attractions by intense love and devotion to the Supreme, the
sage becomes one with the Divine, enters his embrace and
experiences eternal peace.

V 29. The Lord thus says that: Having realised Me, as
the enjoyer of all austerities and sacrifices, as the Over-
Lord of all planes (Lokas), and as the well-wisher of all
creatures, the sage attains Divine Peace.
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part of our constitution, and (2) to purify the lower self of
ego and mind (Vishuddha-Atma),

- Higher up in the Spiritual Hierarchy above this lower
self is seated our Higher Self (Jivatma) which is 2 portion of
the Cosmic Divine. After crossing the first two stages of
sense control and self purification, the aspirant is led into
the Unitary Consciousness of Divine Wisdom, in which he
visualises his Higher Self as identically the same as the
selves of all creatures. This self realisation constitutes the
third progressive stage of Vyjit-Atma or Self conquest and
the fourth stage of equal vision (Sam-Darshan).

Performance of action by inner renunciation as laid down
by Karma Yoga is the best means of progress for the
aspirant of the Divine path (Aru-ruksha). After he has
ridden on the Divine path (Yogarudh), self.mastery becomes
the sole means of further spiritual progress.

Shri Aurovindo says that the problem is then no longer of
our personal action, but of the working of the Divine will
through us in the Universes To understand that we must
know what this Supreme being is in himself and in Nature,
what the working of Nature leads to, and what the intimate
relation between the soul involved in Nature, and the
Supreme soul is. This chapter enters into the methods <of
realisation of our subjective spiritual aspect, which is the
chief nucleus of our objective existence.
reless action is the sole means
of spiritual progress, what would be the fate of a Sanyasi
who physically renounces all actions 7 What justification
is there for the assertion that Sanyas and Yoga both
lead to the same goal, and that it is foolish to call them
as incompalible and different ?

Geeta traces out the true sense of Sanyas, which includes
inner renunciation for its perfection. It says that a tru¢

ho performs all actions without any craving

Sanyasi isone ® ; :
or dependence on fruit, and mnot one who physically with~

If performance of desi
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VI-A (1)—ASPIRANT OF THE DIVINE PATH
(ARU-RUKSHY—(VI~1, 2, 3)

The Divine Path has been divided into three stages -

called respectively (1) the way of purification by Karma
Yoga, (2) the way of illumination by Buddhi Yoga or Gyan
Yoga, and (3) the way of Unity by Bhakti Yoga. The sixth
Chapter marks the transition to the way of illumination.
It sets forth the technique of mental dizcipline intended to
transfer the consciousness unbrokenly from its ordinary
waking condition to those supra-mental level, which up to
this point have Eeen working as it wete behind the scene.

The first stage of the Sadhana is that of Karma Yoga by.
inner renunciation of acticn and its fruit. It results in the
purification of the lower self of ego and mind, and enlightens
in the aspirant the Unitary vision of Divine Wisdom (Gyan).
These two stages enable him to get over the Law of Causa-
tion, and liberate him from the bondage of recurring births
and deaths. He thus crosses the domain of Death (Mriyutum
tirtva). In order to further climb to the higher spiritual

level of Divine Bliss (Amaratatva), it 1s indispensable for him
to realise his higher self as well as the Cosmic Self.

Qur constitution consists of a complex combination of
Nature (Kshetra) and spi,it (Kshetragya). Physical body
(Annamaya-Kesh), Desire body (Pranmaya-Kosh), Mental
body (Manomaya-Kosh), and Causal body of ego (Karan-
Sharir) constitute the objective aspect of Nature. Each of
these bodies has its respective subjective nucleus to control,
regulate and vivify it. This subjective nucleus consisting
of ego-celf, mental-self, desire-self and physical self is termed
as lower Self, Antar-Atma, Pratyak-Atma. The objective of _
Karma Yoga by inner renunciation is (1) to control and
regulate the senses (Jitendriya) and to purify the objective
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action and its result. He has to qualify himself as a Jitendriya
and to purify his lower self nature (Vishuddha-Atma). e
does works without desire and attachment, without the
egoistic personal will, and the mental seeking which is the
parent of desire. He has conquered his lower self and
reached the perfect calm. It is only after he has crossed the
first two stages of Sadhana i.e. (1) of sense control and 2
of self purification, that he attains the status of Yoga.rudh.
He thereafter realises the further spiritual stages by
practice of subjective methods pointed out in this chapter.

VI-4. The Lord says that when one ceases to get attracted
by the objects of senses, or to get attached to works, and
has renounced all will of desire, then he is said to have
ascended on the Path of Divine Union.

THE THIRD STAGE OF SELF-CONQUEST (Vijit-atma)

The most important initial step that a Yoga-rudh has to
take is to gain perfect mastery of his Nature self of ego and
mind with the aid of his higher spiritual self. Our higher
self is the pure Divine Self within us but at the present
stage of evolution man is not yet conscious of it, but works
solely under the domfnation of his Natute self. This natute
of lower self is one’s natural enemy which keeps him
involved in the recurring rounds of birth and death.
Physical efforts to curb its tendencies prove of little avail.
Geeta prescribesa subjective method to conquer the lower
Nature self. The higher self is our true Central Being and
unless we surrender and awaken ourselves to its influence
and guidance, it is impossible to curb the lower Nature.

Our higher self then works as our true friend and guide. If

one does not take advantage of this guide within himeelf, he

acts virtually as his own enemy,

VL5, The Lord says that a Yoga-rudh should liberate
his lower self by the light of his higher self, and should
not allow the lower eelf to degrade him still furcher.
The higher self is the true friend and guide of the lower
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draws from action even to the extent of renouncing use of
fire. Outer renunciation (Sanyas) may be resorted to
temporarily as a part of practical training of inner renun-
ciation. One cannot secure an effectual footing in the
College of Divinity without undergoing a preparatory
schooling in the practical field of Nature.
Science has succeeded in harnessing the unruly wild
.energies of electricity, heat, light, sound and magnetism etc.
by boldly facing them with regular experimentation and
practical analysis, and not by cowardly withdrawing all
contacts with them. Similarly the principle of inner renun-
ciation (Tyag) of Karma Yoga is a scientific discovery of
.ancient sages, to harness the unruly ferocious tendercies of
lower nature (Maya) for man’s spiritual uplift. This
discovery is the result of delving deep in the very midst of
these involutary forces of senses, mind and Nature, and not
of withdrawal from their contacts out of fear.
Geeta therefore asserts that action by inner renunciation
is the means of progress for an aspirant of Divine path.

Vi-1. The Lord thus says that a Sanyasi or Yogi is one who
performs all necessary actions without dependence on
fruit, and not the one who remains actionless and does
not even ignite fire (treating it as an action®

VI2. What they call Sanyas, know it in truth to be the
Yoga, for none becomes a Yogi who has not renounced
desire-will from his mind.

VI.3. For an aspirant of the Divine pith (Aru-ruksh)
performance of action is said to be the means of ascent.
For one who has established himself on the Divine Path

(Yoga-rudh), self-mastery is said to be the means of
further ascent.
VI-A (2)—PILGRIM ON THE DIVINE PATH,

(Yoga-rudh)
The aspirant gets established on the Divine path only
alter he has controlled his senses and mental attachments for
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-%nd self p'uriﬁcation for rising to the status of a Yoga-rudh
Ty practice of Karma Yoga. Thereafter he discovers his
ruej_ Self to ascend higher and higher in harmony by laying
special stress on the practice of self-mastery (Vijit-atma).

- VLA (3—PRACTICAL METHOD OF SELF-REALISATION

Geeta proceeds to give usin addition to its general method

of knowledge and works, a special process of meditation, a
powerful method for practice, a strong way to the complete
control of mind and its workings.

V110, The Lord says that the Yogi should practise
constant unjon with his self sitting apart in a lonely
place, controlling his outgoing mental consciousness, and
banishing all desires and attachments t0 possession.

VI-11. He should sit in a spot of pure surroundings on a
seat neither too high nor too low, made up of cloth, bear
skin, kusha grass arranged invarsely one over the other.

VI-12. Thus steadfastly seating himself, diverting *his mind

- in one-pointed concentration, and controlling the way-
ward consciousness and senses, the Yogi should
practise Yoga for purification of his lower self.

VI-13. He should hold the body, head, and ‘neck erect and

" motionless, the vision drawn in and fixed on the top of

the nose and observing nothing all round.

YI'M' The Yogi should sit firm in Yoga with complete
peace of mind, fully determined to ¢tread the Brahman-
avard Path and fearless of sense attractions. He should
control his mind, concentrate his consciousness oft Me and
should surrrender himself to Me.

Thefe are some schools of thought, ;
absolute mortification’ of mental process: They have n'othfng
to objectively concentrate upans since their sole aspiration

and attention is diverted towards attainment ©
Some enthusiasts go to

indescribable non-existent status. 2
the length of preaching that a thought concentration on

which* advocate
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self and the lower self is his own enemy (if it fails to
accept a guidance of the higher self.)

V1 6. Higher self is the friend of one who has conquered
his lower self by his aid. But one who is not in
possession or in touch with his higher self, (he) virtually
acts as an enemy to his own true self.

To master the lower self by the higher self, the Natural
self by the spiritual is the way of man’s perfection aﬂf1
liberation. This means a transfer of our allegiance from the
separative lower nature to the unitary spiritual nature even
while living and acting in this world. He thereby naturally
acquires perfect calm not only inwardly but always in the
waking state of the mind as well, {.e. even when exposed,

to grief and pleasure, heat and cold, honour and dishonour
etc.

C—FOURTH STAGE OF EQUAL-VISION

“V1-7. The Lord says: One who has conquered his lower
self and has attained perfect Peace and Calm, finds
himself immersed all round in the consciousness of
Cosmic-self, unmoved by dualities of Nature like heat
or cold, pleasure or pain, honour or dishonour.

V13, The Yogi who is satisfied with seli-knowledge and
Divine wisdom, who is master of his senses and dwells
in his secret higher self, treating earth. stone or gold
alike, is said to be in Yoga with his higher self.

VI9. He who is equal in soul and regards impartially a
well-wisher, a friend, a neutral, an indifferent, a foe,

a relation, saint and even a sinner, is considered to be a
distinguished Yogi.

Evolution 1s a graded experience of a journey on the
Divine Path first by the Nature self and then by the
spiritual self to the destined Divine goal, They simultane-
ously obtain experience of the various stages on the Path.
The Nature self has to perfect himself by sense_co_ntrol
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g to the status of a Yogarudh
Thereafter he disovers his
higher in harmony by laying
f-mastery (Vijitatma).

EALISATION

-and self purification for risin
by practice of Karma Yoga.

Tmﬁ? Self to ascend bigher and
special stress on the practice of sel!

- VLA (3—PRACTICAL METHOD OF SELF-R
Geeta proceeds to give Us in addition to its general method

of knowledge and works, 2 special process of meditation, a

powerful method for practices 2 <trong way to the complete

control of mind and its workings:

V110, The Lord says that the Yogi should practise
constant union with Bis <lf sitting apart in alonely
place, controlling his outgoing mental consciousness, and
banishing all desires and attachments ta possession.

VI-1l. He should sit in 3 spot of pure surroundings on a
seat neither too high nor t%© low, made up of cloth, bear
skin, kusba grass arranged inversely one Over the other,

VI-12. Thus steadfastly ceating himselh diverting “his mind
in on and controlling the way-

e-pointed concentradon,
ward ~ consciousness senses, the Yogi  should

an
practise Yoga for purification of his lower self,
¥1-13. He should hold the body: head, and rneck erect ang
motionless, the vision drawn 11 and fised on the top ¢f
the nose and observing nothing all round.
</1-14. The Yogi should sit ﬁfm in Yoga with compf,
peace of mind fully dctcrmmcd to trea‘d the Bfahm&;
<ward Path and fearless of scnse attractions. He o,

i i o

s : consciou £

control his mind: concentrate his sness on M, ,.
should surrrender Wi g

sclf to Me.
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creates as much bondage as any other worldly thought, or
even more Geeta believes 1 the existence of a Cosmic
Personal Divine  Its method of concentration lays greatest
stress on an absorbing concentration and ntegral surrender
of the whole being to Him, to hasten evolution by His Grace-
This method promotes the awakening of higher levels of
mental plane, where thought, logic or mtellectualising
becomes superfluous, and Inturtior, Inspiration and even
Revealation take therr place The Truth 1s not then
concetved by logtc, but 1s directly experzenced and visualised
Progressing beyond the highest level of mental plane, the
aspirant evolves and awakens the supra conscient levels of

Buddhic or Supra mental consciousness of Divine Light,
Peace, Knowledge, Power and Anand

VI-15 The Lord says that by constant practice of seeking
Union with the Higher Self 1n this manner with control
of mind, the Yog1 attamns the highest Peace of Nirvan
that abides in Me
Another speciality of Geeta Yoga lies 1n the fact that 1t

prohibits austere penances and austere restrictions about

food, sleep or other activities of life

VI1-16 The Lord says that this Yoga 1s not for him who
eats too much or keeps severe fastings or for him who
sleeps too much or gtves up sleep.

VI-17 This Yoga which destroys all sorrows, can be
attained by one who remarns balanced in diet, amuse

ments, sleep, waking and 1n all other activities of life
Shr1 Aurovindo says that ¢ Yukta” 1s generally interpreted

as meantng that all should be moderate, regulated, done in

fit measure, and that may be indeed the signficance.
at any rate when the Yoga s attained, all this has to be

“Yuhta” 1n another sence, the ordinary sense of the word

everywhere else in the Geeta In all states, in wakmg and

sleeping, 1n food, play and action, the Yogi will then be in

Yoga with the Divine, and all will be done by him m the
conscrousness of the Divine

But
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VI—-A (4) EXPERIENCES OF SELF-REALISATION
{Atma-Darshan)

VE18 (1) A Yogi s said to have succeeded m this Yoga,
when hberating htaself from all cravings of destre, he
establishes his controlled consciousness m  his Self

exclusively,

VI-19. (2) The controlled consciousness of a Yogi absorbed
n union with his Self, remains motionless like an unflt
ckering flame of a lamp 1 a windless place

VI-20 (3) When the Yogr by practice of this Yoga Iifts
up his contro]]eg consciousness to higher levels and when
he visuahses his Nature self as united with his higher
spiritual self, then he experiences utmost gratification

and bliss within himself

VI-21  (4) When the Yog1 by sel{-realisation experiences an
ecstatic delight cognisable by his Buddhic conscrousness
but not within the reach of sense perception, he does not

any longer deviate from this blissful state

VI-22 (5) Having attained this bhissful state, he considers
no other attainment higher than that By firmly
establishing himself 1n this state he cannot be dislodged
from 1t by even the most poignant afflictions of the

world
VI23 Such mental divorce from contacts of griefs 1s what

1s described as Yoga This Yoga muct be resolutely

practised without yrelding to any discouragement or

1mgatience due to delay, difficulty or failure

The self of which a man 1s generally aware 1s 1 fact his
separative lower self (Pratyak-Atma', attached to ego, mind

and senses  His real soul 1s hus Hugher Self, which 1s above
rld and has no separatis¢ conscious-

the dualities of the wo. o <ame m Nature

ness. Lower self1s 2 projection of th

It of 1ts contacts
ets diffuced as a resul
Its true consciousress g Once this ego~<clf 15 purified st

with ego, mind and senses gher Sclf for union

15 automatically atttac:tcd by the Hi

Gecta—10
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There 1s a double process of ascent and descent. By ascent
the Nature self 1s purified and enters the magnetic field of
the Higher self There 1s then the process of descent of
Higher-self for unon with the lower self This s the
happiest experience of an aspirant which has no parallel.
Worldly attachments and 1nflictions have no effect on
him
The process of this Yoga 1s a long one, as the preparatory
stage 1tself takes immense time  One should not feel
despondent or disappointed, if he finds little progress at
first He must patiently and resolutely per<ist in his
practice and lay a strong foundation, The progress 1s
generally subjective and can be perceived only by a natural
change 1n out old tastes and habits When the field t» ready
by gradual inner change of our nature final fateful hour 1s
bound to suddenly burst up though temporaridy m the
beginning It 1s this experience of a temporary nature
which makes the Iife of the Sadhak more impatient and
sorrowful 1n an attempt for its renewals A persistent
practice 1s necessary to make the experience permanent
VI24 The Lord thus says that the aspirant should abandon
without reserve, all desires arising out of his desire-will,
and should perfectly control and regulate the group of
senses by mind
VI1-25 He should gradually rise above the normal conscious
ness by the steady hold of Pragya consctousness and
establish his mind 1n his higher self without 1 the least
diverting 1t to any other thought
VI26 As often as the wavering and unsteady mund
wanders about, so often he should reign and control it
and bring 1t under the influence of his Higher-self

Vi—B (1) BRAHMAN REALISATION

(Brahman sthit1)
The Yogi by parsistent practice of Yoga not only acquires
the consciousness of his higher <clf, but also untversalises
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t_haf c'onsciousness from Individual level to Cosmic level. His

mdl_vldualistic consciousness gets transformed into the

Unitary Cosmic cinsciousness and thereby he experiences

.an ecstatic bliss of Brahman contact, (Brahman sparsh) and

becomes a Cosmic Being (Brahman bhut).

VI’?7. The Lord says that the Yogi experiences supreme
joy when he has developed perfect mental Calm and has
quitened his desire nature. He thereby becomes a sinless
Universal Being (Brahman-bhut).

WI-28. Thus freed from all stages of sins b;
with his Self, he happily enjoys the touch o
Brahman which is an experience of

bliss.
VI -B (2) EXPERIENCES OF A COS

y constant union
¢ the Cosmic
exceeding

MIC-BEING
(Brahman-bhut)

s the microsmic manifestation

«of the Cosmic Selt. As a result of Self-realisation, the Yogi
visualises and experiences his Self as one with the selves of
all creatures. e becomes 2 creature of the spiritual
world and experiences spiritual Unity in the world of forms

and names.

VI-29. The Yogi attaining union with his Self visualises
his Self established in the selves of all multiple beings,
and selves of all multiple beings existing in bis own Self
and thus becomes equal-visioned everywhere.

Later on he dissolves the conception of many individual
selves (Jivas) into that of one Universal self and becomes

a constant companion enjoying everywhere the play (Lila)

-of the Lord.

VI-30. The Lord says that fe who sees Me ev?x'ywhere’nnd
sees all in Me, to him ¢ of vision, nor is he
ever out of my vision.

i is spiri is it not safer
After attainment of this spiritual status, is i
1o sit in one’s solitude jooking out upon the world funda.

The True Self of a man i

1 am never ou
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mentally existing in the Brahman, but taking no part in
it nor moving init or acting in it? Should not that
be the law or dharma of this spiritual condition ?

The Geeta does not advocate cessation of action in the
world even for one who has attained the Brahmic conscious~
ness The world is the manifested field of Divine activity
and one who has attained the Divine must cooperate in this
Divine action rather more worthily on such realisation.
He begins to visualise the Self-aspect of the multiple
creation, more prominently than the material aspect of
Name and Form. For him the world is nothing but the
dwelling place of the One in the Many, and he naturally
feels inclined to fulfif the Divine plain in this existence by
his acttons in the world.

VI-31 The Lord thus says that he adores Me as dwelling
uniformly in all created beings, he virtually lives and

acts 1n Me while acting and working in this world in
whatever way.

VI-32. O Arjun, I hold him as the supreme Yogi who
experiences all happenings everywhere  whether

pleasant or painful, equally as if they were of his.
own self,

Shri Aurovindo says that by this verse it is not meant at
all that the Yogi hitself shall fall from the griefless spiritual
bliss, and feel again worldly unhappiness even 1in the sorrow
of others, but seeing in others the play ot the dualities which
he himself has left and surmounted. He shall still see all
as himself, his self in all, God in all, not disturbed or
bewildered by the appearances of these things. He shall be
moved by them only to help and heal, to occupy himself
with the good of"all beings, to lead men to the spiritual
bliss, to work for the progress of the world Godwards, and
he shall live tte Divine life so long as days upon earth are
his portion. The God lover who can do this can thus

embrace all things in God, can look calmly on the lower
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nature and the works of the Maya of the three gunas He
acts m the gunas and upon them without perturbation or
fa 1 or disturbance from the height and power of the spirtual
oneness Free in the lirgeness of God vision, sweet and
great and luminous 1n the strength of the God-nature, he
may well be declared to be supreme Yogi. He indeed has
conquered the creation (Jitah-sargo)

VI C (1)—OBSTACLES IN SADHANA AND THE
WAY TO GET OVER THEM (VI—33 to 36)

Arjun’s mind was too much engrossed to find out an

immediate solutien of s duty i the battlefield The
teachings about the stabilisation of mind appeared 1mpossible
for his restless mind to practise He thus putsa direct
questton to Lord Krishna for solution of this difficulty.
VI-33. Arjun proceeds to say In this process of Yo£a
which has been so solemnly declared to me by you, I do
not see any stable foundaton, on account of the restless-

ness of my nature
VI-34 For, the mind 1s by nature
strong and obstinate 1 find 1t an up
and control 1t, Itke an attempt to resist 2 storm.
VI-35 The Lord says Undoubtedly the mnd 18 by
nature restless and difficult to control  But 1t can be
brought under control by persistent practice and non-

attachment to sense objects

VI-36 In my opinion, 1¢1S difficult to attan success wn this
Yoga by onz who has not controlled his lower clf But
for one who has brought his lower celf under control,
it becomes possible to tamn  Success by «tcadfist

devotion and effort

The difficulty of mental control
the difficulty of the desice-mind working as adaveof the
senser As long s one hives and acts 10 thys surface myed, b
would find 1t 1mpossible to ger 03T sts v abratory condita

restless, 1mpetuous
hill task to discipline

at

ponted out by Arjuns
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mentally existing in the Brahman, but taking no part
it nor moving it or acting mn it? Should not that
be the law or dharma of this spiritual condition ?

The Geeta does not advocate cessation of action 1 the
world even for one who has attained the Brahmic conscious~
ness The world 1s the manifested field of Divine activity
and one who has attained the Divine must cooperate n this
Divine action rather more worthily on such realtsation.
He begms to wvisualise the Self-aspect of the multiple
creation, more prominently than the matersal aspect of
Name and Form For him the world 1s nothing but the
dwelling place of the One 1n the Many, and he naturally
feels 1nclined to fulfil the Divine plamn in this existence by
his actions 1n the world

VI3l The Lord thus says that he adores Me as dwelling
uniformly 1n all created bemgs, he wvirtually Iives and

acts in Me while acting and working 1 this world
whatever way

VI32 O Arjun, I hold him as the supreme Yogi who
expertences all  happenings everywhere  whether

pleasant or pamnful, equally as 1f they were of hus
own self,

Shr1 Aurovindo says that by this verse 1t 1s not meant at
all that the Yog1 himself shall fall from the griefless spiritual
bliss, and feel again worldly unhappiness even 1n the sorrow
of others, but seetng 1n others the play ot the dualities which
he hrmself has left and surmounted He shall still see all
as himself, his self i all, God in all, not disturbed or
bewildered by the appearances of these things He shall be
moved by them only to help and heal, to occupy himself
with the good of all beings, to lead men to the sprritual
bliss, to work for the progeess of the world Godwards, and
be shall live the Divine life so long as days upon earth are
bis portion  The God lover who can do this can thus
embrace all things in God, can lool calmly on the lower
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ain success or has fallen

years, he who has failed to att
is again

;I'Om 'the spiritual heights attained in life time,

v orn in thg house of such as are pure and blesssed.
"42; Or he may be reborn in the family of a Yogi
DO.Se‘ssed of Divine Wisdom. Such 2 birth is rarely
obtained in this world.

V143, In the new birth he is endowed
Buddhic consciousness which he had developed in

previous life. With that heritage as basis he again
erfection by further practice.

with that evolved

endeavours to attain p
ast practice in the
tural urge in his
se of time even
1 experience
ptions of

VI-44, 'The accumulated result of p
previous bicth, irresistably creates 2 na
heart for further evolution. Thus in cour
an aspirant of the Yogd attains a spiritu
which is far superior to the mental conce

Brahman as described in the scriptures.
d to describe the

Our ancient sages have attempte:
experiences of Brahmic consciousness in terms of the human
. {anguage, But that description in human words falls tco
inadequate for a true expression of the real spiritual experi~
ence. The Vedas are described as Shabda-Brahman because
they describe the Brahman experiencé in human language-
For-one who has attained direct spiritual experience by
practice of Yoga, the verbal description of Brahman in words
in Vedas becomes superfluous and secondary- He is there

fore said to have crossed the Shabda-Brahman-
assiduously in the

VI-45. Thus the Yogi endeavouring

pursuit of Yoga, and having purified his sinful lower

nature attains the supreme Statis after passing through

manifold births. .

Succession of births and deaths thus pro¥
utility to an nspiran‘t of Yoga. The evolutionary gains
obtainel by practice in oné birth becomes the’ pasic natural
asset for the next birth and stage bY stage uleimate SUCCes?
is nssured. The efforts made in one life may not bring the

es of great
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There are subtler levels of mind which are calm, peaceful
and silent. If by practice one can learn to live in this higher
mental levels, peace and calm will be his natural condition.
This is however not possible unless it is accompanied by the
psychological practice of detachment from the sense objects,
and to the fruit of action. The success may take an indefini-
tely long time and recurrence of many births. Practice
however is bound to make everything perfect. The gain of
to-day is an asset for to-morrow. Thus whatever advance
one makes in one’s life it becomes a natural acquisition in
his temperament to start afresh in the next bicth.

Ar)un puts a direct question to the Lord on this point.
Admitting that success in this Yoga can be possibly attained
by persistent practice, but the question is that the time
required for success is too long for one span of man's life.
Arjun, therefore, asks whether such a futile attempt of even
the whole life time will not result in the loss of enjoyment
both of this world as well as of the worlds beyond ?

VI-37. Arjunsays: What is the fate of 2 man who takes-
up Yoga with full faith, but being not too assiduous in

ptactice and due to the wandering mind fails to attain
success ?

VI-38 Does he not lose both this life of human activity,
thought and emotion, and the expired Brahmic-consci-
ousness, and falling from both, do not his efforts perish
like a dissolving cloud.

VI-39 O Krithoa! please dispel this doubt of mine for
there is none else better than yourself who can destroy its
root and branch.

VI-40. The Lord replies saying: O son of Parth ! There is
no destruction neither in this world nor in the life to
come for him because one who leads a life of righteous-
ness can never tread the path of retrogression.

VI1.41. Having attained'to the worlds of the righteous

after death, and having dwelt there for immemorial
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m
B::}E’;itz:::mment, until the Yogt himeelf becomes the
supreme Divin f?ssglllg love, devotion and surrender to the
= 1 has exasten y Bhakt: Yoga. What the Cosmic Divine
of mystentes to ce, CQnsClousness and blss aspects 15 2 mystery
he may be Thi:n individual however mtellectually advanced
posstbality of on s lr;ltensely secret esperience IS within the
Divine by wh TIW ocan enter the 1mner realms of the
efacing 16 b tOtyl interlocking his indrviduality t0 Him,
chat 1= the c}ioo 2l surrender, devotion and love It 18 this
contams 1n ussigg word of these first six Chapters It
romamn, olf the seed of ¢the rest of that which stall

s unspoken, for 1t always remains the highest spirtual

m:
ystery and the Divine secret

VI §7 The Lord thus says that ot

1ghest Yogi 1s in my opinion one

penetrated his inner celf in the Dvin
faith, love and worship

¢ of all the Yogts the
who has completely
e Self, by ntense

Thus comes to an end Chapter V1 styled as Unton by sclf

<
onquest (Atma Samyam Yoga)
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desired result, but they donot become futile or a mere
waste of labour and time by death. These verses do not
support the popular beltef that a man after death has to
compulsorily pass through millions of Yonis of vegetable or
ammal kingdom before taking a human birth  One who 15
-on the evolutionary path knows no such retrogression, It 1s
by a long process of Nature's evolution that the Cosmic
Iife principle evolved the mnanimate creation mnto animate
animal life and later on evolved mental principle n animate
human beings. One who has progressed into a mental beng
cannot go back to amimal stage in animal form. He may

possess brute nature and may be born as a brute n human
body as a result of evil actions

VI C (2 —GEETA YCGA IS THE SUPREME
INTEGRAL YOGA

The Yoga of which the Lord was speaking 1s not exactly
the same as independent approaches by the popularly known
Tap-Yoga, Gyan Yoga or Karma-Yoga It 1s a synthetic
integral method of attaming the Divine consciousness, It
comprises within 1t an integration of all the Yogas It
starts from the practice of Karma Yoga which terminates 1n
Gyan Yoga which opens in turn the go'den portals for
entering into the Divine consciousness by Bhakt: Yoga Itis
this integral method which makes the Geeta Yoga superior to
other independent Yogas The Geeta, therefore, differentiates
the methol of this Yoga from that of the others

VI-46. “The Lord says ‘The Geeta Yogt 1s superior to
Tap Yogi, and 1s thought to be greater than even a Gyan-
Yogr He 1s superior even to Karma Yog1 and therefore,
you (Arjun) should become a Geeta Yogi. O Arjun 1”
Karma Yoga and Gyan Yoga are the two stepping stones

for the highest realisation of the Divine They indeed take the

Yogi to high spiritual attainment of Brahman consciousness

To become conscious of Brahman status still remains an
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VI3, O
. ut
attain pa:(f)ef tl}ousands of men scarcely any strives to-
scarcely an;nin’ and :;Ilt of the few successful strivers
: nows 3 . e .
(Tatwatah). e in all principles of existence

What is Gyan and what is Vigyan ?

A .

scientii?:rtlnatllsed knowledge of ascert

as distinguis%Zde?ge (Gya}'l). It’refers to abstract principles

ccient:fic. laws rom their .apphe'd result in art. When the

ohenomena, th are exemplified in dealing with concrete

into appli,ed :' abstrac‘t theoretical science is converted

mathemetics at:zlence (ngyan) We' thus have theoretical

and applied ;11 .apphed mathematicss theoretical physics

meaning of r:hyslcs and ‘s‘o on. This is the dictionary
e terms ‘Abstract Science” (g1) and

“« .
Applied Science” ( TR ).

[
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firse CE Cosmic Divine know
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iption of this idea is that Bra

Creati
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could not ::: ed down the stemd t0 discover its SOUIEE: c
He then we ce,°“t the source mspxtc.of years of wa.nficrmg.
hundred De,nt into dezp contemplationt of the Divin¢ for
Divine Knovae“S‘ It was then that Brahma acq.mxcd the
manifesta ow edge and then procecdc to work 1t out for
tion of the Cosmic existence:
isdom of

“Thi
his knowledge or Gyan js the Sup:amcntnl w
rmal feature of

ained truth is the

-Buddhi ) 15 the
existence. Mythologi
hma in the beginning of

ledge (Mahat

ﬁni(ar .. :
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how the Univerie 3¢
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CHAPIER VII

A (1) DIVINE WISDOM (GYAN) AND ITS WORKING
IN EXISTENCE (VIGYAN).

In the preceding six Chapters, the Lord has disclosed thz-
secret of Cosmic Action, the secret of transformation into a
Divine Worker by practice of Karma Yoga technique, and
also the secret of Divine Wisdom (gyan) by self-realisation.
But in order to develop free communion with the Divine
and to become cognizant of the Divine Knowledge working
out this existence in manifestation, stress has been laid on
development of Bhakti Yoga Arjun naturally becomes
curious to know the secret of the inner working of the
Cosmic existence The Lord promises to disclose to him that
knowledge in entirety by means of which he shall realise the
Divine integrally in all subjective and objective aspects.

HIATAHAAT: 1% A0 JHAAGIAL: |
eEnd aas’ At 997 qEAtd asFA 1 ¢ W
VIL.1. The Lord says: 1 shall disclose to you how you

shall realise Me in entirety and without doubt, by resor-

ting to this Yoga with mind solely attached and
surrendered to Me.

at 3¢ wfraafud agaremdina: |
ATHIAT /g NASFASTESTAATTSE U R 1

VII-2. I will disclose to you without reserve and in entirety
that Divine Knowledge, both in ideative and applied
aspects, by knowing which there would remain nothing:
more to be known in this world.

wgemont wge g wiaaata fagd
gaTafy fagmi wasai afr asaac na
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51
e;z‘:fibﬁf (T1me) find Swabhava (Nature) disturbed the
intel’actiom of Primal Waters, and there commenced the
o Cosm3cn[:nc~i (Eommotlc.m of the latent Gunas giving rise
front ti;e ﬁCthlty. Thxs Cosmic Activity brought 1n fore-
Cosmic D first C'osmxc Element of Mahat=Buddh1 or the
mated, th V:ﬂe Wisdom. When Rajas and Tamas predomi-
tence,’ Set-efmnd Element of Abankar (Ego) came 1n exis
element oi ;’;IIC Ahanka'r cransformed 1tself 1nto the third
organs oo i ind. Rajsik Ahankar gave Tis to ten sensory
Abanta s mstr.uments for mmd to work upon. Tamsik
and o T l\iave rise to Objective Nature of five Tan-matras
(Bh e Maha-bhutas, for the mind and senses to work upon
agvat II Ch. 4, 6 and [1I—Ch. 8 & 26).
Cre.zli-:liz fOllowm‘g chart gives the process

n according to Sankhya-

Primal Energy[ (Mul-Prakrm)

of this Elemental

|
Mahat-'Buddhx

|
Ahankalr (Ego)

__/_L,//
|
Satwic Ego Rajsic Eg0 Tamlsxc Ego
]
5 Tanmatras

Mind Ten Sensory Organs
5 Mahabhutas

(1) Apara Prakriti (Objective Nature)

Geeta drvides these twenty four elements

(Ta tyas) 1to

eight objective categories i
(1) Solid Five Mahabbutss including
(2) Liquid ¢heir qualttic: five Tanmatras

- (3) Gaseous
(4) Electric
(5) Etherial



156 ]

pared to a Blue Print of an architect 1 1ts theoretical and
1deative aspect, and 1s the Abstract Divine knowledge by
which one realises hus sclf as the selves of all and all selves
as the cosmic selves This unitary hnowledge 1s termed as
Gyan or Divine Wisdom

It 1s by this Divine wisdom that Brahm: proceeds with
the Creation of Existence He works out the ileative Blue
Print by means of Divine energy and by practical applica-
tion of the Divine wisdom ( Vigyan) bring 1nto eistence
the Brahmand and 1ts activity according to plan This
practical application of the Divine wisdom n the creative
existence 15 the applted Divine knowledge «( Vigyan )

The Lord discloses not only how the Divine exists 1n
spiritual planes but also pomnts out how and through what
mediums He descends down and gets involved 1n every atom
of this triple world. This 15 the applied Divine wisdom
(Vigyan) which works out the multiple creatton,y
fundamentally mamntainig unitary spiritual principle, even
1n the midst of diverse conflicting energies of nature, This
accounts for the orderly law of determimism of Nature and
prevents the Cosmos from becoming a Chaos

Vil A (2) CONSTITUTION OF COSMIC EXISTENCE

How does the Supramental Divine Wisdom emanate
‘the Cosmic Existence out of itself ?

As the mythological version of creation goes, Lord
Vishnu after the dissolution of the previous existence 1n
deluge at the end of the last Kalpa, lay resting in Yogic sleep
on the coils of restdual Cosmic stuff (Shesh) in Primal
Waters, with his Consort Laxmi (The Divine Shaktr) sham-
pooing his feet, and Kal (Time) stlently watching and awat
ting the approich of the next World Period with his one
thousand hoods spread all over Each hood represented one
Dev Year, and at the end of one thousand Deva Years of
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f:zxi)l’ibgal (Time) fmd Swabhava (Nature) disturbed the
intera Tium of anal‘Waters, and there commenced the
o Co Ctton anc.l t:ommonc.m of the latent Gunas giving rise
fron:s:‘l;c Activity, Thls Cosmic Activity brought in fore-
o e f.irsc C'OSmIC Element of Mahat-Buddh1 or the

osmic Divine Wisdom. When Rajas and Tamas predomi-
nated, the second Element of Ahankar (Ego) came In exs

tence. Satwic Ahankar cransformed itself into the third
to ten sensory

element of Mind. Rajsik Ahankar £ave rise
organs as instruments for mmd ° work upon. Tamsik
Ahankar gave rise to Objective Nature of five Tan.matras
and five Maba-bbutas, for the mind and senses to work upon
(Bhagvat 11 Ch. 4, 6 and 1II—Ch-8 & 26).
The following chart gives the process of this Elemental
Creation according to Sankbya
Primal Energyl (Mul-Prakritx)

| .
! Mahat-’Buddhl
I
Ahankar (E€0)
e Tt
Satwic Ego RaJSIIC £0 ‘ninlnlz

.
. _cory Organs Tan o0
Mind Ten 52 U
A,



[ 158 ]

(6) Mind—including its ten qualities called ten sensory
organs

(7) Buddhi

(8) Ahankar

Five Tanmatras are the qualities of the five Maba-
Bhutas, and ten senses are the ten qualities of mind. They
.are the energising agents of mind and Maha-Bhutas, which
jn their absence are lifeless and inert objective principles.
(Jad). These energising agents are the subjective principles,
which vivify the eight objective principles for furtherence
+of Creation.

Matter in the last analysis is converted into Energy or
Nature. The eight objective principles or Tatwas are thus
reducib'e to primary eight kinds of Nature classified as
Avpara-Prakriti

s w1y @ AR gheta v )
afmL zard & faear asfaeear n e

“VII-4. The Lord thus says that earth, water, fire, air,
ether, mind, reason (Buddhi) and ego are the eight-fold _
different divisions of My 'Nature. This is the Lower
Nature

(2) Para-Prakriti {Spiritual Nature)

The Nature of the Divine Wisdom (Mahat-Buddhi) is
«both subjective and objective, but both these Natures are
inseparable and always co.exist in the multiple Creation,
In the uitimate analysis of all that exists, we find that the
“All" is separable into “Self” :(Spirit) and “Not Self”
(Matter). This duality of Spirit and Matter in the multiple
-existence is not isolated or unrelated. There is a continual
relation between them, a continual approach and with-
drawal, an identification and repudiation. The connecting
Jink tetween the two is Jivatma, the Divine Microcosm.
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T

(Apa?ae-;i:{e:;?)i eight objective principles of Lower Nature
and they could were soul-less and mert principles (Jad),
combine or to ;11011“; vivify or nteract upon oné another to
Creation It : ;mOIecules and forms for furtherence of
Prakrit) m t ;5 the infuston of Spiritual Nature (Para-
objective elghtefmldwhlch made 1t possible for this 1ert
cther to COmb_mo Nature to act and mteract upon each
of Creation e and make multiple forms for furtherence

T
Tus 1dea 15 mythologically depicted 1n Bhagwat (11-Ch

2,4
& 111 Ch. 5, €, 8) It1ssaid that Brahman first creat
Cosmic Planes, but

ob
jective princtples or stuff of all the
lecules or forms for

;‘Eiihe::’:ld not aggregate into MO
of the che of creation Brahman then went 11 meditation
then con ;me for hundred Deva-Years The God Vishnu
enorgies thescended to permeate the objective principles and
the. Suy em to aggregate 1nto molecules and forms It1s
chat ;Jerltual Nature (Para-PraLnu) of Lord Vishnu
creat rmeated the objective principles resultmg 108 the
1on of Multiple Existence

WI;I;; Cosmic Mahat-Brahman
plane n and 1s the womb of Creation (Geeta 14-3).
<ompry. ot only of sab.ective or spm:ual princi I
as the :es within 1t the latent eight fold objective Nature
The ob esidual extraction of the prcccdmg worl
the ne“],ccuve principles are first rey caled 10
Nature) Wo;ld pertod, and constitute Apara
mto mul he spiritual Nature infuses and
mainta; tiple kinds of forms and
<Dhary::, creates, dissolves an
that m:nc Jagat) Iristhis Sprritud
of Obje spulates, governs and contro's th
muubl:‘“c punciples, and ¢hus 1t
cxistenc ‘;Xls:cncc (Dharya
Ma ¢) Italso carrics out
ny, and becomes the microsm!

¢ of Dine

s the pln
Jeis a

acuvates them
It wartually
rerce

¢ D¢
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Bhut or individual becoming) as a connecting link between
the Cosmic Spirit and Matter.

Shri Avurovindo says that the Supreme Nature (Para-
Prakriti) is the infinite, timeless, conscious power of the Self-
existent Being, out of which all existences in the Cosmos are
manifested, and come out of timelessness into Time. But in
order to provide a spiritual basis for this manifold universal
becoming in the Cosmos, the Supreme Nature formulates
itself as the Jiva. To put 1t otherwise, the eternal multiple
Soul of the Purushottama appears as individual spiritual
existence in all the forms of the Cosmos. All existences are
instinct with the life of the one individual Spirit, all are
supported in their personality, "actions and forms by the
eternal multiplicity of the One Purush.*»It is by the unity
of this Spiritual Nature that the World is sustained
(Yayedam Dharyate Jagat) even as it is that from which it
is born with all its becomings (Etad-Yonini-Bhutani-
Sarvani), and that also which withdraws the whole world
and its existences into itself in the hour of dissolution (Aham

kritsnasya jagatah prabhavah pralayah tatha). The unity is
the greater truth, the multiplicity is the lesser truth, though
both are a truth and neither of them is an illusion....The
fundamental nature of all is the nature of the Spirit, and
only in their lower differential phenomena do they seem to
be something else, i.e. to be nature of body, life, mind, reason,
ego and senses  But these are phenomenal derivatives, they
are not the essential truth of our nature and our existence.
The Spiritual Nuature (Para-Prakriti) is characteristi-
cally unitary in principle. In energising the multiple
creation of lower Nature (Apara-Prakriti , it maintains and
permeates that Unitary Principle even in the midst of
diverse conflicting energies of that Nature. That is how the
Spiritual Nature (Para-Prakriti) controls, maintains and
sustains an orderly determinism of Nature and prevents
the Asuric Nature-forces from running riot, and turning the
Cosmos into Chaos. Lord Krishna thus says that his Spiritual



[161]

Nature i
s the mai :
upheld, ain prop by which the orderly Universe is

The Spiri

Cosmic IS\II::;;:I If\Tature fmd the Objective Nature aré both
Tn menifestatia of the Vlraif Purush, (Macrocosmic Divine):
becorme Many n ((Jif }f‘he m?lltlple existence, the One wills to
cosmic Jiva t’hin is .Spmt‘u?l Nature becomes the micro-
Divine acts’in 5 :SZ: nltlfil prr.ltual Self in man. T}]e Cosm?c
Tiva principles. ultiple beings through this microcosmic
ObiIetctl;?vis ;I result of the combin
into being a';l;res th:lzt t}'le entire multi
in the “Al.l” e 51‘Jb]ect1ve principlfa is tl g
atoms, Thi; ti%:enhm the so-called mconscient‘ mineral and,
Mature into Spi t e reason why transf?rn?atlon of 'L'o_w‘cx
of man, piritual Nature becomes within the possibilities

ation of Spiritual and
ple existence C€OMES
hus found involved

e afaqearat gk fafe & T
o sitat agrandy 998 aa s I Y 0
-5.
Nt The Lord thus says: Also kno® My other higher
Whi:‘}:e by means of which this Universe is upheld, and
ch becomes the Jiva, O mighty armed.
wraAlf e waligad !
A g S W sqagar i &0
s are creite
¢l1am the source
r1d.

VII-
1'6' Know that all becoming 3 out of the
‘g,"mb of these two Natures, bu of the
irth and dissolution of the whole wo
A (3—DIVINE OMNIPRESENCE N MULTIPLE
EX!STENCE.

llmz;;i_Cnlxrc created existen
who Cnc““{!l and .Objcct Natures, but!
all exis rgises this machinery of creatio

tences. In Chapter XIV-3 the Lord espies?

Geeta—1

Iy £353 [1%14
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the Cosmic—{Mahat) Brahman is his womb but that it is He
who casts seed in it. The two Natures constitute a mere
mechanical device for the descent of the Divine in the
multiple creation. Spiritual Nature is the conscious driving
energy behind the workings of the Lower Nature of ego,
mind, life, desire and physical matter. This conscious energy
manipulating the entire existence has its source in the
Divine, Thus the Divine consciousness runs through and

through in all created beings, like a thread in beads of
pearls.

A Tl arafEmbagiie wiwg )
afy wdfad N g3 alwon g (o

VII-7. The Lord says: There is nothing else in this
existence Supreme beyond Me, O Dhananjaya. All that

exists here is strung by Me like a thread in beads of
pearls,

How does the Divine pervade the multiple existence
iike a thread in beads of pearls ?

Shri Aurovindo says that this is only an image which we
cannot press very far. The pearls are only kept in relation
to each other by the thread, and have no other oneness or
relation with the pearl string except their dependence on it
for this mutual connection Let us go then from the image
to that which it images. It is the Supreme Nature of
Spirit, the infinite consciou ower of its being, self.
conscient, all-conscient, all-wise, which maintains these
phenomenal existences in relation to each other, penetrates
them, abides in and supports them, and weaves them into
the system of its manifestation. This one Supreme power
manifests not only in 4l as the One, but in each as Jiva, the
individual spiritual presence. It also manifests as the essence
of all qualities of Nature, These are therefore the concealed
spiritual powers behind all phenomena. This highest
quality...is rather the inherent one, the fundamental truth
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of the Becoming (Bhut), a truth that supports, and gives a
Spiritual and Divine significance to all its appearances.

This existence is constituted of the combination of Lower
Nature and Spiritual Nature. The Lower Nature brings
into being eight categories of Cosmic matter or the Cosmic
dust. Solid, liquid, gaseous, electric and etheric matter are
the five concrete physical states of objective matter, mind,
reason (Buddhi) and ego are the subtler states of mental stuff.
All these eight Objective elements or Bhutas contribute to
‘the formation of multiple material forms. The Spiritual
Nature (Para-Prakriti) permeates in them with subtle
-inherent energies, characteristic of each of these eight
primary becomings, In short, each of the eight objective
principles (Tatwas) of Lower Nature is found to possess behind
it its own characteristic qualitative energy or Bhava derived
-from the Spiritual Nature. It is these qualities that energise
the said eight objective elements, in the absence of which
qualities, they would appear as dead matter (Jada).

Ten senses are the qualitative Spiritual energies that
-energise the mind, The five Tanmatras are the Spriritual
qualitative energies that energise thefive objective becomings

(Bhutas). These qualities that animate the objective
prirciples are deseribed as Divine in verses 8 to 11 Their
workings appear different characteristically according to
the nature of each element. Some appear as mental energies,
some as desire and life energies and some as physical
-energies.

The following is what Shri Aurovindo says in his Essays on
Geeta. “Divine himself in his Para-Prakriti is the energy at

the basis of the various sensory relations of which, according
to the ancient Sankhya system. the ethereal, the rat'li'ant,
electrie, gaseous, the liquid and theother elemental conditions

of matter are the physical mediu:?. The ﬁve. ;:l;mcmatl
<conditions of matter are the quantitatx-vc or materia \ [cme:
in the Lower Nature, and are the basis of material forms.

“The five Tan-matras-taste, touch, scent and the others are che
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qualitative elements These Tanmatras are the subtle
energies whose action puts the sensory consclousness In
relation to the gross forms of matter. They are the basis of
all phenomenal knowledge .From the material point of
view, matter 1s the reality and the sensory relations are
derivative. But from the spiritual pomnt of view, the truth
1s the opposite  Matter and material media are themselves
derivative powers, and at bottom are only concrete ways or
conditions m which the workings of the quality of Nature 1n
things manifest themselves to the sensory consciousness of
the Jiva The one origmal and eternal fact 1s the energy of
Nature, the power and quality of bemng, which so manifests
1self to the soul through the senses And what 15 essential
1n the <enses, most spiritual, most subtle 1s atself stuff of that
etarnal quality and power. But the energy or power of
being tn Nature 1s the Divine himself in his Prakritn  Each.
sense In 1ts purity 1s therefore that Prakriti, each sense 1s the
Divine 1n his dynamic conscious force, In each case 1t 1s the
energy of the escential quality on which each of these
becomings depends for what 1t has become That 1s given as

the characteristic sign mdicating the presence of the Divine
power 1n their Nature”

The exght fold categories of Nature are the quantitatine
objective categortes The five Tanmatras and the ten kinds
of sensory energies (Indriyas) are the subtle qualitative
energies that dynamise the said eight objective categories
of Lower Nature The qualitative Nature of an object 1s
ordinarily considered as part and parcel of that object
although 1t 1s the most vital energy that makes that object
what 1t 15 The qualitative Nature of the eight objective
categories 1s not therefore separately classified as distinct
categortes of Nature in verse 4. Sweetness and sugar form
one object and not two, though in reality they are two An
object has no value in the absence of such qualities

An 1dea of the qualitative energies of Spiritual Nature
that energise the various elemental becomings of the physical,.



{1651

vital and mental planes can be roughly had from the

following table :

Primary Bhutas

Energising quality

Planes or
Elemental Becomings
Physical Solid (Bhumi) Smell (gandh)
{Bhu-Loka) Liquid (Aapo) Fluidity (Ras)
Gaseous (Vayu) Touch
Fire (Anil) Radiance (Prabha)
Heat
. Incandescence (Tej)
Ether (Kham) Sound (Shabd)
Vital Lower mind Senses of action
(Bhuvar-Loka) (Karma-indriyas)
1. Vigour Courage
(Paurush)
2, Ascetic hardihood
(Tap)
3. Strength (Bal)
4. Majestic splendour
(Ted
5. Divine Will
( Kam
6. Life (Jivan)
Higher Mental | Higher mind Senses of
(Swah-Loka) | Buddhi Kaowledge
Ahankar 1. Aum (Pranava)

2 Pragya (Baddhi)
3. Multiple Divine
individuality

(Jiva)
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The Geeta illustrates in verses 8 to 11 how the multiple
created beings are strung on the Divine like a thread by the
aforesaid energising spiritual qualities and how the same
Divine consciousness uniformly runs through and dwells in
all thatexists in the mental, desire and physical plane.s.
Unless understood in this sense these verses are dogmatic
stumbling blocks to the modern intellect, and appear even
redundant in this brief philosophical treatise of Geeta. A
deep scrutiny reveals their grand relevancy. They speak of
the secret spiritual sources of all the mental, vital and
physical energies vigorously streaming fcrth in this multiple
creation.

W@isweg A=A sl pfggED: )
o1 |AARY YEg: W AlEE ggu c

VII-8. The Lord says: I am fluidity in liquids, Radiance
in the Sun and Moon, the Pranava (Aum) the source of
Divine Knowledge of the Vedas, sound in ether, and
courage and vigour in man.

quat e gfgsat 9 dwraifer famaet |
sfiad adypy asgfia qaftag i g 1
VII9. 1am pure fragrance in earth, the glow or incande.
scence in fire, thelife principle in all beings, and the
sense and mental purity of the ascetics.
A’ af wdy@ai falg md g |
gfeg fanmnfia dwesaames 1 o N
VII-10. Know Me, O Parth, as the eternal seced of all
beings. I am the Pragya Wisdom of the wise, and the
splendour of the splendorous.
a5l ggadt M smaniEfeg |
anifazadl wig walshn weada 1) g2 0
VII-11. O Lord of Bharats, I am the might of the mighty
devoid of desire and attachment, and I am the desire
conducive to the Divine Lawof actionin all created beings.
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A(4) —TRIGUNAS-PSYCHOLOGICAL SOURCE OF MENTAL,
VITAL AND PHYSICAL REACTIONS

The working of the aforesaid Spiritual energies in the
world is controlled and regulated by three Gunas or qualities
of Lower Nature, They also have their origin in the Para-
Prakriti (Spiritual Nature) where they exist in a state of
latent equilibrium. The ego or separative instinct of lower
nature disturb their equilibrium. They then begin to
manipulate and regulate the flux of other spiritual energies
resulting in the creation of multiple existence.

These subtle triple energies (Gunas) of spiritual origin
propell the various activities of ego, mind, senses and body
in the creatures in varying degree of intensity depending on
the capacities of their constitution. Each of the qualitative
energies of spiritual nature has a tremendous force in its free
state, which no material object can receive in full intensity.
We can imagine the tremendous energies of elements like
water, air, heat, electricity etc, which if not kept in control
by nature’s provision of limited receptive capacity of created
beings, would result in the destruction of the whole existence.
Nature has equipped the constitution of all created beings

with mind, senses and otherphysical organs possessing limited
capacities of reception of these nature forces. If it were not
d become blind, deaf,

so, man and other created beings woul k
insane or what not, by the uncontrolled flux of these cosmic

energies.
In India Hat-yo82 has ;nvented various physical and
eceptive capacity of physical

breathing devices t0 enlarge the T bsic
organs to allow 2 greater influx of nature forces in the

physical body, and thereby to acquire su?cr "a.ffml pof-,-c,;
known as siddhis. Shri Aurobindo says 'ln the ?ynthes;s o
Yoga”-(Incroduction), that Har.yf);':n _mmf a; f 1: cor;qu.cst
of the life and the body, whos¢ equilibrivim bcl_s tl LE ox{;bagon
of all Nature’s workinz in the human mg.] quili ;,;,m
established by pature is sufficient for the normal egoistic life 3



it is insufficient for the purpose of the Hat-yogi-+-+=-Hat-yoga
seeks to rectify Nature, and establish another equilibrium by
which the physical frame will be able to sustain the inrush of
an increasing vital or dynamic force of Prana almost infinite
in its quantity or intensity. In Nature the equilibrium is
based upon the individualisation of a limited quantity and
force of the Prana more than that the individual is by personal
and hereditary habit unable bear use, or control. In Hat-yoga
the equilibrium opens a door to the universalisation of the
individual vitality by admitting into the body, containing,
using and controlling, in much less fixed and limited action
of the universal energy.,

A (5)—TRIGUNAS—COSMIC CONTROLS OF
NATURE’S FORCES

Nature has provided Cosmic reducing controls to
regulate the receptivity of the flux of Cosmic energies in the
constitutions of created beings. The extent of limitation of
the receptive capacity of the organs of physical embodiments,
depends on the proportion of the three Gunas inherently
working ip the swabhaba or inner nature of a particular
becoming. The Gunas thus work as control to regulate the
flux of Nature’s Forces in the organs of the physical embodi-
ments ol the created beings, and thereby play an important

role in the smooth running of the multiple creation.

These Cosmic controlling energies called Gunas are of
three categories :

1. The Sato.guna controls and regulates the chaotic
possibility likely to be created by the free and un-interrupted
flow of Nature’s Energies It tends to promote and maintain
harmony, peace, order, and the evolutionary urge of Spiritual
Nature It is a buoyant movement in one's nature, radiating,
and reflecting spiritual light.

2. Rajo-guna promotes and energises the flow of Nature's
Energies to the full extent of' one’s capacity. In man it
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energises multip'
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natural tendency or swabhaba of each individual and operate
as the law of his action. Even his blood cells, nerves, tissues
and brain cells are dominated by the predominant guna or
quality of his Swabhaba. His total life activities are thus
virtually enslaved by that Swabhaba. ]

If the Satwik quality is predominant, his constitution:
gets insulated against the rush of Tamasic or Rajsic
tendencies Similarly if Rajsic or Tamasic quality Is-
predominant, his body acts as an insulator against the flux of
the other two qualities. Itis this principle of the diverse
balances of these triangular energies, that is responsible

for innumerable varieties of natures in men and in other
created beings

¥ S3 grfkasr WA USHRATAETET A |
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VII-12. The Lord says: You should know that the subtle-
Satoguna, Rajoguna and Tamoguna emanate from Me, I
am not in them but they are in Me.

What is meant here is that the true and supreme
spiritual nature of the Divine is not imprisoned in the
gunas, The gunas are only phenomena in his being created
out of it by the action of the ego and the ignerance. The
ignorance presents everything to us in an inverted vision
and at least a partially falsified exparience.

A (64—MAYA—VISUAL PERVERSION RESULTING
FROM GUNAS

The three gunas in a state of ejuilibrium in the Unitary
Spiritual planes are pure spiritual energies but when they
reflect in the triple world of multiplicity, they lose their
cquilibrium, become free lances, and struggle among them—
selves each trying to dominate the others, Their activity
starts when the individual self (Jiva) descends down from the
original unitary consciousness into the separative conscious~
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ness of the ego princi .
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but that bewilders our knowledge, creates falsz values,
envelopes us 1n ego, mentality, sense, physicality, limited
mtelligence, and there conceals from us the supreme truth of
our existence, This llusive Maya hides from us the Divine
that we are, the mfimte and imperishable spirit  If we could
see that the Divine is the real truth of our existence, all else
would also change to our vision, assume its true character,
and our life and action would acquire the Divine values and
move in the law of the Divine Nature”

fefuy oSt o, mat i w1
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VII-13 The Lord thus says —By the subtle tendencies of
the three gunas the whole world gets bewtldered and
deluded, and 1s unable to realise Me the eternal imper:-
shable Divine beyond these gunas

A(Z) MAYA—THE DIVINE PRINCIPLE OF EXISTENCE

The creative principle of Maya 1s the Divine energy
(Darv1) emanating out of the spiritual nature (Para-Prakritt)
1t dominates the entire created existence Its main object
1s to maintain and expand the separative prnciple of
mulophicity  1t1s an energy of cosmic nature pracuically
mvincible by personal efforts But 1t 1s impossible to
regain the true spiritual consciousness without crossing the
the domamn of this Maya The secret of success liesin
complete non cooperatton with 1t and to seek Divine aid for
liberatton from 1t by total surrender and devotion to the
Dwvine It must however be noted that the Maya 1s a
posittve principle working in the Universe It s not
a deluston or a non existing 1magmary something. [t conceals
the underlying truth as an Hlusion, and makes the existence
appear what 1t 1s virtually not Maya 1s compared to an
existent rope which an 1gnorant person 1magmes as a snake
by illusion  The world existence 1s positive and not a Divine
trick or a non-existent non-entity, or the result of some
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chronic mental derailment of the brain of humanity as is-
sometimes supposed. It is inconceivable that the Truth cam:
create or result in a2 Non-Truth, to misguide and delude the
world, As pointed out above, it is only by an approach to-
the Divine with complete surrender and devotion, that one
‘can cross the domain of Maya, and not by any amount of
personal efforts,

Feft @ ar ot WA AIAT AT
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VIL.14 The Lord thus says: Thisis my Divine Maya of
the gunas. Itis invincible and hard to overcomes .Only
those can cross beyond it who approach and worship Me

and Me alone (Mameva).

B(1) TRANSFORMATION OF TRIGUNATMIC NATURE
INTO SPIRITUAL NATURE

The first fourteen verses of Chapter VII deal with the

philosophical Truth of Existence. Virtually it ;h:
intrinsic activity of the Spiritual Nature (Pam-?raknt'l " o
is working out this multiple creation through its den_vatf\f:
objective Nature. The three gunas activate the ObJeCttl;r
Nature and conceal the Spiritual Truth from ouer"‘:urc
experience. The creation proceeds from the sl-)lrlpia rre:txial
which is always at the bottom of the entire erecover
activity, It is this Spiritual Truth that we h.avc tc:j to make
inorder to become a true spiritual personfﬂ“y’ anh Divine
all our actions flow from the power and Wll.l of s. But
within and not from the mental idea of V’,tElI f:s:;o-”y to
material pragmatic mind has surrendered n'sel and sense
the attractions and satisfactions of materh ¢ allegiance
desires ; and finds it difficult 1© trans

: o
to the Divine, The Geeta points out adm Iy dnduce him £0
the normal wordly man, which ma¥ gradud

. izes tO
ns and desir
transfer his allegiance from worldy atractio

the Divine.



[174 ]

Degenerates —

There are roughly two classes of human bemngs @)
Degenerates and (2) Virtuous Degenerates constst of men
who are under complete domination of lower type of
Rajoguno and Tamoguno They are purely selfish, aggresstve,
_ambitious, domineering, aggrandising, cruel, devoid of refined
moral sentiments and disposed towards all kinds of sinful
acts for satisfaction of their ambitious desires They appear
to be beyond redemption for the time bemng. Infliction of
secular punishments by State laws, or visitations of Nature’s
wrath may bring them round to their senses, but not so much
the preachings of religious type, which they evaluate asa
gross foolery They even proclaim that search for God 1s
virtually a search of a black cat by a blind man 1 a dark
room whete 1t 1s not at all. Supernatural powers have no
appeal for them, and their sole rellance 1s on personal
efforts

A AT EHRAY FET AT FUTAT: |
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VII15 The Lord thus says that those bewildered fools
who are evil doers, great sinners, devoid of wisdom, and
who are surrendered to all sorts of Asuric tendencies,
do not care to approach Me

(2) The virtuous :—

There are four types of virtuous human bewngs differing
according to thetr evolutionary stage.

(a) Arta—The afflicted -

This type consists of men of asuric nature, who have
no faith n supernatural powers and have sole reliance on
personal efforts But when they fall a prey to chrome
mncurable diseases, to frustration, to pennury or to other
calamities, and when their personal efforts for relief prove
futile, they perforce turn their attention of supernatural
powers, and try to grasp at them as a Jast resort Iike a straw
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by a drowni

liverage :()v’l?flrfhezan. Such calamities thus serve as a
vaguely approach out of the morass of trigunas. They
perform some rit L‘;‘a!t“f; gods, .uf:ter some mantras and
approaches to Goda's or obtam:{lg the relief. Such
feature of their liv n o oot become a reguar
adversities, and alszs; as prophylectics aganst possible
antoward incident. B as cures t'vben faced with such
through such SUI;e ven an z'ithelst on attaining success
theist. r-natural aids turn into a confirmed

Suc

wishor of humanity nevolent, gracious, benign and wel-
He creates inhumty as s generally preached, why is it that
and frustratio man calamities, sufferings, disappointments
nets to makenst ;S snares to catch human beings into their
own creations em unhappy. A}I these snares are our
NaturesLaws as ;hresuIF ?f our evil deeds and violation of
the fact that s- N e Dx.vfne beneYoIence and grace liesin
to lift up men lflC calamities are utilised by natureas levers
him to divert hfom the e.ntanglements of Maya, and to drive
mind and sen is atte:n.tlon from the lower naturé of ego,
thus Nature’ses to s%m-nual nature These sufferings are

s evolutionary devices to tur? a worldy man

int i
0 a good-minded person.

{b) Intellectual secker after Truth (Jigyasu) :
thoz;’hxs type consists of men of inqui
ughly believe in the existence of unseen

Powe ., :
rs. Their intellectual curiousity impells them to probe
xistence. As seekers of

1 -

;‘zc\,xttll:echphﬂoso?h"cal mystery of @

their va ey are in search of great teachers for _re‘moval of

The attl‘lous doubts and for leading therm O the Divine path-

Natu empt to transform their Jower ralasi¢ and t;}n:lasxc
teinto satwic mature and ultimately into spiritual

Natore,

istive nature. They
supernatural
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(c) Desire driven devotee—Artharthi :

Third type of ‘artharthi” consists of men who are
endowed with some degree of Satwic and higher Rajasic
nature, and possess an urge however small to transform
therr lower nature into Spiritual Nature. They havea
natural tendency to act righteously guided by ethical
and state laws, and are onthe whole disposed toward
virtuous acts Some of thece higher type of men feel inclined
to perform work of humanitarian and altrutstic nature and
conduct religious and charitable mstitution for public good
They find a religious justification and moral satisfaction m
carrying out such schemes, but with a lurking senses of
earning happiness here as well as in the worlds beyond after
death. Therr efforts for the sake ofa return or reward
falls within the preparatory stage of Divine bhakt: which
1s 2 higher attainment, They 1gnore the secret presence of
Divine nature mn them, that drives them to such virtuous
deeds Their ego therefore takes credit for being virtuous,
since they cannot see the Divine hand behind.

(d) Gyami—Man of Spiritual Nature :

This 1s the highest type of a devotee who has transformed
s separative lower nature into the unitary spiritual nature
He wvisualises his self as the selves of all, and all selves as the
Divine Self He unites his integral being with the Divine,
becomes a divinised personality The gyani realises thisDivine
status and visualise: the omnipresence of the Divine every~
where 1n all beings, after the lapse of persistent attempts of
many births. Such High soul are very rare to find

agfdar wwew At s gefmsg a :
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VII-16 Thus the Lord says: O Arjun, there are four
types of rightcous persons who turn towards Me with

devotion, (1) the afflicated—Arta, (2) seeker of Divine
knowledge—Tigsasu, (3) destre-driven virtuous persons—
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Artharthi, and (4

g th

pragya wxsdom_(.C);ya:xse who have realised supramental
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VII-17
con's ; Out of these four types of devotees, the Gyant 1s 1
Mo :ndt unton with Me and 1s one porntedly devoted to
. g, nd he 1s therefore specially distinguishable  Such
yant loves Me intensely and I love hun equally
. C
IEMT: @Y oAA el Aa AT
arfem: @ T gt AAAgEAT TRA 1N
s are 1n my Opinion

y own Divine Selfs
tablished 1n the

A%\
fh]l;& All these four types of bhakta
. eral minded, but gyani 1§ verily m;
ecause he being 1n unton with Me gets es
supreme Divine status.
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¢
argia: wafafy @ qgEAT ggaa. 1 & I
VI
aig(i This Divine status 1 which the gyant visualises Me
of welling everywhere 1n all bemngs, 15 attained by him
ter the lapse of many birthe Such high souls are very
rare to find

B (2)~WORSHIP OF NATURE GODS AND ITS
UTILITY—(VII—-ZO to 24)

natWhy does a normal man feel moré inclined to worship

ure gods and not the Divine directly 7

ehind this chot
n hasdev

ce of man

There 1s a mystery b
cloped 15 “mind",

:ﬁiﬁit instrument which a ma
upon 1s material and needs 3 concrete form t0 concc;xtra;c
un It 1s incapable of having any concefmon of the
wersal abstract Divine. Geeta $3¥3 m Ch XII that 1t 18

Geeta—19
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difficult for an embodied being to concieve any idea ofa
formless Divine. He cannot thus help resorting tosome
form for worship. In the process of manifestation the
unitary spiritual nature diffuses itself into multiple energies.
Each ‘such energy is controlled and regulated by its own
central conscious power. Human ingenuity has assigngd
personal forms to them suitable to their characteristic
activity. The worshipper of each nature gods in such forms
virtually corcentrate upon their inherent power rather

than on their assumed personality, and thus invoked
they bestow the desired results.

Shri Aurobindo refers to the utility of personal god
worship in synthesis of yoga as follows, “Tendency of
intellect is to conceive God as solely impersonal, and the idea
of personal God is canceived as a fiction of the mind. This
id2a of abstraction is a stumbling block to bhaktas. Unless one
is convinced of the existence of personal God, he has nothing
to adore or to love or tosurrender, and his bhakti is only
an uncertain attempt which may ultimately prove to be
a chimera, a will of the wasp and a waste of time.”

There is ancther reason for man’s choice in favour of
worship of nature gods. These nature god-heads are
acknowledged and believed.to be the bestowers of different
kinds of reliefs. The man thus choses that god-head for
worship which suits his immediate needs and his nature.
Since the nature gods can solve all his difficulties, he does not
think of approaching the Divine. Such solutions of difficulty
by these god-heads relate to the satisfaction of desires of

lower nature and they would rather tend a man to
<ontinually remain enchained to the lower maya. He
temsins enslaved to nature gods because his spiritual wisdom
gets eclipsed by worldly attractions and desires. Once he
reclaims that wisdom by the teachings and company of
spiritual masters, he would feel inclined to adore and
approach the Divine himself. The worshippers of nature
gods attain at the most the planes of those gods on death,
but the Divine worshipper attains the Divine himeelf.



~

[179 ]

* ' 4§) The Divine Grants Desired Fruits Through
Nature Gods

The Cosmic Divine works through his spiritual nature in
the multiple existence. This spiritual nature diffuses itself
in manifestation into multiple energies. Each such energy
has behind it its own central conscious power generally
known as its devata or god. These nature gods utilise
their respective energies Imn harmoniously carrying on and
upholding Cosmic law and order. They drive their powers
from the divine nature, the universal shakti or the divine
mother. The reliefs that they grant in response to prayers
s thus virtually a gift of the divine shakti bestowed through
their instrumentality.

This derivative aspect of the powers of nature gods has
ibeen jllustrated beautifully in a parable in Ken Upanishad.
Nature gods Fire, Vayu (Air), Indra and others assembled
to gloat over their respective powers on attaining conquest
.over the asuras. Brahman the Divine appeared in the form
of a monstrous Yaksha at a short distance from them.

“These Gods became curious to knmow as to 'who that
eached him, and the

monstrous being was. Agni God appr d
Yaksha enquired from him as to what power be 205‘“;_1‘;
Ay ; ouring capacity.
Agni (Fire) boasted of his all dev but Agni

Yaksha placed a straw of grass to test his might, o0
dnspite of best efforts failed to destroy it, and had (01 ’;ﬂ;‘hc
disappointed The Air God (Vayu) then approsc e ven
Yaksha, but he too failed to remové 3 scraw of 0% T
by the utmost intensity of his pawer,and returned lsaPP:Jch
ted. Then the God Indra of mind took courage to :;;Jm had
ths Yaksha. When he reached the spot, the Ya'i :;Ound
disappeared, and the Universal Mother Uma ,E?dm that
standing in his place. Indra enguired of her 1; ahman who
Yaksha was. Uma replied that it ¥as ehe !:c pride of
had appeared in the form of Yaksha to cutb t He further
Gods by withdrawing their borrowed powcxs:‘ 5) was the
said that the victory gained by the Gods gokl‘:cuth thes,
xesalt of the power ofBrahiman utilised by himed
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difficult for an embodied being to concieve any idea ofa
formless Divine. He cannot thus help resorting to some
form for worship In the process of manifestation the
unttary sprritual nature diffuses 1tself into multiple energtes
Each such energy s controlled and regulated by its own
central conscious power. Human ngenuity has assigned
personal forms to them surtable to their characteristic
activity. The worshipper of each nature gods 1n such forms
virtually corcentrate upon their inherent power rather
than on therr assumed personality, and thus invoked
they bestow the desired results

Shr1 Aurobindo refers to the utility of personal god
worship 1n synthesis of yoga as follows, “Tendency of
ntellect 15 to concetve God as solely impersonal, and the 1dea
of personal God 1s concetved as a fiction of the mind. This
1d2aof abstraction 1s a stumbling block to bhaktas Unless one
1s convinced of the existence of personal God, he has nothing
to adore or to love or tosurrender, and his bhakti 1s only
an uncertain attempt which may ultimately prove to be
a chimera, a will of the wasp and a waste of time”

There 1s ancther reason for man’s choice in favour of
worship of nature gods These nature god-heads are
acknowledged and believed.to be the bestowers of different
Linds of reliefs The man thus choses that god-head for
worship which sutts his 1mmediate needs and his nature
Since the nature gods can solve all his difficulties, he does not
think of approaching the Divine. Such solutions of difficulty
by these god-heads relate to the satisfaction of desires of

lower nature and they would rather tend a man to
<ontinually remain enchammed to the lower maya. He
Temains enslaved to nature gods because hus spiritual wisdom
gets eclipsed by worldly attractions and desires Once he
teclaims that wisdom by the teachings and company of
spiritual masters, he would feel mclined to adore and
approich the Divine himself. The worshippers of nature
gods attain at the most the planes of those gods on death,
but the Divine worshipper attains the Divine himself
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has come to 1n end, they freed from the deluston of dualities
worship Him with intense farth

(iv) Nature gods are mediums for Diviae approach

It 1s the Supreme Nature of the Divine (Para-prakrits),
that upholds, mamtans and controls the multiple Universe
This Diviné shakti has her own agenctes to carryon the
Cosmic activities, and for energising the eight fold Lower
Nature. Nature gods are these agencies working m different
planes as heads of varrous Cosmic energles They dertve
their power from Divine shakt1 and are spiritual Nature
Some of them exercise their power solely mn the Lower
Nature, while others work as connecting links between
Higher Nature and Lower Nature This Para-prakritt
(Spiritual Nature) virtually carries on the Cosmic adminis-
tration through these gods alloting different Cosmic depart-
ments to different gods These gods are mere generators of
powers, quite indifferent to what we call good of bad, sin oT
virtue, mn therr dealings with the Cosmic existence  Their
power works impartally and without distmction One may
utilise 1t erther for virtuous of sinful  objects Iike the
electric power which one may utilise for human comforts
or for electrocution. That 1s how man obtamns relef to
satisfy his selfih ends from them These gods however

the

temam unconcerned about the Consequeﬂcfs (I’fft or
1
grant of such prayers on his spiritual or mord up!

downfall

lower
Those who have risen above the dualittes of :
elves from attractions O

Natuare, and have Liberated thems 3 for
senses, mind and desires, approach these Very : n why
leading them on the Divine path That 1s "the Irejxs:to Toad
a Sadhak generally has his own ¢Ishta Deva’ 18 nods ot
him on the Divine path  The worship of naturé gsome fre
thus to be discarded as 2 bagotted foolery, a8
thinkers do
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and that glory and palm of the conquest over which they

rejoiced and took pride was in fact the glory and victory
of the Brahman.

Thus the success or rtelief which the worshippers of
Nature gods obtain is in fact endowed to them by the Divine

shakti, the Universal Mother through the medium of those
gods.

(ii) Faith brings success :

It is the intensity of faith in gods that contributes to the
fulfilment of desires. Itis the Divine shakti that sets up
intensity of faith in these worshippers to promote their
devotion to their chosen gods by diversion of their minds
from materialistic powers and personal efforts to unseen
supernatural powers, They develope enormous faith in
these gods and resort to various external observances suitable
to their nature. With intense faith they perform various
rituals and sacrifices of material objects, but not the sacri-
fices of their lower nature, They on the other hand further
degrade their lower nature by resorting to bloodshed of
innocent animals in the name of sacrifice.

(iii) Faith is an essential element for Divine
attainment,

Intensity of faith is an essential element for elevating
oneself to Divine love. The worship of Nature gods deve-
lopes this quality of faith in a man originally due to vital
impulses of desires, but a stage arrives when the worshipper
begins to consider more desirable to seek the aid of nature
gods for lifting him up to Divine consciousness. The
intensity of faith thus developed becomes an important asset
in his nature for approaching the Divine. This stage arrives
when one begins to feel disgusted from the delusion of
dualities and satisfaction of desires which multiply to become
source of endless sufferings. Therefore, the Lord says in
verse 28 that those men of virtuous deeds in whom sin
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N (vi) Difference between the highest attainments by
ature god worship and Divine worship

Vi
arious nature gods have their abodes 1 different
which they exercise their jurisdic

planes of existence over
er the

gzgdhlfan;Sh' the god of knowledge, presides ov
o godp ﬂnfE, Indra presides over the mental plane, the
oo 8 Zol heérmg, seeing etc preside over the desire
The swonh planetary gods preside over tre physical plane.
e plarrs tppers devoted to these gods ascend on death to
o eﬁn which their adored god presides. Buta devotee
ceconts wine ascends to the higher spirttual planes,
The hni to the progress they make i therr lfe time
themSe;g status can also be attained by those who devote
e s ves to nature gods with the cole object of recetving
id for union with the Divine

The aforesatd concepts about the

are descrited 1 the Geera m a nuts
verses,

worship of nature gods
hell 1n the followng
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ns whose wisdom

VII-20. The Lord says —Those Perso
1 echpsed by multple desires approach ~ naturé
gods, resorting to varwous T suitable to  therr
nature:
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hiping nature
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VIL21 To such desire drtvi
gods 1n whatever embodied form
in those gods.
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VI 22, Bestowed with that fatth, he szeks to worship that

god and obtains destred frusts s ordamed by Me

2n devotees wors
[ bestow unservia

FrtEd |
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(v) Nature gods are worshipped in various form
(Tanum)

Nature gods ate Cosmic formless beings, but the human
mind 1s 1incapable of conceiving a formless existence
However high may be the flight of his rmagmation, he cannot
but concerve the 1dea of such a formless bemng mn some aspect
of a form Even while meditating on an impersonal all-
pervastve God, he extends his imagmation to a picture of
Iimitless space full of stars, suns and moons, but thisis
nothing but a conception of a form Then the question
arises as to how to conceive the idea of a formless god to
make hum an object of worship and devotion

In ancient past, the great <eers of India and other places
had very artistically invented embodied forms for each
Cosmic god corresponding as far as possible to the Divine
power that he wields for the working of the Cosmos Even
the Sat-chida nand Brahman and His Divine <hakt? have been
represented 1n human forms, which bespeak of their
Divine aspects and Cosmic principles Brabma, Vishnu,
Mahesh and thetr consorts the mental god Indra and various
other nature gods, including the deities of planets and
several other unseen powers, have been alotted various
embodied forms corresponding to the nature of their powers
An average man fixes his attentton only on their outer
embodiments, and devotes himself to that outer form
only Even the worshippers of God 1n human form mentalise
that the formless Divine and His Consort the Drvine Mother,
have really assumed these embodiments 1 their descent m
the mamfested existence  This assumption 1s purely due to
their 1gnorance of the essentral Divine essence (Bhao)
concealed behind those forms A true Bhakta however
vismalises 1n these very forms the concealed Supreme
Imperishable Disine, worhing through them in the Universe
The Divine however helrs both kinds of worshippers
developing their firm farth in the gods they worship, and as

a result of that faith he grants ttem the boons they
pray for
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1s 1 fact a
prelimmary step to enable the material mind to

tr

ansform atself into the Spiritual Consclousness,
rsqeh sqfERIge weded ATAZET |
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VII-24

SearChT:gus the Lord says:—The persons devord of

e intellect devoted to My worship 1n embodied
mentaluer(r;l/[ get solely engrossed In the outer form, and
SO ;myante) that I the unmanifest Divine have
P, e hmitations of an embodied form, losing sight
bemg stence of My excellent Supreme and 1mpenshablz

or essence (Bhao) concealed behind that form

TO IN CHAPTER Vil-24

(Vi) TOPICS REFERRED
11 DISTINGUISHED

AND IN CHAPTER X~

chapter Vil-24 and i
llel expressions of the
hind the multiple
petition ?

fact that Chapter viI

Cha:?: 1dea referred to in Geeta
<o ll')IX-n appear to be para
exist wine principle concealed be

ence, If this 1s true then why such ré

We must not lose stght of the

f:?eli:ilthht he detatled workmng of the Cosmic existence 1t
nature o the two Cosmic naturess Coomic LFIEUNAS Cosmic
It confin gods and the worship of the Cosmic Divine
not touc;s itself solely to the Cosmic prmcxplec,
ndividu Ithe separative principle working 11

Cosmic als Human mind b3S however

con;cl; 1mperishable  Diviné to the lmie nas
Chapt. usness subject t0 all limitations of a physicd orm
er VII-24 reminds us about the 1mperlshable potentid

Iut;
fuy of the Divine even 1f Worshxpped as an n humatt
T
m It says that even If such form 15 asst
for facility ©

b;

1: the mgenious brain of man

q,peflshable Divine essenc” beht
el ast dimmsh or partly Pers
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VII-23 But the fruits obtamed by such men of baser
intellect are persshable The worshippers of Nature gods

ascend to the planes of thosz god , while the devotees
of the Divine attain the Divine Himself.

(vii) Form worship of gods is a step of Divine
‘Worship

The embodeid forms alotted to various Nature-gods and
even to the Cosmic Divine by the material brain of men are
their symbolic representations in visible physical forms.
The material mind finds 1t conventent to concetve the Cosmic
formless gods or the Divine 1n such physical forms But a
man of searching intellect notices behind these artistic forms
the true and essential Spiritual Nature which 1s eternally
the same and mmperishable even though encaged in the
grossest matter It 1s a mistake to suppose that the Divine
-essence nvolved 1n material forms has diluted itself or lost
His Supreme eternal potentiality A worshipper of such
embodied forms of the Divine as human Krishna or
Ram must enter deep into the spirit of these forms, and

mentalise not only the exterior side of the forms, but must
plunge deep mto the spirit of Divine essence (Bhao® concealed
behind them  Such worship 1n the form of an 1dol or as 2an
avtar 1s the true Divine Worship which brings about the
desired attainment But 1f one confines himself to the form
and form alone, and finds an aesthetic pleasure only mn this
or that adornment (Shrangar) or ritual, he remams attached
solely to the material But gradually there comes a time
for each such devotee, when he crosses over the form stages
and Eegiins to enter into the spirttual essence which already
existed behind that form. The 1do! worship or the worship
of avtar 1s not thus to be discarded as a foolish attempt. It
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B (3)—IMPERISHABLE DIVINE ASPECT REMAINS
WRAPPED UP BY YOGA MAYA (VII—25to 28)

Why does the imperishable Divine aspect remains

concealed for human experience and vision ?

Trigunatmic Maya :

con;ilins is a point relanng to the
ousness in the Cosmic existence.
pheres of the Cosmcs, (1) the higher S
g;ttarz%; an) and (i1) the lower hemusphere O
Sp?:;:h“lmyan)- The upper hemisphere consists
Mah “3 planes known as Sat loha, Tap loka, Jan-l
rem:‘r °Ifa In these planes the Drvine consclousness

ins in totality, the One mpershable Satchidanand

consciousness
The lower hemisphere conststs of the mental plane (Swah,
the vital plane (Bhuvab) and the phy=ical plane (Bhw) The
One mantfests as Many 1 these planes under the dommat1on
of the separative creative principle generated by the three
.gllnas This separative princple 15 known as lower Maya of
ignorance. - The ndividual self (Jwva) mantfests as the ego
self in multiple beings, which under the mpulse of lower
Nature gradually gets enwrapped n Causal bods, mental
body, desire body and physical body The result 15 that the
original Divine consciousnes> £2f° mvohved 11 sheaths afte.r
theaths, and cannot be experienced by a human pemng This
creative principle of Involution conceals the Divime trut
from our vision wit the result that We visualise the worlda
quite different from what I¢ really 18 thus
.cl’eated 1s due to the trigunatmic prmcxple of
in the lower hemisphere as the lower prakritt
Maya (Trigunatit Maya)

involution of Divise
There are two hemis”
prritual hemsphere
¢ material nature
of the
oka and

Higher Maya or Yoga i

There is also the Spirstual Natvs? working 1 th° hlgr::
s of the ¢hree £unas

the Cosmic¢

hemisphere free from the bondage 3
pure individual Jiva remains eternally 0°¢ wit
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result of the normal quality of limitatton of matter The
worship of the idol does not end with 1ts form, but 1t
developes and 1nfuses 1n the devotee the subtle imperishable-
Divine principle concealed behund 1t Chapter VII 24
thus says that petty minds think of the unmanifest
Divine as being limited by manifestation, because they do not
realise His Supreme Nature of Being tmperichable and most
perfect concealed behind

Chapter IX deals with the Involution of the Spirit in the
ndividual multiple creation, and states how the Divine by
enveloping Himself in the garbs of nature, emanates the
entire multiple creation under the impulse of nature,
although He always remains the Lord of Nature which
works under His gutlance (Masa dhyksha ena) It 1s this
Overlord atpect of the Divine that 1s dealt with in Chapter
IX-11  Although the nature 1s directly responsible for the
creation, 1t always works i1n accordance with the Will of 1ts
prestding Divine Overlord The Lord thu¢ says that
deluded minds 1gnorant of My Supreme Overlord aspect
(Maheshwar) working in the wndividual creation do not

realise My true Divine essence involved i human embod:-
ments

The Divine involved 1n human body as Jiva does not get
limtted or subjected to Nature It 1s the lower ego self that
becomes subject to the Lower Nature of ego, mind and
senses, but the higher self the pure individual Jiva eternally
retains 1ts Divine qualities Chapter XIII 22 elucidates
this idea stating that the higher indvidual self m human
body remains a mere witness, a source of consent, upholder
of the work of Nature, her enjoyer and her Qverlord and
even as the higher Cosmic self There 15 thus no pirallel
1dea running in Chaprer VI1-24 and 1n Chapter 1X-11, and
no question of repatition arises
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C (1)—INTEGRAL DIVINE KNOWLEDGE
( SAMAGRAM MAM ).

(i) The Divine Existence 1s timeless and epaceless
(VII—'ZG)

Space and Time are the relative iconcepts of the multiple

Z;::::;eeﬁlttz:in When cur vision conceives nnumerable
by the concept of exlst(elnca, we attempt to co.relate them
concept. of Iz Spflrce- 1stance and measure the gap by the
(Gyanendes ;Iie he viston of our organs of knowledge
All that va) bemng limited, we cannot perceive the whole.
h our organs can conceive 15 only what happens m
ln: present, They have no capacity to percetve the remain”
part of the whole, which we call past and future This
g1ves rise to an 1dei of succession of events as past present
and future. The totality of the whole beng concealed from
our viston gives rice to the concept of three stages of time
described as past, present and future Tiyme and Space arc
thus the necessary measurg rods t co-relate the multiple
creations of the world existence, O satsfy the highest a<piras
tions of the separative mentalitsy t0 harmoni<e, 10 co-relite
and to trace out Unity 1 Diversity
But the devotee of God who has acquir
Spiritual consciousness has the total vision of the whole,
has no utihity of the concept of sPace and tie, 0 acquire
knowledge of the events that tahe place 17 the Untierse
from 1ts beginning to end He becomes the Seer of the three
states of time, de-cribed as ¢Trikal Drshta’  There 19 ro
past or future unknown to tum Evers thing 15 for im te
present The reel of a cmem? flm contains within 1t t°¢
Iy that present which patet
before us in parts. Our Limite:
visualise only the precent an
Cosmic Reel.  So long as one¢
hus vision remans parttal and
Drishta’ the seer attains Spirttd
the viston of totaliry. She Autovindo

ed untafy
and

emains ccnit
re ¢ tie Trikale

incomplete

1 consciousness 3
hat Lﬂoﬁ\‘k-g\

says &
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Divine 1n trigunatit state, When the One wills to become
Many this microcosmic Jiva principle comes to the forefront,
and becomes a pure 1ndividual replete with Divine Wisdom

The Divine Will thus gives a start to the creative principle
which transforms the one Cosmic Self into multiple selves as
pure individuals, though they still continue to remain part
and parcel of thz One  In spite of beng an indrvidual, the
Jiva m his origmnal state has no separative sense of his

existence as distinct from that of the other ndividual
selves

The emergence of the individual <elves (Jivas) out of the
one Cosmic Divine 1s brought about by the Spiritual Nature
(Para prakrit1) which 1n the course of manifestation becomes
the Jiva (Jiva bhutam), Para prakrit: 1s the original creative
princitple which emanates Many out of tte One, and partly
disturbs thereby the Supreme Unitary Divine aspect This
1s described as Trigunatit Yoga-Maya as distinct from the
Trigunatmic Lower Maya It tends to mamtam the pure
ndividual Jiva in constant Union or Yoga with his Divine
Source, and 1s therefore known as Yoga Maya Kumaras are
pure child souls or pure individual j1vas, who have a2 natural
pull remamn united with the Divine. Kumar 1s a Spiritual
status, whi.h every reali ed person attains before integrally
entering in the Bliss of Divine embrace The imperishable
Divine in manifestation thus remains cloaked up by the
Yoga Maya, and does not reveal Himself in His true

grandeur to the ignorant and bewildered man 1n this
physical plane

ATE SHIY. R QHATATAATIE: |
At mfaarfa SH amasmsgeg oy 0

VII25 The Lord thus says *—Being wholly enveloped by
Yoga Maya, I do not reveal Myself in My true resplen-
dence all over The Etewildered ignorant man of this
physical plane thus remamns 1gnorant of Myself as an

r1shable unborn Divine
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evolut
hlgherlor;lary progress towards the True Knowledge of the
el 1;;:15]: of his consctousness It 1s thus essental first of
P C; ove the deluston and bewilderment origmnating
S ment to dualitte , and to bring to a termnation
il na:nfochvmes of nature Such abneigation of lower
Lo ure will result in transforming his attraction of
nature mto the Divine attraction
Wl:gfhlle the lower self 1s thus expanding Its
o
Dl\mgmf’glt has also to expand 1ts devotion (Bhaktt) to the
tenoun- quality and vision of Unity once perfectly ganed by
b (Llng the attraction» of lower nature, and all zmbracing
it 11ecomes the whole and sole law of the bemg> and he
a ally remains absorbed with firm determination 1n the
vine consciousness alone
—_ ~
geFRaE AT FFEHRT W |
° . 0 = :
wdgaifn g @il afed aATH 7 1t

| created bemngsin this

nt and confusion by the
d wrath.

elf 1n Sprritual

v
1127 Thus the Lord says that al
1eﬁlstence are led into bewilderme
uston of dualities aristng out of desires an

37 egeand qrd SATAL QAT |
3 gepdte T wwed A1 EEAAT 117 n

VIi-
28  But those men of virtuous decds in whom SIB has
come to an end, bemg freed from ¢he 1lluston of dualittes

worship Me with a firm vow

C (3)—BHAKT! BRINGS ABOUT INTEGRAL KNOWLEDGE

OF COSMIC DIVINE
tcated preces<es work”
15an essential

ing out the Divin> plan

part of Divine Knowledge It 1s howerer wholly 3gror

usually by the aspirants of Nirgun ahran dentding
a delusio? Integral

the dvnamac aspect as a fictio? an

Lnowledge s thatwhich ncludes
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the inherent power of Divine Consciousness as Timeless and
Spaceless. Ignorance is the consciousness of being in
succession of Time dwelling in the divisions of Space.
Knowledge and Ignorance are two phases of Consciousness,
but both real and positive. Man lives in the lower phase of
Consciousness, and the continuance of the idea of Space and
Time is only an indicatation of his limitation of the Total
Knowledge. )

RE grd@ia agwEts Tgal
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"VI1.26. Thus the Lord says :—I know all that was in the
past that is in the present, and that will be in future in
relation to the multiple creation (Bhutani), but no one
knows Me.

C (2)—IGNORANCE CONCEALS INTEGRAL DIVINE
:KNOWLEDGE .

~ Solong as a2 man lives in the lower Ignorant phase of his
consciousness, he is unable to realise the higher Spiritual
Truth of the upper phase of Knowledge. Ego principle in
aiem Foves et w s Igtorence. Wendiying bimedd with
the ego, the individual self Jiva fails to realise and lay hold
on the Divine omnipresence everywhere He sees only the
experiences of dualities, and is constantly occupied with his
.own separate personality, and its workings and shrinkings.
For escape from this vicious circle, the first essential is to
get rid of the vital ego, the fire of passion and the tumult of
desires of Rajsic nature. This has to be done by steadily
developing the satvic impulse in his nature.

It is this ego that drives a man towards attractions and
repulsions of sense objzcts, and gives rise to and lands him in
the quagmire of dualities, like sin and virtue, love and
hatred, friend and foe etc. He thus fastens himself more
and more to the lower rature of Ignorance, and delays his
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and explanati

_ nati 1

its Suhiectivec;zs of ex1stenge,_but concerns itself more with

aspocts briofl ir1:ect. It, therefore, deals with these Cosmic
verses 290 and 30 of this Chapter, and verses

1t05 in Chapter VIIL
vjv:m(wth e A qafea 31
& s afsg: eH
Vit : grAsaIH FATIfEEd (1RE N
29 Th .
from de:a Lord says :—Those who strive for liberation
v and death resorting to Me as their sole

refuge, ; \
Tat.Bra‘c;lC;ulre the entire Integral knowledge of Supreme
an, of Cosmic Self Aspect and of the entire

Cosmic creative activity.
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VII-30

bhut "Z’;g."‘“? come to know Me along with My Adhi-

? i-daiva, and Adhi-yagna aspects. wWith their
owledge of

consci
jousness centred in Me they retain kn
at of their departure.

M
yself even at the critical mome

d Chapter VII
means of Divinc

Th
Vigy us comes to an en styled as ‘Gyan
an Yoga', or Union by Knowledse and

its .
practical application in life.

Geeta—13
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the Static Aspect of the Divine, but also the knowledge of
the dynamic Sagun aspect. There is an organised Cosmic
administration consisting of different departments in
charge of various god-heads. Hindu scriptures speak of
various god-heads in charge of different departments,
such as the Primal Divine Shakti the Universal Mother,
Kumaras, Rishis, Prajapatis, Manus and various gods,
Ganesh, Anurudha, Pradyumana, Sankarshan, Indra,
Varun, Vayu, Ashwani Kumar, Yama, planetary gods,
angels, fairies of land, water, air etc. and even the
mountain and river gods.

The major Divine aspects that work out the Cosmic
existence are briefly described in Geeta as follows :

(i) Supreme Static Brahman (Purushottam)
(i) Cosmic self aspect (Adbyatma)
(iif) Cosmic creative activity (Akhil-karma)
(iv) Cosmic objective creative aspect (Adhi.bhuta)
(v) Cosmic subjective aspzact of creation (Adhidaiv)
(vi) Cosmic yagna aspect of works and sacrifice

(Adhi-yagna)
The devotees who devote themselves to the Divine with
total surrender of their being for crossing the domain of
births and deaths into the Spiritual Domain, become cogni-
sant of the entire plan and scheme of Divine working of the
dynamic Cosmic existence through the Cosmic Nature.
They virtually become expert technicians of the Cosmic
machinery, and know how to work it smoothly and soundly.
Like a skillful technician they know where and when to put
the required grade of fuel, which screws or part tobe
tightened or loosened, which parts to be greased, oiled or
cleansed in order to ensurea smooth running without any
ohstruction or impediment. They thereby attain their
destination much quicker than thosewho are ignorant of this
Divine working of the Cosmic machinery, and thus rideon a

defective vehicle for their journey towards the desired goal.
Geeta does not linger long in metaphysical abstractions
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or Supreme Brahman is the unmanifested static, featureless,
and qualityless Divine, One without a second known as
Purushottam. Brahman is the manifested existence of the
same, which is initially static (Akshar), but potential and
latent. As the manifestation proceeds, His potentiality is
released resulting in the patent dynamic existence of Kshar-
Brahman. Thus Akshar or Nirgun-Brahman, and Kshar or
Sagun Brabman are two phases of the One and the same
Brahman in manifestation. Lord Krishna speaks as the
*manifested Sagun-Brahman, and therefore, points out the
unmanifested Brahman as “That Brahman” (Tat-Brahman).
This Tat-Brahman is, therefore, described as the Supreme
static Brahman (Aksharam Brahman Paramam).

(i) Adbyatma

The Supreme Purushottam Brahman being unmanifest is
said to be neither Existence (Sat) nor Non-existence (Asat
Satanasat Uchyate). In manifestation He limits Himself and
becomes a positive existence (Maryada-Purushottam), His
Spiritual or Cosmic Self-Aspect then comes mto Being as
¢ Adhyatma’” described as ““‘Swa-bhao” (Swa means Self, and
Bhao means Being). The Cosmic subjective principle of
Atma {Adhyatma) is thus manifested a3 the Cosmic Soul or

Self of all Selves
Shri Aurovindo says “‘that by ‘That Brahman' a phrase
. which in the Upnishads is more than once used for the Self-
existent, as opposed to the phenomenal being, the Geeta
intends the [mmutable Self-existence, which is the highest
self-expression of the Divine, and on whose unalterable
eternity all the rest, all that moves and evolves is founded
(Aksharam~Paramam) by Adbyatma is meant Swa-
bhao, the Spiritual way, and the Law of Being of the
Soul in the Supreme Nature” In the Akshar Br'ahm:m
Status the Sclf or Atmic principle remains predominently

patent, while all the rest is potentially Iatent and

static.



CHAPTER VIII
SUPREME AKSHARA BRAHMAN

A (1)—COSMIC CREATIVE PRINCIPLE (VIII 1 to 4)

VIiI-1to 4 The mystic expressions introduced by the Lord
at the end of Chapter VII, naturally kindles an inquisitive
mental urge to grasp the underlying concrete idea that
they convey. Arjun was a man of highly intellectual and
inquisitive nature, and was no exception to the general
human thirst for knowledge. He thus specifically puts
the following question to the Lord.

& aga feneand B #4 gedaa |
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'Vill-1 O Purushottam! what is That Brahman “(Tat-
Brahma) and what is Karma ? What is that which is
spoken of as Adhi-bhut, and what is that which is
called Adhi-daiva ?

wfyas: w4 W17 Asharagega
awET T %4 F aisha faaarwmhie o

Viil-<2 O Madhusudan! who is the Adhi-yagna here
lodged in this body? How are You to be realised
by a seif.controlled man at the time of his
departure ?

These metaphysical terms are precise indications of the
-subtle Cosmic principles that work out the manifestation of
the Dynamic Existence of multifold creation. They are dealt

with in the Geeta in a few cryptic terms, but the terms used

.are self expressive of their inner sense.

(i) Supreme Static Brahman (Tat-Brahman).

It is necessary to have an idea of what the terms
*“Brahman® and ‘‘Para.Brahman®” indicate. Para-Brahman
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by the process of destruction and reconstruction This
en?rgy is called Cosmic Kshar Energy. The Unitary Divine
‘principle also works behind this process of transmutation, as
a force of co-heston. Super atoms have thus a tendency to
«o-here, and form molecules, chemical elements, mmerals and
other Physical matter This energy of transmutation by
destruction for better reconstruction, (Kshar energy) 1s the
source of all material becomngs, and 1s known as Adhi-bhut,
Geeta, therefore, says that Adhi-bhut or Objective energy of
Nature 15 t1e Kshar energy of Transmutation

(v) Adhi-Daiva—The Conscious Knowledge principle
of Nature (Gyan-Shakti)
develops not oaly the Objective
principle (Dravya-Shaktr), but also the Knowledge principle
(Gyan-Shakt1) in the Cosmic energles  All Cosmic energles
origmating as they do, out of Spiritual Energy for working
out and maintamng the multtule existence, are not blind
forces, as 1s sometimes supposed They have each at their
back, a Central conscious Knowledge prmciples which
regulates, controls and maintans Cosmic law and order. We
cannot have any conception of the Intelligence displayed by
Nature even 1n the mnantmate mineral and plant kingdoms
This intelligent working of Nature 15 attributed to the
various god-heads of different Cosmic energies The highest
Cosmic God, which 1s the source and origmn of all other
Nature gods, 15 the Cosmic Purush (Virat) This Purush 1s
thus described as Adhi Daiva, ot the Cosmic God-head of all
Nature gods According to Shrt Aurovindc, by Adhi-Daiva
15 intended the Purush, the Soul wn Nature, the Sabjective
being who observes and enjoys as the objective of His cons-
clousness, all that 1s m ¢the multiplebecomings of His essential
existence, worked out here by Karman Nature
(vi) Adhi-Yagna—Lord of Works and Sacrifice
{Kriya-Shakti)-
rks out mulufold

Cosmic Intelligence 10 Nature WO
creation by different permutations and combinations of

Spiritual Nature



[1961]

(iii) Cosmic Action (Akhil Karma)

The Divine “Swabhao” or Spiritual Nature gradually
releases the latent Cosmic creative activity, resultingin the
dynamic existence of multiple becomings. The release of
this Creative principle out of Adhyatma (Bhut-bhao Udbhao
Karo Visarga) is the origin of the emergence of various
Cosmic energies of Nature, which tend to contribute towards
the creation of ‘Many’ out of the ‘One’. It is, therefore,
known as the principle of Universal Karma (Akhil Karmaj}.
According to Shri Aurovindo, Karma is the name given to
the creative impulse and energy, which looses out things
from this first essential Self-becoming, or this Swabhao, and
effects, creates, works out under its influence the Cosmic
becomings of existences in Prakriti,

SR FE Y ETEISERAYSa |
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VIII-3  The Lord thus says that the Supreme Brahman is
immutable. His Self-being (Swabhao) is called Adhyatma.
Release of the Creative principle of multiple becominags
(Bhut-Bhao) is known as Cosmic action (Akhil-Karma).

(iv) Adhi-Bhut, the objective principle of Nature,
(Dravya-Shakti)

The Cosmic Dynamism thus released develops Objective,.
Subjective and Knowledge principles in Nature, described as
Dravya-Shakti, Gyan Shakti and Kriya-Shakti, in Bhagvat
Puran. The five Tanmatras were the first to emerge as
Objective principles in Nature. They, are subtle material
principles having their own super atomic existence. These
super atoms under the stress of Nature'’s involutary process
precipitate into the physical atoms, Physical matter is the
last stage of such involution. Working behind this trans-
formation of super atcms into physical atoms, there is a
Cosmic energy which transmutes one substance into another,
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. The Lord describes these Cosmic Creative principles.
in a nutshell.
aifaae @ T gearfaaad|
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VIII-4  The principles of Mutability (Kshar) is Adhi-
Bhut or Obijective principle of Nature. The Purush is
. the Adhi-Daiva of Knowledge princip'e of Nature.
O bast of embolied beings I Myself exist as the Lord
of sacrifice or as Adhi-Yagna in human body.

A (2)__PREPARATION FOR DIVINE ATTAINMENT

ON DEATH (VIlI—5, 6&7)
o the most important last
the practical method by
d in the Divine even at the

What is the answer t
question of Arjun regarding
which one can remain absorbe
time of his death ?

Our mental, social,
influence and shape our thoughts and living.
or degrade our inner teing, and are prominent
for the frame of our psychological constitution. A great
stress is therefore always laid on Satsanga and . study of
religious literature As a result of life-long practice of this
type, there comes about a transformation of lower npature
into Spiritual Nature stage by stage- On death the man
becomes what he had been thinking or contemplating to

become, in his life time:
To quote Shri Aurovindo, what soul in
templatess and acts, that he always becomes- All that

he had been, has determined his present birth ; and all that
he is, thinks and does in this life up to the moment
of his death, will determine what be will become in the
worlds beyond, and in lives yet to be. If birth is a
becoming, death also is a becoming
a cessation. The body is abandoned,

ther surroundings
They elevate
1y responsible

religious and ©

man thinks, con”

put the soul goes
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Cosmic matter. This process of transformation of one
substance into a new substance is the Cosmic principle of
sacrifice (Yagna) arising out of the Cosmic energy (Karma)-
According to Geeta Ch. I1I-14, 15, it is the Cosmic Brahman
which originates Cosmic activity (Karma), which in its turn
originates the process of Yagna. Nature elements like rain
etc. originate as the result of this process of transmutation
(Yagna), and these Nature elements contribute to the
production of food, grain etc. Finally from this material
Food originate the multiple created beings: Man is thus the
Bnished product of Nature having his original source in the
Cosmic Brahman,

This principle of transmutation or Yagna is the Kshar
principle of Nature working in the Cosmos to create the
Many existence out of the One. It is the result of the Divine
Will to become ‘Many’ in manifestation. Thus the Divire
Will, being the source of this principle of mutability (Kshar),
is in fact the virtual Master and Experiencer of the Works
and Sacrifice (Yagna) of Cosmic Nature. Geeta Ch. IV-32,
says that the various kinds of Yagnas have radiated from the
mouth of the Brahman. Chapter V-29 says: “I am the
Experiencer of all Yagnas.” The same idea is repeated in
Ch. IX-24 which says, “I am the Experiencer and Master
of all Yagnas.” In verse 4 of this Chapter the Lord says, “‘f
am Myself Adhi-Yagna here in this body.”

This Divine principle of sacrifice working in Nature
results in Involution of Spirit into the last stage of mineral,
and it then works as an evolutionary force to evelve mineral
into plant-kingdom, and plant-kingdom into animal-kingdom.
It has evolved life principle in plant and animal worlds, and
is responsible for the evolution of Mind principle in Man
under the inherent Spiritual urge of transmutation by
Yagna. The Divine being at the back of this process of
Yagna is described as Adhi-Yagna, dwelling in all the forms
of created beings. He is the recipient, enjoyer, and Lord
of all Works and Sacrifices.
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Vi'hlch an ordinary man of any stage of evolution can prac-
tise, even while carrying on his routine duties of daily life.
Tife. cardinal principle which the Geeta lays down is the
raising of one’s consciousness into Spiritual Consciousness,
by constant remembrance and surrender to the Divine in
the coutse of his life time. Whatever stage of conscious-
ness, he develops till the time of his death, it becomes an
asset for his future birth, and contributes to the formation
of his Nature. Gradually he can raise his consciousness
step by step, and ultimately attain the Divine Conscious=
ness.
Sat-Sang or good company,

constant remembrance of the

remedies for such uplift. Constan
remembrance and complete surrender of the whole being to

the Sagun Divine,even in the forms of Avtars or any other
Cosmic Deity, are pointed out a5 the Master Key of the
Cosmic Riddle. By constant practice they become crystalised
into a natural habit, and such habit gradually converts
Lower Nature into Spiritual Nature, without much straining
or special arduous offorts. The Spiritual Nature thus
developed will cease to attract a man ‘towards Lower
Nature, and will consciously oF unconsciously persist in the
routine activity of his life even till the time of death. The
-whole of our life with all its strugéles, thus becomes a cons-
tant Yoga. Thus the undeviating remembrance of
Sagun-Brahman or Avtar at the time of death, results
in the attainment of the consciousness of the Adored

God,

Spiritual environments, and

Ishta-Deva, are the main
t worship, mental adoration,
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VIi1-7. The Lord thus says .—Therefore at all tim‘s
remember Me, and carry on tke seruggle of life, for 'xf
you dedicate your mind and intellect in Me, you will

undoubtedly attain Me.
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on its way. Much then depends on what he is at the
critical moment of his departure. But it is not a death-bed
remembrance, at variance with or insufficiently prepared
by the whole tenure of our life and our past subjectivity,
that can have this saving power. The thought of Geeta here
is not at par with indulgences and facilities of popular
religion. It has nothing in common with the crude fancies
that make the ‘“‘absolution and last unction” of the priest,
an edifying “Christian” death, after an unedifying profane
life. Nor is the precaution or accident of a death in Sacved
Benaras, or holy Ganges, a sufficient machinery of
salvation. The Divine on which the mind has to be fixed
firmly at the moment of physical death, must have been one,
into which the soul was at each moment growing inwardly
during the physical life.

SAFFHI o ATAT TATFGFAT FAIC |
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VIIL-5 The Lord says :—Whoever leaves his body and
departs remembering Me at the time of his end, enters
into My Being. There is no room for doubt in this
assertion,
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VIII-6 Whosoever at the end abandons his bedy with
a predominant thought fixed upon any form of teing, to
that form he attains upon which he was at each moment
growing inwardly during his physical life.

A (3)—REALISATION OF SAGUN DIVINE (VII-7),

Geeta does not prescribe for Divine attainment any specia-
lised set-practices, or austere penance or torture of body,
senses and mind, beyond the capacity of ordinary human
beings to follow. It lays stress on the most practical method
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ubtlety of which the

because he 1s subtler than the last s
f the Divine 15 beyond

mind 1s aware, and because the form o
our thought.”
Supreme

Iy contemplate on the
the aid

In order to successful
e human mind requires

Brahman for realisation, th
of some conception of what He 1s But any cenception of

His, accompanted by any flight of 1magination, will always
prove inadequate for His true expression The Supreme I3
generally described 1n contradictory termss on account of
His being both the mantfested, as well as the unmanifested
dynamic Brahman.

Isha Upamshad describes the Supreme as One unmoving
that 1s swifter than mmd  That the gods reach not, for 1t
progresses ever 1n fronte That, standing passes beyond others
as they run, That moves and That moves not. That I8 far
and same 1s near  That s withm all ¢his, and That also 15
outside all this It 1s He that has gone abroad That which

1s bright, bodiless, without scar of mperfection without
sinews pure, and unpierced by evil The Seeh the Thmkers
the One who becomes everywhere, the Self-existent has
ordered objects perfectly according to thesr naturé from
years sempiternal Geeta describes 11 symilar terms the form
of the Supreme Diviné which has to be comcmplatcd
upon by the seeker for attainmen’ that Supreme

Status.
i quomgm e
adeg mriiaEEEAl

ys —This Supreme
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VIO The Lord < Drvanc 18 the Seets
ncalculably Ancient, the Master and Ruler of existences.
subtler than the subtlest, the Orduner an

the cntire €xIstences havung a for®
conception, refulfent as th 3 far peyond the

darkness of 1gnorance
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A (4)_SUPREME BRAHMAN AND THE WAY TO HIS
REALISATION (VIII—8 to 15)

(i) Conception of Supreme Brahman. (VIII-8 to 11)

Realisation of the manifested Brahman both dynamic and
static, is pointed out by the Geeta as a necessary step for
realisation of the Supreme Brahman. It does not ignore the
realisation of Dynamic Brahman (Kshar-Brabman), as some
Maya-vadins do. It deals with the realisation of Sagun-
Btrahman in verses 5 to7, and then dwells upon the realisation
of Supreme Divine. One who has realised the Sagun
Brahman by His constant remembrance as laid down in
verses 5 and 7, should proceed to realise the Supreme Divine,
by undeviating remembrance of that Supreme Status, by
further practice for such Union,
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VIII-8. The Lord says :=—O Parth, By further practice of
constant contemplation of the Supreme, with undeviating
consciousness, the Yogi attains the Status of Supreme
Divine Purush, the Purushottam.

(ii) Contemplatlon of Supreme Brahman.
(VIII-9 to 10)
The Supreme Purush is the unmanifested Brahman,
static, featureless and ineffable. It is He who extends as
Akshar and Kshar existences. W ith reference to this verse
Shri Aurovindo says, “We arrive hereat the first description
of the Supreme Purush~ the God-head who is even more and
greater than the immutable (Akshar), and to whom the
Geeta gives subsequently the name of Purushottam, He tco
in His timeless eternity is immutable, and far beyond all
this manifestation. Here in Time, there dawns on us only
the faint glimpses of His Being conveyed through many
varied symbols and disguises, Still he is not merely a
featureless or indescribable existence. He is indiscernible only
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method leads to the

fested aspects. The pure Gyan Yoga
ne because it ignores

tpartial realisation of the Supreme Divi
His manifested aspect as a delusion of Maya.

manifested Supreme Brahman

Direct realisation of the un
It for an embodied being to

is accerding to Geeta, too difficu
attain, without complementing it with Divine Bhakti In
Chapter XI1-4, the Lord says that the aspirants of unmani-
fested Brahman vltimately attain Me (SagunABrahman) who
is the gateway for approaching the unmanifested. Verse 13
of this Chapter, therefore, lays stress on the death bed
remembrance of Sagun Brahman (Mam Anusmaran) along
with the contemplation of the unmanifested Static Brahman

“Aum’, for attaining the Supreme Divine Status Geeta does
not discard the Gyan Yoga method, but synthesises it with its
he essential element of Bhakti

own method,by impIementing t
n 1t.
According to ShriAurovind
<of the mind of the Yogi in which he passes fro
death to the Supreme Divine existence. Referring t0 the
way pointed out in verses 10 to 13, he says; that ¢ this is the
R established Yoga-Way of going, a last offering of the whole
being to Eternal, the transcendent. But still that is ox:l_Iy
a process 3 the essential condition is the constant undeviating
memory of the Divine even in action and battle, and the
“turning of the whole act of ltving into an uninterrupted

YOga—“NityahYoga".

o Geeta describesthe last state
m life through

Bearing in mind this distinction of the £#0 methods and
their integration by Geeta we have to grasp the underlying.

sense behind the verses 8 to 15.
qret APy aafa FfE qad d1au: |

afysasa g T o3 o gudw el 1

VIIL11, The Lord says .—That Supreme
. spoken of as Immutable (Akshar) by the

Purush who is
Veda knowers,
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VII[-10. He who thus remembers Him at the time of his
death with undeviating mind, equipped with devotion,
and drawing his life force in the centre of the two
eyebrows by Yogic force, he attains this Supreme Divine
Purush
There are some systems of Yoga which differ from the

aforesaid system of contemplation laid down by the Geeta.

They seek the Supreme Nirgun Divine by means of various

practices involving austere penances, pranayam, awakening of

Kundalini and Chakras by way of a direct approach to that

Supreme Status They ignore as Maya or mental delusion,
His manifested Sagun Brahman aspect. These are technical
systems of mental abstraction depending solely on personal
efforts, rather than on the aid of Divine Grace. The method
pointed out by Geetafor such contemplation lays emphasis on
realisation of Sagun-Brahman aspect, as a preliminary step
for realisation of the Supreme Brahman, by complete
surrender and devotion (Bhakti). The devotee is advised to
continue the same process of surrender and devotion
{Bhakti) to the Supreme Brahman, even if heis the follower
of the pure Gyan Yoga method of breath control (Pranayam).
The words “Yoga-Balena”, (the force of Yoga), in verse
10, and the words * Yoga-Dharanam” (established in Yoga)
in verse 12 definitely relate to the Gyan Yoga method. The
wotds *‘Anu-Chintayan”, iconstant remembrance of the
Divine), and the words “Bhaktya-Yukto”, (engrossed in
Divine Love) in verse 10,precisely relate to the psychological
method of Geeta-Yoga. Further emphasis is given to the
unieviating contemplation and remembrance of the Divine
for attainment of the Supreme Status in verses 14 and 15.
The Geeta thus integrates the pure Gyan Yoga method with
jts own method of Bhakti-Yoga, surrender and constant
.contemplation of the Supreme, for integral realisation of
the Supreme Divine, both in His unmanifested and mani-



[ 207 ] .

is in constant union with Me, to him I am easily

attainable.
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(Mahatma) after attaining Me
in this transient and
the highest perfection

VIIL-15. These High souls
do not descend down by rebirth
painful world, but further attain
of Supreme Divine Status.
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ce down from Brahman Loka

£ Periodicity of recurring
ho has attained Me,

VIIL16, All planes of existen

are subject to the Law o

creation and dissolution but for one Wi
rence of birth.

there is no recur

The word “grahma-charyam charanti”’ in versé 11 needs
Broadly speaking it means treading on the
Brahma-charya does not connote
continence OF chastity, of physical
_abstinence from sexual acts a8 is generally supposed. The
continence that Brahma-charya contemplates extends tO
abstinence of any thought about sex Of any talk about it.
Sex apart, the term Brahma-Charya includes all abstinence

from those obstacles that c© of Divine contem”
plation. Mind control, senseé control,
control and various other abstinences; constitute only

negative side of Brahma-Charya. The positive side is to keep
the mind busy and constantly occupied with the thought
about Brahman, the highest Truth- Keeping the mind
occupied with Brahman consists in listening and reading
what is said about Him, and thoroughly digesting and

constantly contemplating about it One who practises
Brahma-charya and all that it implies, develops Tei and
Oyas, the Spirituals moral and intellectual prilliance and
power. (From «Mahayogi Shri Aurovindo” bY Shri Diwakar)

some elucidation.
Brahman-ward path.
only the sense of meré
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that in which the strivers after perfection freed from
attachment and relish of sense objectss enter ; and to
attain whom the aspirants tread the Brahmanward path
by self control, I will declare to you that Supreme Status
in brief.
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“VIIT-12, 13. That Yogi attains the Supreme Divine Status,
who departs leaving his body with
(i) Sense openings closed against entry of desires,
(ii) with controlled mind centred in the heart,
(iti) with Life force drawn up and settled in the head,
(iv) firmly established in Yogic contemplation,
(v) uttering the sacred syllable “Aum”, the One Immu~-
table Brahman, and
(vi) remembering Me, the Cosmic Divine.

This is the method of Divine approach meant for a Gyan
Yogi aspiring for the Nirgun Supreme Brahman. The Geeta
repeats a simpler method for attainment of the integral Divine
(including the unmanifested Supreme and the manifested
dynamic Sagun and Nirgun Brahman), for those ordinary
persons who have never practised the Gyan Yogic method of
Asan, pranayam etc. Emphasis is laid on the psychological
method of constant remembrance, devotion, and surrender

to the Divine for attainment of the same goal to which the
Gyan Yogi aspires.
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VIII-14. Thus Lord says:—He who at every. moment
remembers Me with undeviating consciousness, and who



[ 209 ]
calg‘:l;i::‘f at the e.znd' of 432,000,0000 Lunar Years
Daily Dol rom the beginning of Brahman's day that the
Then co uge of three planes of Kshar existence comes about.
period O;"meﬂCes Brahman’s night of rest for an equally long
recu one Kalpa. At the end of the night there isa

rrence of the Day’s activity of creation of the deluged

lower three planes.
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who know the Day
in duratior, and

VIIL17. Thus the Lord says that the
mystery of Day and Night are they,
of 'Brahman equal to one thousand yugas
His Night also of one thousand yugas duration

g AT AL RaFIEUTH |

@ aEas Aqeawags I 8¢ U

ment of the Day, the multifold
t of the unmanifest, and at
hole of it gets deluged in the

VHI‘%S- At the commence!
existence comes into being ou
the approach of Night. the ¥
same unmanifest (Avyakta).
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ally coming into
dissolved on the
to existence on

f creatian gradui
gets helplessly
and again comes in

VII[-19. This multitude ©
being during the day»
approach of the Night,
the approach of the Day:

World's age at present in the current Kalpa.

Brahman has already completed fftY years of His life
- ?{Z“Od or 50% 360 equal to 18,000 Kalpas of Days and 18,000
Ipas of Nights from the beginning of creation. At present

Geeta—14
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B (1)—SUPREME BRAHMAN EXISTENCE

The Lord now proceeds to disclose m brief the highest
mystertous Existence of the Supreme Divine in His unmani~
fested and manifested aspects, as promised in verse 11 The
unmanifest Supreme 1s mperishable and eternally static,
though potentially Omripresent, Omnisctent, and Omni~
potent In the process of periodical manifestation He appears
as the Cosmic Static Brahman (Akshar Brahman) having a
Iimited life-period of hundred years Dynamic Kshar
Brahman 1s then manifested out of the Akshar Brahman,
having a limited hife period of one Kalpa, equal to one day of
Brahman At the end of one Kalpa, the lower three planes
of Kshar existence are deluged, but reappear after the lapse
of an equal period of one Kalpa of Brahman’s might Such
recurrence of dissolution and re creation continues on from
day to day until the expiry of Brahman’s Iife period of
hundred years At the end of hundred years of Brahman’s
life, both the Akshar and Kshar Brahman existences get
deluged 1nto the Supreme unmantifested Brahman for a period

of another hundred years, after which a new manifestation
agam starts Details of Brahman’s one day period and
hundred years life period are grven below

It 15 on account of this pertodical law of recurring
creation and dissolution of the manifested existence, that the
Lord says in Verse 16 that all planes down from Brahman
Loka are subject to dissolution and recreation

Brahman's one day or Kalpa 1n Lunar Years
Brahman’s day 1s equal to 1000 Chaturyugas
." One Chaturyuga ,, ,, ,, 12,000 Deva Years
. Brahman’sday . 4 s 12,000,000 Deva Years
*. OneDeva Year ,, , , 360 Lunar Years
Brahman’sday 5, s 12,000,000 %360 or
432,000,0000 Lunar Years
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the entire Cosmic activity of Akshar and Kshar exstences
Tecommences for a fresh period of hundred years
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VIII-20 The Lord says:—Beyond this formless Cosmic
unmanifest Akshar, there 1s another Supra-Cosmic Being,
which 1s the unmanifest of the Cosmtc unmantfest This
Supreme unmanifest (Purushottam) 1< Eternal and never
gets deluged nspite of the dissolution of all existences of
creative becoming
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VIII 21 That Supreme unmanifest (Purushottam/ 1s spoken
of as the Supreme Divine Status and 1s known as the
unmanifest Immutable (Avyakta-Akshar). That 1s My
Supreme abode, on attaning which one never returns in
the manifested existence

The Supreme unmanifest Purushottam 1s described here
as Avyahta-Akshar (Unmanifest Immutable), 1 contrast
with the formless Akshar Purush of the manifested Cosmos,
who 15 subject to periodical returns or recreations after the
expiry of hundred years deluge, and who 1s therefore the
Vyakta or Mauntfested Akshar. The Supreme Avyakta
Akshar 1s not subject to this perrodical law of recurrence

This subtle distinction between the Cosmic mamifested
Akshar (Vyakta Akashar) and the Supreme Avyakta Akshar
the unmanifest Purushottam, should be borne mind for a
grasp of the subject of Pralaya dealt with 1n this chapter

Three kinds of Pralayas

hree
According to Bhagwat Skanda 12 Ch 4 there are t
%ands of Pralayas (1) Naimtika Pralaya (Causal Deluge),
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we are running in the fifth Kalpa of His fiftyfirst year. This
is known as Barah Kalpa, because Birah Avtar is said to
have materialised fluidy matter into the solid mass of earth.
Each Kalpa is divided into 14 divisions called Manvantars
Each Manvantar is equal to 713 Chaturyugas or 337,142,657}
Lunar years. Involution of spirit up to the mineral stage
was completed at the end of the sixth Manvantar. With
the commencement of the seventh Manvantar, the upward
cycle of evolution (Parardha) started its operation, We are
running in the seventh Manvantar of Parardba or upward
cycle known as Vaivashwat Manvantar, The present
Kaliyugs is the 28th Kaliyuga of this Manvantar. A period
of 5060 Lunar years of this Kaliyuga has already expired in
1960 A.D, The present time is described with great
precision n the hacknesed Sankalpa Verse which runs as
follows “Dwitiya Parardhe, Shri Shwet Barah Kalpe,
Vaivashwat Manvantare, Ashta~vinshattame (28th) Kaliyuge,
Pratham Charane (First stage)’’ etc.

Brahman’s life period in Lunar years.

Brahman’s Day and Night are equal to 12,000 % 2,000 or
24,000,000 Deva years.
Deva year is equal to 360 Lunar years.
.. 1Day and Night of Brahman is equal to 24,000,000
X360 or 864,000,0000 Lunar years.
One yeur of Brahman = 864,000,0000 X 360
=31104,0000,0000 Lunar years.
.'. One hundred years of Brahman =311,040,000,000,000
. Lunar years.
At the end of this period of hundred years of Brahman’s
l1fe from the beginning of the Creation, the entire Kshar and
Akshar existence getsdissolved into th:e Supreme unmanifest,
Brahman then completely retires and rests in the Supreme
Brahman for a period of hundred years, at the end of which
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Causation, get dissolved in the Spiritual Plane Similarly
when an individual crosses the domain of the Law of Karma
and Causation by control of mind, senses and body, his Causal
body gets dissolved in the Spiritual Domain, - He then
becomes liberated from recurrence of births, ani death
to whick he was so long helplessly driven by the Law
of Causation. This is the WNaimitika Pralaya of an
individual, which dissolved his Lower Nature into Spiritual

Nature.
» Jiva’s or individual's Prakritika Pralaya.

Liberation from the Lower Nature of mind, senses and
body is only a preliminary liberation from births under the
stress of the Law of Causation The individual has to further
attain higher Cosmic Status of the Cosmic Brahman, and to
become one with Him. He has then to dissolve all the
eight divisions of Prakriti including ego and Buddhi into the
immutable Akshar Brahman. He then rests in the Nirgun
Brahman Status till the end of hundred years Brahman’s life
period. But when the manifestation restarts at the end of
‘hundred years’ rest, there is a reappearance of the Cosmic
Akshar and Kshar existences. The individual has also to
appear again along with it although in the same Nirvan
Status, which he had acquired in the last cycle, His
position in this Nirvan Status is like an individual point in
the Cosmic globe and he has to reappear when that Cosmic
globe is again formed. This cannot thus be considered as
final liberation. It is the individual’s Prakritika Pralaya.

Individual's Atyantika Pralayaor Final Liberation.

This liberation is attainable by intense undeviating
devotion to the Supreme. The Nirvan Status of Cosmic

Akshar Brahman then no longer remains subject to the law
of recurrence, but is transformed into the final Nirvan
Status of Purushottam from which there is no such return
He then ceases to remain a point in the Cosmic globe but
gets merged in theeternal imperishable Supreme Purushottam.
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(i) Prakritika Pralaya (Nature’s deluge) and (iii) A‘styantic
Pralaya (The ultimate final deluge). They are briefly as
follows :

(i) Naimitika Pralaya

This is the day’s Pralaya of Brahman in which the lower
three Cosmic Planes that is Physical, Astral and Mental
Planes are dissolved, and even the Buddhic Plane or' Mahar
Loka is effected to some extent. After the end of the night
of one Kalpa these three Planes are reconstituted, and
“gradually the entire multifold creation comes into being, as
a result of the law of Causation. This daily Pralaya is thus
known as Naimitika Pralaya (Causal Deluge).

(ii) Prakritika Pralaya.

This Pralaya comes at the end of hundred years of
Brahman’s life period. The manifested Spirit together with
the Lower Nature and Spiritual Nature get deluged in the
Supreme Brahman. This Praleya is

therefore known as
Prakritika Pralaya.

(iii} Atyantika Pralaya.

This Pralaya relates to the dissolution of an individual’s
Lower Nature into the Spiritual Nature, and also to the
dissolution of both Natures in the Supreme Purushottam.
Naimitika and Prakritika Prilaya-relate to the deluge of the
Cosmic Kshar and Akshar manifestation, while Atyantika
Pralaya relates to the Evolutionary Progress of an Individual
Jiva by dissolution and transformation of Lower Nature into
the Supreme. Al that happens in the Cosmic Macro-cosm

has a corresponding efiect on the Spiritual macrocosm, the
Jiva, as shown below.

Individuz&l's Naimitika Pralaya.

In the Cosmic Naimitika Pralaya, Physical,. Vital and
Mental Planes of Lower Nature governed by the Law of
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Brahma's Time of one Day or Kalpa, and to the time
of his life pertod of hundred vears, it 1s an nfinitesimal
fraction of the Eternal Time. Cosmic Nature ts itself
busy evolving out matter nto Life, Life mnto Mind, and
Mind  into Super-Mind, and ultimately mnto the Divine
consciousness Nature takes seven Kalpas or one Cham
(tn terms of Theosophy) to evolve Life out of mineral,
and seven Kalpas for evolving life mto mind With the
appearance of Mind, the mental self 1n human form comes
mto being  Man being endowed with mind can accelerate
the evolutionary progres, of Cosmic Nature, or can retard
1t by choosing to remam involved in the lower animal nature
Plant Irfe and animal life was passive to the Nature’s
evalutionary process, and took the prescribed period of seven
Kalpas for evolution from one stage to another, If man al<o
remains passive, he will similarly take seven Kalpas for
evolving himself into the next Supra mental Stage But if
he helps Nature 1n evolution, he can cut short the normal
period, and attain realisation 1n a much shorter time If he
obstructs the Nature’s evolutionary process, he might take
more than seven Kalpas for evolution to the next higher

stage

Man bemg gifted with intellect must choose to help the
Nature’s evolutionary urge The stage of evolution varies
from man to man The spiritually advanced person proceeds
on the path of Knowledge or Light, that takes lum mta
the Spiritual worlds after death and be no longer remains
bound to take birth in this world The less advanced persons
however proceed on death by the dark path of Ignorance,
and after rematning 1n the lower dark region of desire and
mental planes, are obliged to take rebirth, under the stress
of the Law of Karma The pilgrims on the bright path
dissolve not only their piysical body on death, but also their
destre and lower mental body, without leaving a trace of
Jower mental or desire seed Concequently they proceed
onwards to Spiritual Supramental Planes Absolving them-
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This 1s the highest liberation of the Jiva known as his
Atyantika Pralaya On attaming this Supreme Divine Abode
one has never to return in manifestation as stated i verse
21  This realisation 1s called Supreme Nirvan Realisation of
Brahman (Shantim Nirvan Parmam Mat Sanstham Adu
Gachbati (6-15) It 1s said to have been attaned by a very
few Jivas in this Kalpa.
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VIl[-22 The Lord thus says *—O Partha, That Supreme
Purush (Purushettam) 1s attainable by intense undeviating
devotion. The entire multiple existence abides m Him,
and 1s throughout pervaded by Him.

B(@) RIPE TIME FOR DIVINE ATTAINMENT
(V1II-23 to 27)

Cosmic Naimitika Pralaya does not suddenly appear, but
takes aeons or ages for preparation Similarly an indtvidual
requires ages and number of births as a preparation to
enable him to dissolve hus Lower Nature into the Spiritual
Nature by individual Naimitika Pralaya. This preparation 1s
made 1n each birth, and 1s consolidated on death Progressing
gradually from birth to birth, he learns® by experience that
the mental and sense attractions are great impediments 1n his.
Spiritual evolution He then begins to make zn atrempt to
get 1id of them, and 1n course of many births he succeeds in
liberating himself from the clutches of the downward pull
of Loner Nature He thus transcends the Karmic Law of
Causation, and 1s no more comgelled to take birth as a result
of past Karmas Thus comes about his Naimitika Pralaya by
dissolution of the bondage of the Law of Causation (Nimsta)

This process of transformation takes an immensely long
time according to out conception of Time. Compared to the

~
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world to the menta] world, carrymg with him a desire seed
or astral atom for the next birth

(1 b) SOUL'S SOJOURN IN HIGHER ASTRAL PLANE
(AGNUYOT))

The higher gradations of astral plane are purer, finer and

happier condrtions of existence, which a vicious man cannot
attain becaute his lower nature does not find 1t congental to
approach 1t, even if pushed from below by the Invisible
Helpers of that plane These higher levels are constituted
of superior astral stuff, tending to promote happiness, unty,
kindness and unselfish tendencies The souls that approach
these levels on death are of persons who had developed
sympathy, unselfishness, kindness towards fellow beings, and
of those who led a virtuous hife and performed some
altrwistic humanitarian or charitable deeds, even though
with the sole object of a return 1n the shape of name and
fame while alive, and of a heavenly life ondeath On
dissolution of the astral body, they carry a desire seed or
astral atom necessitating a rebirth  The advance soul
having no selfish desires or personal attachments to gratify,
dissolve their astral body without carrymg any desire seed
for a rebirth  They pass on to the higher mental heavens
and thence 1nto the Spirstual levels or planes  Thus we find
that an undeveloped soul treads the dark smoky subterranean
path 1n the astral world and death, while a developed soul
¢treads the upper Bright Pach of joy and knowledge (Agn:

Jyotr 1 the same world

(23) SOUL'S SOJOURN IN LOWER MENTAL PLANE
(RATRI)
“There are seven gradations of mental seuff i the wental

world The lower three consutute the lower mental sub
plane of destre mental and physical mental, The upper four
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selves from the downward pull of lower nature, they bring
about their Prakritika Deluge

Soul’s journey after death

There are seven Cosmic evolutionary planes in existence
Physical Plane (Bhu.Loka) 1s the grossest, having seven
subtler and subtler gradations of matter from solid to
ether Overlapping the physical plane 1s the second subtle
plane of astral destres, having seven sub planes, the lower
three being dark and gloomy, and upper four brighter
and happy Similarly the mental plane (Swah) has two
hemisphetes, the lower being gloomy, and the upper happier
and brighter The soul of the deceased on death has to pass
through the desire plane and then imnto the mental plane.
The vicious are attracted towards the darker regions of
astral and mental planes, while the virtuous are attracted
towards their bright and happy regions

(1-2)—S0JOURN IN LOWER ASTRAL PLANE (DHUMRA)

The lower gradations of astral plane are constituted of
desire  elementals infusing strong downward pull for
quenching the thirst of the deceased to gratify his unsatisfied
desires, anger, revenge, hatred, greed, power and various
‘worldly attachments to family and so on An undeveloped
soul remains confined to these lower gradations of astral
plane, and undergoes intense nfental afflictions for lack of a
physical body to fulfil those unsatisfied ambitions and
desires  His atode 1n the lower regions of astral world 1s
thus one of gloomy or smoky environment (Dhumah) usually
denomrnated as Hell (narak) or Purgatory The soul has to
undergo this suffeiing for longer or shorter pertods
<depending on the intensity of unsatisfied longings and therr
downward pull  There however comes a time, when the soul
has to dissolve the desire body, and depart from the astral
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worldly attachments, on account of their sole absorption in
their ideals. The delight which philosophers, samts, god
seckers poets, writers, sclentists, altruists and other high
class mtellectuals, had experienced n therr abstract ideals and
purswits while alive, 1s enbanced thousand times, when they
reach the higher mental world on death, after dissolving
thetr physical and astra] bodites They find no affinity for
the lower mental world, and are naturally attracted
towards the higher mental heavens, wheh they find more
congental to dwell They find themselves surrounded in
that sphere by the concrete thought-forms of their most
cherished 1deals Their abstract thoughts and ideologies
formed during their life ttme, then appear more positive and
concrete, which they digest and assimilate in therr nature

In case they had transcended the lower menta! and sense
attractions, they form no mental seed for rebirth on dissolu

tion of their mental body  This heavenly bliss 1s de<cribed as
the period of day of knowledge (Ahah)

(3a) SOUL’S SOJOURN IN CAUSAL BODY

Dark Fortmght ;—

Caural body 1s the pure personality of the <elf which n
course of time assumes mental personality, desire perconality
and physical personality It 1s the Antar Atma: which
becomes subject to the attractions of lower nature and 1s
compelled by the law of Karma to take births After the
dissalution of mental body the soul or the Jiva passes on to
his Causal Body (Karan Sharir) Men of Asuric nature
having no virtuous deeds to their credit approach therr
Causal Body 1n a sleepy unconsciousness state Even those
worldly wise men who had performed in their life time some
virtuous deeds, but with the <ole object of attaining desired
fruits 1n return al<o approach their Causal Body almost 1n a
semi unconscious state, and after a brief stay return by
rebicth to this world  Therr worldly ambitions not having
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gradations constitute the sub.planes of Higher Mina,
Intuitional Mind, Inspired Mind, Revelatory Mind and Over
Mind. The stuff of the lower mental plane is gross having.
a natural affinity towards lower desires. Lower mind
virtually acts as a slave of desires; and in order to achieve
their objectives, it engineers various schemes, devices,.
contrivances, crooked plans, and ingenious dodges. Thus.
souls of men of Asuric nature are attracted towards this
lower mental plane after dissolution of their astral body.
They thus enter into a still darker existence (Ratri) with a
disappointed scheming mind, beyond any possibility of
satisfying it for lack of a physical body. Though they pass-
into the mental plane, or they have no capacity to draw out
joy out of the upper levels of that plane. They have to
remain ina gloomy mental méod because their horrible:
mental thought-forms hover around them without affording
any solace. They are thus described as passing into the
dark night of Ignorance (Ratri), after emerging out

of the dreadful smoky dark atmosphere of the astral
plane.

There is another class of worldly persons, who have some
virtuous deeds to their credit, and who were not purely
selfish and bloodsucking, but had developed some sentiment
of love, kindness, charity and religious nature, though for
egoistic satisfaction, find great relief and joy at the sight if
the thought forms of their cherished ideals during their stay
in the lower heavens. After enjoying this short heavenly -
bliss as a reward of their good deeds, they have to dissolve

their mental body and carry a mental seed necessitating their
rebirth.

(2-b) SOUL'S SOJOURN IN HIGHER MENTAL
HEAVENS (DAY)

There is another class of advanced human beings who had
devoted their lives in Spiritual or highly intellectual
pursuits, subordinating or -even abolishing their other
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and Mahar plane, in which reigns the pure Unitary-
Satchidananda consciousness. The I6wer hemisphere consists
of the mental, vital and physical planes. Just at the border
Ime of these two hemispheres there 1s an equitortal lime of
Ego Prmmciple 1 which the ndividual self (Jiva) 1s
represented by his Causal Body or lower self (Pratyaka-
Atma), This Ego principle is Iike a convex lens facing the
Spiritual worlds, through which the Unitary Spiritual
conscrousness, while passing into the Jower triple worlds s
refracted into unimagmable multiple rays resulting i the
multifold creatton This Ego principle 1s the golden gate,
which conceals the resplendent glory of the Divine
Satchidananda from our vision One who has purified his-
Ego by control of mind, senses and body, and has awakened
his psychic self, acquires the capacity to get the said golden
gate opened by Divine Grace, for entry mto the Spiritual
Planes of the northern hemisphere

He then first enters the Mahar Loka of'a Divine Wisdom
(V1gyan), where he ripens and absorbs the Spiritual Wisdom,
consciously working out multifold creation n the lower
hemisphere He becomes cognisant of the dynamic activity
of the Brahman 1n addition to hus static status(Brahmanvita).
Having acquired Divine knowledge he enters mnto the upper

" Spirttual planes of Satchidananda Brahman

This 15 the progressive march of a Yog: from his individual
consciousness 1nto the Cosmic consciousness of Northern
Hemusphere (Uttarayana). The 1dea of these two paths may
be better grasped by the following chart. The Bright Path
passes through the bright upper levels of each plane, while
the dark path passes through the subterranean levels of

Ignorance of each plane.
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been eliminated, they are attracted downwards to seek their
gratification They give less 1mportance to their spiritual
advancement on account of the downward pull of their
unsatisfied ambitions. They thus enter their Causal Body
erther absolutely unconscious or partly consctous, on account
ot therr waning interest in spiritual life. This  waning
nterest 1s compared to the gradual waning night of the
moon of dark fortnight (Krishna-Paksha)

(3b) Sojourn of the virtuous in Causal Body.
Bright Fortnight (Shukla) .—

The state of joyful existence 1n higher mental heaven 1s a
state of effulgent jJoy of day light (Ahah)., At the end of
this heavenly life the advanced spiritual persons dissolve
therr mental body without leaving a trace of mental seed
They then consciously enter theirr Causal Body and enjoy an
indescribable blissful state They progressively develop
Divine Wisdom like the waxing moon of bright fortnight.

(4-a) Soul's return by Dark Southern Path

(Dakshinayan).

The souls which are less developed and strongly fastened

to earthly desires and ambitions, proceed by the dark path

to the smoky lower astral world, and the darker regions of

‘the lower mental world They then enter the Causal Bedy

“with mental and astral seeds mn an unconscious state necessi-

tating their return into the dark southern hemisphere of
unpleasant mental and sense cravings by rebirth

{4b) Soul's entry in Spiritual Northern Hemisphere

(Uttarayana)

The Cosmos 1s spoken of as Brahmanda or an elliptical
globe having two hemispheres The upper hemsphere
consists of the four spiritual planes named Sat, Tap, Jan,
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VIII:23. The Lord thus says :—O gem of Bharats, 1 will
disclose to you that time when the Yog: after death has
not to return by rebirth, and also that time when he

has to return.
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VII[-24. The knowers of the Divine Wisdom attain the
Brahman by afterdeath by treading the Path passing
through the planes of flaming fire, of day, of bright
fortnight and of northern solstice.

qay ufsear s qoaat gfgonaag )
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“VIII-25. That Yogi has to return by rebirth, who on death
treads the dark Path through the gloomy and smoky
astral world, the world of night, the world of dark
fortnight, and that of southern solstice. Instead of
attaining Divine bliss he attains reflected temporary joy

of Lunar light.
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VIII-26. These bright and dark paths have keen conceived

as the world’s eternal paths, By onea man is absolved
from rebirth, while by the other he gets involved in the
recurring chain of births and deatbs.
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Northern Hemisphere

Southern Hemisphere

{Uttarayana) (Dakshinayana)
Stages of Bright Cosmic Dark Stages of
Bright Path Path Planes Path Dark Path

Sat-Loka
0
s | 3| TS :
Jan-Loka
Dwine
Knowledge 0 Mahar-Loka
(Entry in 1 (Vigyan)
Uttarayana) R
. 3
EGO
Bright Fortmight 0 ]
Conscious .
(Shukiah) u Causal Body
. Unconscious H Dark Fortnigut
: Causal Body - (Krishna}
s eee e o
Day (Ahah) o Higher Mental 4
l 4 Heaven H
Lower Mental :
l Heaven [ ] Night (Ratn)
L2
Agni Jyot \ [} Higher Astral
{Flaming fire) \ 4 Plane
. :
! Lower Astral Smoky Gloomy
Plane ooo (Dhumra)
: il
Righteous o Higher Physi-
Persons 0 Y cal y‘ 1.
L't;;Ner.l;hys.l... 41 ¥ Vicious
cal o Persons

This description of the Soul’s journey after death is given
1n mystic and cryptic expressions in the Geeta as follows :
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VII-23 The Lord thus says —O gem of Bharats, I will
disclose to you that time when the Yogi after death has
not to return by rebirth, and also that time when he
has to return.
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VIHI-24 The knowers of the Divine Wisdom attam the
Brahman by afterdeath by treading the Path passing
through the planes of flaming fire, of day, of bright
fortnight and of northern solstice.
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VIII-25 That Yog has to return by rebirth, who on death
treads the dark Path through the gloomy and smohy
astral world, the world of might, the world of dark
fortmght, and that of southern solstice Instead of
attatmung Divine bliss he attatns reflected temporary joy

of Lunar light
goEsd et @ S XA A
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VII[-26 These bright and dark paths have Been concetved

as the world’s eternal paths By onea man 1s absolved
from rebirth, while by the other he gets mvolved 1 the

recurring chatn of births and deaths
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VIII 27 The Yog: cogrusant of these paths 1s never deluded
in his onward evolutionary march, Therefore O Arjun
you should remamn firmly united in this Yoga at all
times

Supertority of this knowledge of Geeta Yoga

A Yogt possessed of the knowledge of these paths knows
full well how he has to prepare himself gradually from stage
to stage for reaching the ultimately the Supreme Brahman
after death. Geeta Yoga takes the Yogt progressively from
mind to the next evolutionary stage ot Supra-mental Vigyan
and thence to the Cosmic Sagun Brahman, and finally to the
Akshar Brahman and the Supreme Purushottam There
are some Yogas which try to lead a pilgrim directly from the
physical or vital or mental to the indescribable Nirgun
Brahman or to some non existent status, discarding the two
natural evolutionary stages of Supra=mental and the dynamic
Sagun Brahman, as Maya. That realisation remains partial
because 1t neglects to visualise Divine Omnipresence in the
multiple existence The knowledge of the two paths as given
m the Geeta deals with the gradual evolution of man from

stage to stage and makes 1t possible the integral realisation
of Sagun Brabman, Nirgun Brahman as well as the
Purushottam Brahman

33g 99 g a9.g a4 qNg FavAwE afge |
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VIII 28 The Yogi becoming cognisant of this mystic
knowledge surpas<es all meritorious results assigned to the
study of Vedas, to performance of sacrifices, penances and
other charitable works, and attamns the Supreme and
Sempiternal Status.

Thus comes to an end Chapter VIII denominated as
“Union with Akshar Brahman”,

\



CHAPIER IX

A (1)-MYSTERIOUS SECRET OF DIVINE PERVASION

BY INVOLUTION IN THE COSMOS (TATAM-IDAM)

The Lord disclosed in Chapter VII & VIII the mystery
about the creation, preservation and dissolution of the
Cosmic Kshar and Akshar existences. An inquisitive mind
now naturally gets curious to know the manner in which
the Cosmic Brahman pervades and exists involved in the
individual multiple creation. The Lord, therefore, proceeds

to disclose this secret in this chapter.

g g 3 QEEH maEawaagan |
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IX.1, The Lord says :—I will disclose this profound secret
of Divine Knowledge to you along with its practical
working in the creation (Vigyan), as you are of

uncarping,and undoubting appreciative mind. By knowing
this mysterious secret, you shall be liberated from the

bondage of all evils.
awfy mwne wfaafaggeng )
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IX-2, This is pure Master-Wisdom and the Supreme

mystery. This imperishable secret being the very law of
the Spiritual being, is easily workable and verifiable

by direct Spiritual experience.
sAEaAl gENT THEATEd 93aq |
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The following verses deal with this profound mystery,
and consequently the explanations may sound terse unless
grasped with a searching attentive mind They are
paradoxical expresstons, which could not be avoirded while
dealing with two different aspzct of Kshar and Akshar
existences The various farth mongering creeds urge their
adberents to take everything on trust, to belteve without
question what 1s written 1n Revealed Scriptures But the
Geeta proclaims man’s inherent freedom from all such
fetters, and challenges him to verify the truth by practical
experience

A(2)—OBJECTIVE PERVASION OF THE DIVINE
IN MULTIPLE CREATION (IX—4to7)

The Lord now proceeds to disclose the manner in which
-the Sat-chidananda Brahman pervades this existence of
multifold creatton His Sat aspect develops His Objective
Pervasion 1 the Universe It extends itself infinutely forming
seven planes of the Cosmos, along with thetr subtle objective
stuff as their content The content of Sat, Tap and Jan
Lokas 1s the pure Spiritual stuff, that of Mahar-Loka 1s the
Wisdom stuff, that of the mental plane 1s the mental stuff,
that of the astral plane 1s the dynamic desire stuff, and that
of the physical plane 1s the subtle physical stuff of Tan
Matras and Maha Bhutas This objective stuff of each plane
exists 1n atomic gradations peculiar to the subtlety of that
wlane  All these planes exist in the pervaded Abstract Form
of the Divine The Geeta therefore, declares that by the
abstract form of the Divine (Avyakta-Murtina) 1s pervaded
the entrre existence and that all created betngs exist in that
pervasion (Matsthani Sarva Bhutant)

Though the Cosmic Brahman creates these planes and
“their matter, and contains them within His pervasion, still
He cannot be said to Cosmically contamed 1n  them (Na Cha-
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abam Teshu Avasthitah). An architect creates a model or
form, but he cannot be said to be contained in that form.
Ether statically pervades the world, and air dynamically
gushes about in that ether without effecting it. Similarly
though the Cosmic Brahman statically pervades the entire
existence, yet He cannot be said to be effected by, or to be
contained within His dynamic pervasion in the Cosmic planes

and their matter.

This is the Objective Spatial concept of container and
contained with reference to the Objective pervasion of
Sat-chidanonda Brahman in Existence. But from the
Spiritual point of view, Brahman is One without a second,
and the idea of container and contained is devoid of reality,
it being merely a mental concept of Duality, Thus itis
declared that the multiple created being should not in
reality be considered as contained or as existing in the
Cosmic Divine, from Spiritual point of view, since both

these aspects are inseparably one ( Na-ch-matsthani

Bhutani ).

A(3)-~SUBJECTIVE PERVASION OF THE
DIVINE AS COSMIC SELF

In spite of the creation of seven planes and their matter
4n the Cosmos, the creative process could not make further
progress, because there was no cementing force to combine
the atoms of each plane into aggregates of molecules or
forms. The Cosmic Self conscious ( Chit) aspect of Sat
chidananda then descended down, and infused consciousness
and life energy ( Chit-Shakti ) into the atoms of each plane,
resulting in the ¢reation of multiple forms with involved
consciousness and life energy. The mental :}toms thereby
developed capacity of making -thought forms in the mental

plane, and the desire atoms developed capacity ?f making
‘desire and sensual forms in the astral plane, Physical atoms

similarly developed capacity of making physical forms
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(Bhutas ) in the earth plane. The Cosmic Self aspect of
Sat-chidananda thus ensouled the matter of each plane by’
Spiritual Pervasion in the Universe. This descent promoted
the creative process through Spiritual and Objective nature:
presided over by the Cosmic Divine as Lord ( Ishwar ).

It was thus the Cosmic subjective aspect that virtually
took charge of the creation from the objective aspect of
Brahman., Multiple creation thus commenced under various
Prajapatis of formative Nature. This Cosmic subjective
Nature worked out the creation as a Cosmic power, and not
as separate power of individual subjective nature
( Individual Self ). Hovering and brooding over the Cosmic
planes, this Cosmic self created elemental forms in mental
and vital worlds, and physical forms in the physical world.
The descent of Cosmic Life principle then evolved mineral
into plant, and plant into animal. The descent of Cosmic
mind thereafter evolved animal into man. All these stages
of evolution were worked out by the Cosmic Self Pervasion
under the stress of Cosmic Nature, without any individual
effort on the part of plants or animals, Up to this stage of
evolution, the Cosmic self or Vishwatma release the creative
impulse for multiple creation through the Spiritual Nature.
He thus created life forms and sustained their growth
without being himself directly involved or contained within-

them as conscious separate selves ( Nacha _aham teshu
avastitah ). .

The Cosmic self is spoken of as the creator preserver and.
dissolver of the multiple existence. This is virtually a
description of the Cosmic self as the Lord of Cosmic
Nature, which carries on the entire dynamic activity of
the Cosmos, impelled by His will. The ‘Self is static, a
mere witness and supporter of the activities of his Cosmic
Nature. Considering from this standpoint of the Ishwar
aspect of the Lord, the necessary inference would be that
Heis not directly contained in the multiple becomings,
although He is their creator and Preserver as Lord of the
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Cosmic Nature. (Bhut Bhratia Na Cha Bhutastho). Plants,
animals ard other inanimate creations have no expression
of Individual volition Their life is controlled by the will of
‘Cosmic Nature, under Group Souls to gather experience
of their particular species to further their evolution.

According to Shri Aurovindo the “Divine pervades the
existence by Universal Pervasion and Self Pervasion. The
,Universal existence is all pervading and infinite, and the
self existent too is all pervading and infinite. But the Self
Existent infinity is stable, static, immobile, while the
Universal is an all-pervading movement The Self is One
and not many. The Self does not dwell in all these existences
or it any of them, thatis to say He is not contained
‘by any.just as the other here is not contained in any form
though all forms are derived ultimately from the ether,
Nor is He contained in or constituted by all exisfences
together, any more than the other is contained in the
‘mobile extension of the aerial principle or is constituted
by the sum of its forms or its forces. But still in the
movement also is the Divine. He dwells in the Many as the
Lord in each being. Both these relations are true of Him
.at one and the same time,”

The Lord describes descent of these objective and
subjective pervasions of the Divine as follows.

w1 aafyd @d’ Sngsawgfanat |
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1X-4 The Lord says :—By My Abstract Form (Avyakta

Murtina) is pervaded the entire existence, and all
created beings exist in Me, but I am nat contained in

them.
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"IX-5 Considered frcm My Ishwar or Lord aspect connected
with this created existence(Yogamaishvarwam) all created
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beings cannot be said to exist in Me. It is My Self
principal ( Mamatma ) that pervades creating and susta-
ining the multiple creation but I am not contained in it.

amafad fred Mg gauay Agel
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IX-6 Just as the dynamic air exists in the etheric pervasion,
similarly all created beings can be said to exist in Me or
in My Objective and Subjective pervasion.

The Divine as Lord of Nature (Ishwar) withdraws the
manifested existence at the end of one Kalpa and releases it
for recreation again in the beginning of the next Kalpa.

aayErts Seda nef arfe miwwE )
wave) grent Femd} frgmsaga i o i

IX-7 All created beings are dissolved in My Spiritual
Nature ( Mamkam Prakriti ) at the end of one Kalpa, and
in the beginning of the next Kalpa I release them again.
for creation.

A(4)—DIVINE PERVASION AS INDIVIDUAL SELVES
BY INVOLUTION (IX-8& 9

Pervasion of the Cosmic Self results in the evolution of
life and consciousness in plant and animal kingdoms, but
the separative sense of individuality remains almost dormant.
The animal has no”individval will of his own. His life is
controlled and governed by the common instincts which his
species has in general developed by experience. He is guided
in his life’s activity by the group soul of his species, and not
by any separate individual self of his own. When the group
Soul particularly of a pet animal gets sufficiently developed
by close contact with man, he developes an individuality as
distinct and separate from tte fellow members of his group
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soul. There is then the descent of the individual aspect of
the Divine as the microcosmic self or Jiva, by involution in
Spiritual Nature. Thus commences further evolutionary
stage, and by descent of mind, Nature evolves man to
discover the Divinity within him by personal effort. This is
the third Divine descent of separate individual self in man.

To sum up the mysterious Divine pervasion in the
Universe, we find three gradual stages of Divine descent.
The first is the objective pervasion of Brahma to constitute
the seven planes of existence and their matter. The second
descent is that of the subjective Cosmic pervasion of the
Chit and Life aspect of Vishnu, resulting in the development
life consciousness and forms in created beings The. third
descent is that of the Divine pervasion as separate individual
selves in men relating to Shiva aspect of Sat-chidananda.

The Cosmic Divine manifests as microcosmic multiple
selves by involving Himself in His Spiritual Nature, and
multitude of existence comes into being subject to the stress
of nature. The Divine, however, is in no way effected by the

vagaties of Lower Nature.

wpld @A fagwfa g g
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1X-8 The Lord says :—Involving Myself in my Spiritual

Nature (Swam Prakriti), I loose forth into various beings
of this multitude of existence helplessly subject to the

stress of nature.
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IX.9 ButIam in no way effected or bound by the activities
of Nature, for I remain seated indifferently above and

unattached by them,
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beings cannot be said to exist in Me. It is My Self
principal ( Mamatma ) that pervades creating and susta-
ining the multiple creation but I am not contained in it.
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IX-6 Just as the dynamic air exists in the etheric pervasion,
similarly all created beings can be said to exist in Me or
in My Objective and Subjective pervasion.

The Divine as Lord of Nature (Ishwar) withdraws the
manifested existence at the end of one Kalpa and releases it
for recreation again in the beginning of the next Kalpa.
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IX-7 All created beings are dissolved in My Spiritual
Nature ( Mamkam Prakriti ) at the end of one Kalpa, and
in the beginning of the next Kalpa I release them again
for creation.

A{4)—DIVINE PERVASION AS INDIVIDUAL SELVES
BY INVOLUTION (IX-8& 9)

Pervasion of the Cosmic Self results in the evolution of
life and consciousness in plant and animal kingdoms, but
the separative sense of individuality remains almest dormant.
The animal has no®individval will of hisown. His life is
controlled and governed by the common instincts which his
species has in general developed by experience. He is guided
in his life's activity by the group soul of his species, and not
by any separate individual self of his own. When the group
Soul particularly of a pet animal gets sufficiently developed
by close contact with man, he developes an individuality as
distinct and separate from tte fellow members of his group
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blind, and ignores or despises this veiled God Head.
+¢«+=<It does not see God in the Universe, it knows nothing
- of the Supreme Divinity, who is master of these planes full
of various existences, and who dwells within them.”

sEstmtea @i gar argdl agwifme |
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1X-11 The Lord says =—Deluded minds remain 1gnorant
of Me though ledged in human body, because they are
unaware of my Supreme Being as the Over Lord of all

existences.

B(1)—~HOW TO DISCOVER THE DIVINITY
LODGED WITHIN, (IX~12 to 14)

The Divine dwells within us through His microcosmic
representative the Individual Self (Jiva). The only way to
attain that Divine status Is to unite the individual self with
the Divine self by complete surrender and devotion. But
since the self in man is enveloped by lower nature, his ego,
mind and senses adversely operate as impediments in his
attempt to evolve out into the Spirrtual Nature and Divine
consciousness, In order to liberate from the bondage of
lower nature he has to enter deep in the purified subtler
levels of his inner physical, inner vital and inner mental
and thereby to contact His Self and through Him the Cosmic
Self. The Lord thus proceeds to describe the natural
aptitude of those who live in their Lower Nature and of

those who Jive in their Spiritual Nature.
Aoy Dasain NazEr fbdaa:
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1X-12 The Lord says :—Those living in their Lowar Nature
are persons who csntinue fo pursue a van chase after
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A(5)—DIVINE AS OVER-LORD OF CREATED
EXISTENCE, (MAHESHWAR)
(IX-10 & 11)

The entire creative activity originates from the Spiritual
Nature of the Divine. The presiding Deity of the Spiritual
Nature is the Ishwar Shakti controlling, regulating and
maintaining Nature's dynamism of multiple creation. This
Ishwar Shakti is known as the Universal Mother working as
delegate of Her Lotd, the Cosmic Maheshwar. The Divine
and His Spiritual Nature ever remain inseparably united-
The Divine though static indirectly controls the creative
activity as Over-Lord { Maheshwar ) presiding over the
dynamism of Nature.

Ao ol ga8 geas |
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I1X-10 The Lord says +—The Cosmic Nature presided over
by Me brings forth movable and immovable creation. It
is for this purpose that the existence revolves in
cycles,

Pervasion of the Divine Over-Lord in creature
{ Maheshwar ) 3

The Divine dwells in human todies as Jiva, witnessing,
controlling and sanctioning all activities of Nature, but we
Temain unaware of Him because our vision remains confined
within the range of Lower Nature of ego, mind and senses.
Shri Aurovindo says*‘Mortal mind is bewildered by its igno-
tant reliance upon veils and appearances. It sees only the
outward human body, human mind, human way of living,
and catches no liberating glimpse of the Divinity who is
lodged in the creature. It ignores the Divinity within itself.
and cannot see it in other men. Even though the Divine
manifests Himself in the humanity, the human mind is still
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Many aspect of the dynamic Brahman and even the
wdividual Jiva existence, as a mental delusion of Maya.
They ako concetve the rmpersonal Cosmic Divine
panthesstically pervading every where as the Cosmic facet
( Vishwato Mukham ) of multifold creation They totally
discard the 1dea of a personal God as rllusory

TAIG A MR GHEAT ATGNES |
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IX-15 The Lord says —Others seek Me out by sacrifice of
knowledge, and worship Me as the “One without a
second”, though esisting in every separate bemg and
some worship Me solely in My Cosmic facet (Vishwato
Mukham)

Vedic Karma Yoga Method

This method limits itself to the performance of varwous
material sacrificial processes mvolving complicated rituals,
solely with the object of obtainmng wordly enjoyments here
and also 1n heavens after death. It 1s1n fact the Divine who
recerves such sacrifices by various complicated rituals, and

confer desired results
&% 7GE 5. ENEAGHITIA |
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IX.16 The Lord says —I am the action of the ritual of the
sacrifice ( Yagna ), I am the food oblations, I am the

sacrificial hetbs, [ am the mantra chanted in the Yagna,
I am butter to inflame the Yagna fire, I am the flaming

fire and also the offerings

Bhakt: Yoga Method

This method lays stress on the worship of the Divine
with mtense devotion and love Since the mund 1s tncapable
of concetving any wdea of Cosmic abstract persasine Disine,
man concerves Him 1n a perscnal form  He traces personal
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false enchanting hopes, actions and worldly wisdom
They being devord of Truth consciousness take resort to
acts of demonic and asuric nature

AgTeRTRg | a9 a1 sEfwitar |
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IX-13 But those high advanced souls who resort to My
Spirrtual Nature, worship Me with unswerving mind
realising Me as the imperishable source of created
existence
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IX 14 Strivinog with firm determination, constantly
chantmg and singing My prasses, and bowmg and
prostrating to Me with devotion, they ever remain in
unton with Me by such worship

B(2)—DIFFERENT METHODS OF DIVINE
ADORATION (IX—15 to 19)
There are diverse philosphical 1deas prescribing different

methods for approaching the same Divine goal The most
prominent of them are.

(1) The method of pure Gyan yogis seeking Nirgun
Brahman realisation

(1) The method of vedic Karma Yogts seekmng worldly
happiness and enjoyment of heavens

(m) The method of Bhakta Yogis seeking personal
relation and identity with the personal Sagun
Divine.

Gyan Yoga method ¢

The Advait Gyanis lay stress solely on the Supreme
Brahman, the ‘‘One without a second”, discarding the
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Many aspect of the dynamic Brahman and even the
individual Jiva existence, as a mental delusion of Maya.
They also conceive the impersonal Cosmic Divine
pantheistically pervading every where as the Cosmic facet
( Vishwato Mukham ) of multifold creation. They totally
discard the idea of a personal God as illusory.
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IX-15 The Lord says :—Others seek Me out by sacrifice of
knowledge, and worship Me as the “One without a
second”, though existing in every separate being and
some worship Me solely in My Cosmic facet (Vishwato
Mukham).

Vedic Karma Yoga Method :

This method limits itself to the performance of various
material sacrificial processes involving complicated rituals,
solely with the obsect of obtaining wordly enjoyments here
and also in heavens after death. It isin fact the Divine who

receives such sacrifices by various complicated rituals, and

confer desired results,
o wQwE ag: EEAEATTA
wFesgreRaIsaagA g gaw ! L
s :—1 am the action of the ritual of the
sacrifice { Yagna ), I am the food oblations, I am the
sacrificial herbs, I am the mantra chanted in the Yagna,
I am butter t0 inflame the Yagna fire, 1 am the flaming

fire and also the offerings.

IX-16 The Lord say:

Bhakti Yoga Method :

This method lays stress on the worship of the Divine

. ,lstcnsc devotion and love. Since the mind is incapable
e iving any idea of Cosmic abstract pervasive Divine,
of conceiving sisct pervasive Divine

L. .
man conceives Himina parscnal fo:
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-relationship with Him.* Some worship Him as father, some
as mother, some as son, some as husbanil and some as
master and soon They thus develop intimate attachment
and love for such personal God. Some worship the Divin‘e
as personified Cosmic power. Divine Wisdom is wor-
shipped as personified Vedas, Sun God as the supplier of
heat rain god as the supplier and witholder of rain. In
its Cosmic aspact the Divine is worshipped as the Ultimate
Goal, the Upholder of the Cosmos, the Lord of existerce,
witness of the Cosmic activity, Ultimate abode and shelter,
the dissolver of existence and its Creator, and as the
imparishablé seed of creation. He is also worshipped as the
.bestower of immortality and death, and as existent and non-
existent. Qur approach to Him with, intense faithand
Jdove in any form of relationship is not thus an illusory
attempt. (Tohi Miohi Nate Anek Maniye Jo Bhave). This
.is a prayer of the Divine to accept our worship in any of
these forms of relationship.

fomigaea oy i arar faawe: )
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IX-17. The Lord thus says :—To such worshippers I am
the Universal Father, Mbother, Supporter of existence,
the Grand Father, the Pure Knowable Aumkar, and the

Divine Wislom personifiel as Rig Veda, Sam Veda and
Yajur Veda.

nfiniat my: |t fama: ool gga )
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1X-18. Iam the goal, the upholder of the Cosmos, the Lord
of existence. Cosmic observer, ultimate abode and shelter
of devotees, the benignant lover, the Creator and
Destroyer of existences, the lost resort, the imperishable
seed of Creation and the eternal resting place.
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IX-19. O Arjun, I am the heat energy of the Sun, the ram-
god, supplier and witholder of rain I am the bestower
of Immortality to God-seekers, and of farth to man
involved 1n lower nature [ am the mamtainer and
dissolver of existence, the existent and non-exstent

Brahman

B (3)—WORSHIP OF THE DIVINE FOR FULFILMENT
OF DESIRES, (IX—20 & 21)

There are persons who though still subjected to the
worldly attractions of mind and senses, have some Spiritual
awakening in their Nature. They make no attempt to
disentangle themselves from the meshes of lower mind and
destres, but try to strengthen therr grip by seehing super-
natural aids of nature gods Their prayers are directed
more for satisfaction of desires or for relef of their temporal
misfortunes and sufferings, than for their Spiritual uplft.
They perform various material Sacrifices {(Yagna) of compli~
cated rituals, for securing worldly enjosments here 1 hfe
and heavenly enjoyments after death They are men above
the degraded type of humanity, and are ethical in their

behaviour, kind, charitable, altruistic and godminded, but
not at the sacrifice of their per onal interest whenever 1t
comes 1n clash with these bigher zctivities  As a result of
such virtuous deeds they £o to lower heaven on death, where
they expertence heavenly enjoyments by way of renard  But
when the Iimit of such resard of virtuous deeds s reached,
they have to return to thts moreal world

Bfaen wi L. O 33 Regr @afs miaEd
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IX-20 The Lord thus says —Kncwers of the tripfe vedas,

drinhers of soma wine, puntfied of sins, worshippng Me
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with sacrifice, pray for attainment of heaven. As a result
of their righteous deeds they ascend to the plane of God
Indra, and experience in heaven glorious enjoyments
of gods.

4 § grar waa R a9 9 adas fafa o
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TX-21. Having enjoyed the bliss of the magnificient heaven,
and having exhausted the fruits of their righteous deeds
they return to this mortal world. Thus resorting
to the triple Law of action of mind, desire and body, such
desire.driven persons follow the cycle of birth and
death.

B (4)—SUPREME WAY OF DIVINE WORSHIP
Ix—22)

These desire-driven persons though purified of lower
nature resort to the Vedic Yagnas involving complicated
rituals, with the sole object of making the best of this world
while living, and of the worlds beyond after death. They
try to kill two birds with one stone, but are sadly disappoin-
ted since they are thrown back in this world of myseries
after a short lapse of heavenly enjoyment.

There is however a superior method which satisfies both
these aims, of a happy life in this world, and a blissful Union
with the Divinewith no possibility of return to this miserable
mortal world after death  If one unswervingly conceéntrates
his mind with intense devotion and love on the Divine,
discarding all leanings towards worldly desires, the Lord
himself takes charge of his entire being. The Divine himself
assumes the responsibility of looking after his Spiritual and
temporal well-being. Just asa mother takes full responsi-
Jbility for the well.being of her helpless child, similarly when
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a devotee surrenders his entire being to the Divine, caring
nothing for his personal well.being, the Divine is himself
obliged to take charge of his temporal and Spiritual uplift.
This however depends on the intensity of his surrender and
dependence on the Divine Will. There are many genuine
cases of devotees, who have heen mysteriously extricated
from serious dangers, and have received help from unexpected
quartets at crucial moments of utter helplessness. A
devotee begins to watch the working of the mysterious
Divine Hand behind the veil, even in details of his daily
life, and thereby gathers more and more momentum in his
devation with heart’s joy emerging out in thankfulness

.and love.
FAFnfEaeaaeat At & S 97 918
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IX.22. The Lord says —Those persons who devote them-
selves to Me with unswerving remembrance, and who
thus remain in constant union with Me, to such persons
I bestow full security and lock after their entire well-

being.

C (1)—DEVELOPMENT OF BHAKTI OF THE DIVINE

THROUGH THE WORSHIP OF NATURE GODS,
(IX—23 & 29)

An average man even though virtuous and God-minded
has a natural downward pull of mental and sensual desires
lurking behind. This pull results in depression and dis-
appointment of the devotee, and upsets his Spiritual march.
He, therefare, runs after nature gods in the bope of getting
immediate rclicf, He takes to the various ceremonial
rituals and material Yagnas to please his chcris!lxcd gad.
Nature god worship thus introduces a habit of d:n:ouon, love
and sclf giving. This Spiritual sceds though arising out of
selfish motives and desires in the beginning, developed later

L}
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on into Divine aspiration through the medium of nature-
gods, as Ishta Deva. The ceremonial worship and the-
Yagnas performed to pacify these nature gods indirectly
reach the Divine Himself, who is the Lord and enjoyer of
all Yagnas. The nature god thus bccomes the medium for
Divine apptoach

YseqeqRaar wHl-ASw Agqieaar |
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IX-23. The Lord thus says —Even those who perform
sacrifices ( Yajante) to other god heads with devotion and
faith, they virtually offer their sacrifice to Me, though
not strictly 1n accordance with the true spirit of their
performance

o1 f& waamal w0 = 5 T 1
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IX-24. It 1s I Myself who 1s virtually the enjoyer and
the Lord of all sacrifices, but they do not know Me
and My Yagna in thewr true principles and hence:
they fall.

.

C (2)—-DESTINY OF NATURE GOD WORSHIP BY
DESIRE-DRIVEN PERSONS. (IX-25)

Unless one makes his choren Nature-god a medium for
Divine approach, his worship for satisfaction of personal
ends carries him no further in his Spiritual Path. On the
other hand, it keeps him confined to Lower Nature, which
attracts him down in the mortal world again and again after
death. The sum and substance of the nature of life’s
activities constitutes a man’s Swabhao or inner nature of
his next birth. It is the engrossing thought at the time of
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death, that becomes the natural tendency of a man 1 the
conduct of his life 1n next birth  If he was engrossed solely
1n his desire thoughts, and wor<hipped Nature gods for therr
satisfaction he on death reaches the plane of those gods
(Yanti Deva Vrata Devan) Ifhe was a hero worshipper,
adormg bravery, patrotsm sacrifice of Iife for country,
religion or other virtuois causes by the ancestors of his
family country or race, he attains on death to the planes of
those ancestors in the <pirit world (Pitran Yant: Pitra

Vrata)

If he devoted his Itfe in pursutt of lower propensities of
nature seeking the aid of lower Elemental spirits, he on death
reaches the lower Astral plane of such spirits (Bhutant
Yant: Bhuteyya) DBut f he had developed devotion and
surrender to the Divine, he on death approaches the Divine
Himself Thus the sole moto of Nature-god worship
should be to make him a medium or ‘Ishta Deva’ for Divine

approach

qifeq gamar éarﬁqaéari‘:a figaar 1
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1X-25 The Lord says — Worshippers of Nature gods go on
death to the plane of those gods Those who had been
adoring their ancestors, as hero worship go on death to
the plane of those ancestors  Those who adore elemental
Nature spirits, go to the lower astral plane of those

spirits  Those who desote their Iife in my worship, come

to Me

C(3) SURRENDER IS THE SUPREME WAY OF DIVINE
WORSHIP (IX 26 to 28)

Surrender 15 the mamn prop on wlich Drnune wordup
rests It includes surrender of the entire bang including
Geeta—14
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20, mind, sense and body  Even the pettiest details of life
are to be considered as offerings to the Divine. To begin
with one can learn to offer whatever little he can, with
sincere love and devotion, without any idea of a suitable
return in bargain. Shri Aurovindo says, “the least,the sligthest
circumstance of life, most insignificant gift out of one-
self, or what one has, the smallest action, assumes a Divine
significance, and it becomes an acceptable offering to the
God-head, who makes it a means for His possession of the
soul and life of the God-lover. The distinctions made
by desire and ego then disappear. As thereis no straining
after the good result of one's action, no shunning of unhappy
results, butall actions and results are given up to the
Supreme, to whom all work and fruit in the world belong
for ever, there 1s no further bondage. For by an absolute
self-giving, all egoistic desires disappear from the heart. All
-will, all action, all result become that of the God head,
work Divinely through the purified and illumined nature,
and no longer belong to the limited personal ego The
finite nature thus surrendered becomes a free channel of
thz Infinite” (Essays on Gita). ‘It is thus that life can be
changed into worship, by putting behind it the spirit of a
transcendent and universal love, the seeking of oneness, by
making each act an expression of Godward emotion, ora
relation with the Divine, by turning all we do into an act
of worship, an act of the soul’s communion, the mind's
understanding, the life’s obedience, the heart’s surrender.
(Synthesis of Yoga, Page 185). Surrender of the pettiest
details of life has given rise to the practice of some of the
devotees to get the name of their beloved Divine, repzated
before eating or even before drinking water.

o gud e NG D F ww@r sa=Ehi
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IX-26 The Lord says : —He who offers to Me with devo-
tion even a leaf, a flower, a fruit or water, that
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offering of love from the striving soul is acceptable
to Me. .

qiTy ggarfe asgaifa gavfa a1
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dX-27. O Kaunteya, whatever you do, whatever you eat,
whatever you sacrifice, whatever you give or donate,
whatever personal efforts you make for self purification,
do all these acts as an offering to Me.
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IX-28. You shall thus be liberated from good or evil
results of Karmas, which constitute the bondages of
action. With your soul in union with the Divine through
self-abnigation, you shall be liberated and attain to Me.

«C (4)—SURRENDER 1S THE SUREST WAY OF DIVINE
ATTAINMENT FOR ALL (1X-29 to 33)

There are diverse paths of {God realisation, but some of
them involve arduous ascetic disciplines, not suitable or
-practicable for an ordinary man to practise. The method of
surrender can be practised without any strain by an average
man even while performing daily avocations of Jife. Smallest
“beginning has a great significance, once one takes it up with
ful] faith. The practice of verbally surrendering all acti-
vities of daily life to the Divine, such as eating, drinking,
sleeping, waking, and other initiations of actions, is pycho-

fogical remembrance of God. A man of even most
.degraded nature can follow it with advantage to start with,
This will work as a curbon his degraded nature, since he

-will naturally hesitate to dedicate an evil action to God by

wtterine His name. Smallest offering like leaf, flower or
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g0, mind, sense and body  Even the pettiest details of life
are to be considered as offerings to the Divine To begin
with one can learn to offer whatever little he can, with
sincere love and devotion, without any idea of a sustible
returnin bargamn. Shr1 Aurovindo says, “the least,the shigthest
crrcumstance of Iife, most mnsignificant gift out of one
self, or what one has, the smallest action, assumes a Divine
significance, and 1t becomes an acceptable offermg to the
God-head, who makes 1t a means for His possesston of the
soul and Ife of the God-lover The distinctions made
by desire and ego then disappear As there s no straming
after the good result of one's action, no shunning of unhappy
results, butall actions and results are given up to the
Supreme, to whom all work and fruit in the world belong
for ever, there 1s no further bondage For by an absolute
self-giving, all egoistic desires disappear from the heart Al
will, all action, all result become that of the God head,
work Divinely through the purified and illumined nature,
and no longer belong to the Iimited personal ego The
finite nature thus surrendered becomes a free channel of
the Infinite” (Essays on Gita) ‘It 1s thus that life can be
changed mto worship, by putting behind 1t the spirit of a
transcendent and umversal love, the seeking of oneness, by
making each act an expression of Godward emoton, or a
relation with the Divine, by turning all we do into an act
of worship, anact of the soul’s communion, the mind's
understanding, the Iife’s obedience, the heart’s surrender”
(Synthesis of Yoga, Page 185) Surrender of the pettiest
details of life has given r1se to the practice of some of the
devotees to get the name of their beloved Divine, rep-ated

before eating or even before drinking water.
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1IX-26 The Lord says —He who offers to Me with devo-
tion even a leaf, a flower, a fruit or water, that



[ 244 ]

water to Him with full faith and devotion is enough to turtr
the corner. Once on the Path, there is no retrogression,
and such small beginnings develop into constant remem-
brance and surrender even while one is busy in the
routine of his daily life. God makes no distinction between
high or low. virtuous or vicious. His Grace is not rese’rved
only for advanced persons. It flows like the Ganges, in
which even the worst sinner is free to take a dip, whether
he may be a Vaishya, Shudra,a fallen woman, or a great
sinner-

NS wIAY A A Fes A )
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IX-29. The Lord thus says:~ I pervade all created beings
with an equal vision. None is hateful or dear to Me.
Those who adore Me with love get established in Me
and I in them
i Yegguar a9 ATRATATE, |
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IX-30- Even if the greatest evil-doer adores Me with un-
swerving mind, he must be deemed to be a saint because
of his firm resolve.
fas’ wafe aater geasanfea fansaf
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1X-31. 'Swiitly he develops into a righteous man, and
attains Eternal Peace. O Kaunteya, know it for certain
that My devotee is never outof my sight and thus
never falls,
at i 9r sawifie 3sfy wgamdiaa: |
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IX-32. Because those who ‘surrender themselves to Me,
whether they be progenies of sinful parents, or womens
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-or unscrupulous businessmen, or shudras, attain the,
Supreme goal,
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I1X-33. Then why should not holy Brahmans ani devoted
king-sages attain the Supreme goal ? Having taken birth
in this transient and unhappy world, you should devote
yourself to Me with love.

C (5)~ESSENTIALS OF SURRENDER (IX—34)

A will of self-giving and surrender opens all the gates
«f the Spirit, and brings in response an entire descent of the
God to the human being, that reshapes and assimilates every
thing in him to the Divine Law by a rapid transformation
of Lower Nature into the Spiritual Nature. The veil
between God and man is automatically cut asunder, This is
ot so easy with those who rely on their personal efforts of
arduous severe penances of mental and sense atrophy, for
lack of reliance on any external aid like the Divine Grace of
a Bhakta

An integral surrender to the Divine should consist of
the following essential elements fused together in the

conduct of daily life of a devotee.

ti' Surrender of mind (Manmana) :

To become truly God-minded, one has to learn ¢to live
and act both in the mundane and Spiritual consciousness,
It is essential for a true Bhakta or devotee to presenve the
normal mundane consciousness of action, A little absent
mindedness in normal actions of life, makes 2 muldle of

his acts, and he may even be discarded by the world as a
mentally deranged parson. For a Divine worker, conscious
concentration in his routine work is indispensable. It may

be argued that combination of any other consciousness, -
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water to Him with full faith and devotion is enough to turn
the corner. Once on the Path, there is no retrogression,
and such small beginnings develop into constant remem-
brance and surrender even while one is busy in the
routine of his daily life. God makes no distinction between
high or low, virtuous or vicious. His Grace is not rese,rved
only for advanced persons. It flows like the Ganges, in
which even the worst sinner is {ree to takea dip, whether
he may be a Vaishya, Shudra, a fallen woman, or a great
sinner-.
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1X-29. The Lord thus says:~ I pervade all created beings
with an equal vision. None is hateful or dear to Me.
Those who adore Me with love get established in Me
and I in them
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IX-30- Even if the greatest evil-doer adores Me with un-
swerving mind, he must be deemed to be a saint because
of his firm resolve.
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IX-31. Swiftly he develops into a righteous man, and
attains Eternal Peace. O Kaunteya, know it for certain
that My devotee is never outof my sight and thus
never falls.
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1X-32. Because those who ‘surrender themselves to Me,
whether they be progenies of sinful parents, or women,
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-or unscrupulous businessmen, or shudras, attain the,
< Supreme goal.
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I1X-33. Then why should not holy Brahmans ani devoted
king-sages attain the Supreme goal ? Having taken birth
in this transient and unhappy world, you should devote
yourself to Me with love,

C (5)~ESSENTIALS OF SURRENDER (IX—34)

A will of self-giving and surrender opens all the gates
of the Spirit, and brings in response an entire descent of the
God to the human being, that reshapes and assimilates every
thing in him to the Divine Law by a rapid transformation
of Lower Nature into the Spiritual Nature. The veil
‘between God and man is automatically cut asunder., This is
not so easy with those who rely on their personal efforts of
arduous severe penances of mental and sense atrophy, for
lack of reliance on any external aid like the Divine Grace of
a Bhakta

An integral surrender to the Divine should consist of
the following essential elements fused together in the
conduct of daily life of a devotee,

i+ Surrender of mind (Manmana) :

To become truly God.minded, one has to learn to live
and act both in the mundane and Spiritual consciousness.
It is essential for a true Bhakta or devotee to preserve the
mnormal mundane consciousness of action. A little absent
mindedness in normal actions of life, makes a muddle of
his acts, and he may even be discarded by the world as a
mentally deranged person. For a Divine worker, conscious
concentration in his routine work is indispensable. It may
be argued that combination of any other consciousncss, -
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or a thought of even God during work may disturb his
mental balance, and that he may not be considered fit to be
trusted with any responsible works being looked upon as a
maniac. Thus to become simultaneously God-minded and
world-minded may be considered incompatible, Therefores
it may be considered advisable for one who chooses to become
God-minded, to give up all works, and to retire from
the world The trend, of the integral Yoga of Geeta has
always been towards the triune combination of Karma,
Gyan and Bhakti in order to transform a devotee into
a true Divine worker and a God-lover. A realised person
is, therefore, advised to conduct his life in the world like
all others, but with a Spiritual backing, like Janak and
others, with the sole object of transforming ignorant
persons into Spiritual consciousness by his example, and
thus to lead them on the Divine Path.

(ii Surrender of Heart (Mada-Bhakta) :

Normally a man remains confined to the lower emotions
of earthly love and desires of lower nature. He cannot thus
develop a true emotion of his heart’s love for the Divine.
In order to become a true God-lover, he must transfer his

wordly love and emotions to the Spiritual emotion and love
for the Divine.

Giii) Surrender of action (Madyaji) :

[t is necessary to become a Divine worker in all actions-
of daily life ( Brahma Karma Samadhina }, in order to trans-
form Lower Nature of ego, sense and mind into Spiritual
Nature. He thus begins to co-operate with the Cosmic

Divine action ( Yagna). All actons of such a devotee thus
become a dedication to the Divine.

(iv) Surrender of physical body (Mam Namaskuru) :

It is not enough merely to ormally prostrate or bow down
as an ostentatious submission to the Divine. We have to
transform the old habit of kowing down to our egoistic
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will, into the true submission to the Divine Will, n order to
become a true Bhakta This 1s the nner sense of the word
“Namaskuru” or prostration before the Divine.

(v) Surrender of self to the Divine ( Atmanam Mata
Parayanah ).

A true devotee realises his individual self, and begins to.
experience his self as the selvesof all, and then further
realises all selves as the one Cosmic Self He thus subordi-
nates and surrenders his sense of individuality into the
Cosmic self, and thereby attams Union with the Divine
There 1s thus a total dedication of ego, mind, senses and body
to the Divine  The devotee thereby becomesa free mecha-
nical channel of Divine Will and Divine Action By gradual
development of these qualities, his lower nature 1s trans.
formed into Spiritual Nature, and he becomes ehgible to

enter the Divine embrace
HEAAT ¥ AFH AT A AW |
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IX 34 The Lord thus says i—Becoming My-minded (1), and
My devotee (11), sacrificing everything to Me {ut), ever

bowing down to My Will (iv', and surrendering your
Atma or self to Me (v), you shall attain Me

Thus comes to an end Chapter IX, entitled "‘Supreme
mystery of Master-Wisdom”



CHAPIER X

A (1)—GOD IN EVOLUTIONARY POWER OF
BECOMING (VIBHUTI) X—12,3)

The Lotd advised Arjun to surrender himself to Him
for Supreme attainment But whoisit, that claums such
allegiance ? It 1s not possible for an ordinary human mind
to have any conception of the Abstract All pervadmg
Divine for such devotion and surrender It needs something
concrete to catch hold of for meditation and adoration
The Lord 1n order to solve this difficulty, discloses the
secret of His immanence i the created existence, through
specal creations ( Vibhutis )

According to Shr1 Aurovindo, “‘the Divine 15 the unborn
Eternal, Tranccendent Being, who has no origin But at
the same time the Divine Transcendenc- 1s not a negation,
nor 1s 1t an Absolute empty of all relations to the Universe
Al Cosmic relations derive from the Supreme, all Cosmic
existence return to 1t, and find in it alone their true and
1mmeasurable existence The Supreme who becomes
all creations, yet mfinttely transcendsit, 1s nota Will less
cause aloof from His creatton He 1s the mighty Lord of
the worlds and peoples, and governs all not only from within
but from above, from hrs Supreme Transcen Jence

For furtherence of creation, the Divine as Brahman
brought into existence seven Spiritual Energles known as
Maharshis and thetr subordinate agencies known as Devas
These Maharshis and Devas teing His creaticns are unaware
of this Over-Lord aspect working 1n the Universe through
them The Devas arethe great undying Powers and
Immortal Personalittes who consciously 1n form, constitute,
preside over the subjective and  objective forces of the
Cosmos. The Godsa e spiritual forms of the eternal and
orignal deity, who descend from Him into the Many pro-
c:sses of the world — All their own existence, nature, power,
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Process proceeds in every way, in every principle,, in its
every strand, from the Truth of the Transcendent Ineffable”.

{ Shri Aurovindo )
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X-1 The Lord says: O Mighty-armed, listen again to My
Supreme word I will disclose it to vou, as I am desirous
of your well-being since you are My intense lover.
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X-2. Neither the Devas nor the Maharshis are aware of
My creative aspect. because I am in every origin of those

rishis and devas.
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X-3. Whosoever realises Me zs the Unborn “without
origin, and as the Mighty Over.Lord of the worlds and
peoples, he “among the mottals crosses beyond the
delusions of Ignorance, and is liberated from all

sins.

A (2)—RISHIS, DEVAS AND MANUS RADIATE

SATVIC QUALITIES IN CREATED BEINGS
(X—4 to 7)

‘Mythelogical version of creation is that Brahma created
four Kumaras (Chatvaro), seven rishis and fourtcen Manus
to carry on the Cosmic administration, by infusing Spiritual
and Satvic qualities in human nature, as Prajapatis. These
Satvic qualities of higher Mental and higher Astral planes
are described in verses 4 and 5, as intellect wisdom, non-
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llusion, forgiveness, truth, sense control, mind control,
discriminating faculty to judge between true pleasure and
pain, birth or death, fear or fearlessness, non-mnjury,
equanimity, con‘entment, donations (Dan), and glory.

It may be interesting to know the puranic description of
the creation of these Spiritual Beings or Rishis, Devas and.
Manus, and their functions of radiating higher mental and
higher astral qualities in human nature for evolution.
Brahma 1s said to have created ten Rishis from his body to
act as offictal Deva hterarchy, in order to infuse Satvic
principles in humanity to aid its evolution These Rishis
are the Cosmic Intelligences working as Prajapatis, each
radiating his particular evolutioniry ray in the creation.
They are the heads of their respective Nature-gods, who
help them 1n therr evolutionary activity under their
gudance These nature gods are named in the puranas as
Adztyas, Vasus, Indra, Varun, Ashwant Kumar, Vayu, Dik,
Gandharvas, Siddhas, Charan, Vidyadhar etc working
variously 1n higher mental and higher astral planes. They
mnfluence evolutionary urge 1n the mental,

destre, and
physical bodies of human betngs

Description  of the evolutionary Satvic principles
radiated by these Rishis or Prajapatis as described in the
Bhagwat Puran 1s briefly as follows :

I Rishis, the radiators of Satvic Energies
Brabma produced ten following Rishis .
() Maricht (Ray of Light) married Kala (Art), and deve-
loped Divine Ray of Jiva and Ideattve Archetypal

forms of creation m Mahar Loka, and produced
Kashyapa, to matertalice them

(1) Vashista married Arundbati (Urja) or evolutionary
urge and gave birth to Mitra (friendly tie).

(1) Bhragu married Khyat: (Fame), and gave bicth to Shrn
(opulence) and Kav: (inspired mind}
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(iv) Kratu (Activity) married Kriva (Action) and gave
birth to pigmy Balkhilya Rishis who run faster and
ahead of the Sun’s chariot, indicating the intensity

of action.

(v} Pulaba married Gati (Motion)and gave birth to Karma-
Stestha {Skilled worker.

(vi) Pulasta married Havirbhu (Glutton) and gave birth to
Agastya (Devourer of oceans), and grand sons Kuber
(Material opulence), Ravan and Kumbha Karan
(prosperous materialists).

(vii) Angiras (Formative energy) married Shraddha (Faith}
and gave birth to Brahaspati {creative intelligence)
to guide the devas in the art of form creation.

(viif) Atri (one and not three) married Anusuiya, and
gave birth to Dattatraya (the triple God head)
for creation, preservation and dissolution of

existence,

(ix) Narada (The Divine Wisdom) unites Jiva with the
Divine.

(x) Daksha (the proficient) married Prasuti, the procreative
energy, and gave birth to sixteen daughters, who
infused Satvic qualities in human nature. These
daughters represent the sixteen primal energies, out

the following thirteen were allied

of which
to or married to Dharma, the Divine Law of
action &
(1) Shraddha or Divine faith gave birth to Satya
(Truth).
(2 Maitri (Friendly affnity) gave birth to Prasad
(bliss)
(3) Daya (Kindness) gave birth to Abhaya (Fearless-
ness).
(4) Shanti (Peace) gave birth tw  Shom (Mental

calm).
(5) Tushti (Contentment) gave birch to Harsla (Jox).



[ 252-T

Y(6) Pushti (Abundance) gave birth to Garva (Pride).
(7) Kriya (Activity) gave birth to Yoga (Divine

Union).

(8) Unnati (Prosperity) gave birth to Darpa
(Vanity).

(9) Buldhi (Intelligence) gave birth to  Artha
(Desire).

(10) Medha (Intellect) gave birth to Smriti (Memory).

(11) Titiksha (Forbearance) gavebirth to Kshema (Well-
being)

(12) Lajja (Modesty) gave birth to Vinaya (Humblel
ness).

(13) Murti (Form) gave birth to Nar (Human form)
and Narayan, the Divine Purush. )

The remaining three daughters of Daksha married three

separate Cosmic energies as follows : —

(14 Swaha (Offering) married Agni (Divine fire) and
gave birth to fire energies of Pawaka, Pawamana
{material fires) and Suchi (purifying energy). They,
in turn produced fortyfive fire energies like
digestive fire and others

(15) Swadha married Pitris (ancestors), and supplied
focd of liberating thoughts.

(16) Sati (Truth) married Sheo (Bliss) and gave birth to
Spiritual Wisd ym (Ganesh),

II Manus, the radiators of mental energies.

Rishis are the inhabitaats of Mahar Loka and radiate
their energies in the Triloki from that plane. Manus are
inhabitants of higter mental plane and radiate mental
energies from there. The work of the rishis or Prajapatis
could be carried on only if there were creatures capable of
absorbing the subtle influence of higher Satvic Intelligences.
There was thus descent of Cosmic mind on the earth plane,
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‘which gave birth to mental beings. Brahma is said to have

‘produced Manu and Satrupa from his body. By their union
were born Priya-vrat, Uttanpad and three daughters Akuti,
‘Deva-huti and Prasuti. The present humanity is the progeny

“of these two sons and three daughters of Manu. Manu is
*the Cosmic Mental being, who presides over the seven sub-
planes of the mental world, and radiates rays of alf these
sub-planes in the humanity.

Tn one Kalpa there are fourteen Manvantars and each
Manvantar has a separate Manu, to evolve mental powers
in men gradually from the lowest mental level to higher and
higher mental levelss, We are running in the seventh
Manvantar of Varah Kalpa, and Vaivyasvata is the present
Manu, Man has become svfficiently evolved mentally, and is
fast developing scientific and other intellectual mental levels
at present. Egoistic mind seems to be gradullay receding at
a low ebb. A nation which only a few vears back gloated
over with pride on the extent of its colonial empire, now
‘feels hesitant to be classed as a colonial imperialist, Freedom,
equality, demand for cessation of wars and introduction of
several types of sccialism are becoming watch-words of the
day. But the forcible separation of naticnal Ego bursts out
inspite of one’s self, resulting in tense atmosphere of Cold
War, which in the past could have certainly exploded into a
hot war. This latter possibility has Eecome remote and may
become extinct in course of time. Such a change in national
ego may be attributed to the emergence of some occult

mental energies of the present Manu,

Shri Aurovindo has definitely experienced the descent of
Super-mind on the earth level. We have already begun to
notice the fast unexpected change in human mentality, to
restore freedom to long en-slaved nations, to abolish
colonialism, exploitation, inequality and warmongering.
-All nations including the old imperialists, proclaim high
sounding principles of - World Peace, abolition of wars, world

parliament, disarmament, co-existence, non-interference in
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.other nations’ domestic affairs, respect for each other’s
sovereignty, and removal of poverty and exploitation of the
working class. This mental higher outlook once started is
bound to take root in course of time. Inspite of temporary
dead-locks, as it is only a progressive step in the Divine
plan of evolution, the old concept of a dreamt of millenpium,
and descent of the Kingdom of God on earth, may no longer
remain an Utopian dream in the ages to come In the
occult sense this wonderful transformation will be the result
of the evolving Spiritual Energies released by the Rishis,
Devas and Manus.

The secret woarking of the evolutionary principles
allegorically described in the Puranas is disclosed by the
Lord in a nut shell in the following verses :—

glgziang dig: qar a0 3A: T4 |
g g wASHEY 9y AR T 02 1l

X-4 The Lord says :—Intelligence, wisdom, non-illusions,
forgiveness, truth, sense-control, mind-contral, pleasure,
pain, becoming {Birth), non-becoming (Death),

efgqr axar gt 19 IMsa |
wafea 197 Yot 99 g gafmar py »
X5 fear, fearlessness, non-injury, equanimity, content-

ment, austerity, self.giving, glory, notoriety, all these

su!?tle subjective principles diversely effecting the created
beings emanate from Me.

A AR 9T TFT HANGAAT |
AEET AFET SAT31 W% SHIAT: | § 1)
"X-6 Seven Maharshis, the ancient four ( Kumaras) and
foutteen Manus are creations of My Mental Being.

Multiple variety of living creatures owe their descent in
existence to them.
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X.7 He who knows 1 essence this Union of mine with the
existence through these Vibhutis {Vibhutim Yogam),
undoubtedly unites himself to Me by an unfaltering
practice of Yoga

A(3)—SUPRA-MENTAL EVOLUTION OF BUDDHI YOGA
THROUGH DIVINE GRACE (X~—8-11)

Evolution 1s the Nature’s Spiritual process, with which a
man being endowed with mind and ntellect must co-operate
and participate to hasten that process, which the animal or
plant was unable todo If there 1s an effort from below,
there descends Divine Grace from above to effectuate evolu-
tion to the next Supra-mental stage Life and mind have so
far descended down on earth and are made available to man
for further evolution. The next graded ascent 1s that
of the openings of higher mental levels and of Supra-mental
level of Buddhtc plane. But a man has to prepare a proper
feld for their descent. This can be done by purification of
Lower Nature aided by intense aspiration, surrender and
devotton to the Divine

Asceat of man to Supra-mental level opens for him vast
vistas of Divine Ommipresence, Omniscience and 'Omnipo~

tence pervading the entire existence. Such ascent 15 possible
1f one makes the Divine the Sole object of concentration in
hus mind, hife, speech and action. By evolution of Buddhic
consciousness, entire vision of existence 1s completely
changed Vision of diversity 1s replaced by one of
untversality, and one begins to concretely visualise the One
Divine untformly pervading and displaying Himself 1
~vartous ways 1 this multiple creation. Such a wisionis
satd to be the opening of the third eye of Supra-xzental sight



[ 256 ]

toenable a man to concretely enjoy and partake in the
mysterious blissful dance of the Lord

By the awakening of Vigyanmaya Kosha in this manner
one finds himself attracted towards higher Spiritual attain-
ments. He diverts all activities of his life, mind, intellect,
speech and heart towards the Divine, who in response
transforms his Lower Nature into Spiritual Nature and
firmly establishes him in Supra mental consciousness
( Pragya-Prathistbit ). Personal effort for this uplift may
not prove of much avail unless it is accompanied by intense
devotion and surrender to the Divine to invite His Grace

o7 |d @ A AN wd | SEad |
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X-8, The Lotd thus says ‘—1I am the source of the entire

creation, and it is I who enzrgise it in action. The wise
having realised this Truth, adore Me with rapt emotion.

afsaar aguasmor aeea: T |
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X-9 With their consciousness engrossed in Me, their life
wholly dedicated to Me, their intellect solely engaged
in My thought by mutually conversing only about Me,,
and their hearts finding satisfaction by constantly
remaining immersed 1n Me.
&at @Ragwmi wwat HifagT F9 1
sxfa gfedle & 3m maumfea & 0 o 11
X-10 To such devotees who adore Me with love and who-
remain in constant union with Me, I bestow Buddhi
“- Yoga, through which they finally attain Me.
ATAATFENYS qAgATET A |
AQARATTARERY JALGT AEET 090
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X-11. Out of compassion, [ destroy the darkness born of
Ignorance rooted in their lower self, by the blazing light

of Wisdom.

B (1)—ARJUN’S REQUEST FOR GOD-VISION IN
CREATED EXISTENCE (X—12 to 18)

Arjun had heard enough of the Cosmic Divine existence,
and believes that as perfectly true. But this Abstract
conception does not appeal to him, being beyond his concrete
experience. He is anxious to know how and in what forms
he can concretely realise Divine presence in this multifold
existence. The Divine pervades the material existence, and
has an intimate relation with all that exists, but still remains
beyond human perception. It is by developing the third
eye of Universal vision by attainment of Buddhi Yoga, that
concrete expression of the Divine presence in the multiple
existence becomes a possibility. Attainment of Buddhi Yoga
opens the eye of wisdom for visualising the occult Divine
energy, constantly working and evolving out forms after
forms in this multifold creation, The Divine plays a game
of hide and seek, and though present everywhere keeps
Himself concealed behind the forms. Shri Aurovindo says“For
ordinary human intellect the idea of the Divine is like a
speculative idea, not as a realised truth, nor as direct sight
or dynamic vision coupled with a concrete undeniable
experience. Arjun, therefore, implores Lord- Krishna to
disclose to him how the Divine is pervading the existence
and through what special creations is it possible for him to
have a dynamic Divine vision, coupled with concrete undeni-
able experience”.

9 887 9¢ T 9199 s 9are |
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X-12. Arjun says : O Lord, You are the Supreme Brahman,
Supreme Abode, Supreme Purity. the Eternal Divine
Purush, the Primal God-Head, the Unborn and the all
pervading Lord. . ..
Geeta—17 .
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X-13. All the Rishis, Davarshi Narad, Asita, Devala Rishi,
and Vyas declare the same thing about You, and You
too affirm the same to Me,
addasd A=y aeAt agfa %gd )
7 f5 & woaesafs fagdar @ gman 1
X-14, 1 hold as perfectly true all what You have said to me.
Neither the gods nor the Danavas know Your manifested
form.
@adarEAatTE A & genT |
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X-15. O Purushottam, You alone know Yourself. You

are the source of created beings, Lord of multiple
existence, God of gods and Lord of the world.

< A
aw RsEns v fysar enenfaa: |
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X-16. You alone are capable of describing in whole your
magnificient self-manifestation through special becomings
(Vibhutis), by which You stand pervading ia all these
Cosmic Planes.
=y fmme Aftwat agr afefasaga)
g %y 9 iy Faseqista wnaeagr ) g9
X-17. O Yogin, how' am I to constantly remember You?
In what forms should You be contemplated upsn by me.

fraomensy et R = s
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X-18. O Janardan, again disclose to me in details the Union
of Your Self with the existence and about your special
manifestations as Vibhutis, I never feel satisfied however
much I may hear Your sweet words like nectar.



4

[ 259 ]

B (2)—DIVINE REVEALATION THROUGH SPECIAL
CREATIONS OR VIBHUTIS  (X—19 to 39)

The Lord grants Arjun’s request, and agrees to disclose

0 him some of the magnifictent Self-Creations, on which he
may meditate as concrete Divine expression i this existence.
Unmversal Vision of the Divine in created existence trans.
ports a man mto the bliss of Shr1 Krishna’s Lila (Play) m
this existence  Shri Aurovindo says that “Throughout the
zest of the Chapter we get a summary description of these
principal indications these pre emmnent signs of the Divine
force present in the things and persons of the umverse It
seems at first as if they were given pell-mell without any
order, but still we can disengage a certain principle mn the
enumeration, for while we must dentify ourselves imparti~
ally with the universal Divine becoming 1n all 1ts extension,
we must at the same time realise that there 1s an ascending

.evolutionary power n tt, and mcreasing mtensity of its
revealation in things, a hierarchic secret, something that
carries us upwards from the first concealed appearances

through higher and higher forms, towards the large ideal

Nature of the Universal God-head ’

Special Divane manifestations 1o Vibhutis relate not only
to the physical creatrons of thrs world, but also to the special
creations 1 the ascendmg six Higher planes Qut of the
special Divine manufestation described mn this Chapter, I may
roughly sort out those that relate to the created becomings
of different Cosmic planes, as follows -—

Y1bhutis i physical plane——Mountains, oceans, trees, elepha-
nts, horses, cows, serpents, acquatic and ather
anumals, birds, fishes, rivers. warriors, war weapons,
dynasties of Pandavis and Vrshais, heroes, specula~
tors, months, seasons etc.

a7ibhutss in astral plane—Senses, Pitras, Dattyas, Kirtt,
Fame, Shr1, Spacch, Yahsha, Rakshasa, ete
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Vibhutis in mental plane—Devas, Vasus, Gandbarvas, Yama,
Smriti (memory), Medha (Intellect), Munis, Intellec-
tual reasoning etc.

Vibhutis in Mahar Loka—Divine light (Jyoti),Vedas, Rudra,
Maharshiss Devarshis, Siddhas, Kavi (seers), Gayatri,
Yagna, Spiritual knowledge etc.

Vibhutis in higher three Spiritual planes—Individual selves-
(jiva), Aditya (the first born), Divine light, Energies
of preservation (Dhata) and destruction etc.

The Lord now proceeds to describe some of His special

manifestations (Vibhutis) in the created beings of different
planes.

&a 1 safwa fsar aneafagaa: |
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X~19. The Lord says :—1I will disclose to you some of My

magnificient Self-creations pre-eminently. O Arjuns
there is no end of My Self-extension in the Universe.

SIGARAT RN a9 argafe:,)
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X-20. O Gudakesh, I am seated in the hearts of all creatu-

res as Atma (Self), I am the creator, preserver and
dissolver of the created beings.

enfzramag fgsaifial ddgam
adfanEEie Agmomg L | R I

y

. . .

X-21. Among the Adityas (Primal creations) I exhibit
Myself as Vishnu, among the resplendents as the radiant
Sun, among the Marichis as Maru, and among the
planets as the Moon.

: At @widisi amatta awa: |
ghgami aawifd yamaka Saar o sk 0
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X~22. My Selfecxpression among the Vedas is as Sam
rn Veda among Devas fas Indra, among the senses as
mind, and among the living creatures as their life

consciousness.

EgTt gEegTia R qagan 1
agat sraszarfen de foafonmeg 1 =g »
X-23. I exhibit Myself as Shankar amons the Rudras, as

Kuber among Yakshas and Rakshasas, as fire among
Basus, as Meru among the highest peaks.

qaat 7 ged At faRg e ggeatag
Jartaiag’ e5eg: TTATARA WG 11 Y 1

X-24, Know Me as Brahaspati among the Spiritual precep-

tors, as Skandha among the warriors, and as ocean

among the lakes.
Tgdiol geE faumedsaeg )
agmi swEaAsha wmomi fama 1’y U
X.25, My special expression among the Maharshis is in

Bhragu, among the spoken words asin “Aum”, among
the sacrifices in Japa Yagna, and among the immovables

in Himalayas,
oAeq: Ta gt Jadiit 9 w1eg:
sreaato P fagmi sfaay ghnn g
X-26, Among the trees I exhibit Myself as-Ashwath, among

the sages ( Devarshis ) as Narada, among the gandbarvas
Chitra-Rath, and among the realised Munis as

Kapil.
= maaAwmt fafg magdzag
e ewmt auvit 9 sufggn e
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X-27 Among the horses, know My special-expressionin t:!.xe
nector-born Uchaishrava, among the elephants in
Airavata (of Indra), among human beings as their kings.

APIAIAE a5 AR FRGE |
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X-28  Among the war weapons I espress Myself as the
Divine thunder-bolt, among the cows as Kamdhenu,
among the pracreative principles as Kandarp, the Love
god, and among the snakes as Vasuki.

@AFaRTIfEn ATAT AR AFEHET |
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X 29. Among the Nagas I exhibit Myself as Anant, among
the acquatic creatures as Varuna, among the Pitrisas
Aryaman, and among the ordamers as god Yama

wgigztiin Fearar wa: sagaIAga |
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X-30 Ameng the Daityas I exhibit Myself as Prahlada,
among the reckoners as Time (Kal), among the animals as
Lion, and ameng the birds as Garuda.
93 qaarafiy ua: [EAGaTHEH |
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X-31 Among the purifiers I expiess Myself as winds among

the warrtors as Ram, among the water anmmals as
crocodile, and among the water streams as the Ganges

gt fgwass A Sargig A
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X-32 lam the beginning, the end, and also the middle of
all the planes of existence, O Arjun, I am Spiritual



f 263 ] o

Knowledge among the many pbﬂos'piries “ahd Sciences. }
am the logic of the dialecticians.

qgnmAFISHA geg: awmfesa 71
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X-33 I am the letter A among letters, among the
compounds I am the dual compound (of Spirit and
matter), in the timeexistence I am eternity. As the
preserver of existences,I am the Co<mic facet Virat

Purush.
T @a gEmgg e alsaa |
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X-34 Among the consuming energies I am the Death; and I
am also the birth of all that shall come into being. Among
the subtle delicate qualities, I am glory, beauty, specch,
memory, intelligence, steadfastness and forgiveness.

FEEA AT @A MR ZFFAIREA |
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X-35 Among the Iyrical compositions Iam the great Sam-
Veda, among the fsacred verses I am Gayatri, among the
months [ am Margshis, and among scasons I am spring.

7.8 saaafa saaal@amgg
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X-36 [am gambling of the cheats, might and splendour of
the mighty and splerderous, victory of the victors, and
firm resolution of the determined. I am Satvie qualitics
of the righteous.

meital mEiAshia wicgaiat 9EAT:
FgARISE sqE: TRgear sfan 1o
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X.37 Iam Vasudeva among Vrishnis, Arjun among th:f
Pandavas, Vyas among the Munis, and Ushna Kavi
among the seers,

gudY graamafa Aifwfn e )
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X-38 Among the penalisers I am the King's sceptre and rod,
among the victory.seekers I am their statesmanship,
among the secrets 1 am silence, and among the wise I am
their knowledge.

quify wd gEwt i aggag |
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X-39 O Arjun, Iam the seed ofall created beings. Nothing
moving or unmoving, animate or inanimate in the world
than can exist bereft of Me.

B (3)—VIBHUTIS ARE FRAGMENTARY
DIVINE REVELATION,  (X—40 to 42)

These specially evolved creations no doubt give usa
glimpse of the Divine presence in t:l_1e multifold created
beings, and to some extent satisfy our mental and emotional
urge. Yet this an infinitesimal révelation of the Divine
pervasion, Glimpse of the Divine in manifested existence is
only a preparatory stage for complete revelation, which
becomes possible, on complete conversion of consciousness
into His consciousness, by total surrender.

To quote Shri Aurovindo, “all classes, genera, species and
individuals are Vibhutis of the One. But He is specially
apparent in whatever isof a pre-eminent value, or seems to
act with a powerful pre-eminent force. And therefore in
each kind of being we can see Him, most in those in whom
the power of nature of that kind reaches its highest, its
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leading, its most effectively self-revealing manifestation.
These are in a special sense Vibhutis. Yet the highest power
and manifestaticn is only a very partial revelation of the
Infinite. Even the whole Universe is in-formed by only one
degree of His greatness, illumined by one ray of His splen-
dour, glorious with a faint hint of His delight and beauty”.
It is for this reason that Lord Krishna says that it would
not be of much avail to know more of His special revelations
in this existence, since they give only a partial glimpse of
Divine Pervasion, Arjun, therefore, naturally feels inclined
to implore Lord Krishna to reveal to him a total vision
~of His manifestation in the Cosmos, in the next Chapter,

ardsRa an fsarat Ragdat gCay
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X.40, The Lord says :—~Q Parantap, there is no end of
My Divine expressions in special created becomings. It

is only for your sake, that [ have disclosed some details
of My pervasion in special creations (Vibhutis), by way of

illustration.

safiifawaa’ strgfradg ar|
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X.41. Whatever exists here as glorious, beautiful and
mighty, know all that as derived from a fragment of My

splendour.

st agian & maw aarg A |
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X-42. O Arjun, what purpose would it serve you to know
more of My Vibhuds ? I exist pervading and suseaining

this entire existence by a fragment of Myself

[Thus ends Chapter X named “Vibhuti Yoga*]



CHAPTER XI

A(1)—ARJUN'S REQUEST TO THE LORD TO
REVEAL HIS COSMIC FORM. (XI—1to4)

It has heen brought home to Arjun, that the individual
multiple creation does not exist, flourish or terminate
independently by 1tsown 1nherent power, but that even the
most msignificant created betng has 1ts direct link with the
Cosmtc Spirit mnvolved within, and that its evolution ts only
a gradually developing urge of that Spirit. But this Divine
expression through Vibhutis 1s only a fragmentary ray of
the Divine Splendour, Glory, Delight, and Beauty. Arjun
therefore declares that his doubt about the possibility of
mtimate direct relation of existence with the Divine has
disappeared, but that his curtosity 1s further excited to
visualise the Cosmic Divine Splendour and the secret Cosmic
process working behind the manifested existence

AIFAZNT 9 G@AegAEan |
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Arjun thus requests the Lord as follows —

XI-1 Arjunsays —These words of the highest Spiritual
secret of existence that You have spoken out of compa-
ssion for me, have dispelled the confusion of my mind

wareag) fy yarr 7ay e war )
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X2 O Lotus eyed, the process of creation and disselution
of created beings has been heard by me mn detail from

You, together with Your imperishable magnificient
Splendour

TARATAARY FRGATH AT |
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TXI-3 OSupreme Lord, all that 1s perfectly true as You
have Yourself declared O Purushottam, I am now
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- desirous to wisualise Your dynamic Cosmic Form

(Reoop-Maishvaram).
a=a@ afg gomaa’ aar pafafy mi )
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XI-4. O Mastet of Yoga, if You think that this form can
possibly be seen by me, please exhibit that Form of Your

imperishable Self before me.

A (2—SPIRITUAL EYE ONLY CAN VISUALISE THE
COSMIC DIVINE FORM (XI-5to 8)

Capacity of human brain is extremely limited to have
any conception of a Cosmic Form. Even when we mentally
try to grasp the idea of the extent of Space in terms of
Ligt[xt years, our brain admits its incapacity to visualise it.
lgnﬁnite Space including existences of mnumerable Suns,
planets, moons and stars is merely an outer crust of the
Brahmanda ( Cosmos ). The entire outer existence 1s like a
finished product, serene, attractive, beautiful, and loving to
look at. But its appearance in the stages of its manufactur-
ing and processings in the occult Cosmic factories con-
cealed behind our vision, is awe-inspiring, most unsightly,
terrible and nerve breaking. Itis this inner occult wotk-
ing of the Cosmos, that Arjun desires to see, but his human
sight and brain has no capaicity to visualise it. The Lord,
therefore, bestows Spiritual Vision to him to enable him to

satlsfy his curiosity.
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XI-5. The Lord says :~O Parth, behold My hundred-fold
and thousand-fold Divine Forms various in kind, and

various'in shapes and sizes.
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XI-6. Behold the 12 Adityas, eight Vasus, the 11 Rudras,
the 2 Ashwani Kumars, and the 49 Maruts. Behold
many marvels that none his behold before, O Bharat.
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XI-7. O Gudakesh, behold here the whole world with all
that is moving and unmoving, collectively resting unified

in My Body. Also behold all that you would have other~
wise desired to visualise.
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X18- But verily, you are not able to behold My Form with
these eyes of yours. I will bestow upon you the Spiritual
Vision to enable you to behold and realise the Union of
existence with Me, as its dynamic “Lord ( Yoga-
Maishvaram ).

B (1)—VISION OF THE DYNAMIC DIVINE FORM
(XI-9 to 14)

Arwun having been graced with Cosmic Vision was
astonished and terrified at the sight of the Cosmic Divine;
exhibiting multiple forms with numerous faces and eyes,
adorned with spiritual ornaments, and armed with terrific
weapons, He saw all heads of Daivic and Asuric forces, and
all created beings lodged collectively in the body of that
Cosmic Virat Purush. Sanjaya disclosed to Dhritrashtra
the mental fright of Arjun at such a marvellous sight.

wAEEAT 4t AREAZERED gf ¢
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XI1-9, Sanjaya says :—O King, Hari, the great Lord of Yoga
then displayed to Parth His Supreme dynamic Form.
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XI-10. Arjun saw the infinite God-Head having numerous
mouths and numerous eyes all over, having many mar-
ve'lIous spectacular appearances adorned with various
Divine ornaments and armed with numerous uplifted

. Divine weapons,
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XI‘ll.. Wearing Divine garlands and vestures fragrant
with Divine perfumes, the God was all marvellous,
boundless Cosmic faced.

gl giagma  wdgaeghuar
afy 9t wEg 9y eIgraE AgRAE It R )
XL12. The Divine resplendence that Arjun saw could not

be equalled by the collective splendour of thousand Suns
blazing forth simultaneously.
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XI-13. Th;fe, Pandu’s son Arjun behold the whole
Universe multitudinously divided yet unitedly lodged in
the body of the God of the gods
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XI-14. Then Arjun overwhelmed with marvel, with bair
standing erect with joy, bowed down his head to the

Divine and prayed with folded hands.
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B (2)—ARJUN'S ASTONISHMENT AT THE SIGHT OF
THE COSMIC FORM AND HIS PRAYER TO HIM
(XI—15 to 22)
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XI-15. Arjun says :—O Lord, I see all the gods lodged in
your body besides special congregations of created beings.
1 see the Lord Brahma seated on the lotus, as well as all
the rishis and Divine serpents.
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XI1.16 O Lord of the Universe, O Form Universal, I see
Your numerous arms, bellies, eyes and faces. Isee Your
Infinite Form all around without and, middle or
beginning.
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XI-17. 1behold You crowned with mace and discus, res-
plendent all over with luminous mass of encompassing
splendour, like the blazing Sun and incandescent fire,
hard to bear its glaze
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XI-18 You are the Supreme immutable Purushottam
worthy of realisation, You are the Supreme resort
of this Universe. You_are imperishable secret source
of the Eternal Cosmic Law, and I hold You as the eternal
Purush. . e .
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XI-19  Isee You bereft of any beginning, middle, or end,
and endowed with mnfinite might, equipped with infinite
arms, having sun and moon as eyes, and face Itke blazing
fire Isee You scorching the whole of the Universe
with the blaze of Your dynamic Light

aimgfusdifigarad i sqa’ oF &7 foew g |
TDNET  TIQW a¥F SvEad’ ssafad wgwAT U Ro o

X1-20, O Mighty Spirit, the entire Space between the
« earth and heaven, and all directions are overwhelmingly
pervaded by You. The three worlds are nervous and
frightened at the sight of your terrible astounding Form
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X[-21. All these hordes of Devas are resting in Your body,
and praying out of fear. Groups of Maharshis and
Stddhas ( the liberated )} destrous of peace and weal
recite numerous prayers in Your praise
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XI-22. Rudras, Adityas, Vasus, Sadhyas, Cosmic gods,

Ashwint  Kumaras, Maruts,  Pitras, Gandharvas,

Yakshas, Rakshasas, and groups of Siddhas, all have
therr eyes fixed upon You with amazement

B (3)—VISION OF THE COSMIC TIME SPIRIT
(KAL) AND ARJUN'S FRIGHT (XI—23 to 30)

Arjun’s astontshment knew no hounds at the sighe of the
multifaced Cosmic Divine, attended all round by vamaus
Spinitual and Asuric beings, reverently offering prasers
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to Him for appeasement, and groups of Titans fleeing out
of fear in all directions. The Lord further displayed to-
him His terrific Cosmic dynamic Form, furiously active in.
the lower three planes, where All consuming Cosmic Energy
of the terrible Time Spirit continuously work in full
swing.

Creation, preservation and decay are the normal laws of
the multiple existence, of which Time Spirit (Kal) is the
principal aperator. All this Cosmit processing continues.
incessantly behind the scene, of which human beings have
no idea. We see only the finished product of various
evolutionary grades, beautiful and exhilerating to look at..
We feel charmed at the sight of natural scenes of mountains,.
rivers, plants, green verdures and landscapes, starry
firmament, and all that is presented to our vision as ready-
made creations. When the period of decay arrives all of
them get destroyed by lapse of Time. Destruction is a
process of renovation for better recpnstruction. Behind our-
vision, there are terrific occult mechanical processing of the
scrap left after earthly destruction, in the Cosmic furnace
and rolling mills, wheelicg réund and round to remodel,
erase, cleanse and to renovate that scrap into improved
designs and models. “Old order changes yielding place to-
new’’, is the normal Cosmic Law of evolution. Human
beings are subject to this processing of Nature according to-
the Karmic Law, in the astral and mental worlds.

. Every death is a starting point of a rebirth, and -every
birth-day, on which we so much felicitate, is only a step-
forward towards death. Births and deaths constitute a
continuity of Life’s process, not by way of dissolution but-
Solf’,ly by way of renovation. This race of the evolutionary
principles of Nature must be prominently kept in view in
th.e conduct of our lives on earth. We must co-operate
.thh the laws of Nature, and not delay our progress by
involving ourselves in egoistic desires, revenge, greeds
attachments and pride. All these movements and activities
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of Rudra are aimed at perfection by evolution. The debt of
Rudra (ego) has to be paid to the renovating process of Time,
before we can hope to attain the Bliss and Peace of Shankar
{Sham or Peace and Kar or Bestower).

To quote Shri Aurovindo, *“The Universal Being is also
the Brahma who keeps the world always, in existence,for He
is the guardian of the Eternal Laws but who is always too,
destroying in order that he may new-create ; who is Time,
who is Death, who is Rudra, the dancer of the calm and
awful Dance; who is Kali with Her garlands of skulls
trampling naked in battle, and flecked with the blood of the
slaughtered Titans 5 who is the cyclone, the fire, earth quake,
pain, famines, revolution, ruin, and the swallowing ocean.
It isan aspect from which the mind in men willingly turns
away, and ostrich-like hides its head, so that per chance, not
seeing, it may not be seen by the Terrible. The weakness
of the human heart wants oaly fair and comforting Truths ;
it will not have the Truth in its entirety, because there is
much that is not pleasant and comfortable, but hard to
understand and harder to bear” ;

“To put away the responsibility for all that seems to us
evil and terrible, on the shoulders of a semi-Omnipotent
Devil, or to put it aside as part of nature, as if nature were
independent of God, or to throw the responsibility on man
and his sins, as if he had a preponderant voice in the making
of this world, or could create anything against the Will of
God, are clumsy comfortable devices in which the religious
thought in India has never taken refuge. We have to live
courageously in the face of the Reality, and see that it is
God and none else who has made this world in His Being,
and that so He has made it. The torment of the couch of
pain and evil on which we are racked, is His touch as much
as happiness, sweetness and pleasure. The discords of the
worlds are God’s discord, and it is only by accepting and
proceeding through them, that we can arrive at the greater
concords of His Supreme Harmony, the summits and

Gesta—18
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thrlled vastnesses of His transcendent and Cosmic
Anand.”

So long as a man remains obsessed by egoistic destres, he
1 helplessly subjected to the revolving wheel of Time Spirit.
The Lord now displays to Arjun, His Form of the Time
Spirit incessantly revolving the wheel of births and deaths,
to evolve and renovate the created becomings of existence
of the lower three worlds. Arjun feels terrfied at this
sight
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X123 Arjun says .—O Mighty Armed, all the worlds
including myself are getting un-nerved and terrified,
at the sight of your lofty Form of numerous mouths, eyes;
arms, thighs, feet and bellies, terrible looking with many
teeth
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XI-24 Isee Your Form extending up to and touching the
sky, blazing forth with many hues, with wide gapmng
mouths and vast shining eyes My soul withm 1s filled
with angwish at this sight of Yours. O Vishnu, my
strength 1s withering, and I find no peace.
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XI-25 Seemng Your mouth with terrible expanding Jaws
Itke the flaming fire of Death, 1 have lost all sense
of direction, and find no peace O God of the godss

the refuge of the world, be pleased to shower Your Grace
on me.
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XI-26 All the sons of Dhritarashtra along with
multitudes of all these kings of the earth, Bhishma,
Drona, Karna and also all the eminent warriors of our
side,

aF1in § e fanfa dgmamis wamsin
Ffafzaw goaraly deea gffidewarg’ o e

XI-27 are all rapidly rushing into Your terrible
mouth of fierce gaping jaws. Some are caught up with
" half.crushed heads between Your teeth,
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XKI.28 Just as the rivers of torrential waters rapidly rush
towards the mouth of the ocean, so all these heroes of the

world are  helplessly rushing into Your flaming

mouths. .
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XI1.29 Just as swarms of moths rush headlong for destruc.

tion in bright fire with ever-increasing speed, in the same

manner, the entire created beings of this world are
speeding head-long for destruction into Your mouth.

ATy namA: aRAAlESFaRIFagAsaaTR: |
afirgd snmme’ wTREREn: SaviRr Aol 1 3o
XI-30 O Vishnu, You are swallowing and licking all the

created existence through Your Eery bright moutls.
All the worlds are filled with the blaze of Your Mighe.
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Frerce anid terrible are Your lustres, by which this existence
1s being scorched up.

B (4)—TIME SPIRIT (AKSHYA KAL), THE EXECUTOR
OF THE DIVINE PLAN (XI—31 to 34)

We have seen how the Time-Spirit 1s energising the
existence of the lower three worlds. It 1s not a blind
unconsctousness movement of Nature. There 1s always
present a vigilant Divine plan being worked ocut through
this revolving machine of Nature, directly controlled and
supervised by the dynamic Lord, Those who acquire
Spiritual  Vision realise that not a sparrow falls,
or a leaf moves without the Divine Wil behind
The Divine architect concerves the entire plan of exis-
tence that s to be, and ideative plan of Divine Wisdom
1s executed 1nto a solid structure by this Time.Spirit  In the
human kingdom Karmic Law comes into play, and 1s worked
out by the Time Spirit with the object of further evolution.
It teaches a man by bitter experiences and sufferings to lead
a moral and spiritual Iife in order to cress the domamn of
this Time Spirit  Ego-ridden“kings and warrtors prompted
by egoistic motives boast of their might 1n securing a victory
by killing their enemies in war  In truth such a victory and
destruction 1s only a pre concetved plan of the Time Spirit
of which they were merely instruments, for execution

Lord Krishna discloses this fact to Arjun saying that the
kings and warriors with whom he has to fight are destined
to be killed according to the Cosmic plan, and that he 15 to
be merely an instrument for execution of that plan Arjun
had been treating Lord Krishwa as an ordinary human being
as a friend and a relation, but when he witnessed the terrible
Cosmic Form of Time Spirst standing before him, he got
bewildered and felt as though he was under a hallucinations
since the familiar figure of his friend Krishna had been
replaced by that terrific form  Bemng terribly frightened, he
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could not help .questioning that Cosmic Form as to who
He was.
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XI-31 Arjun enquires :—Please tell me who You are in
this awful fierce form. My humble salutations to You,
O great Lord, 1seek Your pleasure, and desire to know
You, the primal God-head. Iam unaware of the Nature
of Your dynamism.

THSRA A eqazaaat Aarraareaig 9aw |
FEasfy et a afsafes a¥ Isafiaan waeyg Aann 3=

XI-32 Lord replied :—I am the Time-Spirit ever intent
upon destruction of the worlds. Here, I am bent upen
destroying the nations. Even-withoutan effort on your
part, these warriors arrayed as your adversaries, or
destined not to remain alive in future,
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XI1.33 Therefore, you should stand up, and win the glory of
conquest over your enemies, and enjoy an opulent
kingdom. All these are already sliin by Me. O Arjun,
become a mere instrument of conquest.
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X1-34 Fearlessly destroy these brave warriors, Drcna,

Bhishma, Jayadrath. and others, since they are already
You are surc tO COnquUEr your enemics

slain by Me.
gird up your loin for

in war, and therefore.
battle.
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B (5)—ARJUN'S REALISATION OF THE LORD AS
TIME-SPIRIT AND HIS PRAYERS TO HIM
(XI—35 to 44)

Arjun now realises that the terrible Form of the Time-
Spirit that was standing before him, was no other than the
dynamic Form of the same Shri Krishna, whom he had been
so long treating as an ordinary human friend, guide and
relation. Inspite of the repeated previous warnings given
by the Lord to him, that He was not an ordinary human
being but 2 Divine Avtar, their truth had not appealed to
his heart, although his intellect had taken all that for
granted 1n an abstract way Realisation of Truth does mot
totally appeal by a mere intellectual conception, unless 1t s
accompanined by an outpouring of emotton from the heart
Arjun's heart having been shaken, at potential dynamic
Divine Form, time was now ripe for him to supplement his
intellectual concept by the emottonal conviction of his heart.
He could not help expressing his utmost delight on realising
as who his compapion the Lord Krishna was in reality
There was thus a natural outburst of the feelings of his

heart m prayers He expressed his extreme regret for
having behaved with Him carelessly so long, treating Him
as an ordinary human being He entreats the Lord to
forgive him for his past behaviour

Sanjaya described to Dhritarashtra this hearty repentance

of Arjun for lis negligent behaviour with Lord Krishna
whom he now realises as the Divine 1ncarnate
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Xi35 Sanjaya says —Having heard these words of Lord
Krishna, Arjun wearing a crown on head, respectfully
bowed down before Him trembling with folded hands,
and prostrating agam and agamn before Him out of fears
0 express his heart’s joy to Him.
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X836 Arjunsatd —O Krishna, 1t s but right and proper
that the world rejoices and 1s attracted out of love to
You by recitation of Your name and glory, while the
Rakshasas are seared away to flight in all directions out
of fear , and groups of Siddhas (Liberated devotees) bow
down before You 1n prayers
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XI.37 O Lofty Spirit, why should they not prostrate
before You? Youare the origin of Brabhma Himself
and far superior to all O Eternal Lord of gods, abode
of the Universe, You are the Supreme Immutable beyond
evistence and non-existence

aAfaga: gga: guoeaaed faea of fardg
Jaife a0 = 93 9 97 47 ad THEaAEasy o 3¢ i

XI.38 You are the original God head, the sempiternal
Purush, You are the Supreme resort of the Cosmos, You
are the Knower the Known, and the Supreme Status.
O multi-faced Divine, the entire Universe 1s extended

in You
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X139 You are Vayu, Yama (God of death), Varuna (God
of oceans), the moon Brahma, the father of creation
and even the father of Brahma. Thousand salutations to-
You and repeated prostrations and prayers are offered
to You
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XI1-40 Prostrations to You in front, back and on all sides
O Mighty Infinite, immeasurable in strength, You are
pervading the entire existence, and therefore, everything
1s nothing but Your Form
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XI-41 Due to my ignorance of Your Might, in whatever
way You had been addresseq by me as Krishna, as O
Yadava, as O friend, out of love or out of unintentional
neglect,
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X142 OlInvincible Lord, whatever disrespect may have
been shown by me to You in Jest, while You were
resting on bed, while sitting, chatting or taking food,
and while alone or 10 company of others, for all that
misconduct I beseech Your forgiveness, O Lboundless
Lord
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Xi 43 You are the father of thus world as well as of all
movable and mmovable creations You are the
greatest Master Teacher and most venerable You are
the mightiest of the mighty O Incomparable in Might,
there 1s none to equal Your might i these three worlds
How can there be another greater than You ?
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XI-44 Therefore, O vencrable Lord, I bow down and
prostrate before You imploring Your Grace O Lord,
Just as father forgives his son, as friend forgives his
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friend, and as a lover forgives his beloved, similarly it
would be befitting You to forgive me, and tolerate my
* undesirable behaviour.

C (1) —ARJUN'S DESIRE TO BEHOLD THE BENIGN
DIVINE FORM., (X145 to 49)

Arjun was no doubt glad at heart to visualise the Cosmic
Dynamic Form of the Time-Spirit on realising that it was
the Form of Lord Krishna, He, however, found no ease
at heart or comforting mental peace. He, therefore, takes
<ourage to beseech the Lord to replace this awe-inspiring
vision by the vision of His benign, soothing, and Spiritual
Divine Form, adormed with crown and armed with mace
and discus in His four pratecting arms.

The only way to visualise such a benign Form is by
surrender and devotion to the Divine, which secures his
pratection against all degenerating forces surrounding him
on four sides. He then experiences that he is being lifted
up in the four arms of the loving and benignant Lord by
way of protection from adverse forces. In place of the
terrific Form of the Time-Spirit, Arjun visualises the
Spiritual Divine Form, benignant, sweet, ecstatic, loving
and supremely peaceful with four arms to protect His
devotees from all four sides.

The Divine is pervading and presiding over not only the
Spiritual planes, but is at the same time intimately concerned
with the well-being of the creatures of the lower three
worlds. In proportion as one surrenders, devotes and
aspires for Divine Grace, exactly in the same proportion,

the. Divine extends His four arms to protect him from

wordly calamities, misfortunes, bereavements, and other

afflictions during his life time, and even after death in the
domain of the terrible Time.Spirit. Divine Bhakti and
prayers smoothen the Karmic Law, and the worst periods
of life resulting as a consequence of 'past Karmas pass away

with reduced rigour.
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To quote Shri Aurovindo “There issomething that makes
the heart of the world to rejoice and take pleasure in the
name and nearness of the Divine. Itis the profound sense
of that, which makes us see in the dark face of Kali the
face of the Mother, and to perceive even in the midst of
destruction, the protecting arms of the Friend of creation,
in the midst of evil the presence of a pure unalterable
benignity, and in the midst of death the Master of
Immortality.”

Arjun expresses this feeling of his heart and implores
the Lord to reveal to him His benign Divine Form.
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XI1-45 Arjunsays: I rejoice at the sight of what was
never seen before, but my mind feels un-nerved out of
fright. O All-pervading God of the gods. bestow Grace

and Mercy upon me, and be pleased to display Your
benign Divine Form.
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XI-46 I desire to behold You adorned with crown aud
armed with mace and discus in hands. O Cosmic Lord,
of thousand arms, be pleased to resume Your original
Spiritual Form having four protecting arms.
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X147 Lord Krishna replied: O Arjun, it was out of
My favour, that this primordial Infinite Cosmic Form
has been revealed to you, as it 1s eternally linked
to My Spiritual Self. This Form was never seen before
by anybody except yourself.
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XI-48 O Arjun, it had not been posstble in this world for
anyone except yourself to have a vicion of this Cosmic

Form, exther by the study of Vedas, or by performance
of ritvalistic Yagnas, or by offering of gifts, or by severe

penances or by other operations
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X1-40 You need not be terrified at the sight of this awe-
mspiring Form, nor need you get confused Cast away
your fear and be of loving heart Now behold this

other Form of Mine

C (2)~—VISION OF THE COSMIC PERSONAL DIVINE
H(XT~—50 & 51)
Sanjaya describes to Dhritarashtra the viston that Lord
Krishna then revealed to Arjun
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XI-50 Sanjaya says Vasudeva having thus spoken to
Arjun displayed his four armed Form kefore him.
The Lord pacified and comforted the terror strichen
heart of Arjun by resuming and revealing His bonign

sweet Form
Arjun expresses his joy at the sight of this Form of the

Lord and says
z2'd mgd & ag afa’ FHEA |
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XI.51 O Janardan. beholding this gentle human Form of
Yours, 1 having attained peace of mind, have regained
my normal natural consciousness.

There are double aspects of the Cosmic manifested Divine:
(i) The aspect of Time-Spirit (Kal). the destroyer and
renovator of the lower three worlds, and (if) The aspect
of Spiritual benign protector, guide, father, mother, lover
and benefactor etc. As Time.Spirit, He has to undertake
tremendous operations of destruction and renovation of all
created beings, impelled by the inner urge of the involved
Cosmic Spirit for self fulfilment and self-expression by
evolution This dynamic operation is signified as an activity
carrried out by multiple arms of the Time-Spirit That
is why the Form of the Time-Spirit is described as multi-
armed The other aspect of the Divine as a benign Protector,
guide, lover and benefactor, is represented as the four
armed loving and pleasing human form He holds a conch
in one hand. the roar of which frightens and scares away
all adverse forces 1If however, these devils accept the
challenge their heads are chopped off, and bones crushed,
by the disc and mace held by the Lord in two other hands.
Then comes the flowering of Divine Consciousness in His
devotees Such Divine Consciousness: opens like the lotus
flower, petal by petal, which the Lord holds in the fourth

hand Such is the protection which the Lord offers to
His devotees

C (3)~THE WAY AND POSSIBILITY OF DIVINE VISION.
(X152 to 55)

The only efficient instruments with which a man s
equipped for acquiring knowledge either terrestrial or
spiritual, are his mind and intellect. But their capacity Is
so limited that they arrive at a vanishing point when an
attempt is made for conception of Cosmic Existence and its
inner working Super-conscient higher mental levels of
intution, inspiration and revelation, when awakened can
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‘é‘:l(; iI: sc:lr::;v:‘;stm possBibIe tc;1 peep into ‘th.e occult vision of
e ot of ;ea::b u(t;nz e tru; prr;)tual Vision still’
e o TimeSot . o may be .ena' led to cross the
of his bond pirit .ea‘t‘h) o‘n realisation of the causes
o age, and attain Naish-Karma” status in which

'DS create no bondage. True Divine revelation becomes
pf’SSlble by the awakening of Supra-mental Pragya cons-
z;g;lsness by Buddhi Yoga. At.tainment of Pragya cons-

0 'sness opens the door for coming face to face with the
1?]lvme. This Divine vision cannot be secured by study of
;:g:]’:sda§3r}fl>r by offering. of gifts, or by performance of
Spiritu; | Ce xn.ost: prav:tlcal method of awakening the

, Consciousness 18 that of unswerving devotion and
surrender to the Divine. - .

F.fhe Supreme Spiritual Vision of the Divine constitutes
an integral insight of His dynamic as well as Spiritual
aspects, which is the greatest reconciling Oneness of the
entire existence. To quote Shri Aurovindo, “Man can know
bY_ other means this or that exclusive aspect of the One
existence, its individual, Cosmic, or world-excluding figures,
but not the greatest reconciling Oneness of all the aspects

of Divinity, in which at one and the same time, and in one
and the same vision, afl is manifesteds all is exceeded, and all
1 be reached only by absolute

is consummated” This vision ca
nity, that crowns at their

adoration, love and intimate W
summit the fullness of Works and Knowledge. There is a

Supreme Consciousness ¢hrough which it is possible to-
en'ter‘mto the glory of the transcendent, and contain in
Him the Tmriutable Self and all mutable Becomings. It is

possible to be one with all, yet above all, to exceed the
world, and yet embrace the whole Nature at once of
God-head. This is diffcult

t‘hE Cosmic and Supra-Cosmic
indeed for limited man imprisoned in his mind and body,-
but the God-head shows the Way in following verses.”
ce . . L .
ggantad & Fragrafe AFAAI,
37 e &€ A ggBITER: U YR I
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X152 The Lord says:—This Form of Mine which you
have seen is very difficult for an ordinary man to visua-
lise. The gods themselves ever remain desirous to
have a look at it.

At F37 quay A gWA A A5
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XI-53 This Form which you have seen, cannst be rendered
visible either by intellectual study of Scriptures (vedas),
or by austere penances, or by gift.offerings, or by
perfor mances of Yagnas,

WyraRaaeadl 0Fd Aghs sy
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X154 O Parantap, it is possible to have knowledge and

vision of such a Divine Form, and even to securean

. entry into His consciousness, by undeviating adoration
and love for Me.

TENGEAGEAY A againas |
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XI-55 One who isa Divine worker, who realises Me as
the All-Supreme, who is My devotee, who is above
worldly attachments, and is freed from malice, hatred, or
enmity towards all creatures, sucha person ultimately
attains Me.

It is of vital importance to notice in this concluding
verse of this chapter, the speciality of Geeta's method of
Divine approach. It does not advocate renunciation of the
world, or abandonment of actions, as a condition precedent
to Divine attainment, It, on the other hand, insists on the
performance ofall actionsas a preliminary step though



[ 267 ]

-with a change in the angle of vision. Performance of actions
as Divine Work free from attachment and relish for fruit
is the cardinal principle of Geeta Yoga. 1f this practice is
accompanied by Divine aspiration, surrender and adoration,
the Yogic force of the Divine is ever ready to aid the
aspirant in uplifting him in the Spiritual consciousness. The
Lord, therefore, insists on His devotee to become a Divine
worker (Mat Karma Krat), free from all relish and
attachment (Sanga varjitah) and devoid of malice, hatred
or enmity towards all creatures. Such activity of the devotee
implemented with intense devotion and love to  the
Supreme enables him to attain the highest Divine Status.

Thus comes to an
Universal Divine Form”.

end the XIth Chapter entitled *‘Union

by the vision of the



CHAPTER XII

A (1)- BHAKTI, THE SUPREME WAY OF
DIVINE APPROACH. (X1i—1 to 4)

Existence of Cosmic dynamic Divine has been concretely
brought home to Arjun by personal experience. He is unable
to discard this positive truth, as a delusion, a mental hallu-
cination, ora hypnotic trickery, as proclaimed by the
Monistic Philosophy. He has also been told that the static
Nirgun Divine Status assumes in manifestation the Cosmic
dynamism of Sagun Brahman. Naturally a question arises
whether adoration of the personal Sagun Divine is more
desirable than the adoration of the Static Nirgum Brahman
who is said tobe the source of the former. Lord Krishna
has laid stress on the adoration of the personal Sagun Divine
in the last chapter, even while living and acting in the
world as a Divine worker, free from attachment and
avarice. ‘This advice is in direct contradiction of the preva-~

lent Monistic belief, that withdrawal from the world ana
abandonment of all actions, was the sine qua non for Divine
attainment. Arjun, therefore, could not help putting direct

question to the Lord, as to which of these two kinds of
devotees is superior.

od GagET A qeEiEat [@9TEd |
¥ arggLaAsysh Aol F Dafaan 0
XII-1 .Ar]un says :~Those who worship You as Personal
Divine by remaining constantly united in Your thought
and those who seek after the unmanifest Immutable,

which of these is the superior knower of Yoga.
The Lord’s reply was prompt and decisive as follows :

AR A A af fraget soad )
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XII-2 The Lord replied: The supertor method for
attaining Unton with Me 15 of those who worship Me
with therr minds mcessantly centred on Me with mntense

faith,
¥ e tadvamsas’ gg'orad |
qdaaawT 7 FEeaHEE S i

X[l-3 Those who seek after the static Akshar Brahman,
who 1s indefinable, unmanifest, omni~present, Inconcel-
vable, self-poised, immobile and constant.

fageafgaad adg angear |
& wmgatey AR edqaredy @y u

XII-4 By thoroughly subduing their senses, by developing
equal-vision all over and rejoiwcing 1n the welfare of all

created beings, such devotees also attain Me

A (2)—ADORATION OF SAGUN-DIVINE IS EASIER
TO PRACTISE THAN THAT OF NIRGUN
DIVINE (XI5 to 8)

The ultimate goal of both Linds of devotees 1s the same,
but the adorarion of Sagun-Divine 1s easier to practise for
an embodied being, and 1s at the same time assisted by the
super-natural aid of Divine Grace  Both these advantages
are pussing sn the alternate method of unaided struggling
effore
To quote Shr1 Aurovindo~—**“The Immutable offers nokold
tothe mind [t con only be given by a motionless Spiriceal
impersonality and silences and those whe follow after at
alone have to testrain altogether, and esven drawang the
action of the mind and senses  {¢ muse noe be thoughe that
because 1t 15 moare arduous, therefore, 1ss a hugher and more
cffcctise process.  The casier way of the Gerta hads more
rapudly, naturally and normally o the same absolute

Gacta—19



[ 290 ]

Iberation. The Yogmn of exclusive Knowledge imposes on
himself a painful struggle with the mamfold demands of his
nature He dentes them even their highest satisfaction, and
cuts away from him even the upward rmpulses of his spirit,
whenever they mmply relations or fall short of a negating
Absolute The living way of the Geeta on,the contrary finds
out the most intense upward trend of all our being, and by
turning 1t God-wards, uses Knowledge, will and f eling and
the instinct for perfection as so many pulssant wings of a
mount ng liberation ’
The indefinable One-ness-+-offers no help of relation, and
gives no foot-hold to the climber All has to be done by a
severe austerity, and a stern and lonely mdividual effort
How different 1s 1t for those who seek after the Purushottam
m the way of the Geeta? When thzy meditate on Him
with a Yoga which sees all to Le Vasudeo, he meets them at
every poINt, 1N every moment,at all times, with mnumerables
forms and faces, holds up the lamp of Knowledge within, and
floods with 1ts Divine and happy lustre the whole of
existence. The other method of a difficult relationless
stiffness tries to get away from all actions, even though that
1s imposstble to embadied creatures. In the Geeta-Yoga-
method the actions are all given up to the Supreme Master
of action, and He as the Supreme Will meets the will of
sacrifice, takes {rom 1t 1ts burden, and assumes Himself the
charge of the works of the Divine Nature in us  And when
too mn the high passion of love: the devotee of the Lover
and Friend of man and of all creatures, casts upon Him all
his heart of consciousness and yearming of delight, then
swiftly the Supreme comes to him as a <aviour, and exalts
him by a happy embrace of his mind and heart and body out
of the waves of the sea of death in the moictal nature mto
the secure bosom of the Eternal

This then 15 the swaftest,
largest, greatst way’

The Lord thus discloses these points of superiority in

the adoration of Personal Sagun Divine, <o far as practice
of Divine approach 1s concerned.
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XII-5 Those inclined to seek after the unmanifest Divine,
experience great difficulty in their ‘attempt, because the
unmanifest Divine Status is too difficult for an embodied

being to attain.
' 7 g watfor saife afy deger weaw
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XII-6 Those who worship Me by unswerving meditation
for Union with Me, dedicating all their actions, and
surrendering their whole being to Me,

qurAd AYZAT FIHATLATA |
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XI1-7 O Parth, for such devotees, whose consciousness

ever remains absorbed in Me, Iact as a sound liberator
to quickly deliver them out of the ocean of death.bound

existence.
wwia w4 s Aty ghg faga
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XI1I.8 Therefore, absorb your mind solely in Me, and
repose your intellect entirely in My thought, then
undoubtedly you will akide in Me above this mortal

existence.

8 (11—DIFFICULTIES OF THE DIVINE PATH AND
THEIR SOLUTION. «X1—~9 to 12)

The Lord has advised Arjun to contemplate upon Him
with complete absorption of mind and intellect. Since an
ordinary human being may- find it di&icult_ to do so, the
Losd discloses gradual stages of practice to achieve thar end
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step by step  Contemplation on the Divine with absorptior
of mind and intellect 1n Him 1s the highest stage which only 2
very advanced devotee can practise with success Thus 1if one
finds 1t difficult to pursue this effort, he must not lose heart,
but should persist assiducusly 1 continuing practice of such
contemplation spite of temporary failures Shri Aurovindo
says that “on this way too there are difficulties, for there 15
the Lower Nature with 1ts fierce or dull downward gravita-
tion, which resists and battles against the motion of ascent,
and clogs the wings of the exaltation and the upward
rapture There are nights of long exie from the Light,
there are hours or moments of revolt, doubt or failure

But st1ll by the practice of unton and by constant repetition
of the expertence, the Divine counsciousness grows upon the
b 1ng, and takes permanent possession of the nature ”

1f the devotee finds 1t difficult to continue such practice
with any ostensible progress on account of vibratory
condition of fleeting mind, he 1s advised to allow the mund to
ndulge 1n performance of works of daily routine of life as
usual, bat with a psychological change 1n the outlook of his
motive His personal motive in performance of action must
then be replaced by Divine motive and he must consider all
hus actions as prompted and executed by the Divine through
the instrumentality of his body He should thus inculcate
the practice of becoming a Divine worker, which n the
long ryn 1s sure to bring him thedesired perfection To quote
Shr1 Aurovindo, “If this s also found too difficult because
of the power and petsistence of the outward-going move-
ment of the mind, then the way 15 simple, to do all actions
for the sale of the Lord of the actwon, so that every out-
ward-gomng movement of the mind shall be acsociated with
the nner Spiritual cruth of the being, and called back even
in the very movement to the etarnal reality and connected
withits source  Then the presence of the Purushottam

will grow upon the natural man, wil he 15 filled with 1t and
becomes a God-head and a Spyrit,”
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In case the devotee finds even this practice too difficult
to continue with any advantage, due to the strong egorstic
pull of his nature, he 1s advised to contimnue to perform all
acttons as before, but by renouncing all attachments to
therr resultant fruit. His ego may continue to control his
actions, but since success or failure s never within 1ts
«control, he should surrender fruits of actions to the Divine
who 15 the Master of Universal action, and the controller
of man’s fate This 1s the Master key to gradually dissolve
the 1mpulses of ego to control the motive power of action,
and to replace ego’s mastery by Divine Mastery m all his
works Shri Aurovindo says, “The limtted mind m 1ts forget-
fulness turns to the act and 1ts outward objects and will not
remember to look within and lay our every movement on
the Divine altar of the Spirit  Then the way 1s to control
the lower self in the act, and do work~ without desire of
the frust. Al frust has to be renounced, to be given up to
the power that directs the work, and yet the work has to
be done that 1s 1mposed by 1t on the nature For by these
means the obstacles steadily diminishes anJ easily disappears,
the mind 1s left free to remember the Lord, and to fix 1tself
1 the liberty of the Divine cepsclousness’.  The Lord thus
refers to these difficulties of Sadhana (Practice), and points
out gradual steps to chmb the Divine ladder

arg fysdtammarg’ 7 waifs afy flawg)
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XI11.0 The Lord says —If you are unable to keep your

conseciousness steadily fixed on Me, then O Dhananjaya,
take to the practice of attaming Unton with Me (Abhyas

Yogen)
SRTRSAHAAIST WFEATHY 77 |
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X1[-10 If sou are unable to continue such practice, then
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transform yourself into a Divine worker, for even by
domng all works for My sakes you shall attain perfection.

s ageaqIsha g wawmETiaE: |
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XIT11 If you find 1t beyond your capacity even to be z
Divine worker, then renounce all fruits of action by
conttol of your lower self and surrender of your entire
being for Union with Me

Practical solution of these difficulties

The Lord has spoken about the various stages of pro-

gress towards the attarnment of Spiritual Status m descend-
1ng order 2 6, from the highest to the lowest, in the last three
verses Now for the purpose of actual practice, He takes the
devotee from the lowest stage to the highest m an ascending
order He emphasises the profound mmportance of the
lowest initial stage of renunciation of fruit, since 1t builds
a strong foundation to erect a sound Sprritual structure,
and to secure a swift and an assured success in the practices
of other progressive stages Verse 12 refers to the
supertority of fruit renunciation to all other abwviously
higher stages of practice, and thus presents a paradoxical
dilemma 1n the mind of an ntellectualist  Ths dilemma dis-
appears 1f he enters into the spirit of the teaching rntended
for tramning a novice to ascend the divine path from the
lowest rung of the ladder to the highest. It does not refer to
the superiority of the 1mtial stage of fruit-renunciation over
even the highest stage of Divine contemplation with total
absorption of mind, from the standpomnt of therr intrinsic
merit, but from the standpoint of facility of practice

Y f s araTssaTea S fafsad |
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XIL.12 The Lord thussays —Divine Knowledge 1s superior
to the practice of mental Divine contemplation, Medita~
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tion 15 better than Krowledge, and renunciation of fruits
of action 1s superior to even meditation, because 1t brings
about Peace in the long run

C (1)—-BEHAVIOUR OF TRUE BHAKTA (DEVOTEE)
(XII-13 to 19)

Geeta dozs not advocate renunciation of action, or with-
drawal from the world to enable one to succeed on the path
of love and Bhakt: for Divine attamnment Path of love 1s
said to be easter for Divine approach, when compared with
the tortuous way of mortifying penances It enjotns upon
one to adopt an 1deal way of Iiving 1n loving contact with all
beings and the Divine The practice of renouncing fruits
of action to God has to be supplemented by such 1deal human
conduct in Iife, 1n order to come 1n tune with the Divine
Will and to become a true Divine Worker

God reciprocates mtense love of His devotee, and accepts
him in His embrace by total fuston and union 1n His own

Being This was the personal experience of Radha and

Goprs, bestdes other Bhaktas like Mira, Shri Chattanya and

many others Shri Chartanys exgerienced completed

fuston of his personslity in the Divine, and proclaimed
himself as Krishna 1ncarnate Such Bhaktas lose sense even
of their personal existence and move about mtoxicated
with Divine love and Divine bliss  The bebaviour of some
of thea being out of the conmon run has the appearance of
a maniac in the eyes of an intellectualist Some of them
mamntamn proper bilance of mind, and lead an exemplary
fife possessed of intution, nspiration and even revélatton.
Shri Ram Krishna Parambansa, Shri Vivekananda, Shri
Aurovindo, Mahatma Gandhi and many others are living
esamples of such Bhaktas On a strict scrutiny of their
behaviour 1n life, we find that 1t satisfies the standard of the
conduct of a Bhakta prescribed by the Geeta 1 this Chapter

Shri Krishna Prem in the “Yoga of Bhagwat Gita”, observes
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that, “Too often 1s the path of Bhakt1 mistaken for an
abandonment to a frothy uncontrolled emotionalism What
the real path of Bhakti 1s, may be seen from a study of
these verses from 13 to the end. The qualities enumerated
must be built 1nto his character by the disciple”

According to Geeta the path of Divine Bhakt: culmr-
nates 1n the likeness of Divine potentiality both Spiritual
and Dynamie, by integration of the principles of Karma
Yoga and Gyan Yoga,mn the character of the Bhakta A
true Bhakta 15 thus not only an emotional lover of the
Divine but 1s also a true Divine worker possessed of Divine

Wisdom

The Lord now describes the natural characteristics of a
Bhakta 1n the conduct of his life

SEeaT B YT A: T 9K 7 |
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XII-13  That devotee 1s dear to Me,
(1)  who bears no 1l will towards any bemng,
2  who 1> friendly and compassionate to all,

(3} who has no attachments and 15 devoid of egovsIn,

(4) who 1s balanced m pleasure and pam and 1s
forgiving,

dgs2: @ad Awit gaten wafarag:
aeaffanvgizal raw @ A By 92
XII-14

(5) who 15 ever self~atisfied,
(6) who 1s self-controlled and resolute, and
(7) who has dedicated his mind and reason to Me
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That devotee is dear to Me,

by whom the world is not afflicted, and who also is
not afflicted by the world, and

who is liberated from the agitation caused by

pleasure or pain or fear.

g glage SEIENAY REa: |
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That devotee is dear to Me,

who desires nothing worldly,

who is pure in mind and body,

who is an expert Divine Worker,

who is indifferent to whatever comes,

who is not afflicted by any happening, and

who has given up all egoistic personal initiative
for action, but allows the Divine initiative to guide

his life's activity-
z?rasmﬁra&ﬁsnﬁaﬁmmwﬁn
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That devotee is dear to Me,
who neither desires the ple
touch, nor abhors the unpleasant,
who neither grieves nor feels a de:

and
who has abolished the distinction between fortunate

and unfortunate haprenings.
am: gat = Fas = 94 araEEr |
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asant nor rejoices at its

sire for anything,

That devotee is dear to Me,
who does not discriminate between friend or foes

honour or dishonours heat or colds pleasure OF pains
who has abolished all attachments and relish for

objectss
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XI1i-19
(21) who is balanced in praise or censor,
(22) who maintains silence of mind and speech.
(23) who is ever content with whatever little he hasr
(24) who has no charm of possessiok.
(25) who is firm in mind, and
(26) who is full of devotion to Me.

C (2)—IMMORTALISING DHARMA OF A BHAKTA
(DHARMYAMRITAM). (XII—20)

The principles which should govern the conduct of life
and behaviour of a Bhakta as enumerated above, are not
mere enforced moral principles. They are imbued with the
Spiritual character, which naturally stream forth in the
conduct and behaviour of one, who has awakened his inner
self, and consequeéntly whose activity in life, emerges out of
his Spiritual Nature - Such conduct becuwmes his natural law
of action (Dharma) propelled by the Spiritual Nature of
his inner Self.

We have to realise that the leading of a Spiritual life
by a devotee 1s not so much a question of perfecting a
pattern of behaviour, as of purifying the springs of motive.
It is the motive which is the life impulse of an action. A
perfection of pattern of conduct without purification of
motive, is like an artficial flower, good and attractive to
look at. but without emitting any fragrance. If the pattern.
of life does not spring from the natural, source of inner Self,.
it does not have the fragrance of Spiritual life in it. That
which 1s Spiritual is the Supremely natural faculty of the
self. The pattern of behaviour of a Bhakta becomes his
natural behaviour, only if he bas developed true love and
devotion to the ‘Divine. Otberwise it remains only am
enforced moral code with no Spiritual backing .in it. By
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such devotion and love to the Divine, the Bhakta brings
richness of Eternity 1n the routtne activities of his life,
since he ascends from the bondage of Time existence to the
Eternal Timelessness ( Amratatava) of the Supreme Divine
Such conduct ot life’s activities by a Bhakta 18 spoken of as
his immortalising Dharma, of the law of actiont which secures
1mmortal status to him

To quote Shr1 Aurovindo, “Dharma n the languageof the
Geeta means the mmnate law of the bengs and of 1ts works
in action, proceeding {rom and determined by the mner
nature (Swabhao Niyatam- Karma) Inthe ignorant cons
ciousness of mind, life, and body, there are many Dharmas,

many rubs, many standards and laws, because there are

many varying determinations and types of the mental, vital,
al Dharma ( Dharmya

and physical nature The 1mmort
Mritam) 1s one, 1t 1s that of the highest spiritual divine cons
clousness, and its powers 2re Para-Praknit1 It 18 beyond
the three Gunas, and to reach 1t, all these lower Dharmas
have to be abandoned (Sarva dharman parityalya’ Alone
1n their place, theo @ Iiberating umifymg conscrousnes: and
power of the Eternal has to become the infinite source of
action, 1ts mould, determinants and exemplar To rice out
of our lower personal egoism; to enter 1nto the 1mpersonal
and equal calm of the immutable Eternal, all pervading
Akshar Purush, to aspiré from that calm by a perfect self
surrender of all ones nature and esstence that whichis

other and higher than the Akshar 1s the first necessity of his
f that aspiration oné can T1Ie to

Yoga In the strength o
the mmmortal Dharma There made one I being, cons
crousness and Divine bliss with the gteatest Uttama Purush,

made one with His Supreme Dynamic Nature-Force, the
liberated spirit can know mfinitely, love limstably. act
anfalterably, i the authentic power of a highest 1mmor
tality and a perfect freedom”

The Lord speaks about His love to those devotees who
follow the code of hife’s conduct referred to IR the above
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verses. But He intensely loves those who develop those
principles as natural out-pouring of their Immortal Selves,
surrendering their entire being to the Divine.

¥ g watgafad qdre’ 9g'ured |
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XI1-20. The Lord says :—But exceedingly dear to Me are
those devotees, who make Me their one Supreme aim, and

follow out with a perfect faith and surrender the
Immortalising Dharma described in the aforesaid verses.

Thus comes to an end Chapter XII styled as “Bhakei
Yoga™



CHAPTER XIHI

A{)—KNOWLEDGE OF KSHETRA AND
KSHETRAGYA (MATTER & SPIRIT)  (XIII~1 & 2)

Arjun has visualised concrete Form of the Cosmic
Divine both mm His mortalising Time-aspect as well as in
His mmortalising Spiritual aspect Realisation of both
aspects 1s stressed upon as the ultimate goal of a devotee
A code of conduct has been lard down for guidance of his
hLie’s activities to enable him ta cross the bondages of the
Time-aspect Intense love with devotion and surrender to
the Sagun Divine has been advecated as the Royal Path for
attainment of integral Divine consciousness A pragmatic
man however finds 1t hard to follow the ideal behaviour
prescribed for a devotee He has not to practise1t as an
enforced moral code, but has to assimilate 1t in his nature,.
1 order that it may spring forth most naturally from his
mner Spiritual source, and not from the artificially
repressed lower nature of ego, mind and destres

As an embodsed being a man 1s normally controlled by
the lower natural tendencies of his mental and desire bodies
In order to transform this mortalising lower nature into
the immortalising Spiritual Nature, 1t becomes necessary
to investigate into the structure of the embodiment
(Kshetra) which he occupies, and also into 1ts relations with
the indwelling Spirit (Kshetragya), which energises 1t for
action Knowledge resulting from such investigation 1s m
fact the true Knowledge of our embodied existence, and of
the main springs of action working within 1t The subter
sources of egosstic trend of nature can by this knowledge be
replaced by the Spiritual source, m order to enable the
devotee to follow that prescribed ideal code of life asa
natural out-pouring of hus Spirit, 1t 1s then that his body
becomes a true Dharma-Kshetra in the Kurukshetra of thus

world.
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Arjun is naturally desirous to learn about the intricate
working of his body and the in-dwelling Spirit, In some texts
of the Geeta this question has been specifically put in
the mouth of Arjun as the first verse of this Chapter as
follows :—

Arjun says: I am desirous to learn from You the
distinction between Prakriti and Purush, between Kshetra
and Kshetragya, and betweed Knowledge and the object of
Knowledge.

The concise reply of the Lord is as follows :

XI(1I-1 The Lord says:—O Kaunteya, this body - is
described as Kshetra, and that which cognizes and
experiences it 15 described as Kshetragya by sages, the
knowers of essential principles.

XIII-2 Know Me as the Kshetragya in all Kshetras, The
knowledge of Kshetra and Kshetragya is in My opinion
the True Knowledge.

A (2)—CONSTITUTION OF HUMAN BODY
(KSHETRA) (XIII—3 to 6)

Human body is a complex structure of not only fthe
extertor physical body, but also of the subtle astral and
mental bodies involved within. Physical body is merely a
vehicle of action impelled by the inner drive of these subtle
bodies. It is corstituted of five kinds of inert physical
matter, namely earth, water, air, heat, and ether, and is
energised into activity by the desire and mental body. These
subtle bodies derive vitality from the Spiritual nature of the
Self who is the presiding deity seated in the hearts of all
creatures. As described in Taitriva Upnishad, the Self
descends down in all the parts of the being, and acts as a
causal Purush in the causal body of ego, as mental Purush in
the mental body, as vital Purush in the vital body, and as a
.physical Purush in thephysical body. These three bodies follow
the laws of their respective planes. Mental bady follows
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the law of the mental world, desire body follows the law of
the destre world,and physical body follows the law of physical
world. They create mental, vital and physcal disturbances
~which appear pell mell mto the physwcal body Most
prominent upheavals arise from the mental sensations of
pleasure and pain, and from vital sensations of desire and
aversion sometimes appearing as chronic 1llnesses Knowle-
dge of the anatomy and phystology of the physical body
alone fails to detect the cauce of these disturbances because
some of them have their origmn in the desire body and some
m the mental body For a perfect knowledge of human
system, 1t becomes necessary to probe 1nto the 1nner
workimg of all the three bodies that constitute the
Kshetra

The totality of the Kshetra conss
and mental body, 15 constituted of twel

nature Tatvas’
1) Phystcal boly consists of five Mahabhutas namely
ether, air, heat, liqut1 and solid together with their
respective five qualities of sound, touch, form, taste

and sm>ll (Tanmatras) Physical body 1s also equipped

with five limbs (Karma ndriyas), for experiencing

these subtle qualities

ting of physical, astral
nty four prmciples of

desire body consists of five

{2) Pranamaya Kosha or
the sensory

organs of knowledge (Gyanendrlyas,

powers of hearing touching, seeing, tasting and
smelling, which operate ¢hrough the physical ear,
<kin, eyes, tongué and nose Five pranas are
also mcluded as essential ingredient of this
body

mtellect which
discrimination,

of mmnd and
intelligences
the physxcal bram

ousness which

1 ts of ego and ccnscy
tal and physical

{3) Mental boly consists
operate as cognition;
reasoning etc through

{4) Causal body cons
1t radiates through the mental, V2

bodies
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To quote Shrt Aurovindo, ‘' Mind 1s used to connote
spectally the part of the nature which has to do with cogni-
tion, mtelligence, with 1deas, mental and thought percep-
tions, the reactions of thought to things, with the truly
mental movements and formations, mental vision and will
etc, that are part of mtelligence. The vital 15 the lfe
nature made up of desires, sensations, feelings, passion<y
energies of action, will of desire, reaction of desire-soul 1n
man, and of all that play of possessive and other related
Instincts, anger, fear, greed, lust etc, that belong to this
field of nature Mind and vital are mixed up onthe
surfice of consciousness, but they are quite separate forces
i themselves As socon as one get> behind the sutrface
consciousness, one sees them as separate, and can with the
aid of knowledge analyse their surface mixtures The mind
may accept the Divine, while the vital in unconvinced and
unsurrendered, and goes on obstmately on 1ts way of desire,
passton, and attraction Their division or conflict 15 the
cause of the actual difficultie; of Sadhana *’

The Lord now deals with the constituent ingredients of
Kshetra and with the subtle energies that energise and create.
disturbance 1 the human embodiment

XIl{-3 The Lord says —Hear from Me 1n brief what that
Kshetra 15, and what are 1ts characteristics, nature, source
and deformations, and what He 1s, and what His powers
are

XIii-4 It has been sung by the Rishis in manifold ways in
various inspired verses, and also by the Brahma Sutras
with decisive and well reasoned analysis

There 15 a divergence of opinion among the great
thinkers of India regarding the constituent ingredients of
Kshetra, but Brahma Sutra has dealt with the subject with a
dectsive and well reasoned analysis

X115 Five physical elements (Mahabhutas), ego intellect,
unmantfest Nature, ten senses and one mind, and five
objects of senses (Tanmatras) along with,
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XI1-6  desire, averston, pleasure and pam, grouping
together (Sanghat) by the co.hesive principle of nature
(Dhrat1), are briefly described, as constituting the
Kshetra and causes of 1ts modifications (Savikaram)

There are many disturbing causes amsing from the
mental and vital bodies as stated before, but only the most
prominent of them have been mentioned here

A{3)—KNOWLEDGE FOR CONSECRATION OF KSHETRA
(XIIf—7 to 11)

Nature of the Lower Mental, astral, and the Tamsic
physical bodies 1s highly degenerating, polluting and
deforming It domnates the external surface level of these
bodies resulting 1n persistent and obstinate out-burst of
various kinds of evil and stnful activittes There are calm,
speaceful and purer mnner levels of these bodiess which are
not effected by this lower nature. Inner physical, Inner
vital, and Inner mental levels of these bodles are governed

by Spiritual Nature, but they are still dormant to us for all
practical purposes Once they are awakened to control
activities of life, they transform a man into a umversal

bemg and a Divine worker and makes him a surtable
receptacle for Divine Consciousness of the Kshetragya, the
Self dwelling within  His activities of life then originate
from his immortalising Spiritual Nature and not from the
mortalising lower nature Such transformation results by
development of the Spiritual Knowledge for eradicating the
causes of deformation of the Kshetra by the external mund

He thus becomes cognisant of the true nature

and senses
of the i dwelling

of Kshetra as the field of action

Kshetragya
Shri Aurovindo says that * When the knower of the field

turns from the field itself to learn of humself within 1t, and
of all that 1s behind its appearances, that real knowledge

Goota—20
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begins (gyanam), the true knowledge of the field no less than
of the knower. TFor both soul and nature are the Brahman,
tbut the true truth of the world of nature can only be
discovered by the liberated sage, who possesses also the truth
of the Spirit  One Brahman, one reality 1n Self and Nature
1s the object of all knowledge The Geeta then tells us what
uas the Spiritual Knowledge, or rather 1t tells us what are the
conditions of knowledge, the marks, the signs of the man
whose soul 1s turned towards the inner Wisdom First there

comes a certam moral condition, a Satvic government of the
natural bemng’

Lord Krishna now proceeds to describe the Satvic
qualrties that a man should develop 1in order to attain true
knowledge of his Kshetra, and to enable him to realse the in-
dwelling Kshetragya

XIII-7 The Lord says —Absence of pride, unpretentr
ousness; non Injury to others, forgiveness, candidness,

reverence towards spiritual teachers, purity of mind and
body, steadfastness, self control,

XII 8 non attachment to sense objects, freedom from
egoism and from all clingings of the mind, msight mto
the evil of birth, death, old age and sickness,

XII9 non-attachment and absence of self identification
with son, wife or home, and constant balance of mind
pleasant or unpleasant happenings,

XIII-10. unflinching devotion to Me by one pomted Yoga,

resort to a place of solitude, disinclination towards contact
with assemblies of men,

XIiI-11 constant communion with Spiritual Knowledge,
and the vision of the Divine as the essential object of
Divine Wisdom. Al these are spoken of as Knowledge,
while all that 1s contrary 1s-Ignorance.
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. B (1)—KSHETRAGYA, THE ALL-PERVADING DIVINE
(XI1I—12 to 18)

Kshetragya is the Eternal unmanifest Purushottam,
cgmprehending the g:anifested Cosmic Akshar and Kshar
Purush, as well as multiple individual Purush (Jivatma).
These three aspects of the Supreme Divine are briefly
referred to in the following verses.

(1) Kshetragya as Supreme Purushottam

The Supreme Purush is the eternal Spiritual Status,
and being unmanifest cannot be denoted as either
existent or non-existent. He assumes a  positive
existence when He manifests as Cosmic Akshar and
Kshar Purush. Being eternal, He has no beginning or
end.

X1i1-12. The Lord says s—I will disclose to you that
ultimate goal of knowledge (Gyeya)s realising which one
attains Immortal Blissful State. He is the beginningless
Supreme Brahman, who cannot be said to be either
existent or non-existent.

(2) Kshetragya as Cosmic Purush

In manifestation, the Supreme Purushottam assumes a
positive existence as Akshar and Kshar Purush. As the
Cosmic Kshar Purush, He is said to assume a Cosmic Body
known as Virat Purush, having Cosmic mind, Cosmic senses
and Cosmic Body for cxperiencing the world movement.
Individual beings possess special organs of senses in their
bodies for world expericnce. But these sense organs draw all
cheir powers of mind, senses and body from the Cosmic mind,
Cosmic senscs and Cosmic body of the Virat Purush, who
has no such special organs. He sces through all the oes
hears through all the cars, tastes through all the tongues,
smells through -alt the noses and touches through all the
physical bodics. Special facultics of our senses thus cntirely
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depend on their receptive capacity from the Cosmic sense
faculties ot the Virat Purush, who sees through the eyess
but whom the eye does not see, who hears through the ear
but whom the ear does not hear, who thinks through the
mind but whom the mind cannot think. He is the Unseen
Seer, the unheard Hearer, the unthought Thinker. Other
than He there is no Seer, no Hearer, no Thinker. It is the
inner Ruler, the Deathless (Brahma Aranyak Upnishad
111.7, 23)

The Cosmic Purush supports everything, as He holds all
forms within Himself. Witnessing all, He is attached to
naught, so that experiences of pleasure and pain are
undifferentiated in His impartial gaze. Although Heis
the enjoyer of Gunas through individual beings, He remains
unattached to them being Nirgun by nature. This aspect
of Kshetragya as Cosmic Purush is briefly described by the
Lord in the following verses.

XI11-13, The Lord says:—He (Virat Purush) has bands
and feet all over, has head, mouth, eyes and ears
everywhere. He exists enveloping the worlds within
Himself.

XI1II-14. He is resplendent with all sense faculties and their
qualities though devoid of sense organs. He supports
the entire existence free from all attachments, and ex-

penences all Gunas inspite of being Nirgun or 1mmune
from the Gunas.

(3) Kshetragya as Individual selves (Jivas)

The Cosmic Divine macrocosm further manifests as
individual microcosm (Jiva). This individual self possesses
all the potentiality of the Cosmic and supra-Cosmic
macrocosm. He can evolve himself as the Cosmic Purush
as well as the Supra-Cosmic Purushottam, by following the
principles of Karma-Yogs, Gyan-Yoga and Bhakti-Yoga.
He is imperceptible to the hyman eye though dwelling
nearest to him in his heart on account of extreme subtlety.
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XIII-15, The Lord says :—The Cosmic Kshetragya is with-
in and without all created beings, whether movable or
immovable. By reason of subtlety, He is imperceptible
though nearest in the hearts of creatures, and is also
farthest away pervading throughout the illimitable
Cosmos.

XII.16. Though indivisible, He is seated in the hearts of
all creatures as though divided and separate from
others, That Kshetragya the ultimate goal of knowledge,
is the Creator, preserver and renovator of the entire
created existence.

In this multiple creation the Kshetragya manifests as
Divine knowledge (Vigyan) which is the source of all
worldly and Spiritual knowledge, or the Light of all lights.
He is the Vigyanmaya-Kosh of an individual which when
.awakened transports him in Divine Wisdom far beyond the
dark ignorance of lower nature. He also presides over the
Anandmaya.Kosh as Divine microcosm (Jiva) the desideratum
-of Divine Wisdom.

X1I-17. He is the Light of all lights and luminous beyond
all the darkness of our ignorance. He is Knowledge,

and the object of knowledge. He is seated in the hearts

of all.

XI11-18, Thus the Kshetra (Field), Gyan (knowledge), and
Jyeya, the object of knowledge have been briefly descri-
bed by Me. Being equipped with this Knowledge, My
devotee attains Union with My being and My nature.

B (2)—INTERACTION OF INDIVIDUAL KSHETRAGYA
. (JIVA) WITH PRAKRITI (XIII—19 & 20)

The Cosmic Sat-chidanand manifests as the individual
self-consciousness and also as Cosmic Energy of Nature out
of His Chit aspect. Purush and Prakriti are thus insepar-
able companions in manifestation, Prakriti is the Cosmic
Energy creating, preserving and destroying the multiple
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depend on their receptive capacity from the Cosmic sense
faculties ot the Virat Purush, who sees through the eyes
but whom the eye does not see, who hears through the ear
but whom the ear does not hear, who thinks through thfa
mind but whom the mind cannot think. He is the Unseen
Seer, the unheard Hearer, the unthought Thinker. Other
than He there is no Seer, no Hearer, no Thinker. Itisthe
inner Ruler, the Death-less (Brahma Aranyak Upnishad
1.7, 23)

The Cosmic Purush supports everything, as He holds all
forms within Himself. Witnessing all, He is attached to
naught, so that experiences of pleasure and pain are
undifferentiated in His impartial gaze. Although Heis
the enjoyer of Gunas through individual beings, He remains
unattached to them being Nirgun by nature. This aspect
of Kshetragya as Cosmic Purush is briefly described by the
Lord in the following verses,

XI{11-13, The Lord says:—He (Virat Purush) has bands
and feet all over, has head, mouth, eyes and ears

everywhere, He exists enveloping the worlds within
Himself.

X1i1-14. He is resplendent with all sense faculties and their
qualities though devoid of sense organs. He supporis
the entire existence free from all attachments, and ex-

periences all Gunas inspite of being Nirgun or 1mmune
from the Gunas.

(3) Kshetragya as Individual selves (Jivas)

The Cosmic Divine macrocosm further manifests as
individual microcosm (Jiva). This individual self possesses
all the potentiality of the Cosmic and supra-Cosmic
macrecosm.  He can evolve himself as the Cosmic Purush
as well as the Supra-Cosmic Purushottam, by following the
principles of Karma-Yogs, Gran-Yoga and Bhakti-Yoga.
He is imperceptible to the human eye though dwelling
nearest to him in his heart on account of extreme subtlety.
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XIII-15, The Lord says —The Cosmic Kshetragya 1s with-
mand without all created beings, whether movable or
mmovable By reason of subtlety, He 1s mmperceptible
though nearest in the hearts of creatures, and 15 also
farthest away pervading throughout the illimitable
Cosmos

XUI-16. Though wndivisible, He 1s seated in the hearts of
all creatures as though divided and separate from
others That Kshetragya the ultimate goal of knowledge,
1s the Creator, preserver and renovator of the entire

created existence.
In this multiple creation the Kshetragya manifests as
Divine knowledge (Vigyan) which 1s the source of all
worldly and Spiritual knowledge, or the Light of all lights
He 1s the Vigyanmaya-Kosh of an mndividual which when
awakened transports him in Divine Wisdom far beyond the
dark 1gnorance of lower nature. He also presides over the
Anandmaya.Kosh as Divine microcosm (Jiva) the destderatum
-of Divine Wisdom
XIII-17 He 1s the Light of all lights and fumnous beyond
all the darkness of our 1snorance. He 1s Knowledge,
and the object of knowledge. He s seated 1n the hearts
of all

X111-18 Thus the Kshetra (Field), Gyan (knowledge), and
Jyeya, the object of knowledge have been briefly descri-
bed by Me Betng equipped with this Knowledge, My
devotee attams Untonr with My being and My nature

B8 (2)—~INTERACTION OF INDIVIDUAL KSHETRAGYA
. (JIVA) WITH PRAKRITI (XII1—19 & 20)

The Cosmic Sat chidanand manifests as the individual
self-consciousness and also as Cosmic Energy of Nature out
of His Chit aspect Purush and Prakritr are thus nsepar-
able compantons 1n manifestation  Prakritr 1s che Cosmic
Energy creating, preserving and destroying the multiple
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existence. It 1s the mam active principle which energises
all created bemngs tnto action Purush, the subjective bemng
1s not directly active but imparts and lords over the activity
of the Prakriti. He indirectly experiences the dynamusme
worked out by the Prakritt in the world uneffected by 1ts
pleasant or upleasant expertences. The eternally insepar-
able Purush and Prakrit: 1s symbolically conceved as
inseparable Shiv and Shakt:, half male and half female
constituting one body (Ardh-Narishvar) Shri Aurovindo:
says that “the Soul and Nature are only two aspects of the
Eternal Brahman, an apparent reality which founds the
operation of His Universal existence Nature creates and.
acts, the Soul enjoss her creation and actions, but mn this
infertor form she turns this enjoyment into the obscure and
petty figures of pamn and pleasure”

In order to experience and impartially enjoy the Divine
Play (Lila) 1n the multiple existence, the Jivatma 1s equipped
with four inner senses constituted of ego, consciousness
(Chitta), intellect and mind called Antah-karan, the chief
source of all mental mnitiations of action (Sankalpa} He 15
also equipped with ten outer senses (Vahya karan), five of
Lnowledge and five of action to execute mental 1nitiations
of various types of actions for enjoyment of sense objects.
It 1s tl e furction of the Prakriti (nature) to energise these
wmplement of action, but the Purush, the Jiva remains indt-

fferent and mactive, though mdirectly supporting, witnessing
and enjoying the play of nature

XII1-19 The Lord thus <ays :—You should know that
Purush and Prakriti are both without beginning and are
Eternal All agitations and disturbances 1n the body as
well, as the Gunas have their origmn in Prakrity

XIII-20  Prakritr 1s said to be the cauce of the interaction
of senses upon sense objects Purush 1s declared to be
the experiencer of pleasure and pain



{311]

B (3—KSHETRAGYA AS INDIVIDUAL JiVA IN TWO
PGISES (XIII- 21 to 23)

G?eta now proceeds to describe the subjective aspect of
C:osmlc Kshetragya as seated in the hearts of'all Kshetras as
Jiva in two poises called Higher Self and Lower Self.

1. Jivatma, the Individual Higher Self.

Jivatma is the Divine microcosm seated in the hearts of
human beings. He is an eternal portion of the Divine. and
though an individual, feels inseparable Unity with Him.
To quote Shri Aurovindo, “Jivatma is the unborn who
presides over the individual being and its developments,
associated with it but above it, and who by the very nature
of His existence knows himself as Universal and Transcen-
dent, no less thap individual, and feels the Divine to be his
origin, the truth of his being, the master of his nature, the
very stuff of his existence. He is plunged in the Divine, and.
one with the Eternal for ever. But according to Advaita
of Maya-vadins, this Jivatma [ike the Ishwar Himself is
simply an appearance of the Brahman in illusory Maya
There is no Ishwar, Lord of the world, because there is no
world except in Maya, so too there is no Jivatma, only the
Paramatma illusorily perceived as an individual self by the
illusory consciousness in Maya. Those on the other band,
who wish to unite with the Ishwar, regard the Jiva either
as a separate being dependent on the Ishwar, or as some-
thing one in essence with Him, yet different, but this
difference like the essential, oneness is eternal.’’

Jivatma resides in our bodies as the higher Purush,
upholds our lower personality from above, as an impartial
observer, sanction giver, supporter, enjoyer of world
contacts, and as Supreme Lord of our nature. He is above
the Trigunas of Prakriti, is superior to birth and death, and
is the eternal Central Being of an individual. In the words
of Shri Aurovindo, “the Jiva is realised as the Individual
Self, Atma, the Central Being above Nature, calm,
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untouched by the movements of nature, but supporting their
evolution though not involved in it. Through this realisation,
silence, freedom, wideness, mastery, purity, a sense of
universality in the individual as one centre of this Divine
Universality, become the normal experience”.

2. 'The Individual lower Purush or Antaratma, or
Pratyak Atma.

Jivatma does not directly experience the world contact
«of nature, but enjoys the Universe as His Lila through His
representative, the lower self. To quote Shri Aurovindo
“‘The Jivatma has a representative power in the individual
nature here. This power is the Purush upholding the
Prakriti —mere instrumentally in the mind, vital and physical
being and nature. As for the Purush, it is there on all
planes. Thereis a mental Purush, a vital Purush and a
physical Purush. One may say that these are projections of
the Jivatma, put there to uphold Prakriti on various levels
of the being. The Higher Purush-Jivatma is unborn and
eternal, although upholding this manifested personality from
above. This lower self is realised as the Purush behind the
heart. It is not universalised like the Jivatma, but is the
individual soul supporting from its place behind the heart
centre, the mental, vital and physical evolution of the being
in «Nature. Its realisation brings Bhakti, self-giving,
surrender, turning of all movements God-wards, discrimina-
tion and choice of all that belongs ta the Divine Truth,

Good, Beauty, rejection of all that is false, evil. ugly,

discordant, union through love and sympathy with all

existence, and openness to the Truth of the Self and the

Divine.”

XIfI-21, The Lord says : The Purush dwelling in the lower
nature, experiences the impacts of Gunas, born of
Nature. On account of his attachments to the Gunas,

he becomes subject to recurrence of births in good or evil
wombs,
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X111-22. The higher Purush is seated in this body as an
impartial witness, and sanction-giver, upholder of the
work of Nature, her enjoyer and Almighty Lord, and
is also described as the Supreme soul (Paramatma).

X111-23. He who thus knows Purush and Prakriti with
her qualities, does not any more remain subject tO
re.births inspite of his continuously performing all

actions.

c (l)—SELF-REALlSATlON 1S THE FIRST
STAGE FOR INTEGRAL KSHETRAGYA
REALISATION (X1I1—24 & 25)

Kshetragya is the All-comprehending Spirit, comprising
(i) the unmanifest Supreme Purushottam, (ii) the manifest

Casmic Purusb, as well as (iii) individual Purushas or Jivas.
it is indispensable for

A man being an individual Purush,
him first to realise his own self in order to approach the
Cosmic Purush and the Supreme Purushottam. The sub-
jective aspect of the Cosmic Kshetragya is the Cosmic Soul
or Vishwa-atma, while Jivatma, the individual Purush is His
¢h all Divine potentialities. On self-
realisation, the individual becomes capable of universalis

ing himself as the Cosmic Purush. Various methods have
been discovered by ancient Seers t0 achieve self_realisation.
Some realise the Self by puriﬁcation of lower self and

intense meditation. Some visualise Him by the method of
Sankhya Yoga by disassociation and non-co-operation of self
with the play of nature: Some realise Him by the method
of Karma Yoga in which personal will is substituted by the
Divine Will, and the aspirant realises himself as 2 mere
mechanical instrument for execution of that will The
Divine thus assumes charge of the entire being of the
aspirant and all his actions are then guided and controlled
by the Divine will.

X124, The Lord sa.
own being ¢hrough the pu

microcosm inherent wi

ys :—Some behold the sclf in their

rified lower self by intense
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meditation. Others realise Him by Sankhya Yoga
method, and some by Karma Yoga method.

XII1-25. Others who are ignorant of these paths attempt to-
realise the self by hearing about Him from Spiritual
teachers and by “moulding their life accordingly. Even

those devoted to learn about self from others, cross over
this mortal existence.

C (2)—REALISATION OF THE COSMIC KSHETRAGYA
DIVINE—-PARAMESHWAR AND ISHWAR ASPECT

(XII1—26 to 29)

The eatire existence is the result of inseparable combi-
nation of Spirit and Matter or Kshetra and Kshetragya..
The Cosmic Purush (Kshetragya) is not only the subjective
aspect of Atma, but is also Atma-Shakti. Atma is inactive,
but consciously enjoys the world play through His Atma-
Shakti. The Cosmic energy inherent in the Cosmic Divine
is mythologically described as the Divine consort, the
Vishveshwari, the Universal Mother. This energy inherent
in the unmanifested Supreme Purushottam is described as-
Adya-Shakti. With respect to the manifested Cosmic Sat—
chidananda she is Maha-Saraswati, the consort of Brahma,.
Maha-Lakshmi. the consort of Vishnu, and Maheshwari, the
consort of the Maheshwar Shiva They wield various.

powers necessary for the creatxon. preservation and renova-
tion of existence.

Shri Aurovindo says that Mother is the Adya-Shakti,.
Supreme consciousness and Power above the Universe. By
Her all gods are manifested including the Supra-mental
Ishwar. She is the Supreme Divine consciousness in
Purushottam., She carries the Supreme in Herself, and'
manifests the Divine through Akshar and Kshar.

In regard
to Akshar, She is Para.Prakriti holding the Purush:
immobile in Herself, and also Herself immobile. In regard

to Kshar, She is the mobile Cosmic Energy manifesting alk



[asl

beings and forces. She is the mediator between the Eternal
c?ﬂe and manifested Many. She is both involutory and
liberating evolutory power, but She is not lower Prakriti
or Avidya-Shakti. She is Divine consciousness, Power,
Light, Para Prakriti, to whom we turn for release and
Divine fulfilment.

Cosmic Purush as the consort of this Atma-Shakti is
described as Iswar who dwells uniformly and acts universally
in the created existence through ‘the Universal Mother-
The immobile Supreme Purush, the consort of the immobile
Atma-Shakti. Adya Shakti is described as Parameshwar,
who also exists and works out the existence universally
through the Ishwar and His Cosmic Energy.

We must. therefore, realise that it is Prakriti, the
Cosmic Energy that is the source of all universal
activities including our own activities in the conduct
of life. Our self though the Lord of Nature is
inactive and unconcerned with the good or evil results of
our actions. Realising ¢hat it is the Parameshwar or
immobile aspect of the Supreme and also the Ishwar, the
mobile aspect of the Cosmic Purush, uniformly pervading
the Universal activity, we must feel that all our actions
and all world actions originate froin the Divine source over
which we have no control- We must, not therefore, degrade
and mortify our Divine self by arrogating to ourselves res-
ponsibility of all our actionsas the principal actor, and
thereby to involve Him in the Cosmic wheel of births and
deaths. With this knowledge prominently in view,a man

attains the highest Divine Status.

Shri Aurovindo says in Chapter VI
that *“Our acticn arises, as we ourselves have emerged, fJut
of a universality of which we are not aware; we give ita
shape by our personal temperament, personal mind and will
of thought or force of impulse or desire : but the true truth
of things, the true law of action exceeds these personal and
human formations. Every standpoint, every man-made rule

1 of Synthesis of Yoga
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.of action which ignores the individual totality of the Cosmic
“movement, whatever its utility in external practice, is to the
.eye of Spiritual Truth an imperfect view and a law of the

Ignorance.*In the end where the human closes and the

Divine commences, where the mental disappears into the

supra-mental consciousness, and the finite precipitates itself

into the infinite, all evil disappears into a transcendent Divine

Good, which becomes universal on every plane of cons-

-ciousness that it touches”.

X1II-26. Lord says :—O best of the Bharats, know that
everything whether movable or immovable that is born
in creation. is the outcome of the union of Kshetra and
Kshetragya.

XII-27. One who visualises the Supreme Lord, the
Parameshwar uniformally lodged in all created beings as
imperishable within the perishable existence, isa true
Seer.

KI-28. He who also visualises Ishwar, the Cosmic Lord
uniformly existing everywhere, does not mortify his
higher self by the degenerating dominance of the lower
self, and thus attains Supreme Divine Status.

XUI-20 He who realises that all actions are in fact being
worked out by Nature (Prakriti), and that his Atma

(Self) is merely an inactive witness, (He) is the real seer
of Truth.

C (3)~PERVASIVE PARAMATMA (SUPREME SELF)
AND ATMA (COSMIC-SELF) ASPECTS OF THE
KSHETRAGYA. (XIII—30 to 34)

As described above Kshetragya pervades this existence
in three poises, (i) asa Supreme Self (Paramatma), (i) as
Cosmic Self (Vishwatma) and (i) as individual Self
«(Jivatma), We have already dealt with the Jivatma aspect,
and with the Ishwar and Parameshwar aspects of the
Cosmic Divine. The following verses deal with the
subjective Atma and Paramatma aspect of the Kshetragya.
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On realisation of individual self, the Yogi begins to perceive
his Self as the selves of all and all selves as part and parcel
of the Cosmic Self. It is this extensive vision which is the
experience of Cosmic Brahman and Cosmic Self. He then
develops the next highest stage of realisation and attains-
Union with Paramatma, the imperishable Supreme Self
(Purushottam).

XII1-30. The Lord says :—When the Yogi perceives the
diversified existence of beings as rooted in the One, and-
spreading forth from Him, ¢hen he attains the Brahmic
consciousness.

XII-31. O Kaunteya,
qualities, the Imperishab
though seateci in the body
actions of the body.

Just as the Supreme Para
activity of nature, similarly ¢
of its subtlety is not affected by the cru
though seated in the hearts of creatures.
XIII-32. As_the all-pervading ether is not affected by

reason of its subtlety, so the Cosmic Atma pervading.

everywhere in the body, Is not affected by the nature of

that body.
XI11-33. O Bharat,
plane, so the Lo
mines the entire Kshetras.
XI1.34. Those who by th
perceive this difference

Kshetragya, and also beco!
literation from the material lower nature

Supreme Divine Status.
111 dealing with interac

Thus comes to an end Chapter X ith inter:
styled as ‘‘Distinction.

d Matter in existencé
) and the knower of the field

being beginingless and without
le Supreme Self (Paramatma)
neither acts nor is effected by

matma is not affected by the
he Cosmic Atma on account
de lower nature,

as the one Sun illumines the entire earth.
rd of the Kshetras (Kshetragya) illu-

e vision of Divine Wisdom:
between the Kshetra and the

me aware of the knowledge of
attain the

tion of Spirit an
between the feld (Kshetra

(Kshetragya).”
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A (1)—SUPREME KNOWLEDGE FOR TRANSFORMATION
OF LOWER NATURE INTO DIVINE NATURE -
(Sa-Dharma) (XIV—1 & 2)

Geeta has laid stress on development of Divine Love, and
has prescribed a code of conduct in order to enable a man to
secure an ascent into the Divine Nature. But since lower
nature obstinately obstructs this evolutionary progress, it
becomes necessary to diagnose the root cause of this malady.
~Constituent ingredients of human body (Kshetra) have been -

pointed out in the last chapter, in order to appreciate the
sources which originate these disturbing trends of nature. If
the Divine Spirit (Kshetragya) is the Central Being presiding
over the Kshetra, naturally a question arises as tp why this
lower nature so prominently dominates life’s activities’ of a
man as to make him behave like a brute inspite of himself,
quite contrary to the nature of his in-dwelling Spirit.
‘Constitution of the Kshetra and the existence of the in-
dwelling Kshetragya have been dwelt upon at length in the
last chapter, but a very brief reference is made of the
psychological disturbing factors of lower nature that obstruct
our Spiritual progress. This chapter is wholly devoted to
the diagnosis of these disturbing factors, in order that we
may control and heal the diseased spots of our nature and to
transform it into Divine Nature (Sa-Dharma).

As a result of our probe into the inner psychological
1mpulses leading to our down-fall, we can devise ways and
means to evade Nature's traps and snares, that keep us
divorced from our original Divine Nature. Many sages
have 1n the past attained Supreme Perfection with the aid |
of this knowledge, which is the secret knowledge of the
concealed 'sources of :the degencrating trends of Nature.
This diagnosis of the disecased condition of our nature
cnables us to vitlise it into Spiritual Nature, and to
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ultimately lift us up into the Eternal Immortal status
from where there is no possibility of return by birth in
this world even after the lapse of periodical deluges of
this existence,

According to Shri Aurovindo,“Thedistinction between the
.embodied soul subject to the action of Nature by its enjoy-
ment of her gunas, qualities or modes, and the Supreme Soul
who dwells enjoying the gunas but not subject, because it is
.itself beyond them, are the basis cn which the Geeta rests its
whole idea of the liberated being made one in the conscious
law of its existence with the Divine. That Jiberation, that
-one-ness, that putting on of the Divine Nature (Sa-Dharma),
it declares to be the very essence of Spiritual freedom, and
the whole significance of immortality. Therefore says the
Geeta, this is the supreme knowledge, because it leads to the
highest perfection, and brings the soul to likeness with the
Divine. This supreme importance assigned to Sa-Dharma
is a capital point in the teaching of the Geeta.”

The: immortal status which an aspirant attains by
practice of this knowledge 1s not to be understood in the
ordinary sense of freedom from the law of causation and re-
birth nor does it imply the sense of complete dissolution of
the individual in the Spiritual being. _To quote Shri
Aurovindo, “Nowhere in the Geeta is there any indication
that dissolution of the individual Spiritual being (Jiva) into
the unmanifest indefinable or Absolute Brahman (Avyaktam
Anir-deshyam), is the true meaning or condition of immorta-
lity, or the true aim of Yoga. On the contrary, it describes
immoratality later onas -dwelling in the Ishwar in

an in
his supreme status (Mayi Nivasishyasi), a supreme perfec-
tion, a becoming of one law o

¢ being and nature with the

Supreme, persistent still in existence and conscious of the

universal movement but above it, as 1 the sages still exist
.- f s

{Munyah sarve), not bound to 'e creation, not

-troubled by the dissolution of -+
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Shri Aurovindo further says, “To be immortal was
never held i the ancient teaching to consist merelym 2
personal survival of the death of the body All beings are
immortal 1n that sense, and 1t 1s only the forms that perish
The souls that do not arrive at liberation are born again n
the appearance of a new cycle To be immortal 1in the deeper
sense 1s somethmg different from the survival of death.
Immortality 1s that supreme status in which the spirit knows
itself superior to death and births, infinite, 1mperishable,
mmmutably eternal—immortal because never bemng born it
never dies. Purushottam who 15 the Supreme Lord possesses
for ever this immortal eternity He 1s here the inhabitant
of all bodies Liberation, immortality, 1s to live in this
unchangeably conscious eternal being of the Purushottam ”

Knowledge of the secret working of the qualities of
nature (Gunas)n the constitution of an embodied being
leads to this Supreme attainment of Divine nature (Sa-
Dharma) for conduct of his life as ivan-Mukta
X1V-1, The Lord says s—1I will further declare to you the

Supreme Knowledge, the Master Knowledge, which

having been known, all the sages have gone hence +o the

highest perfection

XIV-2. Those who have taken refuge in this knowledge
and have become one with My nature and law of action,
they are not born 1n the begmning of creation, notare
they discomforted by the periodical deluges of manifested
existence

A (2)—MAN 1S INTRINSICALLY A SPIRITUAL BEING
XIV-3 & 4)

Human soul 1s spoken of as the son of God born out of
the Divine seed germinated 1n the womb of Mahat-Brahman,
1n verses 3 and 4 of this chapter. It becomes necessary to
understand what this  Mahat-Brahman  1mplies, how the
Duwimne creates muluple bemngs out of His own seed, In



[321]

Chapter VII verse 5 the Lord says thatit 1s His Spiritual
i[(\Tature that becomes the Jiva. To quote Shri Aurobindo,
The Supreme Nature 1s the mfinite timeless consctous
power of the Self existent Bemng out of which all existences
1n the Cosmos are mantfested, and come out of Timelessness
mto Time But in order to provide a Spiritual basis for
this manifold universal becoming in the Cosmos, the
Supreme Nature formulated 1tself as the Jiva To putit
otherwise the eternal multiple soul of the Purushottam
appears as mdividual spiritual existence m all forms of the
Cosmos *++» Divine 1s at once the Father and Motber of the
Universe, the substance of the mfinite Idea Vigyan the
Mahat-Brahman 1s the womb tnto which He casts the seeds.
of His self conception. As the Over-Soul He casts the seed,

as the Mother the Nature-Soul, the energy filled with His
.es 1t nto this mfimte substance

consclous power, He recel
limitable, yet self-limiting

of being made pregnant with His 1l
1dea”.

Supreme Nature of the Divine mamfests as Mabat
Vigyan or pervasive Divine Wisdom It 1s this first Divine
manifestation as Mahat Vigyan or Cosmic wisdom that 1s
described as Mahat-Brahman  Cosmic Brahman exhibits
Himself 1in the Mahat plane (Mahar Loka), as pure Divine
Light, Divine Knowledge (Vigyan), Divine Energy, and
Divine bliss. Entire plan of future creation variously mn
the lower plane, 15 engmneered here as an 1deattve Blue Print.
This plan 15 gradually wrought out by a hierarchy of gods
from plane to plane resulting 1n the creation of muluple
becomings of innumerable types, genera and spectes. In
this Mahat-Buddhic plane, ideative seed of future creation
1s thus germinated by the Divine, and developed by Divine
architects of nature i the lower planes.

XIV-3 The Lord says O Bharat. Mahat-Brabman 1s My
womb 1nto which | cast the sced resulting in the pro-
creation of all muluple bemngs

XIV-4. O Kaunteya, whatever forms are produced 1n all

Geeta—21
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Xinds of wombs, the Mahat-Brahman 1s their womb, and I
am the Father who casts the seed

B (1)—QUALITIES OF NATURE (GUNAS) DEFILE
THE JIVA (XIV—5)

An mdividual 15 undoubtedly the son of God, but he
remams 1gnorant about his patermty. Like a truant he
abandons his orginal paternal home, and wanders about as
-a vagrant in the realms of lower nature, and 1s caught mn
1ts whirlpool By involvement in lower nature he becomes
oblivious of his nativity But due to the mherent mstinct
of bliss 1 him, mnherited from his Divine Father, he reck-
lessly runs about 1 search of happiness and pleasure 1n sense
objects, and gets miserably disappomnted and finds himself
caught mn the whirling wheel of recurring births and deaths
Such 1s the fall of Adam and Eve from heaven, when they
descended down 1n the lower planes of ege, mind and senses
to have a taste of the forbidden fruit

Primordial energy of Brahman (Mul Prakriti) carries
out the entire process of mamifestation m evistence This
Cosmic energy 1s qualttative and expresses itself in three
modes (1) as Sat 1n harmonious and buoyant mode, (1) as Raj
1n kinetic mode and (m) as Tam 1n con-centric matertalising
mode These qualities or Gunas remain 1n equilibrium in
the Sptritual planes, but mn the lower triple planes they
become dynamic and disturb the equilibrium  In the higher
mental plane the harmonious movement of Sat remains
predominant In the lower mental plane and desire plane,
the dynamic energy of Raj gains predominance, and m the
physical plane the materralising energy of Inertia gathers
predominance A man lives simultancously 1n all these three
planes, and helplessly remains subject to the bondage of these

Gunas, with one or the othar dominating his activities of life
Man though orsgmnally Spiritual n nature, gets bound up by

the 1nteraction of these Gunas on his body, leading to his fall
from Divine consciousness
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XIV-5 The Lord says i—0O Mighty Arjun, 1t 1s the three
Gunas —Sat, Raj and Tam born of nature that bind the
tmperishable dweller in the body to his personality.

B (2)—NATURE OF BONDAGES OF THE GUNAS
(XIV—6to 9)

The term Guna Iiterally means quality, but there must
be some positive entity which can have a quality The
unmanifested Divine 1s quality-less (Nirgun), but m
manifestation He assumes three qualities (1) of evwstence
(Sat), (1) of consciousness (Chit), and (1) of bliss (Anand),
and 1s  designated as Sat-Chidananda. These Divine
qualities later on manifest as Sato-Guna from Vishnu, Rajo
Guna from Brahman and Tamo-Guna from Shiv These
Gunas thus have a Divine origim, but manifest as energies of
nature n the lower esistence, and psychologically mfluence

man s behaviour mn life

Shri Aurovindo says that ‘“Three modes of nature are
described m the Gita only by thetr psychological action
man If we look for a more general definttion, we shall
perhaps catch a glimpse of 1t in the symbolical 1dea of Indian
religion, which attributes each of these qualtties respectively
to one member of the Cosmic Trinity-Satwa to the preserver
Vishnu, Rajas to the creator Brahman, and Tamas to the
destroyer Rudra Looking bebind this idea for the rationale
of the trple ascription we muight define the three modes or
qualites 1n terms of the motion of the Universal Energy as
Natures three con-commitant and mseparable powers of
equilibrium, kinesis and nertia. But that s only therr
appearance 1 terms of the external action of Force On the
psychological side the three Gunas or qualities may be
defined, Tamas as Nature’s power of nescience; Rajas as her
power of active seehing 1gnorance enlightened by desire
and 1mpulsion, and Satva as her power of possessing and

hacmonising knowledge.”
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Natural trends of these Gunas may be briefly described
as follows :—

(i) Satoguna is characteristically a harmonious buoyant
movement in nature. It reflects the Light, which is
irradiated by it, itself becoming like a fluorescent
substance, an apparent source of Spiritual uplift and
purity. It tends to promote Divine Knowledge, but
binds a man with pride of such knowledge, and with
a desire for happiness. It maintains harmony, peace,
order, and the Spiritual evolutionary urge.

(ii) Rajoguna transmits the light not reflecting it back
towards the source, but ever speeding it onwards
and outwards. It converts Spiritual Knowledge into
worldly knowledge, and promotes attachment to
sense objects, avarice, and multiple selfish desires.
It binds a man with attachment to action and their
results, It is a headlong forward movement of
one’s nature keeping him entrapped in egoistic
ambitious activities.

(iii) Tamoguna neither reflects nor transmits, but absorbs
the Light characterised by a stagnant Inertia, a
headess indifference Itis like a centrifugal energy
integrating and materialising into ‘atoms, molecules
and forms. Matter is Energy and+Energy integrates.
into matter each possessing the rpossibility of
transformation into the other. The bondage of
Tamoguna lies in its materialising tendency resulting
in the promotion of inertia, laziness and ignorance
of the truth.

We notice the effect of these Gunas even in physical
matter. In this connection I may quote an extract from an
article published by a scientific philosopher, “Matter may
bedefined as energy in varying intensities of vibration.
Matter-forming energy is of three kinds called Sat, Raj and
Tam. Sat is motion revolving in an axis. It is motion pure
and simple and not the motion of a particle of matter, since
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motion can exist by iteself independently of matter Sat
1s the first sign of matter m Nascency, and there 1s no
matter beyond 1t. Raj 1s horizontal motion of Sat revolu
tion Tam 1s a movement of the same 1 a circle Combina-
tion of Raj and Tam motion results m elltptical centrifugal
revolutions, ‘This concentric motion tntegrates and
materialises the primordial energy nto sub-atom, atom,
molecule and tangible matter after passing 1t through vartous
stages of etheric, gaseous, fiery and flurd conditions. Entire
creation 1s of Trigunatmic origin  That which exists beyond
the Trigunas 1s the Spirit, the God. Trigunatmic world
bemng a mere agglomeration of super-atomic revolutions
possesses no touch with God All 1ts activities though
taking place 1n the body of God, cause no commot1on
theremn.”

Interaction of these Gunas on mental and desire bodies
account for psychological varieties 10 human nature,
Similarity and dissimilarity of gunas result 1n attraction
and repulston, love and batred not only 1n man, but even 1n
manimate creation Chemical combination of clements is
seen to cause churning commotion, fumes and ulumate
dissolution to form a new substance. This 1s 1n short the
anner sense of the dogmatic terms assigned to these Gunas
‘We usually accept them a¢ mexpl.cable principles of nature,
but the modern mind does not feel satisfied with dogmas and
demands some rational 1dea of these fundamental prncples
of eustence Lord Krishna briefly describes the natural
tendencies of these Gunas 1 the following verses
XIV-6 The Lord says —O swless Arjun, out of these

Gunas, born of Prakritt, Satwa 1» by the purity of 13

quality a cause of light and illumnation Boing stainless

and pure 1t binds a man by attachment to hnowledge and
by hankerings for happiness

f wrtue and hnowledse has 2n ¢/0 ¢fa

The man o
It st

~irtuous man and the ego of his dilectic leasning
Satwic cfo that scchs to sausfy by being alored ard
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worshipped by the masses as a great holy personage with a
grand show of majestic thrones and flags and veneration by
feet touchmng. Inspite of all this paraphervalia, he may be
as much foreign to Divine consciousness as his vast
following

XIV 7. You should know that Raj characteristically
passton-driven 1s generated as a result of avarice and
attachment O Kaunteya, 1t binds the embodied spirit
by attachment to egoistic actions

XIV-8 O Bharat, you should know Tamas born of
Ignorance as the deluder of all embodied bengs It
binds by indifference, indolence and sloth

XIV-9. O Bharat, Satwa attaches a man to happiress,
Rajas to action, while Tam shrouding wisdom creates an
attachment for sloth and indifference

The predominance of Tamoguna results i promoting
laziness, indectsion, apathy, selfishness and indifference to
the well-being of others 1t creates msensibility to blood-
shed and other beastly cruelties, and moulds a man into
confirmed crimmal dacoit and a terrible monster

B (3)—CO EXISTENCE OF GUNAS WITH PREDOMINANCE
OF ONE OVER THE OTHERS (XIV—10)

The Gunas represent three modes of one and the same
Cosmic energy, and co-exist nseparably 1n the entire
existence Since they possess conflicting tendencies, they
are in a stite of perpetual warfare resulting in the
predominance of the strongest of them over the other twc.
With the tncrease of proportion of one Guna, the proportion
of the other two diminishes, and they act as subordmnate
Gunas under the domination of the former This nstability
1n their character makes 1t possible for 2 man to transform
his pature as a progressive step 1n evolutton by promoting
Satoguna to gurde his copduct This 1s how even the
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greatest sinner has been promised an entry m the kir gdom

of God

XIV-10. The Lord says:—O Bharat, Satwa predominates
by overpowering Raj and Tam , sumlarly Tam predo-
minates by over-pcwering Sat and Raj, while Rai
predominates by supressing Sat and Tam

B (4)—STANDARDS FOR TESTING PREDOMINANT
GUNA (XIV—11to13)

It 1s of utmost importance for a man to know whete he

stands on the evolutionary path. Normally there are very
defects and weaknesses

few who ever care to trace out

of their nature by 1ntrospection A man 1s usually
over-complacent about his conduct, and- pelieves that
he 1s the most infallible person possessed of wisdom and
worthy of teng recognised as a model for being followed by
others He gets upset if hie failings are potated out to him.
He 1> ever-ready to offer gratuitous advice to others with
full confidence of his competency: If one 1s scrious about
his uplift, he must grve up this pride of self-sufficiency and
He should be ever vigitant and make
and pick out weaknesses
thod which brings

assumed wisdo n-
constant trospection of fus nature
for cradication. Geeta points out a me
within easy perception red danger signals to avoud putfalls

that hLe ahead wmn the evolutionary path. He thereby
realises where he stands and which way to tread to reach
lus destinatton 1n safety- 1f hz realises that he 1s treading
Tamoguna ot Rajoguna path he tahes a caution to divert on

the Satoguna path, and thus purifics his fower patute The
Lord here declares the sumplest methol} for detection of

draw-backs i onc’s rature
X{v-11 Tne Lord sas :—When floodind of light and

wisdom are found striamung forth chrough all the senw-
openngs of this body, then »ou should know that

Sitofuna 18 gaNINE predomnance.
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XIV-12 O Best of Bharat, greed, impulsive trend for
de ire driven actions, impetuousity, sense attachmentss
origmate as a result of a predommant increace of
Rajoguna

X{V-13 O Joy of the Purus, dark 1gnorance, inertia, sloth,
deluston, all these origmate as a result of the predominant
1nceease of Tamoguna

B(5) -EFFECTS OF GUNAS ON MAN'S EVOLUTION
(XIV—14 & 15}

Man’s progress in evolution depends on the predominant
Guna that he develops m his Iife ttme The Guna that
gurdes his activities determines the destiny of his future He
must, therefore, take a warmng that he bas to avoid Tamsic
and desire driven Rajsic tendencies 1n the conduct of his life
for further evolution in his next birth.

XIV-14, The Lord says —When a man leaves ht body
with the predominance of Satoguna, he goes forth to the
spotless worlds of virtuous sages of Divine Wisdom

XIV 15 TIf he leaves his rody with predomiance of
Rajoguna, he takes his birth in family of those who are
attached to desire-driven action. If he dies with predo-
minan e of Tamoguna, he 1s born m the wombs of beings
mnvolved 1n nescience (Mudha Yonishu)

Shr1 Aurovindo sa3s m “Tome one~On Yoga Book II”
P 455 that “Mudha Yonishu or Adko Gachanti do not
necessarily refer to anmmal birth The soul once having
reached human consciousness cannot go back to the inferior
animal consclousness any more than it can go back to a tree
or an ephemeral inect. What 1s true is that some part of
the v1 al energy—can and very frequently does so, if 1t 1s
strongly attached to anything 1n the earth plage”

But this happens by way of an cbsession by the destre
soul of the deceased only for a temporary pertod to satisfy
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his lus.t and attachment. At the end of such temporary
obsession his desire boay dissolves into a permanent astral
atom in the usual course, and the soul passes on to the
m'ental plane, where his mental body also gets dissolved, and
hI.S death is then complete. He then returns to the earth
with another mental body, desire body and physical kody
among the degenerated class of people. Shri Aurovindo adds
that “Asuric or Mudha Yoni cannot possibly mean animal.
"The Gita uses precise terms, and if it had meant animal,
it would have said animal. As for the punishment it is that
they go-down in their nature to more depths of Asurism oF
JIgnorance till they touch bottom as it were”’

B(6)—EFFECTS OF GUNAS ON MAN’S CONDUCT.
(XIV—16 to 18)

Resultant consequence of the tendency of each Guna on
man’s coduct has been already dealt with in details. The
Lord deals which the same point 1n the following verses :
XIV-16. The Lord saysi—It is said that the fruit of

virtuous deeds rightly done is enlightening, pure and

Satvic. Pain js the consequence of Raysic works, and

Ignorance is the result of Tamsic action.

X1V-17. Knowledge is the outcome of Satwa, while greed
is born of Rajas. Indifference, negligence, delusion.
ignorance and attachment are ¢the off-springs of Tam.

X1V-18. Those established in Satwa evolve upwards, those
in Rajas remain in the middle, while those enveloped in

Tamsic ignorance and inertia go down-wards.

c(1) THE WAY TO CROSS OVER THE BONDAGES

OF GUNAS (XIV--19 & 20)
as ncluding the
mpediment in his
fore lic solely

As stated above all these three Gun:
Satoguna bind a man and operate as an i
Spiritual growth. The solution does not there!
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in the development of Satoguna which no doubt helpsin the
development of mental peace and happiness, but the Satvic
ego works as a great impediment Rajoguna and Tamoguna
always lie n ambush to drag down Satoguna to their level

Predominance of Satoguna does not thus afford a perpetual
security agamnst the downward pull of lower nature

Shr1 Aurovindo says that “Satwa 1s constantly entangled
with and besieged by Rajas and Tamas, which may at any
moment overcome 1t and there 1s a perpetual insecurity in
its tenure But even if one 1s free from any clinging to the
fruit, there may be an attachment to the work itself, the
essential Rajsic bond, or for the sake of the attracting right-
ness of the thing done, which 1s the Satvic attaching cause,
powerful on the virtuous man or the man of knowledge.
And here evidently the resource 1s in that other injunction
of the Gita, to give up the action 1tself to the Lord of

works, and be only a desireless and equal-minded 1nstrument
of His Wil

Thus 10 order to transform one.self into the Spiritual

Niture, the only recourse 1s to rise above the Gunas and to
act with Trigunatit consclousness

XIV-19 Thus the Lord says:—When the Seer percetves
that none but the Gunas 1s the sole cause of all actions,
and turns to That which 1s Supreme above the Gunas,
then he becomes one with My Being

XIV-20  When the soul the dweller 1n the body rises above
the three Gunas, which constitute the cause of his
embodiment, then he 1s freed from subjection to births
and deaths and their concomitants, decay, old age and
suffering, and enjoys Immortality and Supreme Bliss

C 2)—NATURE AND BEHAVIOUR OF A TRIGUNATIT
(X1V—21 to 26)

Having learnt from t*e Lord that Divine approach 1s
possible to a man only when he has crossed over the bond-
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ages of Gunas, Arjun becomes anxlous to know the qualities

that such a man has to develop for his behaviour 1n life,

and also the way to surmount the effects of the Gunas. He

therefore 1mplores the Lord as follows :

XIV-21 Arjun says :—O Lord, what qualities are developed
by the man who has risen above the three Gunas How
Joes he act and behave 1n 1ife, and how does he surmount

these Gunas ?

So long as a man fives 1n this world, he 15 bound to
be influenced by the Gunas even though po<sessed of the
enlightenment of Satoguna As stated above, even Satvic
nature becomes a source of bondage The question that
arises in the mind of an aspirant 1s whether his success
Lies 1 abborimng the Gunas and to violently fight them
out for eradication by ascetic disciplines  Geeta does not
advocate this arduous method, but suggests a smooth way
of indifference and non-attachment to the experiences of
the Gunas whether pleasant or unpleasant, 10 addition
to devotion and sucrender to the Divine The result of
such ndifference to Gunas reflects 1n man’s behaviour as
pointed out 1n tl e following verses*

O Pandava, he who does not
abhor or shrink from the infusion of enlightenment
arsing out of his growing Satwa, or from the growth of

sc for action duc t0 his rising Rajas, of from the
n ~nd ignorance resulung from hus

d he who does not lfong for them on

XIV-22 ‘The Lord says®

1mpul
growrh of delusio
growing Tamas . an
liberation,
Xiv-23. he who seated as an
perturbed by the effects of Gunas,
¢hat action s nothung but the 1nteracucn 0
apart from them unmosed «
X{V-21 he who 15 crrablished n b Self, 1s balancad
pleasure ard pain. o whom ¢arth, steas or gold or
alile+ and who 18 steadrast and nditferent to pleasant

o unpleasant, to pratie ar censure

indiffierent neutral s not
ke who believingd
f Gunas stands
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XIV-25 he who 1s unperturbed mn honour or dishonour,
has no distinctton between friend or foe , and who has
renounced all personal initiatives for action to the

Divine,—such a man 1s said to be a Gunatit or to have
crossed over the Gunas.

XIV 26 He who strived for union with Me with un-
adulterated love and devotion, safely crosses over the

Gunas, and becomes fit to become one with Brahmic
Consciousness

C(3)—COSMIC BRAHMAN iS FOUNDED ON
SUPREME PURUSHOTTAM  (XIV—27)

Trigunatit status 1s cne of peace and silence of the
Brahman constantly maintained even while one 1s living and
acting in the Trigunatmic sphere One who attamns this
status watches the effects of Gunas unmoved ltke a witness,
and 1s not perturbed by them. He becomes an equal-
vistoned Universal Being Realisation of such Brahmic
Status by a Trigunatit 1s not however the final goal There
1sa still higher Divine status of Purushottam, which 1s
the foundation and <ource of this Brahman existence
That Supreme Status 1s also the source ot imperishable
mmmortal Bliss and of the Eternal Law of Cosmic activity
Shr1 Aurovindo says that “‘There 1s a status which 1s greater
than the peace of the Akshar, as 1t watches unmoved the
strifc of the Gunas  There 1s a highest spiritual expertence
and founda*ion above the rmmutability of the Brahman,
there 1s eternal Dharma greater than tae Rajsic impulsion
to works (Pravritt) there 1s an absolute delight which 1s
untouched by Rajasic suffering and beyoni the Satvic
happiness, and these things are found and possessed by
dwelling 1n the being and power of the Purusho tam But
it 1s acquired by Bhakt: Its status must be that Divine
delight (Anand), 1n which 1s experienced the union of utter
love and possessing one-ness the crownof Bhakta And to rise
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into that Apand, into that inexpressible one-ness must be
the completion of spiritual perfection and the fulfilment
of the eternal immortalising Dharma ”

XIV-27. The Lord thus says :—I am the foundation of the
Brahman and also of imperishable and immortal Spiritual
experience, of eternal Divine Law of action (Dharma),
and of exclusive bliss and happiness.

Description of this Supreme Status of Purushottam forms-
the subject of the discourse in the next Chapter.

Thus cnds Chapter XIV soyled as * Tle Yoga by sepaca-
tion and distinction of the Gunan'



CHAPTER XV

A (1)~PURUSHOTTAM IS THE FOUNDATION OF
COSMIC BRAHMAN, (XV—1& 2)

The Supreme Divine is spoken of in the last chapter as
the foundation of the manifested Brahman. He is not only
the root cause of Brahman existence, but is also the efficient
cause of all the creative energies that manifest the Many
aspect of the Divine The entire existence is solely His
expression in multiple ways, and it is He who vicariously
evolves it out through His Root-energy Mul-Prakriti).
This existence is symbolically spoken of as a Tree, having
1ts roots upwards in the Supreme Imperishable Purushottam,
and its trunk, branches and leaves extending downwatds in-
finitely 1n all its seven planes. Knowledge of the underlying
Truth of this tree is the subject of raner realisation, and
not of intellectual scrutiny. It is the ineffable Veda beyond
description in words, An idea of it is however vaguely
attempted to be expressed in the verses of the well-known
four Vedas But these verses reflect only an exterior crust
of that unfathomable and inexpressible Divine Knowledge.
They (Chandansi) are therefore said to represent leaves
of the tree which form only its external appearance. One

who has realised this esoteric Divine Knowledge (Veda) is
‘the true knower of the Vedas,

This Tree is described as “Ashwatham” derived from
“A shwa.stha® meaning not standing till tomorrow, because
of the ever-fleeting nature of this existence. It is
translated as a as Pipal tree or 2 Banian tree. Banian tree
fits in better because of its tendency to shoot off numerous
roots from its branches downwards, which in course of time
become multiple roots of the tree itself even though the
original root has been disintegrated and -disappeared. It is _
an everlasting Tree (Avyaya) ever renewing dts roots and
wever flourishing in full bloom. Nourished by the three
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Gunas 1ts branches spread out upwards and downwards
Its sprouts peculiatly sticky are ensnaring objects of the
senses, and its roots shoot out downwards and entwine a
man in the meshes of ever-tightening bondages of action

XV-1 The Lord says .—The Ashwatha Tree having its
root upwards into Supreme Divine, and extending its
branches downwards (in the Cosmic planes) 1s spoken of
as an Imperishable Tree Hymas of the Vedas repre<ent
1ts leaves  One who has the inner msight of this Tree
1s the real knower of the Vedas

XV-2  Its nfinttely extended branches are nourished by the
sap of Gunas, Its sprouts are the sense attractions, and
its offshaots extend downwards all over in the world

of men

A(2)—TRANSITORY NATURE OF THE WORLD
TREE AND THE WAY OF DISENTANGLEMENT
(XV~—3 to 5)

This World Tree rooted 1n the Supreme has to all outer
appearances assumed a monstrous form due to Ignorance
Its enchanting sprouts and buds of sense objects attract a
man to vicious actions, and thereby entrap him in the net-
work of bondages These snares of senses are mn fact his
own creatons In Ignorance of the Truth A man possessed
of Divine Wisdom working behind this Tree never falls m
the trap of senses, and his actions do not bind him. He

does not m any way feel unnerved by this monstrous form
of the World Tree as a2 man in Ignorance does This Tree
though experienced as very sttongly rooted by a person 1n

Ignorance, can be cut asunder by the weapon of non-attach.

ment by the wise
Shr1 Krishna Prem 1n his Gita says, ‘Non-attachment
means a great deal more than mere austere will of ascetic
refusal of commerce with the world Infact by strengther~
1ag his personal will, 1t may even rivet the man more tightly
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to the bonds of Inaction 1f not of Action Non-attachment
can never be attained while standing on one’s personality,
nor while standing 1n the mdividual ego. The disciple must
see hus personality as something separate from himself, and
must take refuge m the Impersonal Light Then alone will
non-attachment flower in lus heart «-Other teachers too
declare that man must come from self mto the Self, from
death to Life, from darkness to Light Established m this
Light, cchesive power will leave the Cosmic Tree, and 1t
will fall to preces, like those fabled ships which on
approaching the magnetic mountains lost all their natls and
sank mto the sea. Buddha says that not by travelling 1s the
world's.end reached ”

Having cut asunder this entraping World Tree by prac-
tice of non-attachment, the wise should proceed on that
Divine Path, which leads to a status from where there 1s
no return to this mortal world He should at the same
time surrender himself to that Primal God-head, the Puru-
shottam from whom origmated this dynamic existence in
the hoary past. He should renounce all worldly attach-
ments, sense clingings, all desires and the dualities of pleasure.
and pamn etc Having realised his Self-consciousness, the

distllusioned and the wise attams the imperishable Divine
Status of Purushottam

XV-3, The Lord says .—The form of this World Tree 1s
not really such as we espertence 1t here Though
without beginning or end this Ashwatha Tree has neither
firm roots, nor 1s 1t strongly established on a2 solid foun-
dation Having cut asunder this ostensible strongly
rooted Tree by the weapon of non-attachment,

XV-4 one should proceed on that Divine Path, on attaining
the end of which he never returns to mortal hife He
should contemplate on that Supreme Goal saying, ““I
worship that Primal Purush from whom had streamed
forth this dynamic world existence 1n the hoary past ”
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XV-5 The divine seeker liberating himself from pride and
delusion subduing sense-clingings, remaining constantly

. absorbed in Self-consciousness, and absolving from the
snares of desires and dualities like pleasure or pain, such
a disillusioned seeker attains That Imperishable Divine
Status.

A(3)—PURUSHOTTAM, THE SUPREME ABODE
. . (Xv—6)

This' Supreme Purushottam constitutes the subjective
Divine Aspect as Purush and also objective aspect of Cosmic
energies. He-is the Divine Light, Divine consciousnesss
Divi'ne energy and Divine wisdom which in manifestation
are radiated in the Cosmic existence, ‘and assume the forms
of multifarious energies working out the created existence.
It is the Divine energy and Light that exhibit as the light
of fire, and as the resplendent light of the sun and moon
which illumine this world. Kath Upnishad states that the
Cosmic Brahman 1s the eternal “Ashwatha’’, whose roots
are aloft and whose branches project downwards, It is He
that is called the Bright One. the Brahman and Immorta-
lity, and in Him are established all the worlds. For fear of
Him the, fire burngth, the Sun giveth light, and the gods
Indra, Vayu and Death hasten in their course. If in this
world of men you are able to apprehend’ Him before your
body falls, then you becone Gt for liberation from births
and deaths .
XV-6. The Lord says :—Neith

nor Fire can illumine that Supreme

attains Him never returns to birth,

Supreme abode.

r the Sun, nor the Moon,
Brahman. One who
That Status is My

NIFESTS AS JIVATMA

B (1)—PURUSHOTTAM MA
(XV—7 to 9)

original abode in the

Lord Krishna points out His
He has so long been

Supreme Supra-cosmic Purushottams
Geeta—22
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describing Himself as the ‘Cosmic 17, because He was
addressing Arjun as Narayan from His Cosmic Brahman
Status He has been hinting about His Supreme abode as
“Param Dham” or “Tat-Dbham” in previous chapters In
this chapter, He reveals the entire mystery and points out
1 verse 19 that He 1s the Purshottam who 1s pervading this
multiple evistence subjectively as Jiva, and objectively as
Cosmic cnergtes of Sun, Moon, Fire and many cthers. It 1s
He who manifests as the productive potentiality of the earth
as mental energies of intellect, memory and delusion, and
also as Divine Wisdom (Vigyan) the true Veda. The Lord
says that He 1s pervading subjectively in all creatures as an
eternal portion of the Supreme Divine as Jivatma. The
Jivatma 1n men develops mner organs of ego, mind, -
tellect besides five Knowledge senses to experience the play
of this multiple creation. He mndifferently enjoys the play
of Trigunas through these sense organs, When a man dies,
his self departs with all sense organs of mind and body, and
brings them back on taking rebirth in another body

Jivatma 1s described as an eternal portion of the
Divine, and thus retains its entity eternally even after
the highest realisation The individual soul 1s the mherent
‘ Many” aspect of the Cosmic Divine. The ¢ One’ and
“Many’’ are His two inseparable facets. God 1s, therefore,
described as the “One’” that 1s “Many’”’  Jivatma thus
retains all Divine potentialities and 15 vartually a representa-
uve of the Cosmic Ishwar in human body. That s why

Jiva 1s spoken of as Ishwar lording over the human body m
verse 8.

Ta quote Shr1 Aurovindo, “The mndividual Spinit ezists
and ever existed beyond in the Eternal, for 1t 1s 1tself ever-
lasting (Sanatan). It 15 evidently this 1dea of the eternal
mdwvidual, which leads the Geeta to avoid any expression
at all suggestive of a complete dissolution (Laya). It rather
speaks of the highest state of the soul as a dwelling i the
‘I"uz}xshottam (Nwasxshayasx Maiyeva) This eternal mdr-

«
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vidual 1s no other than or in any way really separate from
the Divine Purush. It 1s the Lord Himself, the Ishwar who
by virtue of the eternal multiphcity of His “One-ness”
exists for ever as the immortal soul within us But the
identity of the Lord and the soul i mutable Nature 1s
hidden from us by the outer appearance, and lost n the
crowding mobile deceptions of that Nature ”
Jivatma 1s said to be a portion of the Divine
the quantitative portion but the qualitative portion, that
1s referred to here Jivatma bemng a microcosmic Divine Is

replete with all, Divine potentialities which make 1t possible
o Divine consclousness and Bliss

It 1s not

for a man to evolve 1t

XV-7. The Lord says .—It 1s an eternal portion of Myself
that becomes the Jiva in the world of living creatures
This Jiva attracts round himeelf su
mind ani five knowledge-senses veiled 1n Nature

XV-3 When the Jiva presiding over the body as Ishwar
assumes another bady after leaving the former body,
serzes and carries these six senses with him, ike the wind

carrying fragrance from flower beds.

bjectine powers of

XV-9, Enshrined in cars, eyes, touch, taste, smell and mind,

he (Jiva) enjoys objects of senses.

SELF-REALISATION (ATMA-
HE EYE OF KNOWLEDGE
(XV—10 & 11)

B(2)—POSSIBILITY OF
DARSHAN) ONLY BY T

yond doubt that the Jnatma, 20 cternal

1t 1s now clear be
ly cxists 1n humnan body It

portion of the Diving, positive
objectnv ely assumes a form at birth, and departs from: it at

death. He gets snvolved 1n Gunas and €nJoFy ec-chiects
through mind and senss Sull be remans boye W perap-
t.on to 4n ordipary man for lack of e e ot Wisdom.
Only those who devd'op cdus eye by €e3

ercl of cemtes ad
T
nunds can gercene his mradiate prianed IS 8 [SISTANE
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therr hearts But those who have not transformed therr
lower nature mto higher nature are unable to percetve him
mspite of best attempts. Physical attempts to visualise
the Self by dissection of the phystcal body prove of no avails
It 15 only the psychological conversion of the entire lower
nature mto Spirtitual Nature that makes self-realisation a
practical possibility ’

To quote Shr1 Aurovindo, “A man to know himself must
be Kritatman, formed and complete mn the Spiritual mould,
enlightened 1n the Spiritual Viston, The Yogins who have
this eye of Knowledge see the Divine Being we are, in therr
own endless reality, thewr own eternity of Spirit  They are
delivered from the crude material imitation, from the form
of mental personality, from the transient life formulations,
they dwell immortal n the truth of the Selfand Spirit  But
they see Him tco not only mn themselves bat in all
Cosmos ”

XV-~10, The Lord says ¢—The deluded do not perceive him
(the Self) even when the self objectively enters a body,
or departs from 1t or while enloying sense objects by
getting nvolved i Gunas, Only those who have
developed the Viston of Knowledge can perceive
him

XV-11 The Yogis striving after perfection visualise the
Self as seated in their own selves But those nonstriving

1gnorant persons cannot visualise him inspite of best
efforts

B(3)—MANIFESTATION OF THE SUPREME AS
COSMIC OBJECTIVE ENERGIES (XV—12 to 14)

The Supreme manifests not only subjectively as Jivas mn
this multiple existence, but also-:objectively as Cosmic
energies of light and heat of the Sun, fire and even as
producttve fluid 1n the earth, and digestive power n the
human and other living creatures He appears as Cosmic
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Vlt::d energies of five Pramas which by their harmonised

action sustain and assimilate four kinds of nutritious food

to nourish the growth of created beings. Four kinds of food
products mentioned in verse 14 are (i) %those which are
c.hewed, (i) which are sucked, (iii) which are licked, and

(iv) which are drunk.

XV_'12- The Lord says :—The resplendent light immanent
In the Sun which illumines the entire world, and the
light of the Moon and fire, know it as having emanated
from Me,

XV-13. Permeating the earth, I sustain all creatures by
My vital energy and becoming delicious vitalising fluid
(Som-Ras), 1 nourish plant and vegetable kingdom.

XV-14. Becoming Cosmic fire of life as Pranas, 1 sustain
the bodies of living creatures, and by harmonious combi-
nation of Pran and Apan (ingoing and outgoing breaths),
promote assimilation of four kinds of food in the

digestive system.

IFESTATION OF THE SUPREME AS MENTAL
AND SUPRA-MENTAL ENERGIES  (XV—15)

The Supreme as'the Cosmic Purush manifests as Mahat-
Buddhi (Divine Wisdom) not only in the Cosmos ¢but also in
the multiple individuals (Jivas). A man is not generally
aware of this Vigyan consciousness on account of his
constant involution in lower naturé, but he can realise that
consciousness on liberation from the lower naturc. This
Divine wisdom later op manifests as mental encrgies of
intellect, memory, reasoning and discrimination etc. It is
thus the Divine lodged in the hearts of creatures, who
manifests as these mental energies, as well as the Divine
‘Wisdom.
XV-15. The Lord says:-lam lodged in the hearts of all

Memory, Divine Wisdom, reasoning and dis-
jc is 1 who has to be

B(4) —MAN

creatures.
crimination cmanate from Me.
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realised through the Vedas (Divine Wisdom). I am the
Creator of the Vedas (Vedan-Krit), and true posse<sor of
their Knowledge (Veda-vit). '

C(1)—TWO SPIRITUAL POISES OF THE SUPREME
(XV—16)~

The Supreme Divine is said to be the root cause of
multiple creation and of all Cosmic energies. He is also the
Jivatma in individual beings through whom He indifferently
enjoys the Trigunatmic play of existence. This Dynamic
World tree is the manifestation of the Static Akshar
Brahman. Both these Kshar and Akshar aspects of Brahman
are manifestations of the Supreme Purushottam. It has been
repeatedly stressed that the entire existence is nothing but
the Divine pervasion, which appears as the soul of matter,
soul of life and soul of mind. But by practical experience
a man finds all these levels of consciousness almost undivine
in their functionings. This undeniable obvious fact may
justify one to arrive at a conclusion that the lower
existence of Dynamic nature is devoid of all Divinity, and
that it is nothing but a non-existent illusion worthy of
being totally discarded and abandoned. The only truth
that would then be considered worthy of realisation would
be the Immutable silence of the Akshar or some non-
existent void (Shunya) The world as we experience it has
then to be accepted as a hypnotic delusion of diseased mind,
and must be discarded if one really aims at Divine realisation
in pursuance of the well-known precept “Brahman Satyam,
Jagat Mithya.”

The Geeta emphatically affirms that
Brahman existence “Kshar” is as much Divine as the
Immutable Akshar existence. They are not separate dis-
connected entities, but are integrally the same though in

different poises. Both these poises -have to be realised for
integral Divine realisation. |

the Dynamic
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v;e{r (<] guote Shri Aurovindo, “These two are the true spirits
A see ﬂlln the world. One energises in front in its action,
e other remains behind it steadfast in that perpetual

silence from which the action comes, and in which all

actions cease and disappear_into timeless being (Nirvan).

The difficulty which baffles our intelligence is that these twQ

seem to be irreconcilable opposites, with no real nexus,

\between them or any transition from the one to the other
aration. +-When we

except by an intolerant movement of sep
live in the mobility of the becoming, Wwe may be aware of it,
but hardly live in the Immortality of timeless self existence
And when we fix ourselves in timeless Being, time and space
and circumstance fall away from us, and begin to appear as
a troubled dream in the Infinite.  The most persuasive
COfmlusion would be at first sight, that the mobility of the
SP}Iit in Nature is an itlusion, a thing real only when we
live in it, but not real in essence, and that is why when we
go back into self, it falls away from our incorruptible
essences That is the familiar cutting of the knot of the
riddle (Brahman Satyain, Jagat Mithya).”’
. “The Gita does not take refuge in this explanation which
tas enormous difficulties of its own, besides its failure to
account for the illusion, for it only says that jtisalla
mysterious and incomprehenslble Maya. Then we might
just as well say that itis all a mysterious incomprehensibie
double reality, spirit concealing itself from spirit. The Gita
speaks of Maya, butonlyasa bewildering partial conscious*
Sess which loses hold of the complete Realitys lives in the
phenomenon of mobile nature, and has no sight of the
spirtt of which she is the active power. When we trans-
cend this Maya, the world does not disappear, it only

changes its whole heart of meaning. In the spiritual vision
we find not that all this does not really exist, but rather that
all is, but with a sense quite other than its pr
significance. “Allis Self and Soul and Naturc ©
head, all is Vasudeva. The world for the Gia

ceeation of the Lord, nal, a manifestation

¢ the God-

is real, 2

a power of the Eter
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from the Par-Brahman, and evén this lower nature of the
triple Maya is a derivation from the Supreme Divine
Nature: Nor can we take refuge altogether in this
distinction that there is a double, and inferior active and
temporal and a superior calm, still, and eternal reality
beyond action ; and that our liberation is to pass from this
partiality to that greatness, from the action to the silence.
For the Gita insists that we can and should while we live,
be conscious in the self and its silence, and yet act with
power in the world of nature. It gives the example of the
Divine Himself, who is not bound by necessity of birth, but
free and superior to the Cosmos and yet abides eternally in
action. Therefore, it is by putting on a likeness of the
Divine Nature in its completeness, that the unity of
this double experience becomes entirely possible™.

Both these poises of the Divine are thus real, and
realsable without withdrawal from the world and its
actions. Geeta lays special stress on the reality of both
Kshar and Akshar aspects of the Divine- It says that there
are two Cosmic Purushas, one the Kshar and the other .the
Akshar. The Kshar Purush presides over the soul of all
created beings, while the Akshar Purush is the Immutable
secret source of the entire mutability of the multiple Kshar
existence Both these aspects of the Brahman are insepara.
ble two phases of the Cosmic Divine. They reside
pervasively in all human beings as higher self and lower self
They are spoken of in the Upmshads as two birds, perched
on the world tree. The one mdulges in eating its sweet
fruits and thereby remains subject to births and deaths,
while the other remains seated indifferently on the top as
an immutable witness watching,
and lording over the
tree. ’

sanctxomng. sustammg
transitory activities of that

XV-16.. . The Lord thus says:—There are two PurushAs
(Spiritual Beings) in , this world, the Kshar (Mutable
Personal) and the Akshar (Immutable imperscnal). The
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Kshar:' constitutes all these existences of multiple
creations, while the Akshar is the deeply-rooted secret
source of the Kshar.

C(2)—PURUSHOTTAM, THE SOURCE OF THE
MANIFESTED KSHAR AND AKSHAR PURUSHAS
(XV—17 & 18)

The Kshar existence is dynamic and ever changing, while
th‘? A'kShar is static and unchangeable. If both of them co-
exist m' the Cosmic existence. what is that power which
makes' it possible to bridge the wide gulf between these two
opposite conditions. In the absence of any such medium to
connect the two, it would be impossible for a man to attain
tl}e peace and calm of Akshar. The only way to attain that
higher Divine realisation will then be to discard the world
as a positive obstacle, The theory of Tllusion (Maya) of the
world existence will then be fully justified.

Geeta solves this riddle by asserting that Kshar and
Akshar existences are two manifested poises of .the Supreme
P}lrushottam in manifestation. It is the Purushottam who
directly pervades the dynamic worlds of mind, life and
matter, sustains their activities, and at the same time
pervades the Immutable Akshar existence. The Supreme
Par-Brahman though immanent in the Kshar Brahman as
well as in Akshar Brahman, exceeds far above the Kshar,
and is greater and higher than even the Akshar.

To quote Shri Aurovindo
to the elements and action of Co

Immutable self of all, and the Immuta.
Purushottam. The Akshar is He in the freedom of Hs

Sell.existence unaffected by the action of His powers in
f his own bzcoming,

 Akshar is Supremein relation
smic Nature. It is the
ble self of all is the

Nat}xre, not impinged on by the urge ©
undisturbed by the play of his own qualities. The Puru-
ater thin the Akshar,

shottam  is at the same time gre

because He is more than this jmmutability and He is not
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limited even by the highest eternal statustof his being. Still
it is through whatever is immutable and eternal in us
that we arrive at that highest status from which there
is no returning to birth. But when pursued through
the Akshar alone, this attempt at liberation: becomes
the seeking of the Indefinable, a thing
nature embodied as we are here in Matter. But yet
is He more even than a highest unmanifest Akshar, more
than any negative Absolute Neti Neti, because He is
to be known also as the Supreme Purush, who extends this
whole Universe in His own existence. He is‘ a Supreme
mysterious All, and ineffable positive Absolute of all things
here. He is the Lord in the Kshar, Purushottam not only
there but here in the heart of every creature (Ishwar). And
there too even in His highest eternal status (Para Avyakta),
He is the Supreme Lord Parameshwar, no aloof and
unrelated indefinable, but the origin and father and mother

and first foundation and eternal abode of self and Cosmos;

and Master of all existences, and enjoyer of askesis and
sacrifice. It is by knowing Him at once in the Akshar and
the Kshar, it is by knowing Him as the Unborn who

partially manifests Himself in all birth, and even Himself

descends as the constant Avtar. It is by knowing Him in

His entirety (Samagram Mam), that the soul is easily

released from the appearances of lower nature, and returns

by a vast sudden growth and broad immeasurable ascension,
into the Divine being and Supreme Nature.
of the Kshar too is a truth of the

hard for our

For, the truth

Purushottam. The
Purushottam is in the hearts of every creature, and is

manifested in His countless Vibhutis, Purushottam s the

Cosmic Spirit in Time. He is both Akshar and Kshar, and

yet He is other, because He is more and greater than either

of these opposites »*

XV-17. Thus the Lord says : ~But other than these two is
the Supreme Purush called the Supreme Self, who
permeates the triple worlds, and upholds them as the
Imperishable Lord. .

:
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{(V-IS. Slince 1 am far beyond the Kshar and superior to
!, Akshar, T am proclaimed as Purushottam in the world

¢ and in the Vedas.

C(3)—LORD KRISHNA AS AVTAR OF PURUSHOTTAM
' (XV—19 & 20}

Lord Krishna in human form was first treated by Arjun
as/a human friend; guide and relation. When he saw His
Cqsmic Form, he realised Him as the Cosmic Divine. It
was hinted by Him from time to time that His Supreme
Abode was other than the Kshar or Akshar status, from
which He was addressing Arjun as an Avtar. He now
positively reveals His true staturé saying that He is the
Supreme Purushottam descended down on earth as His
Aytar. It is beyond the mental capacity of man to
integrally visualise or to have any conception of the Cosmic
Divine, much less of the Supra-Cosmic Purushottam. It
is, therefore, a part of the Divine plan by which the Supreme
Divine descends down from the Cosmic stature into human
form as an Avtar to enable a man to cealise the Divinity
within Himself and to unite and come in close association
with Him by intense devoticn and surrender. He thus
transforms himself into the likeness of the Divine Spiritually

and dynamically through the aid of the Avtar.
of the Supreme

By realising Lord Krishna as the Avtar
Divine His devotee develops trué Bhakti, true Knowledger
and becomes a true Divine Worker. He experiences 10
wide gulf between the dynamic Kshar and the static Alshar
because of his realisation of the Supreme Purushottait, who
is-both Kshar and Akshar The Mayavadins experience
this insurmountable difficulty: and totally discard the
Dynamic aspect of the Divine as an stlusion oF Maya. By
intense devotion and surrender to Lord Krishna, the ficvotec
attains the highest salvation and complete Union with the
Supreme. Ha attains (i) Union in Spiritual essence and
identity with the Divine (Sayuiya)y (D) Union by the
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indwelling of his soul 1n the Divine presence 1n the Divine
plane (Samipya and Salokya), and (1) Dynamic Union into
the likeness and oneness of s nature with the Divine
Nature (Sadharma). The combined completeness of these
three liberated conditions founded here on the Spiritual,
Unity 1n the midst of diversity 1s the culmmnation of the
ntegral Yoga of Geeta

The ultimate salvation of the 1llusiomists Gyanis
matertally differs from this 1ntegral salvation He
completely discards the dynamic aspect of the Divine
treating 1t as a mental hypnotic 1lluston, and fails to realise
the Divinity 1 the dynamic existence His final goal 1s
some joyless static Nirvan m the Nirgun Divine, which 1s
only a partial realisation  Isha Upnishad says that “Into a
blind darkness they enter who follow after the Ignorance,
they as 1if mto a greater darkness enter who devote them-
selves to the Knowledge alone  Other verily 1s that which
comes by the Knowledge, and other that which comes by the
Ignorance He who knows That as both i One, the
Knowledge and the Ignorance, by the Ignorance crosses
beyond death, and by the Knowledge enjoys Immortality °
Thus the realisation of both dynamic or Avidya aspect and
of the static (Vidya) aspect of the manifested Divine,
1s indispensable for total realisation of the Divine

Shri Aurovindo says, ‘Divine in the equality of His
1mperturbable Self existence, 1s one i It with all objects
and creatures, He brings that boundless equality, that deep
oneness down into His devotee’s mind and heart, life and
body, and founds on 1t 1n an indivisible 1ntegrality the trinity
of Divine Love, Divine Works, and Divine Knowledge This
1s the Gita’s way of salvation’ This sacred teaching is
spoken of by the Lord as the most secret Shastra, an un-
impeachable sacred authomty which has to be practised
for transformation of our nature and our self mnto Divine
‘Nature and Divine Self
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XV-19. The Lord says :—O Bharat, he who is not deluded
by Ignorance, and knows Me as Purushottam, he
equipped with Divine Knowledge worship Me with his
whele being.l

XV-20. O sinless one, this most secret Shastra has thus
been disclosed by Me to you. By thorough grasp and
practice of this Knowledge, a man becomes possessed of
Divine Wigdom and attamns the culmination of his
endeavour for My realisation.

[l

Thus comes to an end Chapter XV styled as “Union with

the Purushottam.”



CHAPTER XVI

A’1)—SPIRITUAL (DAIVI) AND DEMONIAC (ASURIC)
NATURE AND THEIR ORIGIN

1t has been pomnted out 1n the previous chapter that the
Supreme Spirit pervades the entire existence, and that the
individual self 1s spirttually one 1n essence with the fam:2
But for all practical purposes, expression of our Spiritual
Nature remamns clouded by lower nature, which entirely
dommnates our conduct in Iife Why this lower nature
clouds free expression of the Spirit in man’s conduct 1s the
greatest mystery The Divine Spirit pervades this existence
m His “‘Many’”’ aspect as Jivatma in mdividual creatures
but 1t 1s the Universal Nature that controls and dynamises
the entire activity of this exstence. There are two types
or movements of the Cosmic Nature, technically known as
Pravritti or involutton and Nivrittt or evolution The
former 1s the great outgomng breath of the Brahman by
which the Universe comes forth into being, the latter is
the inflowmng counterpart by which all things return
towards their source, the Brahman. The Unaversal Nature
has thus two tendencies involutary and evolutionary
Evolutionary nature s known as Dawt or Spiritual Nature,
while involutary nature is called Asuric or undivine nature,
They are both mechamsms of Cosmic Nature, and have
their own utility 1n bringing about manifestation of the
Cosmic existence
Spirit by utself could not create the world without the
aid of this Cosmic Nature Brahma created four Kumaras,
the pure ctuld souls, and directed them to undertake the
work of creation. They being pure spirits by nature refused
to obey this order and marched towards the Divine There
upon Brahma not only got enraged, but even cursed them. -
It was the period when Spiritual evolution was out of place
and the mauguration of the Involutary nature was an
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essential necessity for furthering the process of creation
That was the reason why the attitude of Kumaras though
highly prasseworthy in the present age, was then condemned
by Brahma Himself. The virtues of one period thus become
vices of the other.

Involutary principles of Cosmic Nature had to be
encouraged, and they developed mental elementals in the
mental plane, desire elementals m the astral plane and
matertal elements tn the physical plane, which gradually
enveloped the Spirit 1n mental, astral and phystcal sheaths
Thus the Spirit got itself involved ultimately mn the incons
clent mineral mould. This was the period of the downward
cycle, when involutary nature proved 1ts great uttlity 1n
carrying out the Divine plan of manifestation, and 1t
naturally had 1ts own predominance over the evolutionary
Spiritual Nature This accounts for the victortes of Asuras
and Demons over the Devas from time to timc 1n deadly
warfare between the two referred to in the Puranas. The
Spiritual Nature of Truth found 1tself completely eclipsed
and there came about the mythological 1mmolation of Sat
(Truth Nature) m the yagna of Daksha Prajpats the
ngenious creator of multiple existence.

After the work of mvolution was completed by the
mvolution of the Spirit i mconscient mieral, there
emerged an upward cycle of the Iiberating urge of the
mnvolved Spirit from the depth of the matter 1self i the
form of Parvati (Daughter of mountain), who undertook
the work of evolsng that imprisoned Spistt to 1ts origmnal
Divine Status  The evoluticnary process of Cosnuz  Nature
having thus commenced, the nconscient wneral bepan to
evolve as semi conscient plant kingdom, and later ¢3 33 “\l:
seattent life kingdom of sncccts, Worms ard animals .-\:
this process of evolution up to the amimal stage was cardie
out by the sole working of tt e Cosmic wvolutionary prc“.u-,
witlout any individual cffore on the pare o the &fud ©F

. - Ioad et
ammals  They bad not descloped eao «see SR8 w=rt o8
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fully individualised. With the growth of ego, the Spirit
involved in, higher animals began to individualise, and there
came in existence the world of individualised humanity.
The primitive man was a savage, a cave man and by nature
_a Rakshas and a brute in human form, because he was still
dominated by his ancestral animal nature.

The slow evolutionary force of Cosmic Nature could now
be speeded up and accellerated by him by additional indivi;
dual effort of his own aided by the growth of intellectual
and mental illumination, But asan article lying embedded
in the depths of earth for an infinitely long period,
when wunearthed retains a deep coloured coating which
takes it long to erase, similarly man who has emerged ouf
of the depths of animal nature, still persists in retaining his
past hereditary brute instincts, and is controlled by what
we call Asuric nature. Bitter experiences resulting from
this brute nature contribute tothe growth of man jinto
higher levels of mind, intellect and discrimination. But
nature of manis controlled by his sub-conscious mind,
which is the store house of his own ancestral brute instincts.
Its intensity is being gradually modified from birth to birth,
by the moral, social and state laws enforced upon the
conduct of his life. Unless these moral principles emerge
from the heart, these past instincts remain artificially
supressed, and a man moves about posing himself as a
civilised social being. But in moments of crisis his supressed
sub-conscious nature reveals itself in stark nakedness, and
the dark Asur who was lying in ambush within him, awaiting
for an opportunity to raise its head, comes into forefront.
Geeta, therefore, advises us to substitute this Asuric heritage
by the natural heritage of our inner Divine self, for further
evolution. As the saying goes, a man reaps what he sows.
Our Asuric nature tends to keep us entrapped in the meshes
of multiple desires, anger, greed, aggrandisements, pride
and various other vicious activities, which give a strong
impetus to our brute nature. It isonly when we develop
Spiritual Nature that we begin to ascend the ladder of
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evolution and gradually become conscious in the bigher
levels of mind, super-mind, and even of the Divinity abiding
secretly in our heart.

A(2)—HERITAGES OF DAIVI (SPIRITUAL) NATURE AND
ASURIC NATURE (XVI—1 to 5)

Inherent nature of Jiva is Spiritual, but in the process
Pf involution this self gets eclipsed by mental, astral and
physical bodies, whose natute completely dominates the
upsurge of Spiritual Nature, and controls man’s activities
of life with a strong hand. Spiritual Nature is our own
Divine heritage, while the Asuric Nature is the heritage of
our past lives. A man is himself responsible for moulding.
his inborn nature (Swa-bhao) from birth to birth under the
law of Karma. Every man has in his sub-conscious mind 2
store of seeds of good or bad deeds of his past life. If the
balance of his vir tuous deeds tilts down his past evil deeds,
he is born with a comparatively happy and smooth life and
his natural trend is usually Satvic, God-fearing and
virtuous, . But if the heritage of his past birth consists of
evil and cruel deeds, he is helplessly driven in his nest birt‘h
to lead a miserable life, and to act with a beastly naturein
human form.

The Lord now describes the 1
who is born with Daivi heritage.
XVI-1to3., The Lord says :—O Bharat, the following

qualities are the natural endowments of the nature of

one who is born with Daivi heritage :

atural tendencies of one

(i) Fearlessness, :
(i) Purity of physical body astral body and menta
body,

(iii) Steadfastness in Divine wisdom,
(iv) Self-giving by tody, mind and wealths
(v) Control of mind, body and senses,
(vi) Self sacrifice,
Geeta—23
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(vn)  Study of scriptures,

(vi) Askests, candour, straightforwardness, harmlessness,
truth, absence of wrath, seif denual, calm, absence
of fault-finding, compassion to all bengs, absence of
greed, gentleness, modesty, unpretenttousness,
impressive personality, forgiveness, patience, cleanlt
nese, absence of envy and pride—These are the
heritages of the man born into the Datvi Nature

XVI-4. Hypocrisy, arrogance, self esteem or conceit, pride,
wrath, fool hardiness and ignorance, are the natural
tendencies of one who 1s born with Asuric heritage.

XV 5. Darvic heritage 1s constdered to lead towards libera-
tion, and the Asuric heritage towards bondage. O
Pandava, you have no reason to grieve for you are
born with Datvi heritage

B (1)- PROPENSITIES OF ASURIC NATURE
(XVI—6 to 18)

Broadly speaking mankind 1s divided into two categories
of nature, one virtuous and the other demomic. It must
not however be understood to mean that there are two
distinet kinds of human beings, one of purely Daivic Nature,
and the other exclusively of Asuric Nature. A normal man
1s ordinarily a mixture of both, but one or the other
tendency 1s more pronounced, which makes him prommently
Rajo tamsic, or Sato-ragsic. A description of the nature
given 1n subsquent verses relates to the propensities of a
Rajo-tamsic man

XVI6 The Lord says —Twofold 1s the division of created
beings 1n this world, namely Datvi and Asuric Datvic
nature has been de cribed 1n details Now O Parth, hear
from Me details of Asuric nature

XVI-7. Men of Asuric natute have noidea of therr self-
mvolution or evolution. They are possessed nerther of
purity nor of straight dealing nor of truthfulness
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XVI-8. Thay declare that the world has no basic truth and
no Divine power to control or regulate its activities; that
it is brought into being by accidental combinations of
matter. What can be its utility except to enjoy it to
the brim in satisfaction of multiple desires.

XVI-9, Holding such a view about the existence, these
degenerated souls of limited knowledge, perpetrators of
ferocious deeds, are born as adversaries of mankind only

for destruction of the world.

XVI-10. Resorting to insatiable desires, possessed of vanity,
conceit, and arrogance, holding fast to false delusive
concepts, they engage themselves vigorously in pursuit of

impure resolves.

XVI-11, Engrossed in endless worry till the end of their
lives, holding that enjoyment and satisfaction of desires
is definitely the supreme goal of life,

XVI-12. beld in bondage by hundred ties of expectations,
they strive to obtain

given over to lust and anger,
by unlawful

hoards of wealth for sensual enjoyments
means.

XVI-13. They boast —This much ha
me to-day, that desired ambition
This much wealth is already mine an
also be mine in future.

XVI-14. I have slain this enemy and Ish
also, Iam the Lord, I am the enjoyer,
powerful and happy.

XVI-15, I am wealthy, highly born. Who else can equal
me in grandeur ? Being deluded by such vanity, he
praclaims that who else other than he will perform grand
sacrifices will give such grand alms, and will obtain such

happy rejoicings.

XVi-16. Bewildered by numerous conflicting  thoughts
enmeshed in the web of delusion, addicted to the grati-
eation of desires, they fall downwar

s been aggrandised by
1 shall fulfil tomorrow.
d that much can

all slay the others
I am perfect,

ds into a foul hell.
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XVI-17. Over-borne with high self.estcem and vanity,
wealth-intoxicated, they perform lig-sacrifices for osten-
tation contrary to established rules.

XVI-18. Overpowered by egoism, power, arrcgance, desires
and anger, busy ever in talking ill of others, they
practically despise and hate Me seated in the bodies of
others and in their owr.

B(2)—DESTINY OF MEN OF ASURIC NATURE.
(XVI—19 & 20)

Daivi Nature is evolutionary, while Asuric Nature is
involutionary. The self-dwelling in the hearts of human
beings is by nature struggling to evolve out its original
Divinity, An Asuric man works as his own enemy by
creating impediments in the way of his Spirit’s inner urge
for evolution. His evil tendencies keep bim confined in
lower nature from birth to birth under the law of karma.

XVI-19. The Lord says :—I cast down these haters of man-
kind, cruel and vile sinners again and again into impure
degenerated Asuric wombs.

XVI-20. Thus cast down into demonical wombs, entrapped
in delusion from birth to birth, they sink down into the
lowest depths of ignorance instead of attaining Me, O
Kaunteya !

B(3)—BREEDING SOURCES OF ASURIC NATURE,
(XVI—21 & 22)

Desire, anger and greed are the main springs and foot-
holds of Asuric nature. They are like the wide open gates
to plunge a man into perdition. If he is not alert to divert
his path from this precipitous fall he eventually finds the
Asur full grown in him, and he goes on plunging deeger .and.
deeper in Ignorance until he touches the dark bottom of the
Hell It is only when he realises by experience the evils and
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pitfalls of his Asuric nature, that he is obliged to divert his
thought to abandon this dark path of Ignorance, and turn
towards Light and-Truth. This dark power of Maya serves
as a means to correct, chastise and teach him to come round
on the path of Spiritual evolution. Asa result of this turn,
he gets into the Satvic way, which leads him to perfection
and freedom.
XVI-2l. The Lord says :—Desire, wrath and greed are the
three.fold doors of hell leading to the perdition of the
soul. They must therefore be abandoned.

XVI-22, A man liberated from these three gates of
Ignorance, O son of Kunti, accomplishes his own welfare
and attains highest Divine goal.

B(4)—GEETA SHASTRA (S AN INFALLIBLE GUIDE TO
CONQUER ASURIC NATURE. (XVI—23 & 24)

and in every religion, Divine seekers

and advanced souls have laid down rules of conduct for
Spiritual advancement based on personal experience. They

constitute authoritative standards enjoined upon to be

religiously followed. These standards of conduct however

differ from country to country and from nation to nation
because they are man-made laws conforming to the special

environments, climatic conditions and to many other diverse
factors of the country to which they belong. The standards
foldment as laid down in

of conduct leading to Spiritual un

the Geeta are authoritative torch bearers on the Divine Path
leading to the well-being of humanity as a whole. It is this
Geeta Shastra referred to in the last verse of the last chapter
which leads a man to highest perfection: Its method is so
comprehensive and universal, that it would suit the entire
humanity living in any country and following any religion.
1t is the safest guide for a normal man to follow for his
Spiritual uplift. Any deviation from it may prove perilous,
because the Rajsic or Tamsic nature of the reformer is

In every country
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Iikely to deform its highest Spiritual principles in the light

of his own unripe mental concepts.

XVI-23. The Lord says :— He who rejecting the rules of
this Shastra, indulges in desire-prompted actions, attains
neither Sprritual perfection nor happiness, nor the
highest aspired goal.

XVI-24. Therefore, let this Shastra ke your guide in
determining what ought to be done, or what ought not
to be done. Knowing what has been declared by the
ordinances of this scripture, you ought to work in this
world

Thus comes to end chapter XVI styled “The Yoga by
discrimination  ketween the Divine and demonical
heritages "



CHAPTER XVII

A 1)—GEETA SHASTRA IS AN INVIOLABLE GUIDE
FOR SPIRITUAL UPLIFT. (XVII—1}

n the Shastra has been

Rules of conduct prescribed i
d guide for taking 2

declared to be a sole authority an
flecision in the conduct of one’s life. The Shastra has behind
it all the authority of long-established rule, and well-tried
successful sanctions, based on secure past experiences of
those who had inner Spiritual vision- The most secret Geeta
Shastia referred to in chapter Xv-201s an infallible guide
to a Spiritual seeker. It deals with Spiritual principles
which are eternal, inviolable and consecrating, and can never
become obsolete by lapse of time or by any amount of intellec-
tual progress. It has the backing of Divine Wisdom expery
enced by the seers poszessed of Divite Knowledge.

But an intellectual rationalist proud of his pragmatic

knowledge gets rmpatient tO discard this sound practical
knowledge as outdited. This nausea and impatience has no

doubt justification at times for a reform of some old narrow-
minded social customs that creep in into the society under
ority from the Shastra.

the garb of religion claiming an auth

One who has universal outlook realises that it is the Divine
Knowledge (Vigyan) that is secretly working as mental
knowledge though discoloured and diluted by separative
tendencies, This separative mental knowledge has given
rise to variovs man-made social and moral laws of conduct;
which at times differ from nation to nation. They are
by lor.g usage given the sanctity of a Shastra, and then they
become responsible for several tices and
even inhuman cruelties in social order,
tribunal of Roman Catholic Church in the
mental interpretations of scriptures prove a
against th: uplift and well-being not only o

inequities, injus
like the Inquisition
middle ages. Such
bane and a curse
f the individual
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but also of the society as a whole, specially because they are
made to bear a label of narrow religionism.

These man-made mental laws are temporary make-shifts
to suit a particular stage of civilisation besides climatic
conditions, environments and other exigencies of the country.
A change of such conditions render them obsclete and
harmful for the progress of the society. The result is a
mushroom-growth of reformers from time to time. Their
impatience for reform in the social order may be justifiable,
but they have no right to touch the Spiritual Laws of soul's
uplift which are ever constant and invoilable. An attempt
to alter or misinterpret the Spiritual laws will drag them
down to mental level, and will colour them with Satvic,
Rajsic, or Tamsic nature of the reformer. The Shastra
described in the Geeta replete with eternal Spiritual laws,

working in the Cosmos as well as in the individual, will
ever remain an inviolable rigid constitution for our guidance
in the conduct of our life in the Trigunatmic conditions of
this world.

A true Divine seeker imbued with the ambition cf
realising Spiritual consciousness scrupulously follows the
guidance of this Shastra. But a pseudo-apostle of the Divine
still subjected to the domination of Gunas may attempt to
propagate a new theory of his own with full faith of success
in carrying himself and his followers to perfection, and may
thereby disturb long established sound doctrines of tte
Shastra. Naturally a question arises if such a new adventure
in the Unknown, will prove more efficacious than the
guidance of the Shastra for achievement of the Divine goal
(Nishtha', or whether such an attempt of reformation will
drag down and tinge the high Spiritual principles with the
general Trigunatmic character of mundane existence. This
chapter thus commences with a question that is often asked,
as to what is the status of a man who sets aside injunctions
of the Shastra, and invents a new reform of his own with
tull faith in the rightness of what he is doing. Arjun thus
puts this pertinent question to the Lord saying :—
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XVII-1 O Lord Krishna, what 1s the culmmatton of the
efforts of those who although aspire and sacrfice for
the Divine with full faith, but discard the mjunctions of
the Shastra ¢ Whether 1t 1s Satvic, Rajsic or Tamstc ?

A (2)~—FAITH IS THE PSYCHOLOGICAL
ORIGIN OF ACTION. XVII-2 & 3)

olves an mquiry mnto the deeply hidden
ciples that contribute to the
y 1t 1s the faith or conviction
objective, that prompts

This question v
origmative psychologiecal prin
initration of actton  Ordinaril
of a man 1n the truth of a particular
hrs will to act for its achievement In the absence of faith

there 1s no 1mpetus for action For creation of faith, 1t 1s

essential to obtain first-hand knowledge aboat the utility
we know that a ripe mango

of the objective  For instance,
fruit 1s delicious and good for health, and therefore, have an
unhesitating faith 1n its utility and proceed to acquire it
But 1f some unknown forest fruit comes before us, we will
Taturally hesitate to acquire 1t much less to eat 1t unless we
‘have full knowledge of 1ts utility and effects on our system
For want of knowledge there 1sno faith 1n the object and
no will to acquire 1t Thus Knowledge begets faith, faith
begets will, and will begets action Knowledge, faith
and will are thus the primary orlentative psychological
factors that result in the mtiation of action. Nature of
action varies from man to man depending on his knowledge,
faith and will Motive or will of 2 man of Satvic knowledge
and faith will differ from that of a man of Rajsicor Tamsic
faith  Motive controls the resultss and the nature of motive
accounts for the difference 1n the outcome of their action
although 1ts outer form may ostensibly remain the same-
Satvic farth 1s the result of higher mental knowledge
while Rajsic faith 1s the outcome of desiredrivenr knowledges
and Tamsic faith 1s the result of Ignorance There 1s also
-super-conscient supra-mental or V1gyan COnsclou<nessiny olved
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10 man, which if developed will produce real Divine faith and
Divine will for acting asa Divine worker Tke Purush (the
Jiva) 1s the creature of the Divine Will “to become Many,’
and Divine faith 1s the Spiritual essence of his constitution.
He 1s not the ego or mental self, or destre self or physical self,
but 1s the pure Divine Self constituted of Divine knowledge,
Divine Farth and Divine Will  Purush 1s thus descrtbed as
“‘Shradha-maya” or constttuted of Divine Faith For evolution
of a man 1nto his original Divine status, 1t 1s the Divine will
in him that works as Yog.-Sbakt: the true “‘will toke’ the
Divine Himself On the Spiritual levels the Divine Will in
man originates from Divine faith of this bemng one in essence
with the Divine O the mental level this Divine faith or
Shradha 1> subjected to the tests of his intellect and reason,
and results 1n mental conviction (Vishwas'. Lower down
in the levels of personal desires, his faith and will are tinged
with Rajsic nature Thus the Jiva or Purush on getting
enveloped 1n mental, desire and physical sheatbs transforms
his ortginal Divine Faith and Divine Will into mental,
desire and physical faith and will of Satvic, Rajsic and
Tamsic natures respectively By a scrutiny of a man's
natural tendencies propelled by his faith and will, we can at
once judge of what stuff h: 1s made, namely whether he
1s a man of Rafstc, Satvic or Tamsic temperanent NMcdern
psychologists employ almost stmilar nature of tests for
judging a man’s natural aptitude. It1s therefore said that
it1s the faith of a man that 1s the deciding factor to
ascertatn of what internal fabric he i1s constrtuted ( Yo yat
shraddha sa eva sah).

Faith (Shraddha) 1s sometimes confused with mtellectual
belief (Vishwas), based upon a weighing of probabilites, but
it 15 only a reasoned opinten which 1s no guarantee of
mfallibility There 15 also a blind belief of ordinary
people rooted not on reason, but on blind acceptance of
credulous orthodoxies, and long established heard mstincts.
True faith 1s of a much higher nature based on Spiritual
Knowledge, all inclustve, Cosmic, harmontous, and
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untinged byrego, mind or senses. Faith of a rationalist is-
of a separative mental nature. It accepts only the data of
senses and logical conclusions of the mind upon them. The
poss-essors of true Divine faith (Shraddha) accept the data
coming from spiritual -experience, and proceed to work
over them until they can express them in a form consonant
with reason. It is unsafe to blindly rely on any new reform
for Divine approach unless the reformer 1s himself possessed
of Divine faith and Divine Knowledge

XVII—‘Z The Lord says :(—That faith of embodied human
beings is of three kinds born out of their inherent nature,
namely Satvic, Rajsic or Tamsic. Now hear about these
from Me.

XVIL3 O Bharat, Shraddha of each man depends on the
constituticnal stuff of his being. The Purush or the
Self in man is constituted of Divine faith and Divine
Will. Asis the faith of a mam similar is the fabric

of his inner nature.

H DETERMINES

A (3—NATURE OF FAIT
(XVI[-——J)

FORMS OF WORSHIP.
§ a man differ according to the

nature of his faith, Similar is the case with the methods
that he chooses to adopt for achievement of his aspired goal-
The quality of his faith even determines his choice of food,
and the nature of the prescribed daily duties of Yagna, Tap

and Dan. The highest aspiration of Satvic faith attracts @
man towards the worship of Nature gods, and that of Rajsic
Faith towards the adoration of Mammon god (Yaksha
Kuber), as well as the fierce citanic powers of might
(Rakshas). The highest aspiration of Tamsic Faith drives

him towards adoration of clementa’s and [ower spirits, whom
temporal geod and evil

they believe to be sources of their
happenings. Superstition and blind belicf in evil spirits and
witch-craft play an important role in their life-

Spiritual aspirations o
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XVI-4 The Lord says:—Men of Satvic faith adore
Nature gods, those of Rajsic faith adore Yaksha and
Rakshasas, Others of Tamsic faith adore elemental
powers and grosser spirits

A (4) VIOLENT PRACTICES OF WORSHIP (TAP)
ARE ASURIC (XVII-5 & 6)

Nature of Faith determines the character of actions for
achievenent of the aspired Spiritual goal. Geeta does not
favour the practice of undertaking arduous penances involv-
ing self torture, since they amount to a torture not only
of the body senses and mind, but also of the Divine seated
in the heirts of men. Such violent penances may be promp-
ted by the best motives of self advancement, but since they
do not conform to psychological methods pointed out by the

Geeta Shastra, they are described as opposed to Shastra
(Ashastra).

XVII-5, The Lord says :—Those who perform tortuous
penances not enjoined by the Shastra, wedded to vanity
egoism, and impelled by desites and passions,

XVIL.6. sich men of unripe knowledge torment the aggre-
gated elements forming the body, and also torture

Me seated in their hearts. Know such men to be Asuric
in their resolves.

A (5)—NATURE OF FAITH DETERMINES CHOICE OF
FOOD (XVII—7 to 10)

Relish for food and taste differs from man to man because
.of his inherent quality of nature. Similarly, the nature of
-sacred religious performances of Yagna, Tap and Dan differ
from man to man according to the quality of his nature.
The body is built of the food thatis taken intoit. Thus
#food plays an important source of stimulating sense-life.
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_ Thus sense-life and its nature determines the taste for food,
and also the nature of activities of daily life.

XVIL7. The Lord says:—The quality of food that one
relishes is of triple character, and so alsois the nature
of sacrifice, askesis and charitable offerings. Hear from
Me the distinctions of these.

XVII-8. The foods that nourish and increase life, strengthen
the body, produce energy, health, joy, ckeerfulnesss and.
that are delicious, substantial, and agreeable, are dear to
a man of Satvic nature.

XVII-9, The foods that are bitter, highly sours saltish,.
over-hot, pungent, juiceless, acrid and irritating, and
which produce pain, grief and sickness, are dear to a
man of Rajsic nature.

XVIL10, A man of Tamsic temperament takes delight in
foods that are cold, impure, stale, rotten or tasteless, and.
even unclean leavings.

B(l,‘—‘ NATURE OF FAITH DETERMINES THE

CHARACTER OF YAGNA (SACRIFICE)
(XVII—11 to 13)

All activities of a man are propelled by the inherent
nature of his faith, Sacrifice (Yagna), physical cfforts (tap’
and celf-giving {Dan) constitute the normal three essential
elements of every action. In the process of launching upon
an action, one has first to sacrifice his personal comforts,
time, money besides his mind and intellecc to devise ways
and means for success. Esecution of action is the second
stage which involves vital energism, and concentrated
application of full physical capacity of the body (Tap) Such
personal efforts are accompanied by the third stage of an
offering of one's Eeart in the cause not only mentally and
emotionally, but financially and materially as wcll. (Dan).
These three clements of action differ n actual practice and
exccution according to the nature and faith of the actor-
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Shri Aurovindo says that “All dynamic action may be

reduced in its essential parts to these three elements (Yagna,
Tap and Dan). For, all dynamic action, all kinesis of nature
involves a voluntary or involuntary Tapasya, and energism
and concentration of our forces and capacities, which help
us to achieve, to acquire, or to become something (Tapas).
All action involves a giving of what we are, or have, an
expenditure which is the price of that achievement (Dan).
All action involves too a sacrifice to elemental or universal
powers, or to Supreme Master of works, The question is
whether we do these things inconsciently, passively, or at
best with an unintelligent, ignorant, half-conscient will or
with a wisely conscient will rooted in Knowledge. In other
words, whether our sacrifice, giving, and askesis are Tamsic,
Raysic, or Satvic in nature’.

These three constituents of action (Yagna, Tap and Dan)
performed by a man of Satvic nature, widely differ in
nature, motive, outlook and even in the process of execu-~
tion, from those stimulated by Raijsic and Tamsic nature
of the actor Toa man of Spiritual faith, Yagna is the
Cosmic Divine work aimed at the welfare, happiness,
harmony, and uplift of the entire existence. He aspires to
participate in the Divine work, and acts as an instrument
of Divine Will, surrendering his ego, mind, senses, and body
to the Divine, A man of Satvic faith retains the sense of
being an actor, and acts in consonance with the injunctions
and principles laid down by the Shastra, without desiring
any fruit in return. A man of Rajsic faith performs Yagna,
Tap and Dan suitible to his egoistic temperament, witha
prominent desire for fruitsin return. A man of Tamsic
faith indulges in his characteristic demonic way in the per-
formance of these religious duties.

Highest attainment of sacrifice (Yagna) is beautifully
described by Shri Aurovindo as follows 1 —

¢ Satvic sacrifice comes very reir to the ideal, and leads
directly towards the kind of action demanded by the Gita,
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but 1t 15 not the last and higher 1deal, 1t 1> not yet the
action of a perfected man who lves i the Divine nature
For, 1t 1> carried out as a fixed Dharma, and 1t 1s offerred
asa sacrifice or service to the gods, or to some partsal
power or aspect of the Divine manifested m the Universe
Work done with a disinterested religious farthy or selflessly
for humanity, or impersonally from devotion to the Right
or the Truth, 1s of this Satvic nature Action of tkat kind
15 necessary for our perfectton, for 1t purifies our thought,
will, and natural substance”

¢ The culmination of the Satvic action at which we have
toarrives of a still larger and freer kind. It 1s the high
last sacrifice offered by us to the Supreme Divine in His
integral bemng, and with a seekmg for the Purushottam, of
with the vision of Vasudeo 1 all that1s It 15 the action
done 1mpersonally, universally for the good of the world,
for the fulfilment of the Divine Will 10 the Universe. That
culmination leads to 1ts own ¢ranscending to the Immortal
Dharma For, then comes a freedom 1 which there 1s no
personal action at all; no Satvic rule of Dharma, no hmita-
tion of Shastra The .nferior reason and will are themselves
overpas<ed, and 1t 1s not they but a higker Wisdom that
dictates and guides the work and commands 1ts objective
There 1s no question of personal fruit, for the will that
works 1s not our own, but a Supreme Will of which the soul
1s an instrument. There1s 1o sclf-regarding and no self-
lessness, for the Jiva, the eternal portton of the Divine,1s
united with the highest Self of bis existence  He and all
are one in That, the Master of our works and 1t1s He
that does the action through the divinised  Prakritt. There
1s no sacrificc—unless we can say that the Master of
Sacrifice 1s offering the worhs of His cncrgy w the Jna o
Himself n His own Cosmic For® This s the Supreme
self-surpassing state arrived at by the acuon that 15 sacri-
fice This 1s the perfection of the soul that hi1s come OIS
tull consciousness in the Divine Nature'
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XVII-II The Lord says —The sacrifice offered as an
essenttal duty without desire fcr personal fruit m
return, executed 1n accordance with the mjunctions of
the Shastra,and with full concentration of will and
faitk, such sacrifice 1s Satvic

XVIiI-12. O best of the Bharats, the sacrifice offered with
a destgn to earn a personal fruit in return, and by way
of ostentation, know it to have been impelled by Ralsic
nature,

XVII-13 The sacrifice performed in derogaticn of the
junctions of Shastra, without offering gifts and food
to others, and without the dedicated thoughts (Mantra)
of concentrated will and farth m the Divine, 1s said to
be Tamsic

B (2)—DISCIPLINE (TAP) OF BODY, SPEECH
AND MIND (XVII—14 to 16)

Self-Iiscipline 15 an important step of spiritual evolution.
Gezta lays stress on self discipline by psychological practices
of mind and sense control, It discards the ascetic practices
of torture of the body by paralysing tlte nervous system and
the natural functions of senses The tody 1s the sole
strument of action, and to weaken or destroy 1t by
mjudicious austerities 1s to destory a valuable instrument.
The true attitude towards our body should be to treat 1t as
a riding horse, something to be imntelligently disciplined,
adequately cared for, and properly used, and not as
something erther to be allowed to wander off its own free
will, or else to be beaten to death or incapacity Mortifica-
tion of outer senses leaves the astral senses intact lymng deep
within 1 the sub-conscious mind awaiting an opportunity
to burst out with vengeance Geeta prescribes such
practices of self discipline (Tap) as are within the capacity
of a normal human being to pursue. Self discipline includes
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not only the discipline of the body, but also the discipline

of speech and mind.

XVIF14. The Lord says :—The following are said to be the

" austerities of the body.

() Reverence and worship of gods, twice born spiritual
guide, and to those possessed of divine wisdom.

(i) Purity (both inner and outer),

(ili) Straightforwardness and candidness,

(iv) Continence and other practices of treading the

Divine path (Brahmacharyam),

() Non-injury to others either by thought or speech
or action.

XVII-15, Speech causing no annoyance, but truthful,
pleasant and beneficial, and indulgence in the study of
scriptures are called the austerity of speech.

XVIE6. Mental happiness, equanimity, silence, self-
control, purity of nature, all these are called the
austerities of mind.

B (3)—NATURE OF FAITH DETERMINES THE
CHARACTER OF TAP (XVII—17 to 19)

mind and speech

The aforesaid disciplines of body, :
the Rajsic and

(Mansa, vacha, karmana) purify and quiten
Tamsic nature, and replace it by the happy and “ﬂml_‘”l
principles of good and virtue, if theyare performed wglh
Satvic faith. This purity is however disturbed if the motive
and faith of the actor is Rajsic or Tamsic. The culmination
of Satvic Tap is a high purity of reason and will, and 2
Preparatory step into the spiritual world. i
Shri Aurovindo says, “This is the askesis of the Satvic
Dharma so highly prized in the system of the ancient I{:Jur:
culture. Its greatest culmination will Ee 3 bigh purity of
reason and will, an equal souls a deep paacs and 2 calm wike
Geata—24

-
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sympathys and preparation of oneness, a reflection of the

inner soul’s Divine gladness i the mnd, life and body. And

this culmmation can be made to transcend itself, canbe
raised mto a higher and freer light, can pass away mto the
settled god-like energy of the Supreme nature. And what

will remain then will be the spirit’s immaculate Tapas, a

lughest will and luminous force 1n all members, acting 1 a

wide and solid calm. and a deep and pure sprtual delight

(Anand) There will be no further need of askesis, no

Tapasya, because all 1s naturally and easily Divine, all 15 that

Tapas There will be no separate labour of lower energism

because the energy of the Prakrit: will have found its true

source and base 1n the transcendent Will of the Puruchottam.

Then because of this high mitiation the acts of this energy

will proceed naturally and spontaneously from an innate

perfect willy and an mnherent perfect guidance There will
be no himitation by any of the present Dharmas, for there
will be a free action far above the Rajsic and Tamsic nature,
but also far beyond the too careful and narrow limts of the

Satvic rule of action”

XVIE-17. The Lord says:—This threefold austerity
performed by men with utmost faith, without
desire for fruit and harmomised 1s said to be
Satvic.

XVII-18 The austerity practised with the object of
gaming respect, honour and worship, and for ostentation,
13 fleeting unstable and Rajsic

XVII-19 The austerity practised and guided by deluded
foolish concepts, with seli-torture, cr with the object of
mjuring others 1s said to be Tamsic

B (4)—NATURE OF FAITH DETERMINES THE
CHARACTER OF CHARITABLE OFFERINGS (DAN)
(XVII—20 to 22)

Charitable offerings (Dan) include not only the offerings
of Gnancial and other material help, but also the offertng of
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g:;":';;‘;l:::ta(:t Mere material offering without ‘a dedica-

tton, ams o;: such offerings which are made for ostenta-

for am o echr ame, or under pressure and against will, or

our erving cause, have no efficacy 1n the uplift of
egoistic nature

WayT;’f(};Ote Shr1 Aurovindo, “the culmmation of the Satvic
thoe wldean lv;nll bring mto actton an Increasing element of
ohch SZ ~s1ving to others and to the world and to God,
enjomed bt eh high consecration of the sacrifice of works
Nature WYI lt s Gita. And the transcendence m the Divine
founded ! 2 a greatest completeness of self-offering,
Untvere on the largest meaning of existence All the manifold
Gods e comes mto birth and 1s constantly maintamned by
fow ofll‘;lng of Himself and His powers, and the lavish out-
salb 15 Self and Spirit mto all these existences. Univer-
P emng (Virat Purush) says the Veda, 1s the sacrifice of the

urush  All the actron of the perfected soul will be such a
Divine giving of 1tself and its powerst on all around 1t.
That will be the result of the complete self-giving of the
soul to the Master of our exstence”

The qualitative nature of an offering varies with the
nature of faith of the donor. Satvic offering purifies the
lower nature and culminates 1in the entire giving of self to
the Divine and to the world Rais© and Tamsic offerings
keep a man enchained m the meshes of lower nature

XVII-20 The Lord says .—Satvic offertng 1s sud to be
that which 1s prompted by a sense of duty without expec”
tation of any return from the donees and that which s
offered with a due consideratton of 1ts usefulness
relation to the occaston, time, and the cause

s sard to be ¢hat which 13

eturn from the donze,

h che sole object  of

ffered grudgingly and

XVII-21. The Rajsic offering?
prompted by a desire for some f
or that which 1s offered Wit
achieving a desired result, or that o
pamnfully
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XVII-22. The offering given without due consideration of
the right conditions of time, place and object to an
undeserving person, and that too distespectfully and
contemptuously is said to be Tamsie.

C (1)—THREE STATES OF BRAHMAN EXISTENCE
(XVII—23}

The Lord has so far described the nature of actions of
Satvic, Rajsic and Tamsic natures. But a man who has
crossed over the Trigunas, and has attained Divine consci~
ousness 1s also enjoined upon to continue to perform acttons
consisting of Yagna, Tap and Dan Naturally a question
arises as to what would be the character of actions of such
a divinised personality  Faith 1s described to be the cardmal
principle to determine the character of actions. This
principle applies not only to a man of Trigunatmic nature,
but also to a man of Spiritual nature. Nature of Yagna,
Tap and Dan of even a divinised person varies with his farth
in the Divine status which he aspires to attain. Geeta
describes three states of Brahman existence, and consequently
three classes of devotees aspiring for attainment of one or the
other of these states Faith of one class of devotee differs.
from that of another, so far as his aspiration for highest
Divine realisation 1s concerned, and consequently thereis a
difference mn their motives 1n the performance of Yagna,

Tap and Dan

Geeta describes three <tates ot Brahman existence as

follows —

(1) Aum Brahman—This 1s the Supreme Brahman
Status of the unmanifested Purushottam, the One
without a second, which cannot be sard to be either
existence or non existence (Satannasat Uchyate)
This Supreme Brahman Status 1s not only the un-
manifested Divine state, but also the entire mant-
fested existence of Akshar and Kshar Brahman-
To describe this Supreme Status in  speech one
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‘has to start with the sound ‘A’ by slowly opening
the mouth, and then by the sound ‘U’ by the wide
open mouth to cover the entire existence by that
sound, and finally by the sound ‘M’ by closing the
mouth after traversing the unimaginable expanse of
the Supreme This Purushottam status 15 therefore
ndicated (Nirdesho) to our under<tanding by tke all-
pervasive On¢- yllabled Supra-Cosmic word “AUM.”

{2) Tat.Brahman—The Supreme Purushottam mani
fests as positive existence (Sat), positive consclous”
ness (Chit) and positive bliss (Anand), as the One
composite Sat chidananda Brahman In the nitial
stage this manifested Brahman 1s a static and poten-
tial ewistence known as Nirgun Akshar Brahman.
This static Brahman status being beyond the dynamic
Kshar existence tn which we live, 15 denoted by the
term Tat-Brahman ot That Brahman as 1f by a finger

indication.

(3) Sat.Brahman—As the process of manifestation
develops, the Static Nirguna Sat.chidananda assumes
a dynamic character resulting n the Cosmic muleiple
creation of Sagun Kshar existence This Vyakta
existence 1s the Sat or concrete positive condation,
and 15 indicated by the term Sat Brahman. The
word Sat 1s also understood to 1mply the sence of
Reality or Truth as opposed to the illusive unreality
(Maya) of the manifested creation Sit s not 2
synonym of “Satya.’ Satmeans positine concrets
evistence, while Satya means cruth, They are
altogether different words Sat no doubt embedies
Satya (Truth), and may, therefore be interpreted as
Truth, but by 1tself 1t means the positive manfested
aspzet of Sat chidananda This smplicatan of zh‘c
term Sat 1s forufied by verses 26 & 27 wlich 3pax

of all temporal good: benevolent and mepuazions



(a)

(b)

©
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actions as Sat Lokmanya Tilak in his commentary
on Geeta on page 244 to 246 has come to this very
conclusion about the meanmng of the term Sat,
after a detailed analysis of the use of that termin
Taitariya and Chhandogya Upnishads and Brahman
sutras. This term Sat s taken to mean the Vyahta
or positive existence of name and form, and
therefore, 1t 1s sud to include_all good benevolent
and prasseworthy actions performed in this world.
The dynamic Kshar existence 1s thus (Vyakta) or
the Sat Brahman existence The tw® unmanifested
higher Spiritual existences are <eparately termed

as Tat Brahman and Aum.Brahman existences
(Avyakta)

There are three classes of devotees corresponding

to thetr aspirations for attamnment of either of these
Brahman States

Devotees of Aum Brahman—Devotees of Supreme
Purushottam or of Aum Brahman status seek Union
with Him 1n Spiritual essence by identity (Sayuiya).
They become Brahman-possessed 1n their entire
being, and are called Brahmanas

Devctees of Tat Brahman—Gyanis devote them-
selves to the attamnment of Nirgun Tat Brahman
Status, and asptre to become one with 1t and to-
in dwell 1n that Static Divine Status on attainment
of liberatton (Moksha) from the dynamism of
llustve Kshar existence (Maya) They are the
knowers of the Divine Knowledge (Vedas), and
attainment of Moksha 1s their highest aspiration

Devotees of Sat Brahman—Devotees of Sagun Sat
Brahman aspite to dwell in constant presence
of their beloved Lord, and to enjoy the Divine
ecstatic Lila i this dynamic existence They al<o
participate in the Cosmic Divine Works (Yagna)
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and are, th

o Vo erefore, the knowers of the inner sense

folloT%m seems to be esoteric implication of the

Brahwmg verse, which ascribes the origin of

Bmhmanas from Aum Brabman, of Vedas from Tat
man, and of Yagnas from Sat Brahman.

XVII-23

three‘folzl'le 'LOt.d Says :—Brahman is remembered by

from indications (Nirdesho) of Aum, Tat, and Sat
whom were created Brahmanas Vedas and

Y. . .
agnas in ancient past.

C(2) - FAITH DETERMINES NATURE OF YAGNA,

TAP AND DAN OF LIBERATED PERSONS.
(XVII-24 to27)

1 .
() Actions of the devotees of Aum Brahman :—

DAnG::-Si ‘L‘i""!:ates continuance of actic:ms of Yagnfz,.Tap and
stated above th person who has realised the vafn'c. As
realisation of ere are three classes of devotees aspiring for
Brahman, Th one or the.other of the three Status of
differ accordi :xr motlv?s in .the' performance of actions
Brahman com g to th?u' as;:nratlons. Devotees of Aum
as de diCationsn:eni;-thelr actions of Yagna, Tap and Dan
(Purushottam) o Mim. T'hesc L.ic'votccs of Aum l?rahu.mn
A Union by id See!c union in SPlrlCufll essence by identity.
being into the egtlty means a lhberauon and changc. of our
into that Divi upreme Spirit, n.c{lange of consciousness
the ecstasy of“; ¢:.o'nsc1ousncs:<., a lifeing of soul state x{no
All actions Pmtua! bcatl'tt'xdc :m'd calm eternal Bliss.

are turned into Divine actions.

}\V;I:’-‘i- The Lord says :—Therefore

Yaprcmc Brahman always commence

d‘dg_m..'fnp and Dan laid down by
edications to Him by prefising chem with the
of Aum.

the aspirants of
their actions of
the Shastra a3
utteranes
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(2) Actions of the devotees of Tat Brahman =

Liberation from the dynamism of Kshar existence,
believed to be an hypnotic 1liusion (Maya), 1s the sole aim
and aspiration of a Gyani He seeks Union with the
Static Divine or Tat Brahman on attamning Moksha This
fuminous mn-dwelling m the Static Divine secures safety
agamnst any fall or exile mto the lower consciousness of
1gnorance

XVII-25 The Lord sayst—Devotees of Nirgun Tat
Brahman aspiring for Moksha (Liberation from lower
nature), perform Yagna, Tap and Dan as dedications
m the name of Tat Brahman freed from destres for
fruit

(3) Actions of the devotees of Sagun Sat Brahman :(—

An asprrant of Sagun Sat Brahman aspires to enjoy
constant presence of the Lord, and to participate in the
Divine Lila of Cosmic action as a Divine Worker Smce
this aspiration 1s not to be fructified 1n some other existence
beyond, on death, but has to be pursued and discovered here
on earth during Iife time It can only be by a descent of
the Divine Truth, by the establishment here of the soul’s
native world of light, joy, freedom and oneness 1n one’s own
bemg A Unton of the instrumental being no less than of
the soul, must change the imperfect nature of the devotee
mnto the very likeness and 1mage of Divine Nature
(Sadharma) It must put off the blind, mutilated, and
discordant movements of Ignorance, and put on the mnherence
of Divine Light, peace, bliss, harmony, universality, mastery,
purity, and perfection It must convert itself into an
nstrument of Divine Will and Divine Power, and become a
channel of Divine Love, Joy, Beauty and Divine Work. The
devotee of Sagun Brahman, therefore, remains replete with
the bighest motives of goodness, kindness and helpfulness
towards the welfare of all creatures, and 1s ever intent upon
dong altruistic and humanitarian works of magnanimous
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character D

sk monveSH: ZCt;of Yagna, Tap and Dan are actuated by

by him s pa;t o ah other magnanimous acts are performed

the Sur porio the Divine Yagna by way of dedicatton to

Salokss. o an. The devotee thus attams Samipya,
, and Sadharmya liberation

XVil-26

-26. Th

lent emotl: Lord says+—O Parth, all good and benevo-
m the rom ns f'rmd actions are carried out as dedications
and mentoe of Sat Brahman Sumilarly all praseworthy

rious works are perform

o b orious p od with the utterance

om the performance

ken of as Sat All
tatus are also

XVIra
(; -;ag The enlightenment resulting fr
acuonsn?’ Tap and Dan 1s also spo
et or achievement of Tat Brahmans
sified as Sat Brahman actions

R OF THE

€ (3)—
(3)—FAITH IS THE DECIDING FACTO
(XVII—-28)

EFFICACY OF ALL ACTIONS
ch all actions rotate

all actwvities of our
hout any farth in 1t$

hatf::?o]: the pivot around whi Its
Tfe. An a: rs the motive and form of
efficacy 15 ;lon performed formally wit

Even the m mere Iifeless mechanism, yielding 1o result
Performed we r;tonous actions of Yagna Tap and Dan, if
Progress 1n sthout faith remain meffective for Spuratual
our Itfetime on earth, oT 1D the worlds beyond

after d

cath
¢ central princi®
d Dan dong

meaning cr

3praddha 1s th
e Yagna. Tap an
o truc

ple i?:uA“‘ovmdo says that,
without glc“srcnce' any of thes
true Sub,t;mddh“ 1s a falsity and has B
endure or nce on earth or besonds RO reahitys no pou‘cr to
reater rchrcagc i life here or after the uorml' h;: in
not a mn""“ of our Conscious Spirit: The soul's faieh,

¢ imtellectual belicf  but 183 concordant © 1w
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know, to see, to believe, and to do—is that which determir}es
by its power the measure of our possibilities of becoming.
It is this Faith and Will turnel in all our inner and outer
self, nature, and action tbowards all that is highest, most
Divine, most real and eternal, that will enable us to reach
the Supreme perfection’’

XVII-28. The Lord says:—Thz result of sacrificial
offerings, of charitable offerings (Dan), and of askesis
(Tap), if performed without Faith is futile. It offers no
benefit to the actor either in this world, or in the worlds
beyond after death.

Thus comes to an end Chapter XV-I‘l'hs:hyl_c:i ‘as “Divisions
of Triple Shraddha”.




CHAPTER XVIII

A (1)—DISTINCTION BE'T'WEEN PHYSICAL
RENUNCIATION (SANYAS) AND MENTAL
RENUNCIATION (TYAG) (XVII-1)

The last chapter has dwelt upon the nature of actions

performed not only by a man Lving 1 Trigunatmic
::’}?:;:lons, but also upon nature of actions performed by one
COnsclas crossed over the Gunas and has reahised the Divine
ousness. Performance of actions 15 notconsidered 1ncom
E:::’I: with the Divine realisations A realised person has
pecifically advised in Chapter III to perform all actions
Ixhl:}}: an ordinary man performs, although with a change
H e ordinary angle of viston and with mental detachment
e 1s to set an example to the world about the motive and
:he angle of viston with which actions should ke performed
n order to lead the mas<es on the 1ght path by his conduct
This view has also been advocated mn the Upnishadic period
Ish-Upnishad 1n verses 1 & 2 emphatically asserts that one
should enjoy the world by acting with detachments and
should desire to live a hundred ye ¢ all works and
not refraining from them Itis furt! that 16
15 thus by means of detachment, that ¢t
man, and not by physical renunciationt of the wo
actions

bosa“khya philosophy, and the illusive
about Sanyas later on gamed much predom
Zorld and 1ts actions were explamed as ¥ «d
cceptions of mind, intended to keePd man cpchail®
the lower nature. The only remedy fo
%as thus found to be none other than comple
from the world by taking sanya% and tolead 3 Lifeof 2 stox‘c
n 3 secluded cave on a hill top If thus view i3 ct. 1T culd
away all pessibilities of these beng 377 help

ars doin

theory of Mayavad
nances The

corre
for man tro™
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know, to see, to bzlieve, and to do—is that which determines-
by its power the measure of our possibilities of becoming.
It is this Faith and Will turnel in all our inner and outer
self, nature, and action towards all that is highest, most
Divine, most real and eternal, that will enable us to reach
the Supreme perfection’’.

XVII-28. The Lord says:—Tha result of sacrificial
offerings, of charitable offerings (Dan), and of askesis
(Tap), if performed without Faith is futile. It offers no
benefit to the actor either in this world, or in the worlds
beyond after death.

SUUIPI - —_—

Thus comes to an end Chapter }E\'“Il’scylcd_ “as “Divisions
of Triple Shraddha”.



CHAPTER XVill

A (1)—DISTINCTION BETWEEN PHYSICAL
RENUNCIATION (SANYAS) AND MENTAL

RENUNCIATION (TYAG) (XVIHI-1)
The last chapter has dwelt upon the nature of actions
performed not only by a man living 1n Trigunatmic
conditions, tut also upon nature of actions performed by one
who has crossed over the Gunas and has realised the Divine
consciousness. Performance of actions is notconsidered incom-
patible with the Divine realisations. A realised person has
been specifically advised in Chapter III to perform all actions.
‘f’hiCh an ordinary man performs, although with 2 change
in the ordinary an gle of vision and with mental detachwent.
He is to set an example to the world about the motive and
the angle of vision with which actions should ke performed
in order to lead the mastes on the right path by his conduct.
This view has also been advocated in the Upnishadic period.
Ish-Upnishad in verzes 1&2 emphatically asserts that one
should enjoy the world by acting with detachment, and
should desire to live a hundred years doing all works and
not refraining from them. 1t is further pointed out that it
is thus by means of detachment, that action cleaves not toa
man, and not by physical renunciation of the world and its

actions.

Sankhya philosophys and the illusive theory of Mayavad
about Sanyas later on gained much perominancc. The-
world and its actions were explained as virtual ilusive
deceptions of mind, intended to keep 2 man enchained to
the lower nature. The only remedy for spiritual uplift
was thus found to be none other than complete withdrawl
from the world by taking sanyas, and tolead a life of a stoic
in a secluded caveon a hill top. If this view is correct it cuts
away all possibilities of there being any pelp for man from
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his liberated brothers, for he who actsis still in bandage,
and he who is liberated cannot act.

The.e contradictory views of Mayavadins and of the
stress on action laid by the Lord from place to place in the
discourse of Geeta, created confusion in Arjun’s mind, which
was from the very beginning enamoured of the theory of
Sanyas He therefore becomes anzious to once more
ascertain from the Lord,as to whether physical renunciation
of actio1 (Sanyas) or the continuance of action with mental
renunciation (Tyag) would be the safest guide for spiritual

uplift. This chapter thus starts with this pertinent
question of Arjun.

XVII-l Arjun  says:—OQ Mighty-arm.ed, O Omniscient
Lord, O Vasudeva, I desire to know separately the
distinction between the true significance of the principle
of physical renunciation (Sanyas) and of the inner
renunciation (Tyag).

A(2) ~DIVERSE THEORIES OF RENUNCIATION (SANYAS),
AND THE DECISIVE OPINION OF THE LORD
(XVIII—2 to 6)

The question of Arjun demands a clear distinction
between the outer renunciation (Sanyas) and inner
renunciation (Tyag). Geeta has always laid stress on inner
renunciation, but the subsequent Indian thought gave
strong bant towards belictling this sound doctrine, treating
it at the most a preliminary step for developing complete
Physical inaction of Sanyas. Tyag and Sanyas were
Interpreted as synonymous terms both implying the sense of
P}lyslcal withdrawal from all actions. It seems that at '
time when the Geeta discourse was delivered, Sanyas w
understood by sages in the sense of physical withde.
from only dCSirc'pmmpted actions, and not from all ac:’
Tyag was distinguished as implying inner renunci.
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frurts of action, and not their physical abnigation
mtellectual thinkers (Mamishinah) however ccnsidered all
acttons as sources of evil, and advocated physical withdrawal
from them. This was not a generally accepted view, and
there was a divergence of opmion on the pomnt Some of
them were aganst withdrawal from the highly puriying
actions of Yagna, Dan and Tap performed for the welfare
of humamity and of the world at large. All actions
mnvolving personal sacrifice, and action of charitable and
altruistic nature (Dan) for the welfare of the world at large,
and acticns of personal purification of mind, senses and body
(Tap) were considered absolutely essential for sprritual

Some-

Progress.

The dectsive opinion of the L
renunciation (Tyag), Yagna; Dan and Tap contributed to the-
purification of the mner and outer bemg of even the wisest
profound thinker and they were advised not to be abandoned
in any case. The Lord further added that m addition to
these, all such actions must be performed which were
demanded of a man as an imperative duty towards his family,
community, country, or nation, but free from all desire for

a fruit in return

ord was in favour of irner

Total renunciation has been accepted by all scheols of
of spiritual uphift

philosophical thought as the sole means
In 1ts true sense it does not mean pbysical withdrawal from
all actions by immobility or 1nertia True 1enunciaticn or
Sanyas implies a sprritual significance and not a mundane
mactivity. It means dedication of all actions to the Div ne
by whose power alone can any action be accomplished.
There has to be a renunctatton of the false 1dea of ourselves
as the doer. Spiritual transference of all our worhs to the
Divine who 1s the Master of Works, devod of all hankerings
for a fruit mn return 1s the real esoteric sense of Sanyas In
the decisive view of the Lord. In order to attan this state
of true Sanyas, practice of mental renunciation frec from a

desire for fruit in return s the sole method An emphasts-
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on such mental renunctatton (Tyag) has therefore been
given by the Lord for sptritual uplife

XVII-2 The Lord says Sages have known abnigation of
destre.prompted actions as Sanyas. The wise declare
relinquishment of fruit of actions as Tyag.

XVII[-3 Some 1ntellectual thinkers advocate relmgqu-
ishment of all actions treating them as herent evil
Others hold that Yagna, Dan and Tap should not in any
case be relinquished.

XVIIL 4 OQObest of Bharats, hear from Me My decistve
opmnion about mental renunciation (Tyag), O tiger
among men, this mnner renunciation 1s spoken of as bemng
of three mental levels

XVII-5. All acts of Yagni, Din, and Tap are not fit for
abmgation, but have to be performed since these acts of
Yagna, Dan and Tap are purifiers of even the profound
spiritual thinkers (Manishanah)

XVIlI-6 Not only these acts, but also all other acts should
be performed relinquishing attachment and desire for
fruit  This 1s My decisive Supreme opinion.

A (3)—TRUE IMPORT OF INNER RENUNCIATION
(TYAG) AND ITS CULMINATION
(XVIII—7 to 11)

Performance of all actions which 2 man’s duty towards
his family, country or humanity demands, free from any
hankering or destre for frust, 1s said to constitute meatal
renunciation (Tyag). This s not so easy to practise as It
might apparently appear The motive and manner of
translating 1t into practice thus differs from man to man
according to his niture This 1s because mental renunctation
of a fruit of action 1s found straining and even pamful to
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beim with solong as one has not developed complete faith
and surrender to the Divine Will All actions are to be
gegformed with proper control of mind, senses and
ody, and strictly within the moral code prescribed by the
Shastra.

vargszetitrsldfo avou::1 displeasure or unpopularity and
performng b v attachments may dissuade a man from
s duty Such abstinence from action Is
virtually no renunciation erther physical or mental, but
152 mere Tamsic refrainment He may as well abstamn from
an action because 1t mvolves physical suffertng and pamn
This 1s an avordance of the struggle of Iife to perform a duty,
or to uphold a righteous cause in which 1t 13 obligatory on
him to plunge and sacrifice his personal comforts Such
withdrawal from an action 1s meffective for sprricual
progress and 1s called Rajsic renunciation Performance of
actions which one’s duty demands with proper self control,
and free from attachment or destre for fruit 1s sud to
constitute Satvic inner renunclation (Tyag) A wise man
who has cut asunder all s doubts, and has acquired unttary
viston 1n the diversity of existence netther gets attached nor
<namoured by pleasant acttons, nor does he abhor unpleasant
actions
Action 1s a biological necesstts, and cannot be avouded
so long as a man 1s alive 1 his body. It 1s an obligatory
function of life, mind and body An idea of its physical
renuncration 1s a sheer llusion  The only remedy t0 hierate
from bondage of action lies 1n the mental renunctation of
1ts fruges. True inner renunciation or Tyag thus 1mplies
performance of all Satvicactions which one's duty demande,
but devord of any attachment to ¢hem or a bankering for @
fruie in return. Such renunciation loasens the koot of ¢30
and culminates m renouncing il works to the Dims
Wit
Shri Aurovindo says
tion 1s to withdraw not

sple of frenurand”

el ¢ Sanvic pring
om e personat

from actiony but {1
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demand, the ego factor behind 1t It 15 to do works not
dictated by desire, but by the law of right hivingOna
higher spiritual plane they are dictated by the Will of the
Master, and done with the mind m Yoga, without any
personal attachment etther to the action or to the frurt of
the action There must be a complete renunciation of all
desire and of all self-regarding egostic choice and impulse,
and finally of that much subtler egoism of the will which,
etther says, “‘The Work 1s Mine, I am the doer” or even
“The work 1s God’s, but I am the doer.”” There must be no
attachment to pleasant, desirable, lucrative or successful
work, and no doing of 1t becaunse i1t has that nature But
that kind of work too has to be done,—done totally,
selflessly, with the ascent of the spirit—when 1t 1s the action
demanded from above and from within us There must be
no aversion to unpleasant, undesirable, or ungratifying action
or work, that brings or s likely to bring with it suffering,
danger, harsh condition and inauspicious consequences. For,
that too has to be accepted totally, selflessly, with a deep
understand ng of 1ts need and meaning, when 1t 1s the work
that should be done (Kartavyam Karma) "

It 1s important to note that desire for fruit 1s distm.
guishable from a desire to perform an action. Iti1s not the
desire for action, but the desire for frutt of action that has
to be renounced But the desire for action must be of
Batvic nature developing into spiritual nature, A desire for
spititual  uplift and for  evolving self-consciousness,

and Divine consciousness has not to be renounced tn any
case

To quote Shri Aurovindo from the Synthesis of Yoga,
p 118, ‘ordinarily the buman being acts because he has a
destre or feels 2 mental, vital, or physical want or need He
1s driven by the necessities of the body, by the lust of riches,
honour or fame, or bya craving for the personal satisfa-
cuons of the mind or the heart, or a craving for power or
pleasure Or he 1s seized and pushed atout by a moral
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need, or 4 :
o hi's‘;fi;tlslezst ;}Je neéd or the desire of making his ideas,
his gods pre\’zairl" is will, or his party, or his country, o7
any other o tlr;) the world: If none of these desires, nor
asif all ‘incemsi e the sqrmg of our action, it would seem
action iteolf mus:e or motive power had been removed, and
its third great necessarily ce'as.e. The Geeta replies with
done in 3 ey Sezrec of the Divine life. All action must be
consciousness aon more Godwardand ﬁna'lly a God-possessed
and in the d ur works must be a sacrifice to the Divine,
] end a surrender of all our being. mind, willyheart,

sense, li
e, life and body to the One, must make God-love and
re, but the

God-s i

o .

conSCiofW]ce, our only motive....In the end not desi
u . .

of our o sly felt will of the Eternal remains as the sole driver
ction, and the sole o‘riginator of its initiative.

XVIII-
. re; 71 The ' Lord says i—Renunciation  of rightly
ulated actions is not proper. Their abnegation out of

I : . .
gnorance is a Tamsic renunciation.

ngf[{iz'léxltHedWho abstains from an'ac'tion because it is
bodily éa:; S_Orrowful, or because it InvOIV'IES a fear (.Jf
of l‘enunu‘ efmg ‘:md‘pam,’ d?es not obtain the fr'ux:

ciation, inspite of his abstinence from Rajsic

activity.

.XV;H 9. He _who performs
emands, with proper self-
attachment either to the actions O
mental renunciation of his is Satvic Tyag in

XVIi- .

I1i-10. He who neither abhors unpleasant actions, nor

‘:;"Chei himself to pleasant actions, such 2 renouncet

h l-established in Satoguna, is wise and freed from all
oubts arising out of Ignorance.

n cmbedicd being 10

XVII- .
[I-11, It is not possible for 2
ho has renounced

relinqui .
; ’f‘q‘“sh actions. Therefore; onew
ruits of actions is said to be a fFUE mental renounced

(Tyagi),
Gecta—25

all actions which his duty
but without any

control,
such a

¢ to their fruits,
My opinion.
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A(4)—RENUNCIATION OF FRUIT (TYAG) TRANSFORMS
AN EGOISTIC WORKER INTO A DIVINE WORKER.
(XVIII—12 to 17)
When we ptobe 1nto the psychology of action, we find
that 1t 1s the nature of the ego and some other factors of
Nature that imitiate an action and contribute to 1ts good or
bad results. The soul indifferently witnesses the activity, and
remains quite unconcerned with 1ts success or fallure Thus
one who has risen over the Nature of his ego, mind, senses
and body, 1s not affected by the pleasant, unpleasant, or
mixed results of action But a man enchained to lower
nature expertences and suffers by such results The only
natural way of liberation from bondages of action thus lies
in renunciation of fruit (Tyag), and not in physical with-
drawal from the world.
Sankhya philosophy describes five factors of Nature that

contribute to final result of action and also to their
nitation.

1 The first factor 1s the nature of the otjzctive or

cause (Adhishthan) that prompts a man ta under
take an action. If the cause 1s righteous, possibility
of success 1s greater than that mn case of a vicious
cause The term Adhishthan m verse 12 1s alsa
taken to mean physical body of the actor, but
body 1s included in the second factor Kartas
Adhishthan can thus be mterpreted to imply the
sense of the cause for fulfilment of which action 1s
undertaken, and on which 1t 1s founded.

The second factor 1s the Karta or the actor
Result of an action depends on the nature of the

actor, and the wisdom employed by them in
execution of the act.

2.

The third factor consists of various preparations
equipments, and strategies etc necessary to meet

the situation, and to fice the obstacles likely to
arise n execution. ’
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4. The f_ourth factor is the nature and quantum of
physical energy and capacity employed in execution.

5. The fifth factor of Destiny is the most important of
all. others. As a result of the nature of actions pre-
minent in past life, certain good or bad bappenings
are fore-doomed for the next life. Shri Aurovindo
says, ““Fate (Daivam) is the influence of the power
or powers other than the human factors, other than
the visible mechanism of Nature, that stand behind
these and modify the work and dispose 1ts fruitsin
the steps of act and consequence ”

Thus a man has no control over the results of actionss

and. this being so, 1t is but reasonable to renounce fruit of
action into the scheme and plan of Cosmic activity of
Nature (Yagna). It is in fact the nature of ego, mind,
seases, and body that regulates the nature of action, and
Con]: rols their results. The Soul has no hand in the
eg?lsﬁc activity of a man. It 1s a delusion to believe that
*© s the Soul that acts, and is responsible for virtuous or
vicious actions. A realised person who has crossed over his
lower nature of ego, and who lives in Spiritual Consciousngss
Isnot affected by the bondage of actions however, vicious
Or criminal they might appear to our moral or legal sense.
Even the pragmatic law of Crimes recognises intention as

the gist of an offence. A divinised person who bas renouncc':d

the fruit of action, has no trace of such criminal, intefxt in

his mind or incellect while performing an act. He is likely

10 be treated as a maniac or an idiot; if 28 evil natureofan
Act happens to emerge out of his un-intentional conduct.
The man of knowledge is not an idiots though his acts may
MOt accord with established social conventions: His
Personal sense of being an actor Bets replaced by COSmfﬂ
Ideation, and his acts are in harmony with the great Cosmic
Order propelled by the Divine Will: One ,who renounces
not only the fruit of acuion, bualso the egoistic sense 0f
being an actor, and who thus becomes 2 mete imfrumcn: of
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Divine will, creates no bondage of action even though he
performs all acttons

The Lord thus concludes that inner renunctation (Tyag)
1s the only natural way of liberation from the bondage of
actions He has advised Arjun not to shrink from war out
of attachment for lus relations and venerable teachers,
arrayed aganst him with a large army in the battle field.
In Chapter II verse 38 he calls upon him to boldly face the
enemy, treating pleasure or pain, gain or loss, and success
or defeat as equal By such renunciation of the result of
actton, he will not be bound by the law of karma, even if he
were to slay the entire army of his adversary In this
chapter the Lord gives a psychological justification for this
advice to satisfy the intellectual doubts of Arjun. He thus
expressly declares to Arjun in Verse XVII, that one who 1s
free from egoistic sense of bemng an actor, and whose
mtellect Temams detached from the result of action, does
no- get bound, even 1f he slays these people arrayed
against him 1in war, and that he virtually slays them not.

Shr1 Autrovindo says “The Doer 1s ordmarily supposed
to be our surface personal ego, but thatis the false 1dea of
the understanding that has not arrived at knowledge. The
egais the ostemstble doer, but the ego and tts will are
creations and mstruments of Nature with which the
1gnorant understanding wrongly 1dentifies 1tself, and they are
not the only determnants even of human action, much less
of 1ts turn and consequence When we are liberated from
cgo, our real self behind comes forward, impersonal and
universal. It sees in 1ts self-vision of umty with the
universal Spirit), universal Nature, as the doer of the work,
and the Divine Will behind as the master of universal
Nature »+ Once we live 1n this greater knowledge, the
character and consequences of the work can make no
difference to the freedom of the spiit  'The work may be
outwardly a terrible action like this great battle and
slaughter of Kurukshetra, But although the liberated man
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takes ;

peop]e:a;: ;n the struggle and though he slays all these
because’thes ays no man and he is not bound by his works
itis Ho W.ho“;lork ;s that of .the Master of the Worlds) and
all these armie?'a ready slain in his hidden omnipotent will,

XVII-
mix]t.i'r . :ffhs I;lord says :—Pleasant, unpleasant, ©or
that cling & oth are the three kinds of fruits of action
his lit timo one (who has not renounced fruits), during
0 onn o, e and also on death. But they hardly cling
who has mentally renounced fruits of action.

XVII- i
thicla. o -Mlghty—armed. know from m
- are said to contribute to the successO
ording to Sankhya philosophy.

XVII-

V::lll nl; They are (1) the caus
o ed, (2) nature of the actor,
- Drepz‘iratlons, (4) quantum O

ployed in the act, and (5) the fifth

XVIII-
thatlz. . These five factors are also the
and five a man to initiate all actions ©
mind, whether just or unjust.

XVIi-
unIdtGI Th.at being so, one who on acc
. rstanding looks upon the self as the sole doers
verted understanding has not the tTue vision.

XV,

aci 17. He who has renounced egoistic idea of being an

th:r’ and whose understanding remains detached from
act, does not get bound. Although he might slay all

the! .
se peoples, he in fact slays them not:

e fise factors
f all actions

. on which action 1S
(3) various equipments
f energy and efforts
factor of destiny:

efficient causes
f body, speech

ount of ignorant
he of

ACTION AND

B (1)—FACTORS THAT INITIATE
(XVIII—18)

THOSE THAT ACCOMPLISH IT.

Inn . . .
Tesign:t;. renunciation of action (Tyaga) ini
diminat'ou of fruit to the Divine Will i but itc

fon of the egoistic idea of being an acton

tially starts with
ulminates in
and trans-
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forms a man into a divine worker. In order to attain this
culmination it is necessary to have a comprehensive
knowledge of the psychological mechanism that initiates an
action and propels it for execution through the physical
mechanism of the body. This knowledge when assimilated

mto one's nature, loosens the knot of ego and transforms an
egoistic worker into a Divine Worker.

[. INITIATORS OF ACTIONS

There are three factors that constitute the phychological
origin of action as shown below :

(1) Ego, the apparent "'I”,

It is the nature of the ego that considers itself to be an
actor, while the self, the spiritual “1” isnot the actorat all.
Five senses of knowledge come in contact with the objective
existence, and convey their impressions of an object to
the mind. The mind communicates the impressions to
itellect, and the intellect in turn refers them to the ego
with its suggestions for final approval. If the ego decides to
approve the objective, it orders the intellect, mind, and the
senses of action to execute anact for its achiévement. In
case the ego rejects the objective there is no urge for

action. Thus it is the ego that is the source of desire, and
orders its fulfiiment through the instruments of the body-
Senses, mind and intellect are mere channels through which
knowledge of an objective is communicated to the ego. This
apparent ‘1" ultimately comprehends, cognizes and sanctions
initiation of action. It being the ultimate cognizer is spoken

of as Parigyata in verse 18, as distinguished from the
mental knower (Gyata).

(2) Wisdom (Gyn.n).

The decision of the ego varies with its inherent qualitative
nature. Satvic ego may refuse to approve an act which a
Rajsic ego may be keen to approve. The triple nature of
the ego varies with the spiritual or worldly wisdom that it
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has deveéloped i
Tives, Ié‘;:etii in .coutse of its evolution in numerous past
deciion of thes wxsdoz?n or Gyan that determines the final
Wisdom I the :i; to initiate or not to initiate an action.
initiation of acti(me s;?;nd factor that contributes to the'
senze of wisdom . . e t.etm Gyan in verse 18 implies the
from the dosesi an not intellectual knowledge, as 1s clear
cription of the term in verses 20 to 22.
(Tsz Object of knowledge. -
e jecti :

COmmuni‘::theeztl‘t/z Z{Ihxch forms t.he subject of knowledge
constitntes o thi de eg'o’by mind, intellect, and sensess
has special attract.lr orlgmator. of action. If the object
of desire on o .lo: to t.he ego, it becomes the main source
Cepueant to the ‘1: action is founded. 1f the objective 1s
of action, go, there is no approval and no initiation

t
.- II, ExXECUTORS OF ACTION

Ego ‘the -
e apparent ‘I, wisdom and objective aré the chief
psychological level. Actual

initi
itiators of action on the
g the physical body

executi
th!o:gglﬁnpgf th? act is undel'taken b
nature of :;;CZ foeans. The nature of ego determines.the
various intenectuc tlo i (garta)-' Nature of wisdom determines
and other mat A an phySIC.aI devices, artxﬁce.s, strategies
(karmam).” N; erial preparations to accomplish the act
dynamic ene: ature of the objective determines the nature of
Thus the t}f gy to be employed for its achievement (kan?a).
through thes):ee mmators‘of action hat actx'on
with the nague three physical agents 3 formity
re of the former-

execute t
¢rictly in con

.—Wisdom (Gyan), the
and the knower (the
f action- [mple-
o mental actor
the accomplish-

XVII-
g}i:i- Thus the Lord says
aPDJre:f[ knowledge (Gyeya)
monts oft )'are the t:fiple 'in_iu’ators o
are the i:C.tlon, dynamic activity?
riple factors that contt!

ment of action,

buts to
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B(2)—WISDOM DETERMINES THE CHARACTER OF
ACTION AND OF ITS ACTOR (XVIII—19 to 28)

1t has been pomnted out that the nature of wisdom
developed by the ego 1n course of its evolution dectdes
mtiation of action. It determines the nature of motive
power and also the nature of the actor, according to 1ts
qualitative nature,

(1) Satvic Wisdom, Satvic Action and Satvic Actor.

Satvic wisdom experiences one Imperishable Spirit
pervading diverse multiple becomings, and has a umtary
viston m the entire diversity of existence It energises
satvic action, which 15 self-controlled, devoid of personal
attachment, relish or hatred, and 1s not prompted by a
desire for fruit. An actor endowed with Satvic wisdom
naturally tremains free from attachment and egoism, and 1s
mpelled to act with satvic resolutrzon and zeal, and 1s
unaffected by success or failure

(2) Rajsic Wisdom, Rajsic Action and Rajsic Actor.

Rajsic wisdom  experiences diversity in multiple
becomings [t impeils an action prompted by desire and
egoism, and executed by various passionate efforts An
actor possessed of rajsic wisdom remains personally attached
to action, and 15 keenly desirous of fruit. He 1s greedy,
impure, violent, brutal in execution of the act, and 15 moved
by joy m success and by grief in farlure

(3 Tamsic Wisdom, Tamsic Action and Tamsic
Actor,

Tamsic wisdom passionately clings to each object solely
for personal gain, 1s devoid of reason and truth of realitys
and 1s narrow 1 outlook, It impels an action undertaken
from delusion, without regard to capacity, consequences,
loss and njury to others. An actor possessed .of tamsic
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wisdom is i v ate, fi

ir i
indol resol'ute,. mechamcal, ulgar, obstinate, oolish,
ndo ent, procrastinating, and pessimistic.

Acti .
are thusoix:xshtilb:;i;rfe lrresp?nsible and harmful to the world
true renunciation ofr all'kmds of actors. In order to develop
Satvic. wisdom o frun.: c?f action (Tyag),one has to develop
performed by a;' a driving for'ce for satvic action t0 be
culminates in D'"'n as 'a satvx‘c zfctor. Satvic wisdom
Divine Action bwme \?V'xsdom initiating and propelling
(Tyag) th y a 'Dwme Worker. Inner renunciation
us results in entire elimination of €80 and the

idea of bei
replaced Emg an actor at all. Ego self, the apparent ‘T’ is
v the spiritual self, and the aspiring devoteé
Beyond this

is tra
ns .
formed into a Divine Worker-

Trigunatmic <i

aimi Z:tlei:’a‘:dm' lies trae .Spiritual Wisdom, Wwhich

knowledge andlon _Of the Divine as ¢the sole obect of

touch, en:’ aspires to attain a status where one can
er or know by identity the Eternal, Infinite, and

Absolute.

Shri ,
Sat:t:v:,l ;t;r:vmd.‘) says—“At the line of culmination of
impersonal n 'wxll l?e transformed and becox.ne'a highest
10 longer ;cm’n q!ctated by the spiti in us and
highest 1a y the intelligence, a0 action
from 1imitw~ of nature free fro
Dpersonal Wa';]lon even _by best opinions
these im, - d" or loftiest mental idea !
<lear Spirpi: iments and in their places t'here wx.ll stam.ia
intimate valself-knowledge and llumination and imperativé
work t, bSense of an infallible POWe and of f,he
T o be done for the world and for 's Master -
tEnd::,ec-mrd describes the nature of these
ies that colour the naturé of action:

purest
There will be noné of

XV

?ng‘ The Lord says:—Wisdom, action and actor 3¢

poken of by Sankbya as being of threé categorics based
Hear them

nn i H - . .
their qualitative differences 1% pature.

f .
rom me in detail.
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(1) 'Three categories of wisdom

XVII-20. The wisdom that experiences cne impérishable
spiritual essence existing in diverse becomings, know 1t to

be satvic wisdom.

XVI-21. But that wisdom which experiences infinite
diversity in multiple existences, know it to be Rajsic
wisdom.

XVII-22. And'that wisdom which passionately clings
wholly to each action as a routine, devoid of reason and
truth of its reality, and is narrow-minded, that 1s
declared to be Tamsic Wisdom.

(2) Three Categories of Action

XVIII-23, An action performed with due self-control asa
duty, free from attachment, love or hatred, and not.
prompted by a desire for fruit, that is called Satvic
action,

XVIII-24. An action prompted by egoism and desire for
fruit, and executed by various passionate efforts, that is
called Rajsic wisdom.

XVIIi-25. An action undertaken from dellusion without
regard to capacity, consequences, loss or injury to others,
that is declared to be Tamsic Action.

(3) Three Categories of Actors

XVII-26. Anactor liberated from personal attachments
and egoism, brimming with firm resolution and zeal, and
unaffected by success or failure is said to be satvlc
actor.

XVI-27. An actor who has eager attachment to his-
action, who is passionately desirous of fruit, is greedys
violent, brutal, impure, and is moved by joy in success:
and by grief in failure, such an actor is said to be Raisic-
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XVII-28 An actot who is irresolute, vulgars proud,

obstinate, foolish, indolent, procrastinatings and pessi-
mistic, such an actor is called Tamsic actor.

AR

B (3)—INTELLECTUAL UNDERSTANDING, TENACITY

OF WILL AND RESULTING HAPPINESS
. (XVI1II—-29 to 39)

t -

Wisdom is the inherent quality of inborn nature. lt1s
the accumulated development resulting out of experlences of
past lives. It shapes the natural tendency of an actor and.
the character, of his action. These are the inborn factors
that influence the natural trend of 2 man’s behaviour and
activity in life. But external environments of communal,
religious, social, political, fz}mily and other types in the
midst of which a man happens to take birtt, mouldand-
colour this inborn trend of nature. Early training and
other surroundings mould bis will in line with the aspira-
tions of the social, religious, communal or national groups-
A man thus sacrifices his inborn individual wisdom and
natural urges on the altar of che prevailing thought

atmosphere of the social group,
Thus the inborn wisdom and natural urges ofa man.
undergo a change when the time of practical execution of

an act arrives. Satvic wisdom is influenced and converted
into worldly wisdom under the influence of Jecal environ~
ments. This is the reason why we at times notice 2 highly
Satvic religious person indulging in communal, religious of
regional fanaticism of a repugaant and ugly t5pe- Satisfac
tion and happiness to which he aspites colour tenacity of
his will, and mould his intellect to devite w3v3 and means o
achieve success in his cnterprises by means fair or foul-
Inborn wisdom and its corzespo
action do not thus necessanly parsist £ contzol and guide
bis conduct in life, being gereatly influenced by external

circumstancess
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Shri Aurovindo says ia Essays of Gita in page 337, that
“‘Life, state, society, family, all surrounding powers
seem tobe in a league to lay their yoke on our spirit,
compel us into their moulds, impose onrus their mechanical
interest and rough immediate convenience. We become
parts of 2 machine. We are not allowed to be in the true
sense, souls, mimn s, free children of the spirit empowered to
develop the highest characteristic perfection of our being,
and make it our means of service, to the race. It would
seem that we are not what we make ourselves; but what
we are made”

When an action descends down from the psychological
stage of initiation (Arambh) into the practical field of
execution, there are three factors that accelerate and

regulate its conduct. They are (1) intellectual reasoning,
(2) natural tenacity of will, and (3) nature of the aspired
happiness. Demand of external environments mould the
nature of these three factors according to their nature.

If inspite of these demands an actor mentains Satvic
wisdom, his Buddhi or reasoning intellect and understanding
remains Satvic. Satvic understanding rightly discriminates
between involutionary and evolutionary nature of an act,
between right and wrong step, between actions that are to
be avoided and those that are not to be avoided and also
be.ween those that create bondage and those that help
liberation. This Satvic Buddhi naturally energises Satvic tena-
city of will to execute an action to Satvic parfection. Satvic
tenacity of will (Dhriti) sustains actions arising oat of mind
life and senses unadulterated in pursuit ,of Divine Union.
Satvic Dhriti results in bringing about Satvic happiness,
which appears repulsive like venom in the beginning, but
turas out happy and sweet like nectar in the end as a bliss
born out of Self-Knowledge.

if the actor’s wisdom is Rajsic, his intellectual under-
standing is also Rajsic, which does not correctly discriminate
between virtuous and vicious acts, and between the steps
that are to be avoided and those that are to be undertaken



[397 ]

in .
tenl;irii?’rﬁa:sfﬁ cg) z]aln.a.ctlon, Rajsic Buddhi enersgises Raisic
PARA lb' ! rltl),. that holds a man fast to duties,
dosire ;or . 0_ 1ectxve.s'w1tl'1 extren?e‘ personal attachment and.
O brl:“t' Rajsic will (Phrm) employed in execution
oot i thlnlz);s 'ab(_)ut ha-ppmess that appears sweet Iike:
with Sense.oi _eegmrl;mg, be.lng the result of (_:ontact' of senses
o the and. jects, but which turns out painful like poison
din?i:ie ac;;)r’s wisd?m is T‘amsiC, his' intellectual understan-
ight ancii\la g Tamsic, Whlc}l considers wror.lg action as
unde;qan dtf:l es a per\.rerted v::ew of al.l ob]ecf.lves Tamsic
execu;ion lfngh (Buddhi) ener.glses Ta'mslc ten:'iaty of' \.mll mn
o perm.: the act, Tamsic tenacity of W'lll (Dhriti) does
imagina:l da man of pfrve.rted um?erstandmg to get (?ver
bt hay 'reams, f‘eal:3 griefs Qespalr and vanity. It Prmgs
beginninppmes? which is delll.SlVE of the self both in the
Ionce an C!l; ;nd in the end and is the outcome of sleep, indo-
eedlessness.
The Lord now briefly describes the triple
executive factors of action.

pature of these

lectual understanding

(1) Triple nature of intell
now hear from:

XVIH‘?Q The Lordsays : O Dhananjayas
me in detail the three qualitative divisions of intellectual
understanding (Buddbi), and of tenacity of will (Dhriti)

employed in performance of action.

XVII-30. Satvic understanding knows ho

between evolutionary and involutionar
act, between proper and improper action, between steps
that are dangerous or free from fear, and between acts

that bind and those that liberate from the law of action:
which a man

XVIT-31. That understanding is Rajsic by
does not discriminate between virtuous of vicious actsy
and between actions that ought to be done and thos®
that ought not to be done.

w to discriminate
y nature of an
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XVII-32. The understanding enveloped by Tamogun
accepts wrong - action as right, and takes a perverted
view of all objectives. O Parth, such understanding is
Tamsic.

A Raijsic and Tamsic person is usually shrewd, cunning
and worldly-wise intellectually. A Satvic person uses his
antellect for spiritual uplift by indulging in actions that are
altruistic, humanitarian, religious and unegoistic with
proper self-control and personal sacrifice. The Satvic Buddhi
1n course of time exceeds it-self, and becomes a channel of
Spiritual Wisdom (Pra-gya), of which itisa rarified reflec-
tion in human beings.

(2) Triple nature of tenacity of will ((l'h‘titi)

XVIII-33. The tenacity of will that 'sustains all actions
arising out of mind, life, and senses unadulterated in
pursuit of Divine Union is Satvic.

XVIII-34. The tenacity of will that holds f'ast a man
desirous of fruit, to his duty, desires and objectives by
personal attachments is Rajsic.

XVIII-35. That tenacity of will that does not permita
man of perverted understanding to get over fictitous
dreams, fear, grief, despair, and vanity, is Tamsic.

Satvic will is evolutionary, while Rajsic and Tamsic will
are the chief sources of bondage. Shri Aurovindo says,
“The Rajsic will fixes its persistent attention on the
satisfaction of its own attached clingings and desires,
inits pursuit of interest and pleasure, and of what it
thinks or chooses to think right and just. Always it is apt
to put on these things the construction which .will most
[fatter and justify its desires, and to yphold as right
.or legitimate the means, which will best help it_to get the
coveted fruits of its work and _e‘nda@\gour.-‘
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: (3) Triple nature of coveted happiness

XV
11\16136.5_ The .Lord says :—O Bhartarshab, now hear from
- t ree kinds ?f coveted happiness, and also that
ppiness by dwelling in which one by practice arrives at
the end of all sorrows.

XVI”:'37. .The happiness that is experienced painful like
f.clson in the beginning, but which turns out sweet
ike nectar in the end is said to be Stvic, as it 1s the out=
come of the bliss of Self-knowledge

XVIH-38.. The happiness that is experienced sweet Iike

nectar in the- heginning, being the result of contacts
of senses . with sense-objects, but which turns
out painful like poison in the end, is said to be
Rajsic.

KVIIL.39. The happiness

- both in the beginning andin ¢
come of sloth, indolence and heedless-ness,

Tamsic.

that deludes and binds the self

he end, and is the out~
is said to be

mind as a result of

liss in the
levels of mind and super-

Descent of spiritual b
"-V'Olutionary ascent into higher
mu}d is Satvic happiness. Wordly happiness resulting from
satisfaction of desires is Rajsic- Happiness derived from
zuthless heedlessmess or from sloth, stupors indolence etc:
is Tamsic.

Shri Aurovindo says, “happiness is indeed the one thing
which is openly or indirectly the umversal pursuit of OUT
human nature. ...Pain is an experience our nature has to
accept when it must, iavoluntarily a5 2 necessity, an un-
avoidable incident of universal Nature or voluntarily as 2
means to what we seck afters but not a thing desired for its
own sakesBut there are various kinds of happiness or
pleasuré according to the Gunas which dominate in ouf
nature, Thus the Tamsic mind can remain well-pleased

in its indolence and ¢ inertizs its stupor and sleep, s
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blindness and its error, The mind of the Rajsic man
drinks of a more fiery and intoxicating cup. The keen,
mobile active pleasure of the senses and the body, and the
sense-entangled or fercily kinetic will and intelligence are
to him all the joy of life and the very significance of living.
‘What the Satvic nature seeks is the satisfaction of the higher
mind and the spirit, and when it once gets this large
object of its quest, there comes in a clear pure happiness of
the soul, a state of fullness, an abiding ease and peace.
This happiness does not depend on outward things, but on
our.selves alone, and on the flowering of what is best and
most inward within us  But it is not at first our normal
possession 3 it has to be conquered by self-discipline, a labour
of the soul, a high and arduous endeavour. At first this
means much loss of habitual pleasure, much suffering and
struggle, a poison born of the churning of our nature; a
painful conflict of forces, much revolt and opposition to the
change due to the ill-will of the members or the insistence
of vital movement. But in the end the nectar of immorta-
lity rises in the place of this bitterness, and as we climb to
the higher spiritual nature we come to the end of sorrow,
the euthanasia of grief and pain. That is the surpassing
happiness which descends upon us at the point or

lne of culmination of the Satvic discipline.” (Essays
on Gita).

C (1)—FOUR CATEGORIES OF HUMAN NATURE
(XVIII—40 to 44)

It has been stated above that every man is born with a
certain type of natural wisdom, as a result of the accumu-
lated experiences of past lives. But since all the three
Gunas work in human constitution simultaneously as a
complex mixture. no man can be said to possess pure Satvic
wisdom, or pure Rajsic or Tamsic wisdom. Proportion of
Gunas is always in a fluidy condition, with the result thac
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the same m .
and at timeznw?:;,y :'t l:;mes act with highly Satvic wisdom,
Actions performed .xg y R'alslc or Tamsic worldly wisdom.
those performed in in 1iaFv.xc mood are evolutionary, while
naty, operating as a Rajsic or Famsic mood are involutio-
Ths 2 * man accgrealt set-backs to evolutionary progress.
involutionary faCn:lmu ates some evolutionary and some
mixture Consticumsrhs'a? the end‘ of his life. This resultant
birth, This i fs inner being or Swabhao for the next
actions remaine :r;ssmn of' the confused mixture of past
him tightly to os ubmerged in sub-conscious mind and binds
action. This bp;ni]t" and emerges. out as a natural trend of
Dhriti, or ¢ r ing fo.rce of inner being is described as
enacity of will born with a man as a result of

Past actions,

The :

while de:?;i‘:lrgalt Wfst'iolm works as the inner voice of a mam
the stage of a:tl‘mtlate or I'IOt to initiate, an actlon. At
national or s ive ezfecuuon of action, social, family,
and the aspired hOus t.anvlro.nments mould this intellect, will
and thus thwart ahppm.ess, in consor.lani:e with their nature,
Karma has re:rot e filctates of his .mner voice. Law of
Ctive effect bind:pectlve and prospecftu"e effects. Retrospe-
f_ictions_ It trac: man. to past _assoclacxons of t'bought and
is the nature of’ Fontlnult‘y with the pa'st, and xt.s resultant
propelling. o inner l?emg bom- with an individual,
Prospectie aCOIresPondmg tefxat:lty of will (Dhriti)
is born a Wi:gect is the creative freedom .of self, and
S long a5 an O.md. ?ut it does not come 1 fre.e play,
of lower gt in lvu?ual acts solely under the impulse
s“bOYdinating ll;e It is only when a man can act by
self, that b is lf)wer nature to'the pure urge Of' the
Thus oan 1s a'ctxons can be said to be free actions.
unless ho 1eals mﬂue.nced‘ by' the and

exclusion of ras to live in Divine en
Satvic wisd, vital or mental, he canpot ma
in life, om the sole guiding factor ©

Geeta—zg

environments,
vironments to the
ke his in-born
¢ his activities
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Onthe basis of diverse pature of the inner beings
(Swabhao), of individuals, humanity is classified in four
categories by ancient siges on a close scrutiny and inner
vision of human psychology. Nature of the inner being or
the astral body determines natural trend of action. Actions
emerging out of the natural being of an individual
(Swabhao-Jam Karma) differ from man to man, They are
made the basis of classification of humanity in four cate-
gories in order to judge evolutionary stage of an individual.

(1) Brahmin action—Actions emerging out of the inner
being as predominantly Sago-Rajsic are specified as actions
of a Brahmin, Serenity, self-restraint, austerity, purity of
mind and body, forgiveness, candour, wisdom, knowledge,
belief in God are the inherent trends of action of a Brahmin
born of his inner being.

(2) Kshatriya action—Actions emerging out naturally
out of the inner being as predominantly Rajo-Satvic are
specified as Kshatriya actions. Heroism, might, firm resolu-
tion, dexterity, non.shrinking from fighting out a righteous
cause, generosity, leadership are the inherent natural trends
of Kshatra Karma born of inner being.

(3) Vaishya action.—Actions emerging naturally out
of the inner being as predominantly Rajo-Tamsic are speci-
fied as Vaishya Karma. Agriculture, cow breeding and
protection, industry and mutual commerce are the inherent
trends of a Vaishya action, born out of inner being.

(4) Shudra action—Actions emerging naturally out
of the inner being as predominantly Tamo-Rajsic are speci-
fied as Shudra actions Tendency of servitude and

dependence for want of self confidence is the inherent trend
of Shudra action.

The Lord speaks of these four divisions of humanity
based on the infier dynamic trend of the nature of an
individual’s swabhao.
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XVIFI“‘O- The Lord says:—Thereis no existing entity
fnther on the earth or in heaven or among the gods, that
is not subject to the workings of these three Nature-
born Gunas.

XVIH:‘“- O Parantap, actions of Brahmin, Kshatriya,
VafShya and Shudra are separately classified on the basis
of inborn qualities of the inner being of an individual.

.

XVII-42. Mental and sense control, austerity, Purity,
forgiveness, candour, knowledge, Divine wisdom, belief
in God are the natural trends of Brahmin action
generated out of the inner being of an individual.

XVII-43, Bravery, might, firm resolution, dexterity, non
shrinking from facing a righteous war, generositys
leadership are the natural trends of Kshatriya actions,

naturally, emerging out of the inner being.

XVII-44. Agriculture, animal-husbandry, and commerce
are the natural trends of Vaishya actiom naturally
emerging out of the inner being Actions of the nature
of service naturally arising out of the inner being are

the Shudra actionss

SWAKARMA AND

C (2—SW. DHARMA,
(2 ABHAO, SWAI s 5 to 49)

THEIR CULMINATION. (XVII—4
Human constitution comprises of not only the' physical
body but also of the subtle mental body and desire bodys
commonly known as Sukshma Sharirs These subtle bodies
are store-houses of the impressions of natural tfend.s of
actions of past lives, Manisa mental being and is gifted
with intellect to discriminate between right and vf'ron_g.
Evolution towards higher levels of mind and super-mind is
the natural urge of Satvic intelligence: Actions of 1elig10Us
f’.lltrqistic, moral or spirituaj nature Ie.;tve' evolunonnz
imprings on e eobely mental beings Which emerES
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natural proclivities of Satvic natute. Actions prompted:
by desires and self-interest leave an imprint of involutionary
character on the lower mental and desire bodies, which
emerge out as natural trends of Rajsic and Tamsic nature.
Natiral tendencies of this subtle inner being colour the
“nature of all actions executed through the physical body.
They become the dominating governing principles or the
sole law of action. This law of action is called Swadharma,
.which keeps a man bound to the natural trend of Swabhao-
This subtle inner being of a2 man is koown as Swabhao:
(Swa=one’s own, Bhao=inner being). Concrete actions
emerging out of one’s Swabhao and Swadharma are his
.Swakarmas.

Swa-dharma shapes the character of (swakarma) actions-
of an individual. Swa.karmasof humanity are classified in
four categories based on the proportion of Gunas
predominant in the nature of an individual’s inner being
(Swa-bhao). But no man i§ purely Swatvic or purely Rajsic
or Tamsic. Thereis always a complex mixture of all the
three Gunas in different proportions in the inner beings of
all men. Therefore, every man has partial tendencies of
Brahmin, Kshatriya, Vaishya and Shudra Karmas, with
one of them dominating his nature. It is note.worthy that
the Geeta speaks of four divisions of humanity on the basis of
predominant natural saptitude and impulses, and does not
refer to specifi¢ actions prescribed for each class. Since each.
class has a mixture of the qualitative nature of all the four
classes in different proportions, it becomes possible for a
Kshatriya, Vaishya or Shudra to develop the Satvic nature
of a Brahmin, as well 4s Divine nature. . ’

Swabhao & Swadharma are not pagental heritages.

These impulses of nature are the outdome of our own
tendencies and actions of past lives. They are heritages of
our own past births, and not necessarily parental heritages-
Physical body is entirely the creation of patental heritage,
but the subtle inner body is entirely the creation of *one’s
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own heritage of past lives. Thus the son of Brahmin may
not necessarily be of a Brahmin temperament. In olden
days learned seers and sages used to denominate a child as
B'ra?mjn’ Kshatriya, or Vaishya after a close scrutiny of
his inborn nature. This was celebrated as ‘Dwij-Sanskar’ ot
the ritual of second birth allotted by the Guru to the child
{01,‘ choosing the type of education and professional efficiency
suitable to his nature. Parental heritage did not always
determine his profession and conduct in life. It is true that
the soul of a particufar nature on death is usually attracted
for birth in the family of a similar temperament, but
exceptions to this law are noticed in the births of some
Great men and renowned saints. The father of the son of
Shakespeare werenot endowed with Shakesperian intelligence.
No doubt some qualities of parents, of early training, of
society and other environments are imbibed by the child,
but s.till it is the nature of his own inner being that usually
dominates the trend of his actions,
« I may quote what Shri Aurovindo says oR these points-
These verses (41 to 44) and the earlier pronouncement (')f
the Gita on the same subject have been serzed upon i
<urrent controversies on the caste questions, and interpreted
by some as a sanction of the present system and by others
35 a denial of the heriditary basis of caste: In point of fact
the verses in the Gita have no bearing on the existing caste
System, because that is a very different thing from the
ancient social ideal of Chaturvarna, the four clear cut
Orders of the Aryan communitys and in no way corr
espond with the description of the Gita. If ¥ ke the
religious side of the contention advanced by the advocates of
caste system, we can fasten no such absurd idea on t}:e
Words of the Gita., It does not say that a law of ma;'s
nature is that he shall follow, without xeg:.ud to xf
Personal bent and capacities, the profession of his pafemi-
the son of a milkman to be a milkman, the o1 of a doctors
adoctor, the son of a shoemaker to remain 2 shoemaker 0
the end of immeasurable time.” .

i -
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“Gita founds its thought on the inner significance. It
speaks in one word of the work born with a man (Sahajam-
karma). But this does not in it-self imply a hereditary
basis. According to the Indian theory of rebirth, a man’s
inborn nature and course of life are essentially determined
by his own past lives They are the self-development already
effected by his past actions, mental and spiritual evolution,
and cannot depend solely on the material factor of his
ancestry, parentage, physical birth, which can be
of subordinate moment, one effective sign perhaps, but not
the dominant principlee The word ‘Sahaj’ means that
which is born with us, whatever is natural, intorn, innate.
Its equivalent in all other passages is ‘Swabhao-jam.” The
work or function of a man is determined by his qualities ;
Karma is determined by Gunas. It (Sahaj Karma) is the
work born of his Swabhao (Swabhaojam Karma), and
regulated by his swabhao (Swabhac-Niyatam Karma). This
emphasis on the inner dquality and spirit, which finds
expression in work, function and action, is the whole
sense of Gita’s idea of Karma. And from this emphasis o
the inner truth, and not on the outer form (caste) arises
the spiritual significance and power which the Gita assigns

to the following of the Swadharma.”

Swadbarma and Sahaj Karma (Swa-Karma)
Culminate in Naish-Karma Siddhi

Naish-karma Siddhi is a spiritual status in which actions:
create no bondage, because their egoistic nature is
transformed into spiritual nature. If a man is hide-bound
by his inborn nature (Swabhao) and by the law of action
that emerges out of it (Swadharma), and if he is called upon
to follow the same Swadharma throughout his life, what
remedy is there for him to uplift his Trigunatmic
Swadharma into spiritual nature in order to attain Naish-
karma perfection. If there is no remedy then all doors.
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fé:eil;r:g:; :;°l;ti?n lal:e tightly closed for him till etemi.ty.
to his own Sw:dhauca ly stresses upon aman to act according
of another evenar:a, and not to immitate the Swadharma
appear on t’h : t O.Ugh his own Swadharma may not
There is de ace °.f s h'onc.mrable as that of an.other,
Nature 0‘;‘ eePlspfrl‘tual s.lgmﬁcax.lce behind this dictum.
Gunas £ each individual is const{tuted of alt the three
divisi ough only one of them dominates his actions, Four
T isions  of human action (Swa-karma) are based on the
infiligvl;;at?ﬁc nature of the inner being (Swabhao). Every
all the ufa p°55?55.€‘5 subtle tendencies of the Swadharma of
remai our ‘thSIOHS, though only one of them usually
ns prominent in his behaviour-
Oth:lr:ne-?f tl’{ese Swadharmas is superior
d if rightly exercised. A Brahmin undertakes
t::ieif’l)];nen: °_f the spiritual aspect of the l_mman soul. He
exams] umanity to develop Satvic behaviour by personag
teachp e. He a.xcts with mental and .sense co.ntrol, and
c es how tO' live with austerity, punty, forgiveness an
andour, He imparts moral, social and spiritual knowledge,
and leads a man on Divine path. His work is dedicated £
effect mental and spiritual advancement of bumanity-
H A Kshatriya develops another aspect of human uplift:
]i:-inlmpcses social stability, ensures a free and fea::le:
o g by bravely subduing antisocial elementss E7FRE
iminals, and other disturbing factors of a happy an
Peaceful society. He actsasa guardian of his subjects to
afford them a free scope to develop all aspects of theil inner
Nature with full freedom.
of mutual

A Vaishya develops the third aspect of humanity

::):fco}, rse and cooperation in order to prc':mote v

Vvenience to the society. He engages hims

agriculture and animal-husbandsy in order '

available to the people all necessaries ©Of life with 3

‘beaso,}able profit for his labour. He thus contributes to the
appiness of soceity by his actions

or inferior to
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A Shudra contributes to the happiness of the society by
personal service. Such service has a spiritual value if
rendered in the spirit of co-operating and helping men in the
promotion of avocations of all classes. Service rendered to
the poor,invalids and to the suffering humanity is practically
the service of God dwelling in the hearts of all. From
spiritual point of view such unselfish service of a Shudra is

superior to the works of other three classes of human
beings.

All these Swadharmas are to be followed with mental

renunciations (Tyag), free from any expectation of fruit and
personal attachment and as a Divine service. They can thus
all be transformed from Trigunatmic nature into spiritual
nature, and do not then create any bondage of the law of
Karma. The Geeta thus emphasises that none of these four
Swadharmas is inferior or superior to others. It has thus
been advised‘that actions issuing out of any Swadharma,
if dedicated to the Divine free from attachment and desire
of fruit, and if performed as a Divine work to carry out the
Divine will, result in the release from the Law of Karma,
and ultimately in Divine union. A man can thus safely
march on the Divine Path by following his own Swadharma
in a right way, and it is not at all necessary to immitate an
alien Swadharma however attractive or honourable it may
appear on the surface. Every Swadharma, if not followed
in the right way, remains shrouded by some defect or other
like smoke enveloping fire. Trigunatmic Swabbao and
Swadharma thus culminate in Divine Swabhao and Divine
Swadharma, naturally flowing out of our soul and not from
ego. This Divine Dharma jsthe true Swadharma of our
soul, which leads to spiritual perfection,

Shti Aurovindo says :—“There is always in human nature
something of all these four personalities (Chatur-varna)}
developed or undeveloped, wide or narrow, suppressed or
rising to the surface, butin most men one or the other
tends to predominate and séems to take up some-times the
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?:1211? isspra:)et t;f action in tbe‘ natuze:--++The fundam‘ental
being in o is out~ward thing, but a force of .our inner
of the Spirit‘:;ent’ the truth of' the four-fold. acfxve power
nature theso fo nature. .Each Jiva possesses in his spiritual
strength and Oofur sides isa soul of k.now]edge,' a soul of
00l of wogks IJO:Ier,a. soul of mutu_ahty and mterchange',
mates in the and service, but one sxde_ or ather .predoml-‘
dealings of th:‘:t“in, flnd. expressxv'e spirit, and tinges the
fives its stan, Stou thth its embodied nature. It leads and
principle Strailzx Oft eqther powers and uses thc?m for the
Swabhao thenf?{ action, tendency, and esperience- The
social dematcatci’ ov;;s not crudely and n‘gxdly as put in the
Sttain, and dey ‘;"’ ut subtly and flexibly the law of the
bus the pur: ops in devel'opmg it the other three powers.
tightly done demetl of the 1mpulse.of works and service
closeness op blv ops knowledge, mcrease',s power, trains
relation, Eac}? a?ce of mutuality and skill and order of
through the gny ront of t_he four-fold. god-hez'ad _moves
Mature ang emia;gement of its own dominant principle of
Fetfettion--....; ment by the other thfee towards a total
individua Swad;:a, arrive at the Satvic way of the inner
92 ways of Jife i Tma and.of' the works "vhich moves us on
it mgy be s a preliminary ] condition of perffactlon.
ound o gy 0::ted that. the inner Swadharma is not
CCupation, or fy ward social or other form of action,
0 serve can maknCtxon: The soul of works that is satisfied
x.le of struggle a edthe life of the pursuit of knowledge, the
tion ang interl:h power, or the life of a.mu‘tuality, produc-
mpuse ¢, labour 3“521 a m‘ean”s of satisfying its Divine
“And in th and to service.

ost dynamiceend to arrive at the Divinest figure and
W'lde door-wy sOul'lfc“i\ﬂlr of this four-fold activity isa
higy SPiritualy to swiftest ahd largest reality 'of the most
Action of the s:rfleCtlpn. ) This we can do if we turn the
ead, the UniVea hal'n.la.mto a worship of the inner God-
2n ventug], tsal spirit, the transcendent Purushottama,
¥ surrender the whole action into his hands”
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Then as we get beyond the limitation of the three ‘Gunas, so-
also we get beyond the division of the four-fold law and
beyond the limitation of all distinctive Dharmas (Sarva-
dharman Parityajya), The Spirit takes up the individual
into the universal Swabhao, perfects and unifies the four-
fold soul of nature in us, and does its self-determined
works according to the Divine will, and the accomplished
power of the God-head in the creature.”

The initial difficulty which every aspirant experiences-
for marching on the Divine Path is simplified by the method °
of mental renunciation in the performance of actions
according to his nature. A man of any stage of evolution
can while leading a normal active life according to his inborn
Swadharma, attains Naish-Karma perfection in which no
bondage of action is created even though he does not with-
draw from the world. The method of physical withdrawal i
from the world by artificially and ruthlessly crushing the
instinct of possession by parting with all that one possesses
including family, scciety, and even means of subsistence,
does not appeal to an average man. He is not prepared to
take any risk by such a drastic revolution in life. The
result is that hardly one in thousands may truly adopt this
course. We may find several pseudo Sanyasies retaining
worldly temperament of high, low, love, hatred, honour,
dishonour and thereby creating a world of their own in
semi-commercial orange coloured garb.

The method of mental renunciation suits a man of any
temperament to begin with, because it does not involve an
immediate forcible repression of his nature. It needs only
a change of values and angle of vision towards the world.
By persistent practice of surrendering actions and their
results to the Divine, lower nature is gradually tamed, and
converted into spiritual nature without any unwelcome
undue strain. Mental renunciation thus transforms our

Trigunatmic Swabhao and Swadharma into spiritual
Swadharma of ourself.
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Most of .
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XVIIL47, Better is one’s own Swadharma even though
apparently destitute of merit than an alien Swadharma
appearing more honourable in execution. One incurs no
sin if he performs actions regulated by his inner being.

XVII-48 O Kaunteya, inborn actions should not be
abandoned even though defective, because the initiation
of all under-takings is shrouded by some defects like fire
by smoke.

XVII-49. A man whose understanding has no personal
attachment to any thing, who has conquered his lower
self, and who has exercised all cravings of desire, attains”
astate of perfect liberation from bondage of action by
such true renunciation,

C (3)—ATTAINMENT OF BRAHMAN CONSCIOUSNESS
(XVIII—50 to 53)

After attainwent of Naish-karma berfection, the next
‘step for an aspirant is to transform his personal individuality
into Impersonal cosmic individuality. An individualis a
microcosm of the Cosmic Personal as well as Cosmic
Impersonal Divine, and thus possesses an inherent potentia-
lity of realising both aspects of Brahman. Personal respect
of Brahman is the embodied Kshar Purush, the Lord of the
dynamic Nature creating, preserving and destroying the
multiple creation. Tmpersonal aspect of the Brahman
(Akshar) is a peaceful and harmonious static condition,
which is the base of the dynamic Kshar existence. Both
‘these aspects represent static and dynamic conditions of one
and the same Brahman in two poses.

Individual soul (Jiva) being a microcosm of Brahman
has inherent potentiality of both these aspects. When the
Jiva throws and identifies itself with the active aspect, it
assumes mutable personality ; and when it gathers back
into the pure silent aspect of itself, it becomes immutable
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iz‘:e::"‘il:ltg c;(f ITIirvan status. lv'IutaPle personality has-
renunciation aCh- When the ego is dls'solved by mental
and consod > t e're is :'he conquest of this ego personality
) nsequent liberation from bondage of action.

o= v e
Imtg::{:nzti?p is t.:o tran‘sform indivfdual ?grsonahty.in C?smx'c
gra du;ll r}t'};, in v;vhlch sep?ratlve'\.nslon of diversity is
of the 03; ep aced b.y thc.a unitary vision of the pervasion
begins t‘sml.c Selt in diverse crefated beings. The aspirant
“elves aO visualise all selves as his own self, and later on all
This fus's pare ar.xd' parcel of t%le Fosmlc Impersonal Self.
nality (2’1? of ll'ldlv.ldual personality 11 the Cosmic Impers?_
Brahuns shar).brmgs about peace and silence of Static
n Consciousness.

botil:ce Bta?xm;?;}‘i.s both static and dynamic realsation of
tion SgeCts is mihspensable for complete Brahman realisa~
’its w ne Who.wltbdraws physically from the world an.d
Beal, orks attains partial realisation of only the static
e man asgect, because he discards the dynamic aspect s
at t);f" a trickery of Nature. Mental renunciation aims-
2t the integral realisation of both aspects and thus makes

1t possible for 2 man to experience perfect peace, 10¥ 20
Um‘ve.rSa] love even while living an n the world.

This is the highest attainment of Gyan.
Shri Aurovindo says :— Brahma? inde
Ul?anishads and the Gita, all ¢that is and {1ves and moves
It is not solely an Impessonal Infinite, 0of 3% unthinkable
and incommunicable Absolute: All this is . Brahman, s3¥5
the Upanishad, all this is Vasudeva $ayS the Gita—the
Supreme Brahman is all that moves o is stable, and his
hands, feet, eyes, heads, and faces are on every side of us.
But still there are two asp —his immuta!)lc
eternal Self that supports existence and his self of .:ICUV-:
power that moves abroad in ¢the world movement- Itis ox.xly
when we lose our limited e£0 personalit)‘iﬂ the Impersonaliey
of the Sclf that we arrive at tbe calm and free cne-ness by
which we can possess a trué unity with the universal power

d acting i

od is both for the
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«of the Divine in his world movement. Impersopality is a
denial of limitation and division, and the cult of jmpersonality
1s a natural condition of true being, an indispensable
preliminary of true .knowledge, and therefore, a first
requisite of true action. It is very clear that we cannot
become one self with all or one with the universal
Spirit, and His vast self.knowledge, His complex will
and His wide spread world-purpose by insist,ing on
our limited personality of ego For that (ego) divides us
from others, and it makes us bound and self-centred in our
view and in our will to action. Imprisoned in personatity
we can only get a limited union by sympathy or by some
relative accommodation of ourselves to the view-point and
feeling and will of others To be one with all and with the
Divine and His will in the cosmos, we must become at first
impersonal and free from our ego and its claims, and from
the ego’s way of seeing ourselves and the world and oshers.
And we cannot do this if there 15 not some thing in our
being other than the personality, other than the ego, an
impersonal self one with all existence. To lose ego and be
this impersonal self, to become this impersonal Brahman
m our consciousness is therefore the first movement of
this yoga.”

“A continual resort to meditation (Dhyana~Yogaparo
Nityam) is the firm means by which the soul of man can
realise its self of power and 1ts self of silence, And there
must be no abandonment of the active life for a Life of pure
meditation.  Action must always be done as a sacrifice to the
Supreme Spirit. The movement of recorl in the path of
Sanyas prepares an absorbed disappearance of the individual
i the Eternal, and renunciation of action and life in the
world is an indispensable step in the process, But in the
Gata’s path of Tyag, it is a preparation rather for the
turning of our whole life and existence, and of all action
into an integral onc-ness with the serene and immeasurable
being, consciousness and will of the Divine, It preludes



[415]

and makes possible a.vastand total passing upward of the
soul out of the lower ego to the inexpressible perfection of
the Supreme spiritual Nature (para prakriti)”

The Lord now proceeds to point out the various
qualities that an aspirant has to perfect in order
to enable himself to achieve Brabhman Status by
transformation of his dynamic personality into Spiritual
Impersonality.

.XVIII50. The Lord says —O Kaunteya, learn from Me ia
brief how one after attaining Naish karma perfections
achieves Brahman Status, the supreme goal of Knowledge
(Gyan).

XVIIL51-53. One becomes eligible to becom:
Brahman after he °

o one with

(1) has united himself with purified Pragsa Buddhis

(2) has controlled his lower self with steady willy

(3) has detached himself from sense objects like sound
ete.

(4) has risen over likes and dislikes,

(5) has resorted to solitudes and abstemiousness

{6) has control over his bodys mind, snd speech, -

{7) has resorted to constant meditation for Divine
union.,

(8) has completely given up desire

{3) bas released himself from cgoisms
desire, wrath, possessiveinstinct
attachment, and

(10) has attained calm and peace:

and attachment
mights arrogancss
and personal
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C (4)—ATTAINMENT OF SUPREME DIVINE STATUS
(XVIII—54 & 55)

After attainment of the corsciousness of Active and

Passive Brahman, the devotee has to ascend to the highest
realisation of the Supreme Consciousness of Purushottam by
development of absorbing love and devotion. By transforma-
tion of ego-consciousness into Brahman consciousness he
begins to experience not only a deep absorption in perfect
Peace and Silence of Nirguna-Brahman, but also intense love,
1oy and knowledge in the ecstatic play of the Sagun Divine
in the world existence. He finds highest satisfaction in
participating in the blissful play and dance of his beloved
Lord in the multiple exixtence. He aspires for his continual
personal presence before his Lord, and seeks Salokya and
Samipya liberation. Devotees of Nirguna Brahman
exclusively aspire to become one with His Static silence and
Peace and calm. Supreme devotees are those who aspire for
Sayujya liberation by attainment of union with the Supreme
Purushottam in spiritual essence. They can enjoy Divire
presence and bliss 1n the play of their beloved Lord in this
dynamic existence, and take part in it as a Divine actor, in
the background of Static Peace of Nirvan, even while
living and acting in the world. This isa union in spiritual
essence by identity with the Transcendent Supreme
Purushottam.

On attainment of Brahman consciousness the devotee is
infused with Divine Bliss, is released from all desire-driven
thoughts, acquires unitary vision in the diversity of multiple
creation, and thereby attains Supreme Love and devotion to
the Divine dwelling in the hearts of all creatures, He thus
becomes truly cognisant of the Divine pervasion not only in
His unmanifest Nirguna aspect but also in His manifest
dynamic Sagun aspect. He thus realises the Supreme Divine
integrally, and knows His splendour and magnificient
pervasion in the universe in true spiritual essence. He
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!:hereby intrinsically enters into and experiences spiritual
ld.eﬂtity with the Supreme. Inspite of such entry into the
Divine essence the Jiva maintains his entity, and enjoys
Divine bliss and consciousness even while living in this world
as a Jivan Mukta. Jiva being an eternal portion of Divine
(Sanatan Ansh), is not dissolved or annihilated by such
Supreme realisation.

Shri Aurovindo says :—"“When the soul has lost its
separative personality, when it has become the Brahman, it
is then that it can live in the true person and can attain ta
the supreme revealing Bhakti for the Purushottam, and can
come to know Him utterly by the power of its profound
Bhakti, its heart’s knowledge. In the narrow path of
knowledge, Bhakti (devotion) to the personal God-Head can
be only an inferior and preliminary movement, The end,
the climax is the disappearance of personality in a feature~
less oneness with the Impersonal Brahman, in which there
can be no place for Bhakti, for there is none to be adored
and none to adore. All else is lost in the silent immobile
identity of the Jiva with the Atma. Here there is given to
us something yet higher than the Impersonal. Here there is
the Supreme Self who is the supreme Ishwara, here there is
the Supreme soul and its Supreme Nature, here there is the
Purushottama whois beyond the Personal and Impersonal, and

reconciles them on his eternal heights. The cgo personality
still disappears in the silence of the Iwpersonal, but at the
same time there remains even with this silence at the back
the action of a Supreme Self, one greater thn.n .thc
There is no longer the lower blind and limping
he three Gunas, but instcad the vast
ent of an in6nite Spiritual Force, a
All naturc becomes the power of
the one Divine, and all ac.u'on His action thfox;sllxr the
individual as channel and fnsn'umcnt. .[n placc o z. g cgo
there comes forward conscno.us and mamfcf: true spx'mu.x!
~< v idual in the frecdom of His real nature, in the power of

Impersonal.
action of the ego and tl
self.determining moveme
free immeasurable Shakti.

~
Goata—37
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His Supernal status, in the majesty and splendour of His
eternal kinship to the Divine, an imperishable portion of
the Supreme God-Head, an indestructible power of the
Supreme Prakriti.”

XVII-54. The Lord thus says :—One who has become
Brahman conscious and is suffused with Divine Bliss,
neither grieves nor desires, and possessing a unitary
vision in all multiple creatures attains my supreme love
and devotion.

XVII55. By supreme devotion he comes to know as to
who I am, and how I exist in essential reality and princi-
ples and My being. Having thus known Me in essence he
enters into That supreme consciousness.

D(1)—PROCESS OF DIVINE ATTAINMENT RECAPITULATED
(XVIII—56 & 57)

It has been pointed out that mental renunciation is
preferable to physical renunciation for attainment of Naish~
Karma perfection, which in course of time leads to Brahman
<consciousness, and culminates in Spiritual union with the
Supreme by intense love and devation. Geeta proceeds step
by step in pointing out the practical method for this attain-
ment. It insists on realisation of not only static Peace, Calm,
or some void status of Akshar Brahman, but also on the
realisation of unity in diversity of the dynamic Kshar
-existence. It does not advocate withdrawal from the world,
treating it as nature’s deceptive device to obstruct man’s
<evolution.

First of all the aspirant is advised to act according to his
in-born nature, but free from any desire for fruit. It is the
esire for fruit that impels a man to under-take all sorts
of good and evil actions. If one succeds in detaching himself
from the result of his act, there remains no incentive for
him to resort toevil acts, and gradually his lower nature
andergoes a change for the better,
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.. Next he'has to realise that it is the Cosmic Nature that
?Ifgipveilgu 211“ dynamism in the l.mive_rs.e as well as in_the
merema;lto_carry out a cosmic Divine plan. 'Iv'Ian is a
For WEC anical tool of Nature Fo executt_z the Divine le.l.
dynami:nt }(:f knowledge 'of this es.otenc. 'léw of c'chmxc
s some;;{ 15 egq approp.rlates all his activities t.o himself

> ing foreign and independent of the cosmic law of
actmr} (Yagna). Initiation of action and its resultant fruit
are virtually controlled by this cosmic law, and he must
therefore, realise that it is virtually the cosmic nature that
works.through his body to carry out the Divine Will. To
w."hdmw from the world and its action by a Sanyasi
directly contravenes the cosmic law of nature of which he
15 a creature, and amounts o dissociation from the cosmic
<chain of action (Yagna) of which he is one link.

Next step is to eliminate the idea of being an actor at all
‘*_>y resigning action itself to the Divine, and to become
instrument of Divine action. The egoistic will of the
A'asplrant thus gradually dissolves or rather universalises
itself, and is replaced by the Divine Will. His intellectual
W?r.ldly wisdom is replaced by spiritual wisdom, and the
Divine Grace descends upon him to lift bim uP into the
transcendent consciousness of the Supreme: The result is
the constant remembrance of Divine, and integral
surrender to His Will in all dealings i life and
thereafter,

Shri Aurovindo says :— ‘This fiberating action is ?f the
nd union of the will and

«character of works done in a profou /
all the dynamic parts of our pature ith the Divine in oUf
self and the Cosmos. It is done fretasa sacrifce with the
idea still of our self as the doer. It 5 done next withou
that idea and with the perception of the Prakriti as the 5"_"3
doar. It is done last with the knowledge of th3t, Prakriti
as the Supreme power of Divine, and 3 r.-:nu‘nc_uncn. 3
sutrender of all our actions to Him with the individual > ]
<hannel only and an instrument- Our works then Proces
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straight from the Self and Divine within us, are a part of
the indivisible universal action, are initiated and performed
not by us butbya vast transcendent Shakti, All that we do is-
done for thesake of the Lord seated in the heart of all, for the
God~Head in the individual and for the fulfilment of His will
in us, for the sake of the Divine in the world, for the good
of all beings, for the fulfilment of the world action and the
world-purpose, or inone word for the sakeof the Purushottama.
and done really by Him through His universal Shakti. These-
Divine works whatever their form or out.ward character
can not bind, but are rather a potent means for rising out
of this lower Prakriti of the three Gunas to the perfection.
of the Supreme Divine and spiritual nature, Disengaged
from these mixed and limited Dharmas we escape into the
immortal Dharma, which comes upon us when we make
ourselves one in all our consciousness and action with the
Purushottama.”

The Lord thus emphasises that in order to attain
spiritual perfection, 2 man must mentally resign all actions.
to Him must surrender his entire being to Him treating it
as a mere instrument of Divine action, and must transform
his worldly intellectual wisdom into divine wisdom (Buddhi
yoga) to guide his conduct in life.

XVIlI-56. The Lord says:=—One who has surrendered
to Me attains the imperishable eternal status by
My Grace even while constantly performing all
actions,

XVII57. Therefore, mentally renounce all actions to Me,
resign yourself to Me, take resort to Divine Wisdom and
remain constantly absorbed in My thought,

Shri Aurovindo says :*—“The words (in the above verses)
express the most complete, intimate and living relation.
possible between God and man-++--This stress of feeling is in
entire consonance with the high and enduring place that the:
Gita assigns to Bhakti, as the inmost spirit and motive of



the Supreme action and the crown and core of the Supreme
knowledge. The phrases used and the spiritual emotion
with which they vibrate seem to give the most intense
prominence possible, and an utmost importance to the
personal truth and presence of the God-Head. It is no
abstract Absolute of the philosopher, no indifferent
impersonal Presence, or ineffable Silence intolerant of all
relations, to whom this complete surrender of all our works
can be made, and this closeness and intimacy of oneness
with Him in all the parts of our conscious existence,
imposed, as the condition and law of our perfection, or of
‘whom this Divine intervention and protection and deliver-
ance are the promise, It is Master of our works, a Friend
and Lover of our soul, an intimate Spirit of our life, an
indwelling and over-dwelling Lord of all our personal and
impersonal self and nature, who alone can utter to us this
near and moving message,”

D(2)—~EGO IS THE CHIEF OBSTACLE IN
SPIRITUAL PROGRESS, (XVIII—58 to 60.)

Great importance has been given to complete surrender
and to constant conscipus remembrance of the Divine for
inviting Divine grace for spiritual uplift. Descent of such
Grace eliminates root and branch, all obstacles and adverse
forces that confront an aspirant in his forward spiricual

march.

Ego is the greatest impediment operating as an involving
principle against spiritual progress. We have to know what
this ego principle is and how it can be transcended. Jxvau.m
is the spiritual microcosm of the cosmic Divine. He retains
pure spiritual character in the upper four spiritual DI-’"'\CS
from Sat plane to Mahar plane. In further manifestation
he descends down in the lower three planes with which he
deals as Pratyak Atma or lower self. This lower-self aess
shrough the instrumentality of ego, mind, life and body. Life
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principle first evolves the inconscient matter mnto plant
kingdom and develops more and more in the ammal
kingdom Mind principle starts working 1mperceptibly m
the ammal but actively in man  The dormant ego principle
then begins ta develop the sense of separate individuality i
man stage by stage until his primitive heard mstinct
transforms him into an Asuric personality

Ego prmciple 15 a device of nature to fully develop
sense of individuality and separate tndependent “I-ness” .
man Unless this sense of “Iness’” 1s developed, man.
cannot utthise his mental faculty for higher uphit Ata
certain stage of evolution, development of ego was a
necessity for further evolution, and was at that stage a
virtue. It uplifted hum from Tamsic nertia into a ful-
fledged Rajsic personality As a result of pamnful experiences-
of Rajsic life he was obliged to turn his mind to find out
ways and means to get over the afflicttons and calamities
of the world By a searching analysis he finds that his ego-
which was once helpful in developing his vital and mental
nature, has now become the chief source of all evils of
worldly existence He thus diverts his mind towards-
ethical, religious and spiritual uplift by dissolving his ego
into the cosmic personality of Virat Purush,

Development of mental and desire ego tied to the
physical body was thusa first great labour of the Cosmic
Nature 1 1ts progressive evolution Dissolution of this
limiting ego 1s 1ndispensable to arrive at Divine realsation
The ego by 1ts nature brings contraction of consciousness,.
himitation of knowledge, disabling 1gnorance, diminution of
power, incapactty, weakness, diversity in unity, disharmony,
absence of love and sympathy, besides varieties of sufferings
and calamities The ego must therefore esther disappear or
fuse mto the Cosmic ‘I’ to enable one to enter mto spiritual
consclousness, and to attain eternal liberation.

This transformatton becomes possible only by diversion

of separative ego consclousness to unmitary spiritual
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consciousness. Since evolutien is the Divine law of nature,
tot'al surrender and diversion of consciousness to the Divine
brings c!own Divine aid and grace to enable the aspirant to
safely ‘transgress all obstructions, adverse forces, and other
worldly sufferings that confront him in his spiritual march.
But if he clings gound his egoistic life, he remains constantly
bound to his lower natures resulting in his perpetual
damnation and perdition- This is the crux of the advice
W.hich the Lord sgave to Arjun to solve his
dilemma about action or inactionon tle life's battlefield of

action'(Kurukshetra).

To quote Shri Aurovindo, '‘The crux of the spiritual

problem, the character of this transition of which it is so

difficult for the normal mind of man to get a true apprehen-
sion, turns altogether upon the capital distinction between
the ignorant life of the ego in the lower nature and the large
luminous existence of the tiberate

d being in his own true
spiritual nature. This is the distinction on which the Gita

dwells here with all possible emphasis. On the one side is this
poor trepidant braggart egoistic condition of consciousness
(Ahangkrita Bhava), the crippling narrowness of this little
helpless separative pe:sonality, according to whose view=
point we ordinarily think and act, feel and respond tO the:
touches of existence. On the other are the vast spiritual
reaches of immortal fullness, bliss and knowledge into which
we are admitted through union with the Divine Being of
whom we are then a,manifestation and expression in the
eternal light, and no longer 2 disguise in the darkness of the

ego-nature.”

In the Synthesis of Yoga page 378, v
further says :—We see in the teaching of the Gita how
from egoism which Is

subtle a thing is the freedom

demanded. Arjun is driven to ght by the egoi:m of
strength, the egoism of the Kshatriya. He is turned ffom
the battle by the contrary egoism of weaknessy the shrinkl'ng.
the spirit of disgust, the false pity ¢hat overcomes the mind,

379, Shri Aurovindo
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the nervous being and the senses,—not that Divine
compassion which strengthens the arm and clarifies the
knowledge. But this weakness comes garbed as renunciation,
as virtue! “Better the life of the beggar than to taste
these blood-stained enjoyments ; I desire not the rule of all
the earth, no nor the kingdom of the Gods” How foolish
of the Teacher, we might say, not to confirm this mood, to
lose this sublime chance of adding one more great soul to
the army of Sanyasins, one more shining example before the
world of a holy renunciation. But the Guide sees otberwise,
the Guide who is not to be deceived by words, “‘This is
weakness and delusion and egoism that speak in thee.
Behold the Self, open thy eyes to the knowledge, purify thy
soul of egoism.” And afterwards, ‘‘fight, conquer, enjoy a
wealthy kingdom.” -The criterion is within as the Geeta
insists. It is to have the soul free from craving and
attachment, but free from the attachment to inaction as
well as from the egoistic impulse to action, free from
attachment to the forms of virtue, as well as from the
attraction to sin. Tt is to be rid of ‘I-ness’ and ‘my.ness’ so
as to live in the one Self and act in the one Self, to reject
the egoism of refusing to work through the individual
centre of the universal being, as well as the egoism of

serving the individual mind and life and body to the
exclusion of others.”

XVIII58. The Lord says :—By absorption of your cons.
ciousness in the Divine, you shall overcome all
difficulties and obstacles by My Grace. But if you do not

A listen to My advice out of egoism, you shall be doomed
to perdition.

XVII-59. If entrenched in egoism you resolve not to
fight, such behaviour of yours will prove untrue,

since your Rajsic nature will constrain you to indulge
in fight. :
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XV}II-60. O Kaunteya, being bound by the natural
impulse of action emerging out of your inner being,
you shall be obliged inspite of yourself to perform
that action from which you now desire to desist out of
delusion.

D (3)—THE LORD REVOLVES CREATURES
MECHANICALLY ON EGO’S WHEEL OF
BIRTHS AND DEATHS (XVIII—61 & 62)

Ego is a mechanical device of Nature for evolution of
~creatures by moulding and remoulding their inner beings
through recurring rounds on the wheel of births and deaths.
The cosmic spiritual energy dynamises, regulates, sustains
and controls the working of this mechanical wheel. As the
Geeta says it is this Spiritual Nature (Para-Prakriti) that
-sustains and maintains the working of this dynamic existence
(Dharyate Jagata'. Lower nature of ego, mind and senses
operates as the active energy, but the Spiritual Nature is its
-dynamo controlled by its Lord the Sagun Divine. This

dynamic Kshar aspect is known as Ishwar aspect of
usness aspect

Satchidanand, The Divine Chit or conscio
manifests as cosmic Chit Shakti or cosmic energy personified
-as Universal Mother (Visheshwari) In relation to t,he
Supreme Purushottam, She is His Adya Shakti the Primordial
-conscious energy. She carries the Divine in herself, and
manifests as potential energy of the Nirguna Akshar
"Brahman and as kinetic energy of the Kshar Brahman. She
manifests further as Mahat Buddhi (cosmic wisdom) of
Supramental Pragga She is the mediator between the
"Eternal One and the manifested Many- She is D}vfne
~consciousness, Divine Power Divine Light, Divine
. ‘Knowledge, Divine Energy, and is the source of creation,
DPreservation and renovation of the multiple existence. )
In order to get rid of lower nature and of Egos

tmechanical wheel of births and deaths, we must turh
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towards the Mother, and substitute Her Spiritual Nature to:
work through us in place of the Ego’s lower nature. Geeta
lays special emphasis on complete surrender to the dynamic
Ishwar aspect as a necessary step to secure Eternal peace
of Nirguna Divine by His Grace. It may not beout of
place to point out that in the Vedantic Divine Hierarchy
this Ishwar aspect of the Trinity is allotted to the God
Shiva also named as Mahesh (the great Lord) or Vishwat
the Lord of the Universe. Shiva tetwples of India are there-
fore significantly named as abodes of Visheshwar, Bhuvane-
shwar. Maheshwar, Onkareshwar, Ardh-Narishwar,
Trambkeshwar, Rameshwar, Maha Kaleshwar, Kailash
Eshwar, or of Somnath, Vishwanath, Pashupatinath,
Amarnath, and Vaidyanath etc.

Shiva and His Shakti the Universal Mother are
inseparably one. Shiva is therefore described as Ardh~
Narishwar viz. half male and half female, Purush and
Prakriti coupled together as one. It is this inseparable biune
aspect of the Sagun Divine that is known as Iswar, and is
adored by the Hindus as Bhawani and Shanker. Verse
61 lays stress on surrender to this Iswar aspect of the Sagun
Brahman in order to secure His grace to attain Supreme
Peace (Param Shantim) and Eternal Divine status (Shashwat
Sthanam). Saint Tulsidas also lays stress on devotion to.
Bhawani and Shanker as a necessary step for realisation of
the Supreme Divine. This view of his is based on his direct
visicn of a Spiritual fact, and is not a mere practical device
to harmonise the then existing belligerent attitudes of

Shaivites and Vaishnavites, as some

modern pragmatic
thinkers believe.

Realisation of the dynamic aspect is thus necessary and
natural for the attainment of integral Divine realisation.
Inner peace of Nirguna Divine and outer action of Saguna
Divine are not incompatible., In fact such attitude in life is
the supreme realisation of both Saguna and Nirguna aspects,.
in contrast to the partial realisation of erguna aspect
alone by outer renunciation (Sanyas).
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To quot i i :
 Toauor S Awovindo from T8 S0 of Yous
outer action independent of nne.r passivity and y "
spiritual freed pendent O e'ach other isa state of entire
acting docs 29 om. The Y?g}, as the Gita says, even in
directed b t;aCUOHSy for it is not he, but Universal Nature
i not bozndebLotfi of Nature which s at work. He
effects o y his wor%&s nor dc? they leave any after
leave any COnIS{equences' in his mind, nor cling to or
ccem 1o bma;, on_ *his soul'-" . Therefore, this would
if it has stille the poise, tte uph.fted s‘oul ought to.tak-e,
the world tO.preserve any relation w1t.h human actlc?r} in
passivits W.z{stence, an 'unaltex:able silence, tranquility,
Univer;al ;N llr;, and a.ctlon w1t'hout, regulaFed by Fhe
involved i bl and Wlsd?m which works w:th‘our being
And cert:’] Ourlld b){, or ignorantly att“:acfhed to its works.
a perfect ‘m y this pc'ns'e of'a perfect ?ctw:ty four'xded upon

inner passivity 18 that which the Yogin has to
possess.” ’

¢ This Biune Ishwar asfec

th
e hearts of all creatures as ©

mo -
ulds and evolves them gradually from material
jousness by turning them

inconsciousness to spiritual consc

:::m;{ and round from birth to bit th on the mechani'c:‘al

th:g ‘ff Ignorance (Maya)- A spiritually advanced Yogi is

b nished product of this potter’s wheel. He realises that
is self is really one and the same as Shivas and ecstatically

exclaims *‘Shivo Ham”, “Iam Shiva, I am bliss: ’

+i dwells in

¢ of Shiva and Shak
e

he micro-cosmic Jiva.

XVII-61 The Lord says —Q Arjun, Ishwar (the Lord)}
and revolves them

dwells in the hearts of all

round and round as thou machine by
means of Ignorance (Maya).

XVIll62 O Bharat, surrender oUu self to the same
Ishwar with all parts of yout being, and 35 2 result of
His Grace, you shall attain
Divine status.

creaturess
gh mounted on 2

Supreme Peace and cternal
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D(4)—SUPREME MYSTERY OF HIGHEST
SPIRITUAL EXPERIENCE. ( XVIII—-63 to 66 )

Surrender of the lower being to Sagun Ishwar has been
-pointed out as a great secret for attainment of highest
Divine realisation Thisisa secret greater than all other
secrets disclosed in previous chapters (Guhyatar). The
Divine teacher now lays special stress on it and impresses
upon His favourite disciple to fully bear it in mind for
practice. Inorder that this master-key may no longer
remain a mere mental concept, the Lord further reveals to
him the greatest secret (Guhyatam) of all mystic experiences.
Spiritual teachers reveal such secrets of mysticism only to
deserving disciples and not to all and sundry. This is the
reason why they are given out as most confidential
communications, and so much stress is laid on their
secrecy. They are disclosed to Arjun because he was the
dearest deserving disciple of the Lord.

This supreme secret of all secrets is revealed to raise
Arjun’s consciousness from mental level as well as from
supramental level of Gnosis (Vigyan) to the Supreme Divine
.consciousness. Even the highest evolution of mental levels
of intution, inspiration and even revelation does not raisz a
man above the sepatative characteristic of mental region.
Further evolution of the supra-mental consciousness of
Vigyan-maya kosh is the primal condition for attaining
unitary consciousness of the Cosmic Divine.

Human constitution is a complex texture of sheaths of
various levels of consciousness. Physical body (Ann-maya
Kosh) is the exterior sheath, which mechanically works out
diverse impulses of the involved mental, vital and other
sheaths. Over-lapping and co-existing with the physical
sheath are the subtler and subtlers sheaths

(1) of vitality and desire (Pran-may Kosh),

(2) of mind (Mano-may Kosh),

3) Of‘;’igyan or Divine Knowledge (Vigyan-May Kosh),
and

(4) of Spiritual Bliss (Anand-may Kosh). ’
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These sheaths are subtler and subtler levels of conscious-
nesses, the highest Anand-may being that of the Divine
consciousness and Divine Bliss.

. Man has so far evolved consciousness of physical sheath,
‘tltal sheath and partly of mental sheath. He generally
lives in the consciousness of physical and desire mind, and
has yet to evolve higher mental levels of intution, inspira-
tion, revelation and over-mind etc. Beyond the consciousness
of the highest mental level, there is still the yet dormant
consciousness of Vigyan-may Kosh of Supramental Gnosis
(Pragya). Great stress is laid in the Geeta for union with
this Pragya consciousness (Buddhi Yoga) in order to attain
Divine consciousness of Anand-may kosh.
£ these subtle consciousnesses step by step
is the most natural climb on the Divine Ladder, and this is
the process which the Geeta advocates with great emphasis,
and with a solemn pledge of integral Divine realisation by
Spiritual identity. Complete surrender to the Sagun
Ishwar aspect transforms a mental being into 2 supra-mental
being of Vigyan consciousness- Awakening of this Vig)tan
Consciousness completely reverses the ordinary separative
mental out-look, and transforms it into unitary Vigyan
out-look.

Difference between the ordinary mental out-look and
the ineffable Vigyan out-look is beautifully described by
Shri Aurovindo in “Synthseis of Yoga” pages 549-550, a
few extracts of which are given below :

“The mental being even in the

illi i imited-
perceive the truth only by 2 brilliant reflection or limit d
estrictions and the 10

communication and subject to the r o
ferior capacity of the mental vision, but the Suprame
being sees it by the Gnosis itself, from the very cen;rel,) a;lts
outwelling fount of the truth, in its very form ab 5 b
own spontaneous and self.illumining process- 'For, e
Vigyan is a direct and Divine s opposed to0 a8 indirect ond
human knowledge.+-***The mental reason procee!

Development o

intuitive mind can
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abour from ignorance to truth, but the Gnosis (Vigyan)
has in itself the direct contact, the immediate vision, the
easy and constant possession of the truth, and has no ’nqed of
seeking or any kind of procedure.”

“The reason starts with appearances and labours to
arrive at the truth behind them ; it shows the truth in the
light of appearances. The gnosis starts from the “truth and
sho »s the appearances in the light of the truth. It is itself
the body of the truth and its spirit. The reason proceeds by
inference, it concludes ; but the Gnosis proceeds by identity
or vision It is, sees and knows,+To the reason only what
the senses give is direct knowledge (Pratyaksha), the rest of
truth is arrived at indirectly. To the Gnosis all its truth
is direct knowledge. Therefore, the truth gained by the
intellect is an acquision, over which there hangs always a
certain shadow of doubt.:-*The truth - of the Gnosis is free

from doubt, self-evident, self-existent, irrefragable.”’

“The reason has as its first instrument observation
general, analytical and synthetic. It aids itself by comparison,
contrast and analogy. It proceeds from experience to
indirect knowledge by logical processes of deduction,
induction, all kinds of inference. It rests upon memory,
reaches out beyond jtself by imagination, secures itself by
judgement. All is a process of grouping and seeking. The
Gnosis does not seek, it possesses, it reveals, it illumines ...
The slow and stumbling logical process from reasoning to
-conclusion is pushed out by a swift intuitive proceeding,”

*‘The reason dwells in the diversity and is its prisoner.
It deals with things separately and treats each as a separate
existence. 1t sees unity only in a sum or by elimination of
diversity, or as a general conception and a vacant figure.
But the Gnosis dwells in the unity, and knows by it all the
nature of the diversities. It starts from the unity and sees
diversities only of a unity, not diversities constituting the
one, but a unity constituting, its own multitudes. The
reason deals with the finite, and is helpless before the
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infinite. ...But the Gnosis is, sees and lives in the infinite.-
It starts always from the infinite and knows finite things
~f)n1y in their relation to the infinite and in the sense of the
infinite.--"If you describe the Gnosis as it is its own aware-
mess, it is hardly possible to speak of it except in figures and
symbols,”

i "This transformation of mental consciousness by union
with the supramental consciousness of Vigyan-may kosh
(Buddhi Yoga), is the penultimatestage of supreme realisation.
It creates suitable condition for ascent of the aspirant into
the highest bilssful consciousness of Anand-may kesh. In
the Synthesis of Yoga, page 553 Sri Aurobindo says “First
‘we must remember that the Gnostic level, Mahat, Vigyan, is
Dot the supreme plane of our consciousness, but 2 middle or
link plane. Interposed between the triune glory of the utter
spirit, infinite. existence (Sat), consciousness (Chit), and
bliss (Anand) of the Eternal, and our lower triple being and

nature, it is as if it stood these as the mediating, formulated
organising and creative wisdom, POWer and joy of the
Eternal. In the Gnosis, Satchidanand gathers P the light
6f His unseizable existence, and pours it out on the soul in
tf_I.é shape and power of a Divine Knowledge, a Divine will
aiid a Divine Bliss of existence.”
" Consciousness  of Supramental Gnosis or Vigyan
Spi'ritualiseS- the mental, vital and physical consciousness.
Egoistic mind is transformed into divinised mind (Man-mana)
which becomes a free channel of divine thought and will,

vital emotional heart is transformed into spiritual emotx.ox:xal
es a channel of divine

{mad-bhakta), egoistic physical becom

Yagna or Cosmic action (Madyaii)- Thus the entire lower
triple being of man becomes spiritualised and wholly dedi-
cated and surrendered to the Duvine (Mam—nnmaskuru)
Karma Yoga, Gyan Yoga and Bhakti Yoga thus ]?ecome an
integrated radiation, resulting- in spiritual jdentity o'f _thc
aspirant with both Sagun and Nirgun aspects of the Divinc.
A safe entrance in the realms of the Transcendent Spirit is
thus solemnly assured
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Such a pledge by the Lord to Arjun became nesessary to
root out his dilemma about the superior efficacy of mental
withdrawl (Tyag) over physical withdrawal (Sanyas) to
achieve this supreme goal

A sanyasin, who physically withdraws from the world,
treating the dynamic Ishwar aspect as a snare, tries directly
to step up to the highest Spiritual rung of the Divine ladder,
1gnoring and overpassing the intermediate rung of Supra-
mental gnosis of Vigyan He thus fails to supramentalise
his mental, vital and physical sheaths and there always
remamned a lurking danger of his downfall, when he descends
from his Nirvikalpa samadhi to ordmary mental level His
ascent mnto perfect Divine Consciousness by identity cannot
thus be assured. Thus a sanyasin, mspite of Nirgun
realisation, retains the separative mental outlook as 1ts
uplift 1s neglected Mental outlook 1s separative even in
the highest levels while the gnosis or wvigyan outlook 1s
unitary and therefore, an indispensable condition of Divine
Experience

In case of spiritualising the mental, vital and physical
consciousness, multiple Dharmas or laws of action of these
lower bodies are surrendered and are replaced by the Divine
Law or dharmia. Entire being of yogt 1s transformed 1inte
Divine Betng and no question of sin or virtue arises in the
conduct of such realised person He abandons all the lower
laws of pragmatic duties (Dhirma) and substitutes them by
the Divine dharma. Swami Vivekananda says “There must
be freedom from all beliefs in duty-- The only dutyis to be
unattached and work as free bemng to give up all work
unto God” Shri Aurovindo 1n the Message of Gita explains
thus 1dea thus

““This liberating action 1s of the character of works done
1n a profound union of the will and all the dynamic parts of
our nature with the Divine 1n ourselves and the cosmos
It 1s done first as a sacrifice with the idea still of ourselves
as the doer. It 1s done mext without that idea and witha



[ 433 ]

perception of the Prakrit: as the sole doer, It 1s done last
with the knowledge of that Prakrit1 as the supreme power
of the Divine and a renunciation, a surrender of all our
actions to him with the individual as a channel only and an
instrument, Qur works then proceed straight from the Self
and the Divine within us, are a part of the indivisible
universal action, are nitiated and performed not by us but
by a vast transcendent Shakt All that we do s done for
the sake of the Lord seated in the heart of all, for the
Godhead 1n the individual and for the fulfilment of his will
1 us, for the sake of the Divine in the world, fcr the good
of all beings for the fulfilment of the world actton and the
world purpose or in one word, for the sake of the
Purushottama and done really by him through his universal
Shaktr. These divine works whatever therr form or
Outward character, cannot bind but are rather a potent
means  for msing out of his lower Prakriti of the
three gunas to the perfection of the Supreme, divine and
spirttual nature, Disengaged from these mixed and limited
dharmas we escape into the immortal dharma which comes
upon us when we make ourselves one 1 all our consciousness
and  action with the Purushottama. The oneness here
brings with 1t the power to rise there into the immortality
beyond  time. There we shall exist m his eternal
transcendence”

In the Synthesis of Yoga, Shri Aurovindo had further
elucidated this point beautifully

“The Vigyan takes up the will and puts 1t first into
harmony ang then into oneness with the truth of these
Supramental knowledge In this knowledge, the 1dea m the
mdwvidual 15 one with the 1dea mn the universal, because both
are brought back to the truth of supreme Knowledge and
the transcendent Will. The gnosts takes up not only our
"ntelligent will, but our wishes, desires, even what we call
the lower desixes, the mstincts, the impulses, the reachings

out of sense and sensation and 1t transforms them They
Geeta-2g =~
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cease to be wishes and desires, because they cease first to be
personal and then cease to be that struggling after the
ungrasped which we mean by craving and desire No longer
blind or half blind reaching out of the instinctive or atelli-
gent mentality, they are transformed 1nto a vavious action
of the Truth will, and that will act with an inherent
knowledge of the right measures of 1ts decreed action and
therefore, with an effectivity unknown to our mental
willing Therefore too 1n the action of the Vigyanmaya will,
there 1s no place for sin, for all sin 1s an error of the will
a desire and act of the Ignorance.

‘When destre ceases entirely, grief and all inner suffering
also cease. The Vigyan takes up not only our parts of
knowledge and will, but our parts of affection and delight
and changes them 1nto action of the divine Ananda  For 1f
knowledge and force are the twin sides or powers of the
action of consciousness, deltght, Anand which 1s something
higher than what we call pleasure 1s the very stuff of
consciousness and the natural result of thes interaction of
knowlegde and will, force and self awareness Both pleasure
and pain, both joy and grief are deformations caused by the
disturbance of harmony between our consciousness and the
force 1t applies, between our knowledge and will, a breaking
up of their oneness by a descent to a lower planemn which
they are [imited, divided in themsélves, restramned from
their full and proper action, at odds with other force, other
consciousness other knowledge, other will”*

On page 315 of Synthests of Yoga, Shr1 Aurovindo says
“In proportion as we ate purtfied, the true bemng withmn
declares it<elf more clearly, our will 1s less entangled mn
suggestions from outside or shut up 1n our own superficial
mental constructions Egolsm renounced, the nature
purnified, action will come from the souls dictates, from the
deprhs or the hetghts of the spirit, or 1t will be openly
governed by the Lord who was all the time seated secretly
within our hearts, The supreme and final word of the Geeta
for the Yogmn 15 that he should leave all conventional
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formulas of belief and action, all fived and external rules of
conduct, all constructions of the outward surface Nature,
Dharmas, and take refuge in the Divine alone Free from
desire and attachment, one with all berngs, living m the
mfintte Truth and Purity and acting out of the profoundest
deeps of his mner conscrousness, governed by his immortal,
divinz and highest Self, all his works will be directed by the
Power withia through that essential spirit and nature 1n us
which, knowing, warring, working, loving, serving, 1Is
always divine, towards the fulfilment of God in the world,
an expression of the Eternal in Time".

The last stage 1s that of Anandmaya kosha Conscrousness
of supramental gnosis of Vigyan further 1nvolves conscious-
ness of Anandmayakosha. Consciousness of Anand-maya-
kosha thus evolved; man becomes God possessed,

Experience of this final Transformation of the devotee
from Supramental gnosis inte the divinised Spiritual
identity 1s stated indescribable in human language and
seers have expressed 1t 1n symbological ternunology 1 may
quote with advantage what Shr1 Aurovindo felt in his deep
spiritual search and rendered that 1neffable experience

expresstb'e

“In 1ts infinite consciousness, the gnostic soul creates a
sort of voluntary Inmitation for 1ts own wisdom purposes ,
1t has even 1ts particular luminous aura of being n which 1t
moves, although beyond that 1t enters into all things ard
1dentifies 1tself with all beng and all ewstences. In the
Ananda all 1s reversed, the centre disappearss In the bliss
nature there 1s no centre, nor any voluntary or mmposed
circumference, but all 1s, all are one equal Eeing, one
1dentrcal spirit The bliss soul finds and feels itself every-
where , 1t has no mansion, 1s amketa, or has the all for its
manston, or, if 1t hkes, 1t has all things for 1ts many
mansions open to each other for ever. All other selves are
entirely 1ts own selves, 1n actron as well as 1n es<ence. The
joy of contact 1n diverse oneness becomes altogether the joy
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of absolute 1dent1ty 1n mnumerable oneness, Existence 1s no-
Jonger formulated in the terms of the knowledge,because the
known and knowledge and the knower are wholly oneself
bere and, smnce all possesses all m an mtimate identity
beyond the closest closeness, thereis no need of what we
call knowledge All the consciousness 1s of the blus of the

Infintte, all power 1s power of the bliss of the Infinite, all
forms and activities are forms and activities of the bliss of
the Infinite”

“The soul lives 1t 1s not abolished, 1t 1snotlostina
featureless Indefinite. For on every plane of our existence
the same principle holds, the soul may fall aslezp ma
trance of self-absorption, dwells in an 1neffable intensity of
God possession, live 1n the highest glory of its own plane,—
the Anand loka, Brahma-'oka, Baikuntha, Go-loka of various
Indian systems, - even turned upon the lower worlds to
fill them with 1ts own light and power and beautitude

“The Divine on the Ananda plane 1s not incapable of a
world-play or self debarred from any expression of 1its
glortes On the contrary, as the Upnishad

msistsy  the
Ananda 1s the true creative principle

For all takes birth.
from this divine Bliss , all 1s pre-existent 1n 1t as an absolute

truth of existence which the Vigyan brings out and subjects
to voluntary limitation by the Idea and the law cf the idea.
In the Anand all law ceases and there 1s an absolute freedom
without binding term or limit ”

“Since there 1s on this plane the absolute and the play
of absolutes, it 1s neffable by any of the conceptions of our
mind or by signs of the phenomenal or ideal realities of
which. mind conceptions are the figures in our 1ntelligence.
These realities are themselves indeed only relative symbols of
those 1neffable absolutes The symbol, the expressive
reality may give an 1idea, a perceptton, sense, vision,
contact even of the thung itself to us, but atlast we get
beyond 1t to the thing 1t symbolises, transcend idea, vision,

contact, pierce through the i1deal and pass to the real
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tealittes, the identical, the supreme, the “timeless and
«eternal, the infinitely infinite

3fx & amatea’ gaE_ agad aar
famedazddo ad=afa ar 25 1 43 1

XVIII-63 The Lord thus says —Thus this wisdom, a
secret greater than all secrets has been revealed by Me
to you. Deeply and fully refl ct on 1t and then actas
you desire

|aquAY W 20y A 9% a9 |
2R & eafufy adt agarfo & fim o §g o

XVIIi-64 Again hear My Supreme Word, the greatest of

all secrets Since you are ratimately beloved to Me, T

will speak 1t to you for your benefit
HEHRT E AG®! \AISTY AT AT |
waTadsata gt & afastd fadsfa &0 &y o

XVIII-65. Merge your mind mto Divine mind (Manmana),
your heart’s vital emotion into Divine Emotion and
to devotion (Mad-bhakto), and your physical activity into
Divine Cosmic sacrifice (Madyajt) Thus surrendering
vour entire being to the Divine (Namaskuru), you shall
truly reach the Supreme Divine As you are dear to
Me, I give you My true and solemn pledge.

gaqaieafcase aiE qOF = |
og @r gy Aafasath ar g 1 &5
XVII-66 Abandonmng all dharmas or duties of the lower
being, take refuge solely mm Me and 1 will deliver you
from all sins. Do not be perpleved any more.

X VII-67. Let this not be spoken by you to one governed by
his lower nature devoid of askests, devotion and service,
not the least to him who despses and belittles Me (lodged

n the human body)
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XVIi-68. Undoubtedly that devotee will come to Me whe
shall proclaim this message of supreme secret to My other
devotees

XVII-60., No other man can do better than he who 1s most
dear to Me and no other man can be dearer to Me thar
he 1n this world.

XVII-70., One who shall study this sacred discourse of
Mine, by him shall I be worshipped with the offering and
sacrifice of knowledge.

XVIII71 One who with faith and without scepticism
listens to this discaurse, also gets liberated and attains the
happy world of the righteous

XVIII-72 Have you heard this, O, son of Partha with a
concentrated mind ? Has your deluston caused by
1gnorance been cleared O, Dhananjaya ?

XVII-73. Arjun said . My deluston 1s destroyed and know-
ledge regained through Your Grace, O immmutable One
My doubts are dispelled and now I am resolute and firm
I shall act according to your words

XVIII-74, Sanjay said: T heard this marvellous dialogue of

Vasudeva and great Partha and as a result my hair
stands.

XVII-75 It was the grace of Vyasa that I heard this
supreme secret of this Yoga directly from Lord Krichna,
the divine Master of this Yoga, who himself declared 1t

XVIIt-76, O King, rememtering, remembering this marvel-

lous and sacred dialogue between Keshava and Arjun, I
rejoice again and again

XVII-77 Remembering, remembering, also that most
marvellous form of Har, great 1s my astonishment, O
King [ rejoice agan and again

XVIIL 78. Wherever 1s Krishna., the Master of Yoga,
wherever 1s Paitha, t! e archer, assured are there glorys
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victory and prosperity, and also there is the immutable
Law of Right.

Know then yourself ; know your trueself to be God
and one with the selves of all others ; know your soul to
be a portion of God. Live in what you know ; live in
the self, live in your supreme spiritual nature, be united
with God and Godlike, Offer, first, all your actions asa
sacrifice to the Highest and the One in you and to the
Highest and the One in the world ; deliver last all you
are and do into his hands for the supreme and universal
Spirit to do through you his own will and works in the
world.

(Sti Aurobindo in The Message of the Gita)

Thus ends Chapter XVIII entitled “Moksha Sanyas Yoga.”

—GEETA V1HAR ENDS~



