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INTRODUCTORY NOTE

THE tutle of the book 1s Heritage of Vedic Culture

Jawaharlal Nehru wrote in The Discover) of India ‘What 1s my
mhentince? To whatam Ianheir? To all that humanty has achie-
ved durmg tens of thousands of years, to all that 1t has thought and
felt and suffered and taken pleasure 1, to its cries of triumph and
its bitter agony of defeat, to that astonushing adventure of man
which began so long ago and yet continues and beckons to us To
all thus and more 1n common with all men But there 1s a special
hentance for those of us of India ~ something that 1s 1n our flesh
and blood and bones, that has gone to make us what we are and
what we are likely to be’

‘That inhentance which in the words of Jawaharlal Nehru 1s mn
our flesh and blood and bones 15 contaned 1n the wisdom of th§
Vedas, the Upanushads, the Gita, and all these we know and
designate as Vedic culture

The present book 1s an exposition of the fundamental tenets of
Vedic culture These have been inherited by those of us who look
to the past with pleasure, pride, and prestige

Professor Satyavrata Siddhantalankar 1s a prolific wnter on
Vedic thought Dr S Radhakrishnan while writing the Foreword
of his translation of the Upamsshads has said

‘The texts of the Upanishads are not to be read simply They
are meant for meditation  The very first verse of Isha Upamshad
makes out that this world 1s a perpetual procession of events where
everytlung supersedes another But this passing show 1s not all It
1s informed by the Supreme Spnt, enveloped by God We should
not look at the world merely from the outside as a succession of
events but perceve beneath 1t the burning intensity of sigmficance
which penetrates the succession Every occasion of the world 1s a
means for transfiguring our msight By renouncing everything we
become the lords of everythmg*

Contmnuing further regarding Professor Satyavrata Siddhantalan
kar’s exposition of the Upamshads he says ‘I am pleased to find
that Professor Satyavrata who was for some years Vice Chancellor of
Gurukula Unmiversity, Hardwar, and 1s well known as the author of
many important works in Hindi on Ancient Indian Culture, Educa
tion, etc , has now written an exhaustive tccount of the Upamshads *
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Corresponding to his translations of the Upanishads Professor
Satyavrata Siddhantalankar has also written an exhaustive ex-
planatory translation of the Bhagawad Gita. In its foreword the
late Prime Minister of India Shri Lal Bahadur Shastri remarked
that it is an enlightening and thought provoking thesis written in
a very lucid style, and meant both for the academician as well as
the common man.

With such credentials it is needless to say that Professor Satya-
vrata Siddhantalankar together with his associate author S. J.
Taraporevala is a fit person to write on the Heritage of Vedic
Culture. It is this heritage that has inspired, still inspires, and will
continue to inspire the Indian people.

After Independence there has been growing consciousness in
the educational system of the country to learn more of our ancient
heritage. Most of the universities have prescribed curricula to
meet this urgently pressing demand. Moreover though there has
always been a substantial degree of interest and appreciation in
the West for Vedic thought and culture, in recent years the desire
to gain a knowledgeable insight into the same has grown deeper
and intenser.

It is therefore hoped that this book will meet the demands of the
universities as well as the persons of the West who desire to know
about India’s cultural heritage. This heritage has survived through
the ages and penetrates deeply into the everyday life of the people
of this ancient most culture and civilization.

Sdj- M. D. DAVID
Lecturer in History and Indian Culture

Wilson College,
Bombay.



PREFACE

IN recent times there 1s an upsurge of persons m Europe who are
anxious to overhaul and completély reconstruct the social structure
of the modern world These people endorse the widely prevalent
view that whatever has been achieved so far in the course of evolu-
tron has been based only on selfishness, jealousy, distrust, hatred
greed, avarice, and aggrandisement  And since these elements
have ultimately led to restlessness and war, thus thinking intelligentia
proposes to substitute them with the other and the exactly opposite
qualities of truth, love, sympathy, self-abnegation, and sacrifice m
order to create a new world  The emergence of this type of spiritual
awakening m Europe which 1s the stronghold of materialism 15 not
surprising 1n the context of the degenerated present conditions

But centuries ago, Indtan saints and sages had come to the con-
cluston that the elements on which materralism was based were
without content They upheld that humanity could not move even
one step forward by making them the basic principles of ife  This
factual statement 1s corroborated by experience For how far has
the world advanced by making jealousy, distrust, hatred, anger,
lust, greed, and attachment the basts of social reconstruction? The
spiritual thinkers of India went to the extent of propounding that
materialism could not even survive without the constituents of
spinttualism  Is there any matenialist who considers humself to be
following the right code of conduct when he indulges in murder,
falsehood, theft, dishonesty, and licentiousness? No, not even
one, but why not ?

If 1t 1s upheld that only that which 1s wisible 1s true, and that
the mwvisible 1s not true, then selfishness can and must be the supmum
bonum of life In this context selflessness, service, love, friendliness,
brotherhood, and benevolence can be considered night only when
they help to achieve some personal, selfish end and wrong when
they obstruct 1t Yes, this should necessarily always be the matera-
Distic point of view It 15, however, amazmg to note that even the
matersalists speah Iughly of those very elements which are valued

as essentials by the spirtualists  TIs it not surprising that even the
matenahsts hesitate to give up totally their allegiance to truth,
love, honesty, and other similar elements? The reason 1s not far
to seek
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The materialists also realize that ultimately it is truth and not
untruth which both works and survives in the world. They readily
admit that it is fove not jealousy, sympathy not hatred, co-opera-
tion not antagonism, and non-violence not violence which mitigate
the harshness of the machine of life.

However, it cannot be denied that truth, love, sympathy, non-
violence, ctc., which are the universally recognised essentials of
spiritualism, are not accepted as basic tenets by materialism. In
the ultimate analysis it will be found that in practice materialists
adhere to them only so long as they fulfil their personal ambitions
and do not hesitate to abandon them the moment they seem not
to subserve their interests. Their conception of truth and falsehood,
of honesty and dishonesty, also undergoes a change in accordance
with this criterion. For example, to the materialists, truth turns
into falsehood if it comes into conflict with their aims and objectives,
and falsehood occupics the lighted niche of truth if it helps them to
further themselves. For them, honesty is the right code of conduct
if by practising it something is gained. Dishonesty will be equally
welcome if it pays more. Their ideal, in the words of Shakespeare,
is: ‘Let me if not by birth, have lands by wit: All with me’s meet
that 1 can fashion fit.

In the bridge game of materialism, the trump card which every
materialist holds in his hands is ‘no criterion for myself, all criteria
are for others.” And the tricks he plays to complete his rubber
are: ‘truth is not for myself, but my temper is for the liar,” ‘corrup-
tion is for me, but honesty is for my neighbour.” But even the
materialist finds this outlook in the long run to be self-contradic-
tory. How is it possible to live a life of falsehood and dishonesty
but at the same time to expect truth and honesty from others?
This self-contradictory outlook cannot sustain itself and therefore
it cannot be upheld. The belief which is indispensable in our dealings
with others is: ‘what is good for others must be good for me too,’
and ‘I must do unto others as I would others do unto me.” If it
be necessary for the smooth sailing of our own boat that others
should manifest truth, honesty, and love, is it not equally incumbent
upon us to manifest the same qualities for the proper maintenance
of harmonious relations- with others?

This is the reason why even in the very midst of materialism, we
cannot completely divorce ourselves from truth, non-violence,
love, non-attachment, self-surrender, and sacrifice. Truly these
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qualities must rematn a part and parcel of our being howsoever rank
matenalistic we may be Regardless of any knowledge, desire, or
effort on our part we mvariably discover that truth, love, and good-
ness are trumphantly marching ahead leaving falsehood, hatred,
and corruption far behind The hound of goodness 1s swifter than
the stag of evil Why 1s 1t s0? It 1s so because these elements are
permanent, eternal, universal, and cannot be separated from our
being despite the worst influences of materialism It 1s these spiritual
elements which lie buried deeply i the very foundation of the
world structure The Vedic saint declared ‘On truth stands this
carth’* 1In pronouncing this he indeed revealed the reality which
could not be shattered or falsified through the course of thousands
of years of the materalistic epoch

It 1s undemable that some of the elements proclaimed by matena-
Lists in the composition of the world structure are factual But
the uruqueness of the Vedic philosophers lies 1n apprehending some
other basic and fundamental elements These if withdrawn from
the world will lead to the collapse of its structure like the house
that was built on the sand by the sea It 1s these philosophers who
gave birth to Vedic culture, 1t 1s they who made these elements the
basis of their scheme of lfe  Readers will have a glmpse of these
elements mn the course of this book

The difference between a number of books on this subject and
this book lies 1n the fact that whereas the former discuss Indian
culture 1 1ts outer aspects, the latter 1s an attempt to discuss 1t 1n
its nner aspect  For instance, while most of the books confine
themselves to the study of its time, 1ts ongin, and 1ts historical in-
fluence 1n different parts of the world, this book explans 1ts inner
meamng, 1ts scientific, psychological, and spinitual background
1t also explains the outlook of Indra’s saints and sages towards hife
and the way they had translated mto action the main elements of
Vedic culture as visualised by them

A significant feature of this book 1s that singly by itself nerther
materialism nor spiritualism has been advocated to be the correct
approach to Ife  Rather 1t 1s mamtained throughout the treatment
of the subject that true religion and true philosophy lie m an all-

h  Thus it p a synthesis of materralism

and spmluahsm Several xmporlant Western philosophical and

* wgaratar gt (EEz, tefey/t)
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psychological concepts have also been synthesized with the Vedic
views. It is these contributions that make the approach original
and pragmatic. The gencrally prevalent view that East is East
and West is West and never shall the twain be met has been trans-
formed into the fact that both their melodies can be harmonized.
This alone can ensure the twenticth century pilgrim his progress
along the carthly journcy.

We are indebted to Mr. M. D. David for his Introductory
Note and many uscful suggestions that have enhanced the utility
of the work.

Our grateful thanks are due to: Mrs. Chandravati Lakhanpal
who has been a constant source of inspiration and encourage-
ment; Mr. & Mrs. Vijay Krishna Lakhanpal for their help in the
course of the preparation of the book; Mrs. J. H. Taraporevala
and Mr. Russi J. Taraporevala for their active interest and co-
operation; Mr. J. A. Lobo, Mr. S. D. David, Miss D. H. Sahiar, for
undertaking and cxecuting certain works pertaining to the book;
and lastly the staff of Leaders Press Private Limited for all their
care and attention in the printing of the work.

SATYAVRATA SIDDHANTALANKAR
S. J. TARAPOREVALA



CONTENTS

Mot
INTRODUCTORY NOTE i
PREFACE n
PROLOGUE Wi
Introductory — Antiquity of the Vedas — Scope of Vedie
iterature — The four Vedas — Chssification and contents
of the Vedas — Nine Brahmana Granthas — Eloven Upar -
shads or Aranyakas — Six Vedangas — Four Ups-\ad~
Six Darshanas or systems of philosophy — ar o A=
to show the branches of knowledge that exsted 1~ the Y od -
period — Bhagawad Gita
Chapter
1 THE CENTRAL THOUGHT 0O 1rpir~
/O CULTURE
Introductory — Cnlization s mates’ To St r=
spinitutl — Civilization 2nd o, -
Jomtly as well as severalh — Clzzr »~ ~
central domunant ydex —The o Io-~
Vedic culture
Il VEDIC CULTURE &ND TEI ID*7iine -
/ IDEOLOGIES o
Q Introductory — Cz
Caprtalism 253 =
Socialism 233 Coz g
man's fixt oz g 2ee R
nature f ms— 0 v 7 = - :
- y
HI NISHKAMA F47'%% — Sisperpprerts A 8

ACTIOY

mxns oof

2z

147



Xy

Hitpntg o VDI (L IUTE

Chapter

1AY

vV

neee Ke he 7 cead s an explonation of R

e o

S FLTRY EERRENY P poath of Yopa and the path o
s o

S ond h}.l ;"H?-» ;;"f:‘. sonrarged [he §1rn§1’;;:'x AT

] .
e tonunotopm of o ten bt the renpnonton of the

fout, ob oo cotton oy th aotution to the problopt—
Sclile cnton ponet wnp s oble Why shagld we
not bope for e reaalt 70 Revelshion of the Divng
Form

THE LAW OF KATNMA

Introductory Korma and the Jaw of casation --
Inesitabubity i the Liv of conation Cyclic nature
of the Law of catation w Incvatability and oelic
nature of Kiarnie Fate amd the Karmic wheeli a
question Karmu and modern science - - Karma and
different relimons Fate or  self-determination: @
dilemma - - Three cateporion of Karmus: static, dynes
mic, acting s freedom of action possible ?—The
difference between the causal and Karmic faw—
Emotional impulse iv the cause of every Karmic
eycle -~ Bhogt  Yoni and Karma  Yoni — Karmic
eyele can be discontinued - The real problem of any
Karmic cycle: impulses and emotions

ATMA TATTVA — THE LIFE PRINCIPLE

Introductory — Relationship  between Atma tattvd
(the life principle) and the body — Nature of Atm?
tattva (the life principle) — Two attributes of Atma
tattva — identicalness and separatencss — The power
inherent in Atma tattva — Evolution and develop-
ment of Atma tattva through five sheaths — Food
sheath (Anna Maya Kosha) — Vital breath sheath
(Prana Maya Kosha) — Mental sheath (Mano Maya
Kosha) — Supramental  or  intellectual ~ sheath
(Vijnyana Maya Kosha) — Bliss sheath (Ananda
Maya  Kosha) — Relationship of these sheaths —
Atma tattva in  microcosm and macrocosm —

Atma tattva with reference to this and the other
world



CONTENTS

Chapter

VI

Vil

ol

AHANKARA AND ATMA — EGO AND SPIRIT
Introductory — Ahankara or the ego 1s the basis of
all evolution — Matter and 1ts mamifestation Ahankara
1s subservient to the spinit—Ahankara leads to selfish-
ness but spint leads to selflessness — Journey of hife
only begins but does not end with Ahankara -— Con-
flict between the ego and the spinit — The place of
Atma 1n spirtual outlook on Iife

THE LIFE PRINCIPLE AND UNIVERSAL
BROTHERHOOD

Introductory — True evolution 1s to obliterate the ego
and awaken the spirit — Ego 15 the cause of selfishness
— How Vedic culture overcame Ahankara or the ego —
Famuly, group, soctety, nation, country all arc mani-
festations of Ahankara or the ego — The aim of Vedic
culture 1s to replace I-ness by unnersal brotherhood

THE ASHRAMA SYSTEM — FOUR STAGES IN
THE JOURNEY OF LIFE _

Introductory — Outlook of Vedic culture  Synthests

etween materialism and  spitualism — Brahma-
charya stage: the first stage — Grihastha stage: the
second stage — Vanaprastha stage: the third stage —
Vanaprastha Ashramas of the Vedic period — The
economcs of Vanaprastha -— The educationz! zspect
of Vanaprastha — Sanyasa stage: the fourth and tbe
final stage —'Service to humamty zed Szoyzis —
Selflessness and Sanyasa

THE THEORY OF SANSKARAS —THE pUIL-
DING OF A BETTER MAN

Introductory — The systen ©of Seotrzzy - e
foundation for the making of 2 Sezer p-- — i
nnpur‘c Sanskaras of previous T ver 2o vy “uf ofi D
pure Sanskaras of only this preser Gfe” — 31 n D
Sansharas can be changed by “ne @sneenne 17
tion of new ones —S teen Toel -
Sanskaras — Post-ratal Sanst g,

Xv

Page
82

101

118

A



Xvi

fCﬁlpt
X

9

X1

XII

HERITAGE OF VEDIC CULTURE

cr

THE THEORY OF VARNA VYAVASTHA —
SPIRITUAL BACKGROUND OF SOCJAL
STRATIFICATION

Introductory — Difference between Varna and Jati
or caste — Difference between caste and class —
Class based upon division of labour results in class
conflict — Spiritual nature of Varna — Details of
the four spiritual propensities — Division of labour
is a part of Vaishya propensity only — A co-ordinated
and well balanced social evolution was the aim and
objective of the Varna system — Use of the word
Varna in the sense of a profession — All are Vaishyas
in the modern age — Materialistic outlook leads to
price inflation and exaggerates the significance of the
coin — How Vedic culture reduced the importance
attached to money — It is the function of the State to
co-ordinate propensities with professions — Varna
system and division of labour compared and con-
trasted — Varna system and Plato

MODERN MATERIAL PSYCHOLOGY VERSUS
VEDIC SPIRITUAL PSYCHOLOGY

Introductory — Mind and soul unknown and un-
knowable — Modern psychology is a material psy-
chology — Modern psychology studies behaviour —
Material psychology versus spiritual psychology —
Mind and soul not entirely unknown and unknowable
— Nature of the soul: Jagrata, Swapna, Sushupti —
Dialogue between Prajapati and Indra — The superi-
ority of spiritual psychology to material psychology
is established through its pragmatism — Spiritual
outlook on life

MATERIALISM VERSUS SPIRITUALISM

Introductory — Mastery over nature or mastery over
self — Ahimsa or non-violence — Satya or truthful-
ness — Asteya or non-stealing — Brahmacharya or
self-control — Aparigraha or dispossession — Biblical
Commandments and the Buddha’s Eightfold Path

Page

169

195

217



Cezr

KM MATERIAL SERITUALISM

¢

ooy — TR IR B oy et o Y ey o

T remlie — TR ooy gl e g ol
el zrmlal o Vel wfhiee 4
frormome rmEEImnew o mpmee-l adlemrg st

e

oo sl o = elo st —Fraptid
R apevesied i rm—— ¥ e
oo

ErRe Tawo vl W G
e s S 1 ARt B
(ot Ty W ErEdD pul. ~ Flen “iffilacene
o sl femme — 300 r ememe [ufr of
Szl STt e Do g 47 g oo

o g
TRAIEIZTED AL T 2T 8 YOOA A
FEER VI

Yo
frfeme— Ve

=zl et the i |
JoSor ooy, o A

s A gy Jhe il
Tewmr S Voo ozmz 4o e omlod o
s Lty anl Yo
STED —TEm e mew wTem o g, B ttapy ant
Yrm mmem o Tmmomemoess 1 Jhe ot
e o T 2o o Lo gritlim @
Smmeen i e o~ Fougmt ol
= - - - - 4 b
Tl T L g s

Fage
e

744



.. crerm ey e s e w g parny v
A FIARTT O O RN TUULIURE

e et
.- . .. - — . ot n
] v A PO et mT e e S ar s oo
TR L = TR VT T — N0 T TVUL T LD NS RO
" e e— I TSP p g PRI B G T .- T gy
P e O B i e L R PR S L R DY B
J'~:-.-~y.—--.‘<-,-: e R e ke b r

PR A TR ORGSR

T} e menmiar A et i (v e n TR s mela
p crmen amee i vas S emestwesrlaa e nlad

P £ 37 e -

- IN RLLLETN LT e AT

3 5 - T e e v QPSR S P T P A P' ‘

SWELTTL = WL ‘2 CIL WLL Ll INT e n“&j"‘\
=

Ny e Tosoasd cmt LA s S T S Y T ha

DA —iTTDLIUN T — L, PSSV TR — L S

Tantee fa®2 2. 4%

llond P I Bk ]

—— P—

Aol BN ey

rrilosi s

L]

APPINDIN — TRANSCENDENTAL MEDITA-

y . — s .

P B . - * N o P Lmpe

Imirafiioiom — Teohmiove tn reack the transcesc
>

——— 3 e I - Poner of ke

omint — 120w grer the Y a2 ovt — Pover of the

i PO KRGO AN

~ T PAGE FOLDER CONTAINING
LUSTRATIONS OF THE YOGIC ASANAS

tyy
[ %]
-3

39

Ly
wn
[ )
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As surely as the roch resist’th the bilfows ard the shy ;
For ut teacheth thee O Man, that no matter + here
thou art or what thou hast,

If thou followest its three-fold psr, Er symer—
Non-Attachment—Renunciatior, 1521 153 r oFt'%cs Fo
Sorever blest






PROLOGUE

THE curtamn for the pageant of this culture rose i India with
its primary scencs comciding with the first chirping of the birds
from out of the forests of this holy land  Since then many have
been the performances staged by 1t through the span of time and
1 the expanse of space Each performance can nightly be looked
upon as a lever or the motivating force for its drama to move on
and survive to this day  Its various concepts have crystallized them-
srlves 1nto notes which have been played upon the flute of history
And the sounds of 1ts music are known to have been heard from
flowering rosebeds of prosperity to thorns, thustles, and briars of
adversity through glen, thicket, wood, and dale from ficlds of
battle where men have waded through blood to the peace and quiet
of a winter’s fireside

It 1s therefore befitting in the present context that the torch of
our 1nvestigations be first spotiighted on the existing books, records,
and other evidences which have survived through the centunes
Thesc should be considered to_be the bridges constructed over the
waterways of time on which the traffic of the knowledge of anti-
quily has Wwheeled iiseil to the present day

Antiquity of the Vedas

According to Max Muller, the great Indologist, the Vedas arc[
the oldest books 1n the hbrary of mankind Wrniting about the
Rig Veda Sir W W Hunter sud that the age of this venerable
hymnal was unknown

In Homn Yasht of Zend Avesta {1 24) there 15 a reference to
Hom1 who deposed Keresham from his sovereignty  The latter’s
Tust of power had so much sncreased that he forbide Atharva’s
repetition of Apam Avshtish* in the former's hingdom Dr Haug

* e 2l afwed ardt ey dred o dreferr ) (9d 35-0%)
‘The hymn Shanno Devt Rablushtaye Apo Bhavanta Pumve 1s the twelfth
Vansra of the thirty sixth chapter of the present Yayur Veda  Butin Patanjali s
Afaha Bhasina in Paspashanhik (first chapter) where mention has been mad~
of cach of the four Vedas by citing thetr first hvmns Shanno Dot Rablushiare
Apo Blavanmt Puarve has been mentioned as representing the Athana Vedt
Tius shows that at Patangali s ime Atharva Veda began with the hvmn Shanno
Devt Rablishiaye Apo Bhavartu Pitaye 1t appears, there! ants

xx
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says that in this context Atharva and Apam Avishtish refer to the
Atharva Veda. The first hymn (Mantra) of the Atharva Veda is
Shanno Devi Abhishtaye Apah which is the reversc of Apam Avish-
tish rcferred to in the Avesta. The text here seems to refer to the
controversy raging between the two branches of Aryans, that is,
the onc which settled down in Persia and the other which crossed
over to India through the Indus (Sindhu). Both were nursing
animosity against cach other, for rcasons best known to them-
sclves. The result was that the Vedic deity Indra was regarded as
a God by the Indian Aryans and was called a demon by the Per-
sian Aryans, whereas Ahura (Asura) was called a demon by the
Indians and a God by the Persians. If Zoroastrianism were to be
placed at 2000 B.C. as has been donc by some historians, then
the reference in the Avesta to the struggle between the Vedic and
the Persian branches of Aryans must take us to a much earlicr
period with regard to the antiquity of the Vedas. For the struggle
referred to must have taken a precious good time to take a virulent
form amongst people who belonged to one and the same stock.

B. G. Tilak basing his calculations on astronomical data avail-
able in the Vedas as well as on the descripticn therein of a con-
tinuous dawn, which is a phenomenon of the Arctic region, carries
the date of the Vedas to 8000 B.C.

N. B. Pavagi relying on geological data has taken his calcula-
tions to 70 million B.C. for the origin of the Vedas.

A. C. Das in his Rigvedic India quotes descriptions from the
Vedas which, according to geological hypothesis, could have be-
longed to the Miocene or the Pliocene epoch. The age of these
epochs is to be computed backwards from the present day by someé
hundreds of thousands if not millions of years.

Scope of Vedic Literature

Despite the antiquity of the Vedas accepted by the Eastern as
well as the Western scholars, the Vedic period extends from the
date of the origin of the Vedas to the time of the Bhagawad Gita.
Dufing these centuries, Vedic culture grew, took its shape, deve-
loped, and spread far and wide both within as well as outside India.
Vast is the literature which contributed to the growth of this

prohibition of the recital of Apam Avishtish in his kingdom reflected the anta-
gonism between the two branches of Aryans, one representing the Persians and
the other the Atharvans or the followers of the Atharva Veda.
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culture The fountambead of this cultute lies tw the Vedas which
contamn the germs of ail the concepts dommatiag the indwviduat
and social Ife of the Vedic people  But we shall also wclude afl
the Dterary wotks that grew up through the course of years up
to the Epic persod, that is, the ume al which the Gita was wutten,
1n the category of Vedic literature  For m most of them Wwe come
across collections and lengthy expositions of Vedic 1deology, and
1n Milton’s words they ‘preserve as a vial the porest effieacy and
extraction of that Twing wtellect that bred them’
The prancipal constituents of the literature which contributed 1o

the growth of Vedic culture may be classiied as Tollows ¢
1 the four Vedas,
2 nune Brahwana Granthas,
3 eleven important Upanishads,
4 six Vedangas,
5 four Upa-Yedas.
6  six Dashanas, and
7  the Bhagawad Gita
fl“hc Four Vedas

The Vidas are four m number, namely

Rig Veda,

Yajur Veda,

Sama Veda, and

Athary1 Veda

The word Veds meaps knowledge These Vedas are regarded
as the reposttones of Aryan wisdom  They are called Shrust which
means the sisdom transmitted {rom the teacher to the taught or
iro;nlsxrc :: scn by means of oral instruction According to Vedig
radition the Vedas are said to fuve been reveale
of creation to four Rishis et e begnnung

Classification and Contents of the Vedas

m’ls‘r;::;orl: h]::; 1}: th:t ‘l,hz present classification nto four Vedas
Y Mahatsht Veda Vias as ongmally the Ved:
was embodied tn stray hymas (Manty s o
s,
podtry, prose, and song  Afierelass, ﬁga)jan h:;s: th;ng,:afgw;gre .
K%Lgl_r‘g_mummxmmagm Yajur, and Sama Ve mi:
€da was
A5 T Py Y 3 Tuscellaneous comy on

ed tmto three categories, namely, prose,
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poetry, and song, the knowledge contained in the Vedas is called
Trayee Vidya. Trayee means three, Vidyra means knowledge. Veda
Vyas was only a compiler and due to this compilation the Vedas
were called the Samhitas which means compilations. But the
Samhitas were not very accurate compilations with regard to these
thrce forms of literary expression in which the Vedic wisdom
was contained. Thus even after this classification each Veda
may contain poctry, prose, or song though principally Rig Veda
contains poetry. Yajur Veda contains prose, and Sama Veda
contains song. Atharva Veda is a miscellancous composition.
As rcgards the contents of the Vedas, Rig Veda primarily deals
with Jnyana (knowledge), Yajur Veda with Karma (action), and
Sama Veda with Upgsana. (worship). Atharva veda deals with
miscellaneous subjects. Juyana, Karma, and Upasana is the mental
triad representing knowing, willing, and feeling which are the three
principal functions of the mind. In Vedic terminology we say that
‘ Rig Veda deals with Juyana Kanda, Yajur Veda with Karma Kanda,

and Sama Veda with Upasana Kanda. The word Kanda means a
section or a branch of knowledge.

Nine Brahmana Granthas

After the four Vedas come the Brahmana Granthas. These
_ represent that portion of the Vedic literature which contains the

¥) \rules for the employment or incantation of hymns at the various

sacrifices (Yajuyas). They also dilate upon the origin of thesc
Yajinyas and contain detailed explanations with occasional lengthy
illustrations in the shape of legends, stories, and parables. Some
authors regard the Brahmana Granthas as part of the Vedas but
actually they are explanations of the Vedas. FEach of the four
Vedas has its own Brahmana Granthas. Grantha means a book.
The principal Brahmana Granthas are as follows :

Aitareya,

Ashvalayana and Kaushitaki,

Sankhyayana,

Shatapatha,

Panchvinsha,

Shadvinsha,

Tandya,

Jaiminiya, and

Gopatha.
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mention and attention. They are :
Isha,

Kena,

Katha,

Prashna,

Mundaka,

Mandukya,

Taittiriya,

Aitareya,

Chhandogya,

10. Brihadaranyaka, and

11. Shvctashvatara.

These Upanishads are a part of the Brahmana Granthas. And
it is through the relevant Brahmana Granthas that some of these
Upanishads are connected with any one of the four Vedas. But
certain Upanishads are directly a part of the respective Veda, €.8.
the Isha Upanishad is the 40th chapter of the Yajur Veda.
Brihadaranyaka Upanishad is the last chapter of the Shatapatha
Brahmana, which is linked to the Shukla Yajur Veda. Briliad
means great, Aranyaka means belonging to the forest. The teachmgs
cnunciated in a great, thick forest inhabited by the Vedic Rishis
are incorporated in this Upanishad. Herein Yajnyavalkya is the
principal participating exponent. Katha, Shvetashvatara, and
Taittiriya. Upanishads are a part and parcel of the Brahmana
Granthas belonging to the Krishna Yajur Veda. Aitareya Upanishad
is a part of the Aitareya Brahmana Grantha which is linked to the
Rig Veda. Kena and Chhandogya Upanishads belong to the
Brahmana Granthas which are connected with the Sama Veda.
Mundaka, Mandukya, and Prashna Upanishads belong to the
Brahmana Granthas related to the Atharva Veda.

One may ask: what is the difference between the contents of ﬂ_le
Brahmana Granthas in general and that of the Upanishads In
particular if the latter are a part and parcel of the former ? In
order to answer this question, we must understand that the ¢x-
ponents of the Vedas or the authors of Vedic literaturﬂﬁong?d
to two different schools of thought. The first school believed 12
what we may rightly consider to be the ritualistic interpretation of
the Védas. This school indulged in the performance of elaborate
sacrifices or Yajnyas with the head of the family playing the role
of the host (Yajamana). They engaged priests or Purolitas to

R Ci S U ol e
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perform the ceremony with the object of propitiating the deities
with oblattons This they thought would enable them to attam
heaven or to fulfil their cherished deswres The second school
beheved that such performances were me; less T were

of no avail whatsoever 1n_the realizatr f the final goal of life
It 15 duc to this co-existence of both these schools of thought that

the Brahr g N *ualistic
as wella - » . s were
not the p . ) . /mtings

of different Rishus who belonged to the one or the other of these
two schools The philosophical school belongs to the Upamishads
or Aranyakas

The main teachmgs of the Upanshads are that macrocosmucally
the world of maticr has the Suprcme Spinit ammating it, and
microcosmucally the physical body has the individual soul breathing
Ife 1nto 1t The ultimate reality 1s neither the world of matter nor
the physical body, but the Spirit Supreme 1n the cosmos and the
tndividual soul 1n the body with its senses  The ultimate goal of
human life 1s not the attainment of heaven or Suarga as visualized
by the mtualists for this 15 non existent  Rather the ultimate as-
pro_ . CET R
ter . . " . - . .
an - - . .
" " R . .
Listic aspirations of the Brahmana Granthas, both the schools
continued to sway the mmds of men of the Vedsc age, and still
continuc to flounish i Indian thought

Six Vedangas

After (;\C four Vedas, nmin¢ Brahmana Granthas, and cleven
Upanishads, there developed another branch of Vedic hterature
Anown as Vedangts Fedameans the seupturc, dnea meansa b
Thus Vedingah_means the imb of the Veda-body Vedangas are
certain classes of works or treatises, which are regarded as aunlinry
members of the Vedas They are designed to aid tn the correct
pronunciition and interpretation of the texts as well as the em-
ployment of the night Mantras 1n the respective ceremonies  They
are six 1n number and arc known as ¢
1. Shiksha (the science of properarticulation an onu n).
2 Chh1nda (the science of prosody),
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Vyakarana (grammar),

Nirukta (ctymological explanations of difficult Vedic words

Jyotisha (astronomy), and

Kalpa (ritual, institutional, or ceremonial).

For our purpose the Kalpa is the most important of the Vedanga
because it stipulates and amplifics the personal dutics of both a
individual as well as the institutions pertaining to the family an
the socicty. The Kalpas arc also called Sutras. There are thre
broad catcgorics of thesec Sutras. They arc :

1. Shrauta Kalpa or Shrauta Sutras,

2. Grihya Kalpa or Grihya Sutras, and

3. Dharma Kalpa or Dharma Sutras.

Shrauta Sutras arc abbreviated versions of rituals giving in
succinct manner the detailed eapositions of the Brahmana Gran
thas. The Grihya Sutras contain details of the rituals or the sixtee!
Sanskaras that onc was expected to perform from birth to deat
at various stages in one’s lifc. Dharma Sutras arc expositions 0
social relationships coupled with the different forms of soci
classifications, such as the Varna and the Ashrama systems.

S b

Four Upa-Vedas

There is a mention in ancient Sanskrit literature about the fou
Upa-Vedas or the writings which were deemed to be subordinat
to the Vedas, Each of these four Upa-Vedas is attached to one ol
the four Vedas. The four Upa-Vedas arc:—

1. Ayurveda (medicine).

2. Dhanurveda (military science),

3. Gandharvaveda (music), and

4. Shilpa or Sthapatyaveda (mechanics or architecture).

Thus was attached the Ayurveda to Rig Veda, Dhanurveda {
Yajur Veda, Gandharvaveda to Sama Veda, and Shilpa or Sthapaty?
veda to Atharva Veda.

The Charaka and Sushruta which are existent today amol,lgst
the books of medicine were composed in the post Buddhist period
They contain references to other books on medicine from which
they have imbibed certain sections of their knowledge and.thf
Ayurveda is mentioned as one of the Upa-Vedas. Thus it is obvio¥
that some other books must have existed in the pre-Buddhist pert
which are no longer in existence today. Similarly other books of
military science, mechanics, and music must have existed at som®
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time as subordinate branches of the Vedas but these too secem to
have been the victims of the ravages of time

Six Darshanas or Systems of Philosophy

These six systems of philosophy constitute another import-
ant branch of Vedic cum-Sanskrit lterature  They are as
follows

1 Vasheshika Darshan

2 Nyaya Darshan

3 Sankhya Darshana,

4 Yoga Darshann,

5 Mimamsa Darshana, and

6 Vedanta Darshana

The above were the thestic or Astika philosophical schools
There was one athesstic school known as Nastiha Lohkayata, or
Charvaka  These philosophical schools have formulated their own
independent theonies regarding the ongin of tae universe and the
basic eternal entitics

The Vaisheshiha school was founded bv Kanada and lus doctrine
was that the world had ongmated from atoms (Paramanus)

The founder of the Nyaya school was Gautama according to
whom the world of matter was constituted of the five clements,
namely, earth, fire water, air, and sky or cther

The exponent of the Sankhya school was Kapila who, though
not an atheist, dispensed with the necessity of postulating the
cxistence of God 1nd propounded the dualistic theory of matter
(Prakrit) and soul (Purusha)! It would be no exaggeration to s1y
that he anticipated Herbert Spencer and other physical evolu-
tionists more than 600 years before Chnst ( He propounded the
theory of physic1l evolution proceading from Avjahta to Vyahta
from the undefined to the defined from homogeneity to
heterogeneity  His concept was that Prakrir was anert but was
animated by l’uru:luz Purusha w1s to use Prakrint as ¢ vehucle for
its emncipition The goat of every human being was not to Iive
the Iife of subservience to the world of matter but to make use of
matter as 1 master employs and avuls himself of the services of
a senant  {These concepts formed the rocks upon which were
raised the structural foundations of Vedic culture  These concepts
were once igan claborately amphified by Shre Kris t Jes-
tial songs of the Bhagawad Gita
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The Yoga system of philosophy was established by Patanjili
and is regarded as a counterpart of the Sankhya system. The
former deals with the spiritual and the latter with the material
aspect of the various human and cosmic problems. The chief aim
of Yoga philosophy is to teach the means by which the Tuman
soul Thay be divinised. Meditation is laid down as the chief means
of securing this end. And for this elaborate rules are prescribed
whereby the practice of concentration by the mind can be facilitated.

The school of Mimamsa philosophy was founded by Jaimini
It concerned itself chiefly with the correct interpretation of the
various rituals of the Vedas and the settlement of dubious points
with regard to the Vedic texts. It is also called Purva Mimamsi
in contradistinction to the Vedanta school of philosophy Whic}} 15
sometimes designated as Uttara Mimamsa. But to avoid confusion
it is best to call it as Mimamsa Darshana and the Vedanta as the
Vedanta Darshana

. The last of the six systems of Vedic philosophy and culture 15
fthe Vedanta founded by Veda Vyas. It is called Vedanta becaust
it is based on the Upanishads which are the philosophical-cur
explanatory part to the Vedas. It represents the popular panthe-lSthC
creed, for it regards the whole world as being synthetically def“fe
from one eternal principle, namely, Brahma or the Supreme Spirit.

An Hlustration to Show the Branches of knowledge that Existed 19
the Vedic Period

In Chhandogya Upanishad (7.1.1)* there is a reference to N?j';‘liz
who had approached Sanat Kumara for being initiated into p
Vidya. When the preceptor asked him as to how far he had p_roce.e
in his studies, he stated his proficiency in the following subjects

1. Rig Veda, 2. Yajur Veda,

3. Sama Veda, 4. Atharva Vedd, )

5. Puranas (encyclopaedic literature 6. Pitri Vidya (pursinz

on miscellaneous subjects),

7.  Rashi Vidya (mathematics),

Laiad WEISERTT g9Ee r—rmirw?%f{f
AqE A 9599 aaHr g4 =g
e 39 fafer anﬁana?ﬁ%r&r# %jffam
aglfast watawr emfqai  AsedeEm  entd)
qaRgeAEr  Gag WEIseat | (Frar, ©
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8. Daiva Vidya (extra-mundanc science),
9. Nidhi Vidya (cconomics),
10. Vakjo-¥'akya (logic and philosophy),
11. Eiayatana (ethics or politics),
12.  Deva Vidya (knowledge regarding the desties),
13.  Brakma Vidia (knowledge regarding the ultim e erp3tr 14
14, Broota Vidia (physics),
15, Kstarra Vidye (rulitary wisrce),
16. NcisFerre Vidru (2stronomy),
17.  Serre Fil.c (toxicalogy), ard
18. Derc Joz Vidoe (psychalagy of e vpors, ¢ 440 acd
lower clzg.es)

NaraZz By rzoaunted (Rese inureers i Fesieie, o0 sac s
ledge i~ which Ee fiad attaed grofeerey wd M de g -
fact thas Be Bad learic so rmuch he ves enly 4 Wardea ! len
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two armies so as to enable him to have a close view of those whom
he had to fight against./ When Krishna placed him there in the
very midst of the two arrayed armies what did he see ? He saw
in the opposing hosts his uncles and grand-uncles, teachers, maternal
uncles, brothers and cousins, sons and grandsons, friends, fathers-
in-law, and well-wishers. Seeing all these nearest and dearest ones
ready to be engaged in a life and death struggle against each other,
he set aside his bow and arrows and refused to fight. His head was
heavy and his heart was overcome with sorrow.

{ This was the state of Arjuna which prompted Krishna to address
to him a philosophical discourse which not only brought him
round but also enthused him to fight. It is this conversation bet-
ween Krishna and Arjuna that is embodied in the eighteen chapters
of the Gita. It is hard to accept that a battlefied could be an ap-
propriate place for such an elevated and elaborate a discourss
nor can one believe under normal circumstances that it was given
on such an occasion. But if we view life as a great battlefield and
every Wdf\'fdlml as_a_wavering-Arjuna. no better
exhortation can be_sai eavailablein-the recorded files of
human_wisdom than the one we find in_the classical songs of the
Bhgggﬂﬂ_(iGlt& It can rightly claim its place amongst the half-a-
dozen paramount relmous and philosophical classics of the world.

'\Qts/study is a sine qua non for a true appreciation of the cultural
I heritage of the Vedas./

It may be recalled that the Brahmana Granthas are the ritualistic
interpretation of the Vedas but the Upanishads discard ritualism
and lay emphasis on the philosophical and spiritual side of life.

3 About the Gita it has been said that if the Upanishads were to
~be symbohsed as cows, the Gita was the milk drawn out by _th the
Toilkman Krishna from the Upams‘hgg,s.}. Thus the Gita is only
an amplification and exposition of the tuachmos of the Up,,lmslnds
and it carries every anishadic concept to its logical conclusxon

-According to’ ¢ soul is never born nor docs it ever

} die; it is eterna hough the body be slain,
| 1 is not. _ds worn out clotlics
ut on 1 casts, "1 worn

€s SO i . ;;;Vg new
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seam 1n 1ts everlasting garment of existence ! The soul 1s ncapable
of bemg mutilated, 1t 15 proof against fire, impervious to water,
and unaffected by the impact of the outside world 2 It 1s the body
that penshes, not the soul which 1s the impenshable in the midst
of the perishable

Lest the philosophy of the soul should lead one to discird every
earthly conception of existence as was done by the followers of
the Sankhya school of philosophy, the Gita tried to synthesize
Sankhya with Yoga or the philosophy of action * Thus the Gia
has evolved the doctrine of a healthy combination of enjoyment
with rcnuncmu%‘, We shall have ample occtsion and opportumity
to discuss these concepts 1n the course of the book

1Another synthetic approach of the Gita 1s visible 1n the way 1t

has attempted to reconcile the conventional muallsm and philoso
phieal spintualism ¢ The U are  very m de-

nouncing the nstitutional and rituahstic interpretation of the
Vedas as stated 1n the Brahmana Granthas, but solely ecmphasize
therr spintual mterpretation  They discarded the Yaqmyas which
had not only dominated but hnd even overshadowed the lives of
the men and women of those times ("The Gita struck a balance
between ntualism and spintualism by interpreting the former in
terms of the latter  Yaymya according to the Gita 15 not the exoteric
nitualistic performance but an esoteric process going on continuously
within ourselves
And Iastly, the andin L

Indian ¢ 1 thought 1s the emphatic fthe-Yedre

Concept of doing one’s duty without th ctation of a_reward
The Yajur Veda has said "Jena tyahtena bhunpthals_that s, Ine
Lty il aar frem Ay q"nfff ausTIeT |
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in the world with a sense of non-attachment. The Gita has dilated
upon this theme and has made it the fulcrum of its teachings of
Nishkama Karma or disinterested action. Leaving every other
consideration aside we may say that for the contribution of this
thought alone the Gita truly deserves the unique commandeerin,
position that it has earned in the philosophical classics of the.world

We have included the Gita in the category of Vedic literature
because, in the main, its approach with regard to the fundamental
concepts dealt with by it are in conformity with the Vedic view of
Jife.—These concepts are: the existence of a Supreme Spirit qir _direc-
ting the movements of the universe, the eternal nature of the “soul
to which the body and its organs are subservient, the supremacy
of tligPath of action with desirelessness as its motive force, and the
complete self-surrender in every walk of life to the Will Divine.

Though Vedic literature is very vast, we have confined ourselves
to certain portions of it which fall within the purview of the Vedic
period because our main purpose is to deal with the heritage of
Vedic culture. It is hoped that a preliminary knowledge of the
main constituents of this literature will go a long way in enabling
the reader to appreciate its contribution towards the development
of this culture.

Milton has said : ‘a good Book is the precious life-blood of 2
master-spirit, embalmed and treasured up on purpose to a life
beyond life’; and that ‘Books are not absolutely dead things but do
contain a potency of life in them to be as active as that soul whose
progeny they are.” It is in this light that we shall try to interpret
and explain the significance of the philosophical concepts and
social institutions recorded in Vedic literature. As has already been
stated this has survived from ancient and immemorial times to
this day bequeathing to us the heritage of Vedic culture. This
will enable us to realize the depth and intensity of the master
Vedic minds who guided society along the roads of prosperity,
peace, and contentment.




CHAPTIR I
THE CENTRAL THOUGHT OF VEDIC CULTURE

INDIA has achieved dependence after years of foreign
domination We have so far followed the path shown to us by
others, but are now free to chart out our course and shape our own
destiny What will be this course? This s for t:me alone to tel!
1t 15, however, possible to indicate on the basis of our traditional
thought and literature, the path that we had followed and the
direction of our movement for thousands of years before we lost
our moorings

It 1s the firm belief of those who are acq d with the 1
of Vedic culture that the welfare of India as well as of mankid
at large demands the pursual of the same old path shown to us cen-
turies ago by our samnts and sages  If this 1s done India will agam
become the torch bearer and the crown of the world, as she once
was, shiming forth in all her radiant and pristine glory But
what was this path? How can we know 1t? In order to be able to
understand the way of this path we shall have to discover the central
thought of Vedic culture

Qur country 1n the prime of her youth had given brrth to a culture
which was and still 1s different from the other cultures of the world
Therewas a time when the open air of the forests, thc shady trees, nnd
the verdure all around, 21 with subdued silence, P
the same pride of place as that which the crowded and the noisy
towns studded with skyscrapers hold in the modern age The
culture which then desveloped was onc of those who were constantly
1n communton with nature 1n all its vaniegated hues and resplendent
glory The talk of the day would be that ‘this Risht hves tn the
Dandakaranya,’ or ‘that Rishi lives in Brihadaranya® Dandaka-
rany1 and Brihadaranya were the names of the forest habitations of
the Rishus of old  There were, no doubt, towns and cities n the
Vedic age, but the forests were regarded as the centres of culture
from which mspiration radiated 1n all directions  The cittes were
encircled by these forests 1o which the sants lined  They Ined 1
their forest hutments and devoted therr time to meditation and
communion with the Spirit Supreme

We shall have oceasion to discuss - the

1
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course of the present work, but since there are some who feel diffi-
dent in using the term ‘culture’ for a culture evolved by the forest-
saints of old, it is but appropriate to clearly understand the differ-
ence between ‘Culture’ and ‘Civilization.’

Civilization is Material but Culture is Spiritual

\, Civilization and culturc arc fundamentally distinct from each
other; the two can be said to be poles apart. Civilization refers
to the body, culture to the soul; civilization is external, culture
internal; civilization can be said to be the name given to material
progress, culturc Telaics to_spiritual advancement) Railways,
telegraphs, radios, cars, acroplanes, ships are the emblems of civili-
zation; non-violence, truth, contentment, self-control, and self-
abnegation are the symbols of culture.

Let it, however, be noted that the concept of culture differs from
country to country, and different cultures attach various shades
of importance to the basic principles such as non-violence, truth,
contentment, sel-control, etc. There is also a possibility of the
existence of certain cultures which may have violence, falsehood,
discontent, licentiousness as their fundamentals. The latter, how-
ever, should be excluded from the sphere of cultures. It is natural
that a culture propounded by those who have devoted their lives
to the pursuit of non-violence, truth, non-stealing, self-control, and
non-attachment will differ from the one propounded by others
who indulge in violence, falsehood, stealing, licentiousness and
aggrandisement. Whilst the first type of culture is a sublime culture,
the second one, though technically called a culture, is a vulgar culture
and hence in discussions on this subject it should be designated by
some term other than culture,

Civilization, on the other hand, has nothing to do with these
pairs of opposite qualities, such as, violence and non-violence,
truth and untruth, stealing and non-stealing, self-control and licen-
tiousness, aggrandisement and self-abnegation. A man may be
said to be civilized if he is fairly comfortably off and has a bungalow,
a car, a refrigerator, a tape recorder, two to three servants, irres-
pective of what he is in his personal life. It does not matter even if
he be a liar, a drunkard, or a libertine, he is none the less without
dispute a civilized man. But can he be called a cultured man?
If he claims to have any culture, it can only be a negation of culture
for such a man gives preference to violence over non-violence
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(Ahimsa), to falsechood over truth (Sarya), to stealing over non-
stealing (A4stey a), to hicentiousness over self-control (Brahmacharya),
and to aggrandisement over self-abnegation (4parigraha)

The culture which 1s based on violence, falschood, discontentment,
licent and aggrand 15 not a culture, 1n fact 1t1s a
negation of the very elements that go to constitute the concept of
culture  And so 1t 1s that a civilized man can be most uncultured
as well as a cultured man can be most uncivilized  Both the terms
can be used exclusively of each other

Civlization 1s matenal, 1t depends upon outward or physical
material things, culture ts spiritual, 1t has its roots in the mner hfe,
the Life of the spint

Rishi Vishwaritra lived i huts made of leaves of grass, and of
creepers  Risht Vasishtha covered his body with picces of shin
and hides or untanned leather Shrt Krishna used only a chariot
that was drawn by horses Where do these great men of old
stand, judged strictly from the norm of civilization or from the
standards of the modern man who lves in apartments, wears
terelene shirts and trousers smokes cigars, and travels by acroplanes?
But viewed from the perspective of even the tughest standards of
culture they remain unequalled because they devoted themsclves to
self perfection, to the culttvation of man as man, and to the welfire
of humanuty at large

Crilization and Culture can Exist both Jontly as well as Severally

It 1s possible that a natton mught be at the zemith of sts matenal
achievements and its people mught also be non violent, unaggres.
sive, truthful, contented, pure, chaste, and ungresdy  This 13 ideal,
and under such circumstances both the culture as well 25 the cr/li-
zation of the nation can be said to be of a hugh standard

It 1s also possible that a nation might be matrr.atly matured but
spintually 2 babe  In such a case cars will b~ .2 2% 2danze bt
they might be used for dacoity, radios will b 2 sierey bt oiy
vulgar songs will be relayed over them O, y “zern! /o0
of such a nation will be high but sts cLlt Lo deric sy £ iy

It 15 perfectly possible that a naton zm g o= 22 @2 { sy e ~ne
of the ladder of matenal progress Hor zeay wr 1040/ vy oz 42

highest pinnacle of spitituality  Theor meer L of g rvs mv I

sharing the gnefs of others, ta~;% . [ R RIS G eac
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falsehood, dishonesty, corruption, efc.; and yet they might trave
by bullock carts instead of cars, live in huts instead of bungalows
A nation of such persons might be regarded backward with respec
to civilization but will be reverenced as the fountainhead of culture
All nations will bow to her for her cultural supremacy.

Which of these two can be said to be occupying the higher place
civilization or culture ? The answer is that the scales tilt in favour of
culture, because it has its foundation in non-violence, love, truth,
honesty, contentment, self-control, non-aggrandisement, and self
abnegation. The world today is not so much in need of the railways,
the telegraphs and the radios as it is in need of non-violence, brother
hood, truth, honesty, self-control, benevolence, and non-attachment.
It is better for a nation to have both, civilization as well as culture,
but if a choice has to be made between the two, the vacillating needle
of the compass must point towards culture. This is what Franklio
Roosevelt meant when he stated: ‘In order that civilization might
survive, we must cultivate the science of human relationships.

Civilization can be sacrificed to safeguard culture but cultur.e
cannot be placed at the altar of civilization. Body can be sacit
ficed to save the soul, not the soul to save the body.

Culture is Born out of a Central Dominant Idea

We have seen the difference between culture and civilization.
We have also explained the true significance of culture. But how
is a culture born ? Any culture must have its origin in the central
or dominant idea or thought of a community, the concept around
which the whole of its life revolves, the polar star in the constel!a-
tion of its thoughts. All the currents and cross currents in the life
of a community are guided and inspired by this central thought.
Any community devoid of such a central thought has no culturfi
worth the name, a community with no central thought to guide 1t
as a beacon-light in its onward march to the promised land becomes
one amongst the many. This central thought is to any cufture
what the soul is to the body; and just as the soul is responsible for
the life in the body, so also this thought is responsible for the
dynamism in the culture. The strength or the weakness of 8
culture will and must ultimately depend on the force or sub-
duedness of this central thought. The more powerful the central
thought, the more vigorous and animating will be the culture
emanating from it.
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Various cultures, not 1n multiples of one but th ds, have come
and vamshed from the earth What was the reason for thus?
This was so because either they had no central thought to guide them,
or if they had any, 1t gradually weakened 1tself and hence could not
sustain them  The cultures of Egypt, Assyna, and Babylon were
thus annihilated tn the absence of any single dominant and vigorous
central thought They died their natural death because there was
nothing to keep them alive These nations still exist but the
thought which had given them birth, the 1dea which had made them
what they were centurnies ago, 1s no more  There they stand like the
body without the soul, hieless, and to use Shelley’s words ‘Nothing
beside remains round the decay Of that colossal wrech, bound-
less and bare, The lone and level sands stretch far away *

A commumty which has no such central thought for which 1t
hives and dies will bow even before those whom 1t has vanquished,
if this other community has a powerful central thought to guide 1t
A nation which has such a central thought to sustain it will not bow
before a conqueror even in the event of defeat,

India remamed under the yoke of foreign rule for ceconres
Could 1t affect her soul ? No, never, because it was onh thz body
and not the soul of India which had accepted the dommse~n
Why was this so ? It was so because there was soms dvnrme z2d
vigorous thought inspiring the Indian culture which el £~
be brushed aside, nor crushed, nor covered up totelh vkt &1 rf
the fresh paint of domination P
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or Jivatma. If the existence of Prakriti be a reality, the enjoyment
of all its lovely objects is also natural and inevitable. But according
to Vedic culture the fact that we have to enjoy this world is as much
true as the other fact that we have to say ‘good-bye’ to it some day.

According to Indian thought Prakriti is dominated by Parama
Atma and Sharira is subordinate to Jivatma. Jivatma or Purusha has
to march towards the achievement of the Parama Atma through this
body, or it has to reach that which it has not attained as yet. This,
in brief, is the gist of the central thought of Indian philosophy.

Regardless of the philosophy which claims our allegiance, b
it monism, dualism, pantheism, theism, or atheism, the thought run-
ning all along Indian culture is that since every one has to leave this
world some day, passionate attachment to the pleasures it provides
cannot be the be-all and the end-all of human existence. There is
pleasure in the enjoyment of worldly objects, but certainly no lasting
satisfaction in an attachment to them; ‘

Who does not seek pleasure? Allare after pleasure from the rank
atheist to a devoted theist, but the crux of the matter is that pleasure
is pleasure only when we enjoy the world and after enjoyment
renounce it. The moment we lose ourselves in attachment the
pet of pleasure converts itself into a carnivorous monster and
quietly slips out of our hands confronting us to devour us into
its entrails.

.~ The process that brings real happiness in life is that of ‘Enjoyment
—Non-attachment—Renunciation.” The Upanishad declares: Thus
and thus alone—by the method of ‘Enjoyment-Renunciation—
cafist thou disentangle thyself from the meshes of Karma. If the
ultimate reality is not of this ephemeral world but of the world
beyond, then the only path to be pursued here is to lead an unattach-
ed selfless life of action, and to surrender the fruits thereof to the
Will Supreme.

This central thought of Vedic philosophy, if properly understood,
is not an ideology of despair or escapism. It does not imply complete
renunciation or running away into the jungle. Indian culture 18
realistic; 150 At as it holds outits fullesr Tecognition to_the exist-
ence of thisTealand visible world, as well as acknowledges its 1T e_SiSt'
ible power—of attraction. Vedic culture believes that the various
objects of this world have been created for our enjoyment, it does
not teach us to run away from them or to close our eyes to them:
It only warns us against excessive indulgence in them. The sum and

1
i
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substance of this culture 1s to enjoy the world but not to lose oneself
i, to live like a dro of water_on the lotus flower which rests on it
with it The spl s of a diamond without drenching 1t}

Some cultures preach the gospel of renunciation whilst others of
enjoyment, some of matersalism and still others of spintualism
But 1t 1s the harmonious blending of all the conflicting 1deologies
and thoughts which distinguishes Vedic culture from the others
It 1s realistic because 1t views the world as being both a reality as
well as an unreality And 1s 1t not a fact that the world 1s both, real
and also unreal? It 15 real 1n so far as it 1s tangible and perceptible,
1t 15 unreal because 1t 1s not everlasting It was on the basis of this
dual nature of the world, embracing both 1its reality as also 1ts un-
reality, that Vedic culture had developed a philosophy of its own,
styled as ‘Enjoyment Renupcsatton’ i which mateniahsm _was
welded to spintuahism  And 1t 1s precisely this harmonious blend-
g ol apparently conflicting thoughts and ideologies that makes
this culture great and umque

As has already been mentioned earher every great culture of the
world 1s the outcome of some central thought, and for a culture
to survive, 1ts central thought must be potent, vigorous, and conti-
nuous It 1s the potency coupled with the vigour of this central con-
cept that determines the continuity of a culture The rock of any
culture can resist the surges and bilfows of time onfy 1f this central
thought 1s so potent, so vigorous, so continuous that 1t 1s the very
Iife breath of the communmty through all its ups and downs, and that
the commumty lives and dics for 1t It 1s only then that a culture
can be suud to hold ats own  Into a community which can thus heep
1ts central thought alive are born persons who symbolise this thought,
who are 1its lning embodiments, and to ensure this, 1t ts necessary
to ammate and strengthen the central thought through constant
endeavour

The central idea of Vedic culture has been contrnuously influenc-
ing the hife of our community During all the periods of trals and
tnibulations, that we h1ve passed through this central thought has
always guided and nsprred our nation lihe 2 polar star

Time was when we bult our social structure on the foundation
of this centrl thought Time was when we also inttiated the whole
world rnto the hight of this central thought of our culture and were
hailed as leaders and pioneers 1n the comsty of nations

But we had also to pass through a darkened era tn our s when
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we were sent into oblivion and were thrown into the dustbin of
nations. During this period of darkness our culture like a fire smoul:
dering under the ashes continued to be enclosed in its own hushed
light. It was not destroyed. How could it be destroyed? It had
once again to flare up into a flame to remove the darkness of the
world and lead aright the humanity that had gone astray.

The Vedic saints have declared: Satyam, Shivam, Sundaram
'The formula signifies that truth, blissfulness, and beauty are eternal
| verities of cosmic existence, undestroyed and undestroyable. Keats
echoed the same truth when he sang: ‘A thing of beauty is a joy for
ever.” True beauty and loveliness can neither fade nor wither into
nothingness, they shine with further and further lustre with the dawn
of every new day. Keats’ reference is not confined to the beauty and
loveliness of physical objects or treasures of art. He along with
Vedic seers voices forth the eternal truth of the imperishable nature
of the basic principles of culture which are embodied in the formula
of ‘Enjoyment—Non-Attachment—Renunciation’ as propoundcd
by the Upanishads and the Gita. This formula has stood the
test of time, the ravages of fortune and has enabled our people {0
shoulder the cross of evil and bitter days, as well as has held its oWn
against the conflicting ideologies that have penetrated into the soil
of India.

Today the task we are faced with is to rebuild our nation in a¢-
cordance with the philosophy contained in our cultural thought and
also to carry its message to every nook and corner of the earth. The
time is ripe when we and our culture will be put to an acid test
Does the central thought of our culture contain the potency, the
vigour, the continuity, the three essentials of dynamism needed to
build our society and the world around or does it not? Upon 2
positive answer to this question hangs the future of this culture!

Matthew Arnold has said, ‘culture is a study of perfection’ and
elucidating it further continues that the best motto in which cultu_rc’
can be described is: ‘to make reason and the will of God prevail
It is the extent to which the central thought as well as the other as
pects of our culture can rightly conform to these observations that
will now be the theme of this book.



CuapTer If
VEDIC CULTURE AND THE CONFLICTING IDEOLOGIES

THE hottest and the reddest Java which the volcano of modern
1deas 1s continuously belching forth through its crater ise that
and that alone 1s real which 1s visible, whilst that which cannot be
seen 1s unreal and thus, it 1s the visible or the real which 1s the
problem and the sole 1ssue which demands our attention A look at
ourselves reveals the body of flesh and blood, and a scrutiny into
the umverse brings before our vision the five clements, namely, the
earth, the water, the fire, the air, and the sky Nothing 15 visible
beyond Hence 1t 1s held that the only real thing with regard to
ourselves 1s the body, and that the only reality in nature 1s the
physical world of matter

Thesc facts have come to occupy such a promunent place 1n the
modern scale of values that it 1s contended that only when a person
has got complete control over the things of bodily comfort as well
as the forces of nature that he can be smd to have solved
his Iife’s emgma Naturally the questton anses how does one
obtain these bodily comforts as well as the treasures stored tn nature?
The answer pouring forth from the crater of modern civilization 15
that this 1s possible only through the amassment of wealth which
can purchase all that which we need and cven that which we do not
need These powerful thoughts have for the past few centunes been
forcefully moulding all human endeavours in the various parts of the
globe They have given nise to many 1sms and theories

Time was when the only way to amass wealth was to rob those
who had 1t in plenty Persons resorting to this method were and are
called thieves, robbers, and dacoits But even hings and sovereigns
had been availing themselves of the same method without ever
being termed as such; Al der the Great, Mah d Gazanvt,
Napoleon, all of them were motivated by the same ambition to
accumulate wealth and set out to attack, plunder, and loot other
countnies  Once a dacoit was produced before 2 king for the heinous
cnime of loot ‘My Lord,’ said the dacout, ‘I see no difference be-
tween yoursell and myself except that you commut on a larger scale
the deeds I do on a scale much smaller, Big dacouts are called hings *
The dacoit was night.

9
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Then came a time in social evolution when this method of accu-
mulating riches by force gave way to another means for obtaining
them which was termed as business. This mcthod was considered
to be more refined, cultured and reasonable. In this new era a num-
ber of factories sprang up and new ways of generating wealth were
discovered.

The discovery of many a new territory and kingdom led to the
cxpansion of busincss. Was not Africa a mere stretch of forests
lying neglected as barren Jand before the English arrived there
and scttled down only to exploit its resources in terms of men and
moncy? Indian labourers were recruited and sent to Africa by force,
and it is through the hire of their services for paltry pennies that the
Englishman became a multi-millionaire. It was cssentially for busi-
ness that the British through the East India Company first landed
in India. The moment they rcalised that their continuance would
no longer be scrviceable to their interests, they decided to quit the
country.

Capitalism

The decades of Alexander and Napoleon coupled with periods
in history which arc noteworthy for the accumulation of wea.lth
through business are known as the cras of Capitalism. The sctting
out of kings and sovercigns with their armies to subjugate other
countrics and the landings of the English and other Europeal
nations in foreign territories under the banners of business to §e€.k
wealth through cxploitation are the outcome of the capitalistic
mode of thought and behaviour. Both wanted money, money
at any cost; the kings by the use of force, and the traders through
devious methods of exploitation. They wanted to accumulate and
accumulate as much as possible. But does this amassing of \veqlth
create a feeling of lasting satisfaction? If one is in want, one desires
to have enough; but if one has got enough, one tends to crave for
enough and to spare for hoarding. ’

Man is man; he covets and compares. It is natural for him t0
become dissatisfied with his own lot as soon as he sees and realizes
that others are comparatively richer, better clothed, better fed, and
better housed. When even the haves are not satisfied, how can the
have-nots be? How is it possible for the poor cook, who prepares
sumptuous dishes for us, to take only rotten meals himself and yet
not rebel? How long will the weaver who knits the silken threads
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for our shirts remain contented with rags? It 1s wmcredible that a
labourer who has built a palace for us must shiver i the cold 1n an
adjoiming hutment and yet not turn hostile

Reaction agamst Capital and E Inequal their
Products, Socialism and Commumsm

In a purely capitalistic set up, the labourer works and sweats,
whereas the owner does nothing If the capitalist carns a profit of
Rs 20, he gets rid of the worker by paymg him Rs 2, and keeps
and enjoys the balance himself The plea put up by the owner 1s
that 1t 15 he who had mvested his moneys and must therefore get 2
return But actually Rs 20 were earned not by mere wvestment
but also by the blood and sweat of the labourer Even 1f some mon-
eys were invested could they have yielded such a high return in the
absence of labour? Is it, therefore, reasonable to give the worker
only a pittance of Rs 2 against the huge profit of Rs 20 7 Is 1t
unnatural for the Iabourer to rebel against the capitalistic order of
soctety sanctioning such a dispensation?

Thus we see that on the one hand stands the capitalist and on the
other hand opposing him stands the labourer The employee 15
becoming more and more conscious of the gulf separating him
from his employer, and this awakening has led to many problems
In the sphere of d: Iife, for example, 1t 1s now t g more
and more difficult to get as well as to maintain a servant  The situa-
tion will deteriorate still further because domestic servants, like the
rest of labour, have started demanding higher wages The demands
of labour as a whole are increasing  Ordinary peons in good con-
cerns are now getting the same salaries as clerks used to get pre-
viously The demand for the enforcement of the cconomic coneept of
the reduction in the tncqualities of wealth and income between man
and man 1s gathering momentum

This problem of the dispanity between the nich and the poor has
become unnersal, and \f as well as C claim to
solveat These 1sms mamtamn that this problem of bridging the gulf
between the nich and the poor can only be solved through the state
regulation that work must be taken from everyone according to hss
capacity and each should be remunerated according to his needs
It 1s perfectly possible that certam individuals will and must earn -
more because individual capacities vary, but the fact to be borne
mnd here 1s that there must be equality of opp. tv and
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dary as well as higher education must be provided for all to eliminate
the factor of capacity which perpetuates inequality. The welfare of
society depends on the concept that all its members have sufficient
resources to meet their requirements adequately.

Because of this rationalistic mass approach Socialism and Com-
munism are having their sway in the modern world. What is the
position in China? What took place in Korea? Why was the Prime
Minister of Iran, Razmara, killed? Why was the coup staged in
Pakistan? What happened in Telangana in India? What else are
these if not reactions against Capitalism? Both Socialism and
Communism are constantly engaged in a duel against Capitalism,
and neither of them is prepared to leave the wrestling ground. The
only difference between Communism and Socialism is that while
the former proposes to bring about the desired changes through
revolutionary methods, the latter opts for going slow as well as for
adopting peaceful means to achieve its ends,

But we need not go into the origin, development, and other subtle
ties of Socialism and Communism. It is sufficient here to note thal
both of them aim at bridging the gulf between the rich and the poor,
both are opposed to Capitalism and aim at a more equitable distribu
tion of wealth.

Time was when Socialism and Communism were unheard of
in practical life, and these terms were only to be read in books or
Economics. Capitalism, which was at its zenith at that time, has
now been shattered to pieces. Even the capitalist countries have
started pointing the footsteps of their policies in the direction Qf
Socialism. This preference of Socialism to Capitalism may be aftr-
buted to the terrors created by the latter. And it is precisely to avoid
both the harshness of Communism as well as the exploitative ills
of Capitalism that Socialism is being ushered in all over the world.
Socialism is being adopted voluntarily lest Communism with all
its naked violence may show its teeth. It has become an establis?led
fact as well as a rule and law of commonsense that no political
stability can be guaranteed so long as economic stability al}d
prosperity are not assured. This accounts for Socialism anc? m
cases even for Communism gaining an upper hand against Capital
ism in social and political reconstruction. .

And this is precisely what is happening in India today; the “’fnd
of Socialism is blowing all over the country. Let some socialists
allege, if they choose to do so, that India is being governed by
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caprtalists, but what confronts us is something entirely different.
Old values are giving place to new ones. Rajas and Maharajas
have been forced to shed off thewr former ghtters. Though they
reigned over different parts of the country for several centuries,
they were deprived of therr pohtical powers overnight with a single
stroke. The Zamindan system has also come to an end. Transport
enterprises are bemg brought within the purview of the public
sector 1n a large number of states. Co-operative societies are spring-
ing up everywhere The profits so far earned and enjoyed by the
business commumity are now being monopolized by the government
The underlying aim or objective 15 to discourage the concentration
of wealth m a few hands who make use of 1t for their personal
pleasure and to ensure that 1ts surges Jash aganst every home. So
we are laying the foundations of a welfare state which may re-invest
all the profits of the public sector 1 the amelorative activities of
the communty.

Capitalism in the modern age has become as much a theoretical

as Soctalism and Ci once were. Even the caprta-
lists thcmsches feel diffident in lending their support to 1t 1n its ongl-
nal form and hence they too prefer to use the terminology of Soctal-
1sm. This struggle of ideologtes which 1s constantly being staged
before us will definitely result in the total extinction of Capitalism
and removal of man-created barrsers between the nich and the poor
But none can tell whether this change will be brought about by power
struggle, by violence and hatred, through Commumsm or through
Socialism, or by the use of some totally different means.

It is difficult to predict which ism will usher i this era of perfect
cquality, but the present trend clearly indicates that economic
incquality cannot survive any longer. And, what 1s the position
about socral inequality?

Social Incquality

. The annals of history indicate that white races have in the past
entertained the wrong notion of superionty over the coloured mces
and felt that there was something lacking in the latter. This feeling
of racial superiority was on¢ of the reasons for many of the Asian
countries having been deprived of their independence for centuries.

But, :f one were to take the pttscm overall picture into aocount,
it could be said that racial inequalities are gradually di ing.
1t is no doubt truc that the inhabitants of South Africa do not sull
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cnjoy the same rights as the white men there do, but it is impossible
to justify this code of conduct in the modern age. Of course, at on¢
point of time this sort of unequal social trcatment was considered
to be natural as well as very much in voguc.

Let us consider the case of our own country. Only a few years ago
the fortress of untouchability was considercd impregnable and even
to touch men and women of a certain castc or community was
deemed to be a sin. But how long could such a sorry state of affairs
survive? Untouchability was made an offence after independence
under the constitution. It is only the Jast flickers of untouchability
which arc now awaiting to be extinguished.

"And what is the position about women? Even in Europe, it was
once held that women had no soul, and that the soul was an exclusive
gift of God bestowed upon man. Today in all the European coyﬂ-
trics womcen enjoy equal rights with men, and a similar emancipation
of women has also taken place in India. Are not these social chan'ges
signs of the coming times when there will be no man-made barriefs
between man and man and complete social equality will preVﬂll?

It is clearly writ large on the wall that the time has come when
there will not be even one in this wide world who could be said t0
have no food to fill his belly, no shelter to lay his head, no means {0
cducate his children. The economic inequalities must vanish
surely as the social inequalities have disappeared and the balance
of which are surely on the wz'me today. The main problem of m?ﬂ
in the present set up is more economic than social because 59‘_1131
. inequalities are invariably the outcome of economic inequalitics.

.\

E conomic Problem is Man’s First but Not the Last Problem

It is self-evident that the coming era will not be an era of Capital-
ism, rather it will be one of Socialism or of Communism or any other
ism which may emerge more powerful than the others. But fhe
question of all questions is: will this put an end to the conflicts
now going on among the different isms and ideologies? The %
swer is emphatically in the negative. .

In fact, there is no difference between the problems dealt with
in Capitalism, Socialism, and Communism, because they all hav®
their origin in materialism. They may appear on the surface to hold
enmity against one another, but in reality they present the same out-
look, in so far as all of them keep the monetary wick flickering befor®
them. They maintain that a man’s economic problem is his only pro-
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blem and that it is towards the solution of this issue that 2 man
should divert all his energies.

As against this conceptron, Vedic culture opines that even after
a man’s economic problem s solved, hus basic yearning still remains
aquest. What 1s this basic quest or problem?

The basic problem of man 1s that his needs do not end at the phy-
sical level, he cannot get peace merely by satisfying his hunger or
quenching his thirst He also craves, hungers, and thirsts for the
higher things of life.

This vistble human form 1s only an expansion of the spiitual
prnciple lurhing behind this body; and whatever is wisible in
the world form 1s merely the expansion of the self-same principle
operating behind the world of matter. We are not Sharira but Atma;
the real power motivating this universe 1s not Prakritt but Parama
Atma. Thus Vedic culture presents man’s problems i an altogether
new and different perspective. Man's real scarch 1s not of the
body but of Atma, not of the world of matter but of the spintual
principle from which all this emanates and has 1its being

In the ight of the judgment of the Vedic seers, Caprtalism, Social-
ism, and Commumism would try to solve the human problem only
onan animal level. They would see man only as the body and take
no note of his spiritual nature, because according to them, this
slement does not exist at all,

Spiritnal Nature of Man

However, the truth is that in spite of these world-wide attempts
to satisfy our bodily and sensual needs, despite wars, murders, and
dacoities raging all over the globe for man to fulfit his ambition,
regardless of nature looking red in tooth and claw, we are, all of us,
at some time or the other, motivated by certamn higher impulses.
These cannot be said to be material but they go to form the spiri-
tual element in the individual. Is there any amongst us, who would
not, for example at some point of time, think of sacrificing his life
to save the hfe of a close relation from some imminent danger or
of giving his own blood to save the life of one who is the nearest and
the dearest to his heart by brushing aside his own personal considera-
tions? How is this possible if economics and money were the two
last words in human afTairs and social relations?

Is it not a fuct that a man who sacrifices his hfe for the are
of others becomes the idol and the hero for thou hi

.
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through the centuries? Do we not reverence Buddha, Chris
Dayanand, and Gandhi because they renounced the world and sacr
ficed themselves for the sake of humanity? What does all this mean
Does it not mean that though we are engaged in the accumulatio
of wealth and enjoyment of worldly objects yet deep within ourselve
we still regard its renunciation and self-sacrifice for some higher ain
far nobler and worth aspiring to? In this context let us recall th
words that Dickens makes Sidney Carton speak when the latteri
guillotined of his own accord because he wishes to save the life o
Darney, husband of Lucy Manette, his beloved: ‘Itisa far, far bette!
thing that I do, than I have ever done; it’s a far, far better rest th
[ go to, than I have ever known.’
i Is it not an enigma that despite our constantly harping upon the
{‘slogans of world peace and universal brotherhood, restlessness
hatred, and violence are rampant everywhere? Why is it that thougf
| love, harmony, service, sacrifice, self-surrender are the eternal an
» fundamental principles of the universe, they are being discarded
| in the modern world? ‘
It is the rocks of the materialistic theories of Capitalism, Social
ism, and Communism which stand in the way and block the advanc®
ment of the surging waves of world peace and aniversal brother
hood. But as wave upon wave of these eternal spiritual verities of
truth, love, harmony, sacrifice, non-violence break upon the mout:
tainous rocks of these materialistic isms and are forced to tu®
back leaving room for these isms to hold their momentary sWaj
they do so only to gather greater strength, vigour, and momentu
with which to lash forth in future. These materialistic theories ha%
imprisoned us so firmly within their four walls that we cannot hflVe
a glimpse of anything beyond this body and its needs. And Sim{lar
to the prisoner who yearns for fresh air and a peep into the Oll.tSIde
world we also pine to uphold and assimilate in life these principlés
But like him we find ourselves helpless to do so until and unless
we can successfully break open the dungeon bars and come out
into the open.
Nevertheless we cannot but talk about these principles becats
-they hold us fast and howsoever we may wish we cannot escape fror
their grip. Why is this so? This is so because these principles alonl
are true, they alone are real, and cannot but help inﬁuencing. e‘fe'
an outright materialist or a hard atheist. The reason why materialist
admire these principles only by word of mouth and not throug
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practice, 1s that though the spintualism as conceved by the Vedic
seers does not renounce matertalism, yet matenialism docs not so
readily make a compromise with spiritualism  And living as we are
n a materalistic age, all our efforts at spintuthizing matenalism arc
resisted whereas those at mateniahzing spintualism are encouraged
1t 1s thus clear that these high ideals of love, sacrifice, and bene-
volence can exist only 1f our outlook s spritual, they cannot be
kept alive 1f we view the world as reflected through the capxmhsuc,
the sociahistic, or the murrors If Capatal
and Commumism can help us only 1n removing hungcr and thurst and
if these urges are not the only needs of man, then they can il provide
us with a lasting solution to our problems They solve only a part of
our question, only a fragment of our difficulties  Sprntually speaking,
these 1deologies could hold a permanent footing 1n the minds of
men only 1f they could give a local habitation and a name to those
far off, glowing, glittering, eternal veritiecs  These are passing through
the ordeals of labour, essentially to be born 1nte the world and there-
by to bring about 1ts transformation from the world of violence,
untruth, stealth, indulgence, and attachment into a world of non-

viol truth, non-p self-control, and non-attachment
‘These alone are the cternal, these alone are the umiversal  Thus does
the Epistle to the Philipp read ‘Wi e things are pure,

whatsoever things are lovely, whatsoever things are of good report,
1f there be any virtue and if there be any praise, think on these
things *

But no, the prevailing economic theories do not offer a lasting
solution to the whole of man *Thou shalt not hve by bread alone®
depicts the crux of the problem There 15 no denying that hunger
and thirst are very mmportant urges for which due consideration
ts absolutely necessary But the fact still remams that whereas
matenialsm confines 1ts scope to merely providing man with his
physical necessities and comforts, Vedic spintualism goes a step
further and embraces man and his needs as a whole

Qutlook of Yedic Culture

According to Vedic culture, the body exists but it 1s the beginning
and not the end of human eustence, the satisfaction of our bodily
needs 1s and no doubt should be our goal but not our final goal 1n
Ife Vedic culture docs not teach us to ignore the body or to shut
oureyesto 1 o 1S - 1e ¢ “Is
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factso real that it has cven hidden within itself jts spiritual principle.
How, then, can we neglect the body? How is it possible that the
saints and sages who prayed for the span of a hundred years of life
could afford to neglect or hate or abhor the body?

Vedic culture pays its tribute to all those ideologies which aim
at solving the problem of hunger and thirst, and its preference must
naturally go to the onc which deals with this problem the most
cfliciently. It only emphasizes that after having fulfilled their mission
of removing hunger and thirst these ideologies must recede into the
background, and that they should not keep us in their shackles
after they have outlived their utility. In_other words, in the
panorama of human cxistence it is the spiritual mountain which
should stand out against the skyline as towering over the hill of
materialism, and man rqust remember that after climbing the mate-
rial mount the spiritial ascent still remains. It is essentially at t%le
point at which materialism ends its task that spiritualism begins iis
own. Both materialism as well as spititualism singly by them§élves
cannot render any useful service to humanity. One-sidedness is ot
and cannot be the truth of existence. Does not Christ say: "Render
unto Cacsar the things that are Caesar’s and to God the things that
arc God’s.’

Vedic culture does not ignore materialism because it regards the
body as a means for the realization of its destiny by the soul andf
Prakriti (matter) as an instrument to be used for the fqlﬁlm?nt 0
its mission in life. The message of Vedic culture enshr{ned in t}]e
teachings of the Rishis of old is that we should start with .?lzar{:g
‘the body) and its needs but not end with it; we should begin ;‘”
Prakriti (matter) and its products but not make 1t our final goal.




Cuarrer 111
NISHKAMA KARMA-—DISINTERESTED ACTION

WE HAVE already observed that the way of Iife prescribed by
Vedic culture was onc of ‘Enjoyment-Renunciation > What does ths
phrase *Enjoyment-Renunciation’ mean? It means that as the world
of beauty and attraction 1s palpable, real, and actually exists, we
should enjoy t, but as all this gradually fades into unreality and
slips out of our hands there should come a time 1n our lives when

we should voluntanly renounce 1t We_should

but not be too much of it, we may line a Iife_of attachment but
live 1t 1n a detached, dispassionate, and unconcerned manner_

There 15 a great difference between Iiving with some longings,
desires, and cravings always haunting us day and mght, thus making
our lives restless and miserable, and hiving free from them m a serene
mood and performing our duties for the sake of performing them
This difference has been stressed 1n Vedic Iiterature 1n which the
Guta occupies the first and foremost plice The Gita 1s the biggest
diamond 1 the entire mound of Vedic gems, placed as it were on
1ts very top, whose facets will ever shine and continue to attract the
hearts of men through the hights, the musts, and the darknesses of all
ctermty  The Gita which 15 based on the Upanishads has influenced
Indian thought for centunies and moulded the Inves of our people

Time was when the tcachmgs of selfless action contamed 1n the
Ur hads were preted and bracketed with inactton and
thus the quintessence of spirtualism was narrowed down to the
renunciation of the world, the wearing of saffron robes, and sitting
tdle at home This development naturally caused concern among
the philosophers and thinhers of the day And 1t was thus that
the Gita was written to present the philosophy enunciated
the Upamishads, the Vedanta, and other religious scriptures an ats
true perspective, and to emphasize that what was required was the
renuncration of the destre for the fruits of our actions and not the
acts themselves Hence 1t came about that the Gita replaced the
prevuling theory of naction by a dynamucally novel theory of
distnterested action or Nishhama Karma The Gita presented to the
world the central thought of Indian culture at & t:ime when 1t had
almost fallen 1nto oblivion

19
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fact so real that it has even hidden within itself its spiritual principle.
How, then, can we neglect the body? How is it possible that the
saints and sages who prayed for the span of a hundred years of life
could afford to neglect or hate or abhor the body?

Vedic culture pays its tribute to all those ideologies which aim
at solving the problem of hunger and thirst, and its preference must
naturally go to the one which deals with this problem the most
efficiently. It only emphasizes that after having fulfilled their mission
of removing hunger and thirst these ideologies must recede into the
background, and that they should not keep us in their shackles
after they have outlived their utility. In_other words, in the
panorama of human cxistence it is the spiritual mountain which
should stand out against the skyline as towering over the hill of
maferialism, and man must remember that after climbing the mate-
rial mount the spiritual ascent still remains. It is essentially at the
point at which materialism ends its task that spiritualism begins its
own. Both materialism as well as spititualism singly by themsélves
cannot render any useful service to humanity. One-sidedness is not
and cannot be the truth of existence. Does not Christ say: ‘Render
unto Caesar the things that are Caesar’s and to God the things that
are God’s.’ )

Vedic culture does not ignore materialism because it regards the
body as a means for the realization of its destiny by the soul and
Prakriti (matter) as an instrument to be used for the fulfilment of
its mission in life. The message of Vedic culture enshrined in the
teachings of the Rishis of old is that we should start with Sharira
(the body) and its needs but not end with it; we should begin with
Prakriti (matter) and its products but not make it our final goal.
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NISHKAMA KARMA—DISINTCRESTED ACTION

WE HAVE already observed that the way of Iife prescribed by
Vedtc culture was one of *Enjoyment-Renunciation * What does this
phrase ‘Enjoyment-Renunciation’ mean? It means that as the world
of beauty and attraction 15 palpable, real, and actully exists, we
should enjoy 1t, but as all this gradually fades into unre ity and
slips out of our hands there should come a time 1n our Jives when
we should voluntanly renounce 1t We should be of the world 4
but not be too much of it, we may hve a hfe of attachment but
live 1t 1n a detached, dispasstonate, and unconcerned manner 4~

There 1s a great difference between living with some longings,
desires, and cravings always haunting us day and might, thus making
our lives restless and muserable, and living free from them n a serene
mood and performing our duties for the sake of performing them
This difference has been stressed in Vedic literature tn which the
Gita occupres the first and foremost place The Guta 1s the bipgest
diamond 1n the entire mound of Vedic gems, placed as it were on
1ts very 1op, whose facets will ever shine and continue to attract the
hearts of men through the lights, the mists, and the darkresses of 2ll
cternity The Gita which 15 based on the Upanichads has (9%.mm2ed
Indian thought for centuries and moulded the Ines of o.r poop's
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The central thought of the Upanishads, of the Vedanta, of all
that is pure and noble in Vedic culture, is that in the world of matter
Brahma or God is the ultimate reality, and that Afma is the reality
as well as the truth in our bodily existence and life. Although the
existence of this world of matter and the body cannot be denied, yet
the truth is that behind this body there is the spirit or the soul,
and that behind the physical world lurks the Spirit Supreme. The
body and the physical world are beyond a reasonable doubt real
but it is also true that the spirit and the Spirit Supreme are far more
real, and it is for the latter that the former exist.

~ The Gita upholds: the body is a reality, so make use of it and
enjoy it with the help of the senses, but remember that the ultimate
reality is not the body but the spirit, so do not be too much involved
with the senses. The world of matter is also a reality, so indulge in
the pleasures that it offers, but remember that the ultimate reality
is not the material world but the Spirit Supreme that animates it,
so prepare yourself also to renounce the world. It is a mistake-
to think that the Upanishads and the Vedanta teach the philosophy
-of inaction. Vedic culture as propounded in the Gita imparts to
the world the philosophy of disinterested action, selfless action, in
place of inaction or selfish action. The Gita thus dispelled the clouds
of misconception which had darkened the outlook and paralysed
the social machinery for centuries.

Arjuna’s Stand of Inaction or Renunciation

tl‘he conception of selfless disinterested action is the rock on
which the edifice of Vedic culture stands, and since this ideal no-
where finds better expression than in the Gitay we shall devote this
entire chapter to its discussion and also give copious quotations from
the text.

The Gita begins with Dhritarashtra’s address to Sanjaya: ‘San-
jaya, assembled on the holy field of Kurukshetra, eager to fight,
what did my children and the children of Pandu do?’?

In the course of an answer giving an eye-witness account of the
battlefield, Sanjaya says: ‘O Lord, when the fight was about to start,
Arjuna asked Shri Krishna to place his chariot between the two
armies confronting each other and keep it there till he observed those
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with whom he had to fight ! Shri Krishna acceded to his request
When Arjuna turned hus eyes all around he saw his own kith and
kin assembled to fight against him At the sight of these kinsmen
thus arrayed and longing for battle his imbs gave way, his frame
shook, and his hair stood on end He confided to Shn Knshnt
saying':

‘The bow, Gandiva, drops from my hand and my skin burns all
over My mind 1s reeling as it were, and I am not able even to stand
1 covet not victory, nor hingdoms, nor pleasures Govinda, of what
use will kingdom, or luxuries, or even life be to me if I gain the
whole world and Jose my own kith and kin?'*

On seeing Anjuna thus giving way to despondency, Shrt Knshna
said* ‘Arjuna, how hast this nfatuation overtaken thee at this odd
hour? Such a mental state 15 shunned by noble souls, neither will
1t bring heaven nor fame to thee

‘Yield not to unmanliness, Arjuna, il does 1t become thee
Shaking off this paltry fant-heartedness anse, O scorcher of thy
enemes *2

Shri Krishna's Stand of Disinterestedness

Who would not have begun to consider the world as false and
treacherous, a place full of Maja, alter sceing closc relations who
hnd played and laughed with one another in their infancy as well as
aged together now arrayed on the battlefield for power and pelf,
cach thirsting for the other’s blood? Centurnies ago this made Arjuna
disgusted with carthly existence Even today if onc were to view
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life in this background one would find oneself in a similar frame of
mind. It was Shri Krishna’s teachings as contained in the Gita
that infused new life into the despondent Arjuna and brought him
back to the battlefield after he had decided to renounce the world.
What did Shri Krishna teach? Did he tell Arjuna that this world was
a place of enjoyment and therefore he should kill his kith and kin
and indulge himself in worldly pleasures? No. What he taught was
entirely different. The arguments he put forward to convince Arjuna
" to stick to the battlefield were not materialistic. In fact, they were
as much spiritual in nature as were the arguments advanced by
Arjuna for not fighting. Shri Krishna also, like Arjuna, spoke of
the body as being perishable; he said that death was nothing but
a casting aside of the body like the change of worn-out clothes, and
that it was only the Arma which is eternal and everlasting while
the body is perishable and short-lived. But wherein, then, lay the
difference between the outlook of Arjuna and Shri Krishna?
The protagonists of stark spiritualism regard the world as unreal,
as a sort of a show or a fair. only to be shunned, and hence run
away from it. Arjuna had also for the time being fallen in tune with
.this strain. However, Shri Krishna as an exponent of Vedic culture
f n\e_\igr'a}sks us to run away from the realities of Iife) According to the
teachings of Shri Krishna, this world of matter is unsubstantial and
transitory, but there is no suggestion in his gospel for renunciation;
it no doubt regards the body as perishable, but it does not talk of
idleness or inactionXThe doctrine that Shri Krishna taught Arjuna
~was only the old Vedic idea of treating the world of matter and sense-
. objects as solid and real, and thus to face rather than to run away
from the problems of life, simultaneously stressing that the reality
of the world beyond was also undisputed.j)
e et

Krishna’s Stand was an Explanation of the Spiritual Secret

It is indeed a novel thought to regard this world as unsubstantial,
and yet to live in it and enjoy it in all its fullness. It is a new ideo-
logy revealed to the world by Shri Krishna in his dialogue with
Arjuna as set forth in the Gita and it is thus that he calls it a secret.

This world, for the materialists is both sovereign and supreme,
and therefore, it is but natural and reasonable that they should
cling on to this earthly existence. It is also fair and reasonable for
the spiritualists to try to escape from the world because they always
think of it as untrue, transitory, and unsubstantial.
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But the novel 1dea propounded by Shnt Krishna 1n his Gita 1s
to regard this world as false, unsubstantial, and transitory and yet
to face its problems, to dive deep into worldly matters, and not to
run away from them And, 1t 1s this which should be upheld to be
the only true and correct approach despite 1ts apparent contradic-
tion

Shri Knishna realized that persons with less intelligence would
find this idea to be both confusing as well as self-contradictory
And 1t was for this reason that he described 1t as a seeret, and
regarded 1t as a conception of immortal Yoga which could not be
understood without the gurdance of a spintual teacher He says

‘I taught this immortal Yoga to Vivaswan (Sun-god), Vivaswan
conveyed 1t to Manu (his son), and Manu imparted 1t to his
son Ikswaku

“Thus handed down from father to son, Arjuna, this Yoga remain-
ed known to the Rajarshis (royal sages) With a long lapse of time,
however, 1t has more or less disappeared

‘The same ancient Yoga has this day been imparted to you by
Me, because you are My devotee and friend and also because this
15 a supreme secret*t

It 15 clear from this part of the Gita that this novel proposition
of regarding the world of matter as being ultimately ephemeral, and
yet to hive 1n 1t and enjoy 1t in all ats fullness, though seemingly
contradictory had been attempted to be reconciled by a series of
mystic teachers from Vivaswan downwards [t 1s the reconciliation
of this contradiction which has been called a secret, a Yoga, a
mystic method traditionally revealed by the teacher to his disciple,
and handed down from sire to son Shrt Knshna says that the
secret of reconciling the reality with the unreality, taught by the samnts
and sages of Vedic culture, had been lost and therefore contradictory
1deologies of materialism and spintualism had sprung up which
pulled one agunst the other This was the secret revealed by Shn

" Knshna to Arjunt n the course of hus teachings enshrined 1n the
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Gita, and described therein as a path of Karma Yoga or Nishkama
Karma. Shri Krishna, however, made it abundantly clear that he
was not evolving some new principle, but was merely revealing an
old secret by letting it fly out of the box wherein it had laid hidden
for centuries and was thus covered with the dust of misconception.
This was the secret message of Vedic culture which the people had
been recciving from time to time, sometime through Vivaswan,
sometime through Manu, sometime through Ikswaku, and it was
the same secrct which was delivered, for the last time, by Shri
Krishna to Arjuna during the frustrated condition of his mind.

The Path of Yoga and the Path of Sankhya Philosophy Compared

This secret teaching of the Gita can only be clearly understood
through a comparative study and knowledge of the path of Yoga
and the path of Sankhya. The Gita contains a clear cut distinction
between these two paths, because at the time the Gita was written
these two approaches were considered as diametrically opposite
to each other. The name given to the path of Yoga was the path
of action (Karma Yoga or Karma Marga), whereas the synonym
for the path of Sankhya was the path of inaction (Karma Sanyasa)
or the path of knowledge (Juyana Marga or Jnyana Yoga). The
Gita states: ‘Arjuna, there are only two disciplines in the world—
the path of action and the path of knowledge. The path of action
is called the path of Yoga and the path of knowledge is called the

ath of Sankhya.’?

It was not only during Krishna’s period that there existed these
two disciplines. Nachiketa also referred to these two paths in Katha
Upanishad and even today these two disciplines are at the root of
the entire social structure. According to the Gita, the path of Yoga
is superior to the path of Sankhya, the path of action is superior t0
the path of knowledge, Karma Yoga is superior to Jnyana Yoga.

The exponents of the Sankhya philosophy who thought that
they had delved deeply into the realms of knowledge taught jnaction.
They held the view that this world was unsubstantial, that work only
generated miseries in life, and hence it should be renounced. Their
philosophy was that if we do not work, wherefrom would the miserfes
come? Arjuna who was being persuaded to fight and win an empiré
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to rule over, naturally asked himself Why, why, when all the things
of the world are fleeting? This world 1s unsubstantial, the one who
1s our brother today fights with us as our enemy tomorrow What
shall we do with the achievements of this world? It 1s far better
tor than to be gled 1n sense objects and to expenience
the resultant misery and sorrow

Aruna had started following the path of Sankhya or the path of
maction On seeng this, Shn Knshna exhorted him not to speak
the language of frustration He said that nothing could be achieved
n this world, even the simple everyday dealings would be impossible
if we try to cscape from action He stated ‘Surely none can
remain nactive even for a moment, every ene 1s helplessly doven
to action by nature, he may will 1t or not *1

The Problem

Whatever the world may be, true or false, substantial or hollow,
real or illusory, we have nevertheless been thrown intot, and hence
1t 15 impossible not to work, or to remain mactive, as advocated by
the Sankhya exponents But if we work, the consequent misenes
would be mevitable How can one get nd of or avoid them? This
was the problem of Arjuna, and this was the problem not of Arjuna
alone, i1t ts the universal problem that faces each and every one of
us

Not the Renunciation of Action but the Renunciation of the Fruuts of
our Acttons is the Solution to the Problem

The solution to this problem, g en by Shn Krishna, 1s the essence
of Vedic culture The Gita poses the questions why should we
gne up work or action? Why should we renounce the world as
demanded by the Sankhya school of philosophy? Is it because we
are afrard that we mught get attached to this world, and that thus
attachment mught sweep us off our feet into the quicksands of
entanglements in Ife? The Gita condemns this, and says that
this attitude 1s nesther befitting us with regard to this world nor will
itwinus heavenin the next Why should we not try to evolie some
way which might enable us to work unimterrupted and yet not be
bound up 1nto its meshes of entanglement? Since 1t 1s an 1impos-
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sibility for us to live without doing work, why should we not devisea
mcthod which would enable us to lead a life of action and yet not be
chained by it. We could then kill two birds with one stonc. Is this
not possible? The Gita holds out a positive answer which may be
considered to be the beams of a candle shining forth from the dark
and dingy corners of entanglement. The Gita, the repository of
Vedic wisdom, enunciates the theory of action but the highlight of
this theory is that one should not be affected by the results of one's
actions. Jt advises us to remain in the world because once we are
born there is no escape from it, but at the same time not to be lost
in the world, to cnjoy the world of scnses without being led astray
by the scnses, to spin the yarn of Aarma on the spinning wheel of
life but not to lct a knot in it despoil the yarn. This advice of the
Gita is called Karma Yoga or the Yoga of action or Nishkama Karma
But can onc live in the world and still remain unattached? Is it
possible to live a life of action and yet be free from its clutches?
Whilst describing this advocated path of life whereby one lives in
the world, acts, and yet is frec from the fruits of the act, the Gita
says: ‘Your control can be anly over the actions you perform, not
over their results, Inactive by nature you cannot remain; while
acting you cannot order the results to your liking. Perform therefore
whatever actions you have to, O Arjuna, with a sense of non-attach-
ment to the results thereof. You should keep yourself in balance
in success or failure. This is called the action of one who has settled
down in Yoga mind.’ )
In a word, the Yoga school of philosophy, accepted by the Gita,
decries all inaction propounded by the Sankhya school and urges
us to live a life of action, but to act with a feeling of non-attachment
to the result. Thus we shade the path of action with the pines of
mental balance and equilibrium as well as with the roses of
calmness and unperturbedness in the event of rains or sunshine.
But the Sankhya philosophy solves this problem in a different way-
The followers of the AMarga of Sankhya or the path of inaction ques-
tion: Work? Why should we work? For whom should we work?
This world is ephemeral, untrue, and unsubstantial. It is better for
us to do no work at all if we want to avoid the miseries attendant 0B
our work. Thus if we want to live happily we must rally under the
banner of Sankhya and avoid all work. This philosophy may be
compared to Tennyson’s view when he states that ‘ We only toil, who
are the first of things, And make perpetual moan’ and further
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questions Why should we only toll the roof and crown
of things? Tennyson also concludes that we should not work 1f
we want to avoid the muserzes of life
The followers of the path of Yoga or action hold out the following
reply even if we admut that this world 1s ephemeral untrue unreal
and unsubstantial does 1t not for all practical purposes exist?
Can you disprove its factual existence? How then can you altoge
ther renounce work and action or prevent yoursell from being caught
up 1n the unending stream of activity? Hence the true course
avallable to us 1n order to avoid the miseries ensming from work
and action 1s not to try to escape from the world or to renounce
the work or the action stsell  But we should renounce the desire the
craving the longing for the result the attachment with its conse
quences the feehing that because I did this 1 must get that or |
must be rewarded
Both the paths of Sankhya as well as Yoza um 2t 2 common
objectine both want to avord the musenies resuling from action
But whereas the former achieves this end by renouncing the work
itself the Jatter suggests renunciation only of the desire for its rsult
The Gita accepts and upholds the path of Yoga th~ p.h of
desireless  disinterested action Shrt Krishna ponts out ther tzs
15 the art of living this 1s the secret handed down from Vhipruz= to
Manu the secret now being revealed by him to Amrzme. ¥ ~za
accepts the contention of the Sankhya school thz iz e==2 s 1s
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clearly saw such a possibility. He visualized that pcople might be-
comc lcthargic and work with no cnthusiasm if they were told to
treat success and failure alike. To dispel such a despondency he
exhorts: ‘Arjuna! as the unwisc act with attachment, so should the
wise men, sccking maintenance of the world order, act but act
without attachment.”?

The feeling of unattachment should not result in any slackness
or laxity in the tempo of our actions, otherwisc what difference
would there be between the path of Yoga and the path of Sankhya?
According 1o Shri Krishna, a tempoless action is no action, it is
inaction. The consciousness that, howsocver onc may wish, one
cannot avoid the action should only goad a man on to act withdouble
the enthusiasm. Desirelessness and unattachment are solely meant
to climinate the fever and the fret involved in an action.

Selfless Action is Not Impossible

It is often stated that the ideal of working without the desire
for the fruit thereof is one of the many things which are easier said
than done. Everyone is motivated to act with one aim or another
in view. Is there, then, any way whereby we can overlook or ignore
the conscquences of our actions and develop a detached outlook?
According to Shri Krishna, this is possible if we begin to consider
thislife as a Yajnya or a sacrifice. He speaks out thus: ‘Man s bound
by shackles of Karma only when engaged in actions other than the
work performed for the sake of Yajnya (sacrifice). Therefore, 0
Arjuna! do you cfficiently perform your duty, frec from attachment,
for the sake of sacrificc alone.? Krishna further states: ‘The
virtuous, who partakc of what is left after their sacrifice, are absol‘{ed
of all sins. Those sinful ones, who cook for the sake of nourishing
their body alone, cat only sin.’ i

The Gita exhorts us to treat life as a Yajnya or a sacrifice, 2 life
frec from all attachment and selfishness. Whilst performing 2
sacrifice a man surrenders himself to the care of the Power Supreme.

1gear: FAlagET Fa7 §af a1 |
Fatlggieaaaaatzasgarmargg 1 (aT, 3-34)
2YATATHFRINSTTT BIHISA FHAIEA: |

Ted &9 Fd, fFoas: =R

gafarearfar: g=a1 gea gafsfed: |

ToqY ¥ @ I F  GSAREEROn 1 (aT, 3-8, €3)




NISHRAMA KARMA—DISINTERESTED ACTION 29

The feeling at self-surrender 1s ‘I am nothing, Thou art everything,
nothing 15 mine, everything 1s thine> This feeling of self-surrender
1s the essence of Yamya and when 1t envelops Iife, Iife becomes a
living Ygympa
All the years from the cradle to the grave should be Ined as a
Yamya, 1 a spinnt of calm and tranquillity, making Brakma,
Brahma, and only Brahma as both the subject and the abject of all
our doings The prelude to any piece of work which 1s undertahen,
be 1t a business venture, or a family duty, or a service to humamty,
should be *Acts are mine, but Lord, fruits are thine’ Every
action should be looked upon as an offering and the Holy Brakma
as the sacnficial fire into whose unquenchable flames the seething
o1l of all our acttons should be continuously poured The thought-
provoking words of Knshna are  “Whatever you do, whatever you
cat, whatever you offer as oblation to the sacred fire, whatever
you bestow as a gift, whatever you do by way of penance, offer
it all to Me "2
A man who leads such a hfe of self-surrender has been described
1n the Gita by the words Atma-rata (Atma means self, rata means
satsfied), Atma-tripia and  Atma-santushta  (self-satisfied, self-
contented and self-possessed) A man leading quite the opposite type
of Iife, that 15, a hfe of licent and indul has been des-
crnibed as Indriyarata (Indriya means the senses, and rafa means
satisfied) or the one who seeks satisfaction n the enjoyment of
the senses
It 1s not something unusual or strange to consider Life as a sacrifice
and thus to Ine in an unattached way Every person has had such
&n expenence at some time or the other in Ife Take the case of a
doctor  He treats his patients wath all the knowledge and experience
at his command, and though many are cured none the less some die
But have you ever seen a doctor cry or weep for any of his unsuceess-
ful cases? He 1s always unconcerned and unattached He does his
best to save the Life of his patient and there hus duty ends He acts
and acts with the fullness of spint but does not let the result over-
power tum One would, however, see the same doctor unnersed
and undone if tus own child were to pass away OF course, at that
time the whole world would change for im He would be filled
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with grief, and would neither eat nor drink. He would lose total
control over himself. He would now be weeping and wailing at
the loss of his child, whereas he never shed a single tear when other
children died under his treatment. Therefore, the question that
arises is: why cannot he develop the same detached outlook for his
own kith and kin which he has towards others?

Let us take another example. The husband of a lady dies. Friends
and relatives come to console her and tell her that death must one day
overtake us all. and that all this weeping and wailing will not avail
in the least, nor will it bring back the dead to life again. But, heaven
forbid. if any one of these visitors perchance meets the same fate,
she would not be able to face up to the tragedy and there would be
no consolation for her. She would find the loss of her husband in-
tolerable and unendurable. When this very lady had expected 2
detached outlook in her friend, how is it that the same outlook could
not be developed now by her own self?

If a businessman is robbed or loses his all, we try to console him.
But when we ourselves are robbed. we cannot be soothed. What
does all this mean? .

It means. in simple words. that when our outlook is detached,
we are serene. self-composed. and cheerful, but when this outlook
is clouded with attachment and passions we tend to become restless.
anxious. and worried. The message of the Gita and the essence 9f
Vedic culture is that f\q_n_e should live in the world and yet remain
untouched by its soil. one should work with a vigour but do so 1o
a spirit of self-surrender as if nothing had been done. on¢ should
dip in the water and still keep one’s self undrenched and crisp like

‘\ a lotus leaf., one should be enmeshed in the world of Afaya but
‘\should be able to come out of it as the caterpillar sheds off and
worms its way out from its skin!

It is precisely with this idea of creating the inner calm as well
as peaceful surroundings for all to live in and work that Krishna
tells Arjuna that the greatest is he who ‘regards well-wishers, friends.
foes, neutrals, mediators, the objects of hatred, relatives, viriuous
and the sinful alike.'* If we trv to follow this precept of detached
outlook not only to the letter but also in spirit what an immeas®
spiritual reservoir of perennial spring will be opened up for humanity
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to quench its thirst for equality of treatment  Wall it not lead to the
establishment of a better moral order and will 1t not make world
outlook analogous to that of Shri Krishna when he sud, ‘I am equally
present 1n all beings, there 1s none hateful or dear to Me*! And
think of the immense peace of mind the :ndividual will capture when
*he 1s alike to friend and foe, and lthewise to honour and ignomuny,
1s alike to heat and cold, pleasure and pam and 1s free from attach-
ment * 2 This 15 the bliss promused by Knshna who loved Arjun
(all mankind) dearly, if only Arjuna would carry out the very core
of his teachings—Oh, son of Kunti, be thou equal unto all

This outlook 1s one of treating life as a great Yaymya or a sacnfice
It 15 not attained by a hfe of selfishness, indulgence, and pining for
the fruits of one’s actions  Shn Knishna whilst stressing on Arjuna
to sacrifice all his actions to Him saud  *Therefore always cfliciently
do your duty without attachment, doing work without attachment
man attmns the Supreme,’® and further continues, ‘Thercefore,
dedicating all actions to Me with your mind fixed on Me, the Sclf
of all, freed from hope and feeling of attachment, cured of mental
fever fight *4

Any work done with desire for its frutts 1s indeed a mental fever
‘When the result of some action does not turn out to be what we had
destred, or worse still, when 1t turns out to be quite contrary to all
cxpectations, we become restless, sad, and worricd The only way
out 1s to work without desirc This 1s the sccret teaching that
Shri Knishna imparted to the bewildered Aryuna at the very moment
he was turning his back to the world

Why Should We Not Hope for the Result?

Why should we not hope for the results of our actions” Is st
because we arc afrad that of 1t does not turn out to be favourable
we will be disappointed? And hence is this theory advocated merely
to enable us to escape or to overcome this disapporntment? There
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must be some philosophical ground, besides the practical considera-
tions, for the ideal of the renunciation of the desire for the results
of our actions. What is this philosophical ground?

Renunciation of desirc does not mcan that our actions will
bear no fruit. Result must ensuc from every act, though it may
somcetimes be favourable and at other times unfavourable. That is
all. However, our happiness depends on the favourable and unhap-
piness on the unfavourable result of our action. But can we not
realize that whereas we can cxercise control over our actions, the
results gre obviously beyond the circumference of the exercise of our
powers? Here we cannot but recall Matthew Arnold’s lines, ‘success
sways with the breath of Heaven. And though thou thinkest that
thou knowest surc Thy victory, yet thou surély canst not know.
Matthew Arnold further compares ourselves to swimmers in the sea,
poised on the top of a huge wave of fate, which he says, hangs
uncertain which side to fall. And whether it will heave us up to land
or whether it will roll us out to sea, we know not and no search
can make us know; it is only the event which will teach us in its
hour. Why then should we fret and fume over something which is
beyond our control?

How vast is this universe! A number of causes are responsible for
arcsultant effect. We can only know a few causes, we cannot and do
not know all because our vision is limited. There is, however, some
Supreme Power, operating in the universe, which keeps all these
causes and cffects in view and strikes a balance amongst them all.
This power may be described as the Synthetic Power. It is this power
alonc that knows the reasons for, as well as the extent to which,
something that may be good for us may be bad for others and Vice
versa, and hence constantly operates to adjust the good and the bad
of each one of us in the context of the larger interests of humanity.

When we do not know as to whether the fulfilment of our part®-
cular desire will be good or bad in the context of the divine purpos
we are left only with the sole alternative to act with the best of our
intentions and dedicate the results to the Will Supreme. We should
try to learn to see things in the larger context and not think from
the narrow personal angle. It was to express this truth that Shri
Krishna revealed to Arjuna what is known as the Divine Form.

Revelation of the Divine Form
The Gita states that Shri Krishna assumed a Divine Form to enable
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Arjuna to behold Bhishma, Drona, and Karna with the principal
warrnors on their sides rushing headlong into His fearful mouth
which was set with ternible tecth, and getting caught between them
(tecth) with therr heads crushed  All this had a symbolic metning
‘The revelation of the Divine Form by Shri Krishna aimed 2t showing,
1n operation, the Synthetic Power which works in the world to recon-
cile all the contradictions that perturb the doubting mind - The mani-
festation of Shr Knishna's universa! form in which the operation of
the law of cause and effect was unfolded to the mentl eyc of Anjunn
sct all lus vacillations at rest

Shri Knshna said about this form ‘Arunat behold presently
1n hundreds and th ds My multifanious divine forms, of diverse
colours and different shades!'t

Who can consider himself alone to be the centre of the unnerse
after knowing that thousands of causes are operating in the deter-
mination of an effect without our bemng aware of them? Arjuna also
realized, on secing the Divine Form, that even the mighty men like
Bhishma and Dront were not free from the dispensation of Divine
Justice, even they were being ground like grist under His tecth The
narrow vision of Arjuna turned into a wide perspective  His appre-
hensions about the sin of killing his kith and hin disappeared 1n a
moment He now realized that those, whom he was called upon to
fight with, had alrcady been slain by their Agrmas in the scheme of
the Divine, and that he was only being made an instrument of that
Will he was only the chisel that would cut the rock, as the Sculptor
would direct at It was thus that Shrt Knshna said ‘I am the
mflamed Agla (ime), the destroyer of the worlds My purpose
here s to destroy these people  Even without you all those warniors
arrayed in the enemy’s camp will not survine *3

This was the teaching that turned the cowardice of Arjuna nto
valour, this was the lesson which made him fice the world instead
of turming his back to 1t He began to feel that though he was
working 1t was as if no work was being done by lim  The Gita
states whilst descnibing ths state of the mind *He whose under.
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takings are all free from desire and thoughts of the world, and
whose actions are burnt up by the fire of wisdom, him even the wise
call a sage.” Thus did Mahatma Gandhi say: ‘Thoughts accrue
automatically to him who duly performs his duties. In fact, the
right to perform one’s duties is the only right that is worth living
for and dying for. It covers all legitimate rights.’

Shri Krishna was not a mere charioteer, he was a spiritual guide.
We all face problems similar to those of Arjuna. The very idea
of war disturbed and agitated Arjuna. What will be the result of
this war? Shall I lose or shall I win? Should I fight with those whom,
I called my own? These were the questions Arjuna had to solve.
He found his answers through the immortal secret of disinterested,
desireless action.

Even today the teachings of Shri Krishna, which infused new life
into Arjuna, hold good for us though centuries have rolled by.
And for all time to come, Shri Krishna seems to be exhorting the
Arjunas of all generations to enlarge their vision, to give up all the
doubts and hesitations in the performance of their duties and to do
everything in a spirit of sacrifice, for!_]Y_z;zhkama Karma or disinterested
action is only another name for sacrifice and self-surrender to the
Will Divin_g;,\i The teachings of the Gita, proclaiming to the world the
secret gospel of disinterested action, will survive till the sun and the
moon continue to stied their lights on the globe and will never die.
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CHAPTIR IV
THE LAW OF KARMA

IT HAS always been a widely prevalent belief in India that one s
born as a human being only after having passed through 8 4 million
births There s a household parable of 2 blind man who made frantic
efforts to come out of 2 maze which had 8 4 mullion outlets by find-
ing his way through its sides  Only one of these sides had an ext,
the rest were closed But as il luch would have it, when this
poor fellow reached the threshold of the outer access, he started
scratching himsell and hence, instead of coming out of the
Jabyrinth, passed over the outlet which resulted 1n his once again
being caught up 1n the maze The various Jives in the form of birds
and ammals constitute the closed doors through which the soul
cannot hberate itself, however much 1t may endeavour to do so
The human Iife ss the open door through which the soul can tnum-
phantly come out, shattering all its fetters, but sts attention tends
10 be diverted because of the surrounding itches of lust, greed, attach-
ment, and other vices And the result of this is that the soul gets
wvolved 1 the same cycle of burths and deaths which make a
demand on 1t for further labour to salvation

Those who had brought this allegory to the door of each and every
houschold 1n Indian society had not actually counted the 8 4 mullion
births but merely employed this parable to lay stress on the signi-
ficance of human hife  They did not look at human eustence through
the binoculars of fun and frolic, rather they peeped at at through
the tiny keyhole of a giteway opening towards prety and work
They thought that human life was a rare opportunity which must
be availed of in the best possible manner Hence every effort
was made to ensure that such an opportunity was not missed because
a neghgence of this hind was regarded as the greatest of follies

harma and the Law of Causation

W hat 1s the cause or the reason for one to be caught n this faby-
ninth or cycle of births and deaths? Can one get out of it and be
hiberated, or 1s one doomed ull all cternrty o rot + between
them? Propounders of Vedic culture thou 1s the
cause of this cyclic wheel, but they also

as
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well cut short this knot of Karma by Karma itself and get liberated.
Thus the first question calling for our attention is: what is this
Karma and what is its nature?

The fundamental lTaw of the phenomenal world is the law of
causation. There is not a single cause that has no effect nor is
there a single effect without a cause. The cause that has no_ effect
is not a cause and likewisc the effect that has no cause is not an effect.
This very law of causal relationship of the material world whilst
opecrating in the spiritual world is known as the law of Karma.
In other words, the spiritual operation of this physical law of causal
relationship is verily the law of Karma.

This physical law of causation is governed by two factors or
forces: firstly, its inecvitability, and secondly, the cyclic nature
of the law. Let us examine what is meant by these two factors.

Inevitability in the Law of Causation

The law of cause and effect is a fixed and inevitable law of the
physical world. If there is a cause, there must be a corresponding
effect. The very existence of a potential cause anticipates a happen-
ing in the form of any manifestation according to this natural Ia“_’.
If a two month old naked child is exposed to the chilly wind, it
must catch a cold. Nature is no respector of persons young or old;
it will not take any note of the fact that the baby has been exposed
to the wintry weather on account of the negligence of its pareats,
nor will it have any consideration for the innocence, tenderness,
and fragile loveliness of the child; rather it must work its law blindly
and ruthlessly. There is no concession or relaxation on the part
of Mother Nature; she never pardons anybody who defies her laws.
Strike against a rock and you must be wounded, catch hold of the
red hot flint and you must get yourself burnt, throw a dry piece of
cloth into the water and it must get wet. This cruel, indifferent, qnd
inevitable law of cause and effect is working eternally and governing
the whole of the universe. It is the working of this law that makes
the sun rise in the east, commands the moon to shed its cool anfi
soothing light equally on all parts of the globe, and abiding by this
law the earth moves round the sun on its axis. Inevitability is the very
soul of this law; cause and effect are the two inseparable twins.

Cyclic Nature of the Law of Causation ‘
Besides inevitability, the law of causation is also governed by
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its cychic nature A cause inevitably produces an effect, that effect,
1 1ts turn, becomes a cause producing another effect, and m this
manner each cause 15 an effect of some previous cause but acts as
a fresh cause for some future effect Thus does the continuity of
cause and eflect become the eternal fuel for pushing forward
the engine of creation The seed gives birth to the tree and the
tree again produces seeds, these seeds m turn will bring into being
other trees, and thus the cyclic chain wheels on perpetually

Incuitability and Cychic Nature of harma

Since the law of Aarma 1s a spintual counterpart of the physical
law of cause and effect, 1t 1s also governed by the same two factors,
namely, mevitability and cyclic rotatton The rnevitability 1s that
the effect of evch Aarma has to be faced, and its cyclic nature lies
1n the fact that the cffect of cach Aarma becomes 1n its turn, a new
Aarma which acts as a fresh cause for further results to ensue

In what manner do the inevitability and cyclic nature of Aarma
operate or worh themselves out? Every action must have a result,
this *must’ ts an inevitability inherent 1n Agrma It 1s an absolute
impossibihity that one could perform an act and yet be exempt from
1ts result How does the cyclic wheel of Aarma rotate? The cyclic
wheel of Aarma rotates on impulses which generate actions, and
these acts 1n turn generate further impulses and actions Suppose
someonc hits you on the head This act 1s 1n stself either an effect
oracause, citheritis the fruit of a previous Aarma or a new Karnia
onits own Hence, 1t 1s either an ntermediary hink i a long cyche
cham of action and reaction, or it ts a new Aarma (action) which
will form a new link 1n this unending chan of 1ction and reaction
If 1t ts the fruit or a result of some previous action, then it ts obvy-
ously an effect of some previous cruse, and if one does not react
even afier recenving the blow but mantuns poise within, this frunt
or action would dic out or end and would not create a further hink
L the cyelic chup of cwse and eflect

But this is rarcly the case Hum1n nature 1s so made that if one
strihes, the other must avenge in some way or the other I you
cannot return blow for blow, at least you will indulge 1n a vanety
of thoughts for revenge Your mund will work seeretly and have
vaned osaillwtions tn contempliting a *ut for tat* The result s
that evenif this tnaident was the fruit of some past Agrma (an effect
of some past equse) it no longer remuns 2 mere effect or frun,

¥
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rather it now converts itsclf into a fresh causc, and pushes the cyclic
wheel of action and rcaction (causc and cffect) along its unending
and blind allcy. On the other hand, if instcad of being a fruit of
some past Karma, it was a fresh Karma (a fresh cause) initiated
by the man who hit you, it will sct into motion a new cyclic chain
of causc and cffect unless you stop the cycle by a determined effort
of the will.

Generally speaking, cach Karma, whether it be an effect of a pre-
vious causc or a fresh cause by itsclf, starts a Karmic cycle; and
thus becomes both, the effect of a past cause, as well as a fresh cause
on its own which will produce a further cffect in its turn. Thus
does the cyclic wheel of Karma rotate and the soul gets enmeshed,
as it were, in a net-work of action and reaction out of which there is
apparently no escape. Every attempt to escape creates only another
knot; and as many knots as are unknotted an equal number of
fresh knots are once again interwoven into the carpet of everyday
life. Thus incvitability and cyclic nature are the two factors that
govern the operation of the law of Karma.

Fate and the Karmic Wheel: a Question

The question, therefore, that arises is: is there any way out of the
Karmic wheel (the cycle of births and deaths) despite the inherent
inevitability and the cyclic nature of the law of Karma? If, whatever
that is happening today is only the result or the outcome of a past
Karma, and anything that will take place in the future will also
be solely the outcome of the present, then whatever oc:curs_l‘rlust
run through its due course because it cannot be avoided or mitiga-
ed. Arc we, then, helpless and innocent spectators of this Karmic
drama? Can we not be active participants in this drama? Can We
not bring about any change in the happenings, good or bad? Is
it all simply beyond our power? Is the Karmiclaw a mere exten519n,
to the spiritual plane, of the causal law operating in the Phys“’a1
world? If the law of cause and effect in the physical world is the sam®
as the law of Karma in the spiritual world, then there must be the
same inevitability and cyclic nature in this Karmic law as it is ther
in the causal law. In this case fate, destiny, or star must be accept‘?d
as a final word and every fault must lie in our stars and not within
ourselves. .

In Sanskrit this is called Prarabdha or the activated cuml'llatlve
force of past actions. It means that whatever is happening at
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the moment, whether good, bad, or indifferent, 1s nothing else but
the mamifestation of the Karmic forces that gathered therr strength
1n the past, and secondly, these present actions are imperceptibly
gving nise to such causes as are bound to produce predetermined
effects The law of Karma, thus understood, creates an impasse,
baffling and awful Viewed from this angle the freedom of sclf,
the frecdom that we crave for every moment, remains a nmurage
never to be attained, and in place of self-dependence and will to
power, fate or destiny overshadows our lLives

Karma and Modern Science

Is there any way out of this maze? In what way can the contra-
diction between an innate urge to freedom implanted into every
human soul and this inherent mevitability and rotation of the
Karmie law be resolved?

The easiest solution to the problem would be to beguile ourselves
and not to accept the Jaw of Karma at all The question of the
past Iife and the life to come anises only when we accept as a worhing
hypothesis the fact that Karma 1s an application, a modsfication,
and only the carrying of the causal law to its logical conclusion,
1¢, to the realm of the spint, because it 1s the spint thats the
ultimate This 1s the root cause of all our complications If we
do not accept this theory and rather believe that every occurrence
can be attnibuted to this hife only, that st has no connection either
with the past or the future existences, that we are born by the sexual
conjugation of our parents and thereby inhent their genetic qualities,
that as we In¢1n the world we take in all what we are from the social
environment, that we are actors only in the present drama and
having played our part we et from the stage to vamsh into the aur,
1f we accept all this to be the ultimate truth of life then there 1s
no maze, no niddle, no contradiction to be resolved Viewed from
this angle, life 15 hike a bubble in the ocean of ttme which forms
and bunts only i the present, and dots not m any way affect the
past or the future of custences Thus the story of Life begns with
our earthly eustence and also ends there, leaving no vestige for the
future

Modern science accepts and upholds this theory  But s ths plau.
uble? Can science ignore the law of cause and effect, action and
reaction? How can science believe in the sudden manife<tation of
conscrousness n this hfe and then its sudden drsapn—rrance
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without a cause, when its fundamental postulate is that nothing
can come out of nothing nor can anything be reduced to void?
If we do not accept the proposition of pre-birth and re-birth,
of transmigration of the soul, the obvious conclusion is that the
operation of the law of cause and effect is suspended when dealing
with the problems of life, creation, and evolution. How can science,
whose very foundation rests on the law of causation deny the theory
of Karma, which is nothing else but an application of the same law
to the realm of the spirit? How is it possible that such a wonderful
and glorious thing as life or consciousness should suddenly appear
without a past history, and after a dazzling and dashing existence
for a few years pass into oblivion without leaving a trace behind
or carrying its consequences with it? The postulate that each of usis
born only once in this life and then obliterated for ever can be up-
held only if the Jaw of cause and effect does not operate in any sphere
whatsoever. By doing away with the law of cause and effect, this
theory attempts to establish that there is nothing like the past
life with the past Karmas, and that the Karmas done in this life if
they have borne no fruit are virtually ineffectual because they do
not act as a cause for the life to come.

Moreover, if we accept this postulate, the idea of the freedom
of self which is within everybody’s personal experience becomes
untenable. The laws of heredity affirm that we are born inheriting
the traits, dispositions, and characteristics of our parents, granfi-
parents, and great grandparents. We are imprisoned as it were 1o
their Sanskaras. Whatever else there is to our being, it is said to I?e
moulded by the environment into which our lot is cast. Wherex.n
lies the scope for freedom if we are absolutely conditioned in this
manner by the laws of heredity and environment? One may further
ask: if the Karmas of the past lives are not the cause of the present
life, why then should there be so much of difference and diversity
in the lives of various human beings at the very start of life? To
what can our sufferings and enjoyments be attributed? Life has not
yet started but the outcomes are already visible. Can there ever be
any effect without a cause?

The pundits of modern science advance the same hackneyed theory
of heredity and environment as an answer to this question. The
difference between man and man, they say, is due to the differenf:es
in genic inheritance from the parents, and also due to their being
placed in different environments after birth. Setting the environ-
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mental factor aside, 1f we accept this theory, 1t would mean that we
are not responsible for what we are, rather 1t 1s our parents who
are the sole authors of our bool, of earthly existence They did an
act, and as 1ts outcome, 1t 1s we who have to suffer or emjoy How
clse can we account for the fact that the doer of a deed remans
unaflected by lus act and the one who has to bear the consequences
1s the one who has had no part in its performance? Where s the
Justrce, natural or divine, 1n this vicarious punishment or reward?
The question that presents itself 1s why were we, obviously for
no fault of our own, born arbitranly of dise1sed or sickly parents,
thereby mheniting what we were never responsible for, or to those
who could not even provide us with certun basic amenities of hfe
and a suitable cnvironment? A paipable answer to this query could
be that we have neither an independent nor a correlated cxistence,
but are rather here under the care of step-mother chance only to
be thrown outin course of ime by her harshness into non-existence
Or, could 1t not be smd that we are all bolts, emergig as it were from
the blue, solely to be fitted 1nto the machine of hife and after having
outlned our utlity to be removed and cast away? Is ths
carthly Iife, then, only as Shakespeare says, ‘a walking shadow,
a poor player That struts and frets his hour upon the stage And
then 1s heard no more'? Is st only in this immortal drimatist s
words, ‘a tale Told by an 1diot, full of sound and fury, Sigmifying
nothing’?

But s this approach scientific which negates the causal faw
in such a mancllous and wonderful phenomenon as human hfe?
Can heredity and environment explain the differences with which
we commence this carthly journey and s accident any plausible
explanation? Moreover, why do healthy parents, without the Jeast
taint of disease, eive birth to unhealthy and sometimes even idiotic
and nsane children, whilst extraordinanly clever and healthy child.
ren are born of diseased parents® Beaides, how 151t that th= balance
sheet of [ife opens wath hicavy iabulities n the cxce of some and huge
asscts in the case of others? Thrre should be natber assets nor lia-
bilities at the ven bezinming of any senture And just 2s every
account closes with som~ amount, plus or ruaus, to b2 carsed
forwand shoald no* th= account book of Ife closs with a umlar
carn forward bulamze? Or, s st 2l orly 2 s and d sord r, witn
rether a dibt rora cvedit, ather to be broo~*t forward ov to be
carned fernard”? Dawezjompirtol e totrarsa e with
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a stolen account, and go off the stage winding up all accounts even
our own? Is this proposition at all possible for science to believe in
or accept so long as it rests its foundation on the solid rock of the
law of causation?

Finally, is it not a fact that the whole plan of the universe works
in a cycle; sunsct followed by sunrise, sunrisc followed by sunset;
summcr followed by winter, winter followed by summer? And can
in such a universal scheme of rotation birth and death be the only
cxceptions, so that death may take place after birth but may not be
followed by another birth to account for all the Karmas of the
previous lives? The world is set to a pattern and a plan and in the
words of Shri Aurobindo: ‘Nothing was built with random bricks
of chance, a blind God is not destiny’s architect; a conscious power
has drawn the plan of life, there is a meaning in cach curve and
line.

Karma and Different Religions

The Jews, the Christians, and the Mohammedans have their own
views on Karma. They do not accept the theory of Karma as in-
evitable and cyclical. They believe that souls have been created by
God to go through an earthly cxistence, but they are not concerne_d
with the question as to whether He created them on account of their
Karmas or arbitrarily. Nevertheless, they believe that reward
or punishment, in the form of heaven or hell, will be meted out to
cach and every person according to his or her deeds. They UPhOI_d
the modern scientists to the extent that they believe that life' Is
merely a chance happening, but they part company with the scientists
in so far as they do not believe that the drama of life is enacted
here and here only leaving no trace or effect for the future. They
believe in the existence of an eternal heaven or hell to which the
souls are consigned according to their good or evil deeds.

But how can there be an eternal reward or punishment as a result
of Karmas which are themselves limited and finite? In this limited
span of life we perform deeds, some good and some bad. If the gOO_d
ones surpass the bad ones even by a negligible margin, we Wil
heaven for ever; if however the evil deeds outnumber the good
ones even by a fraction, we are doomed to eternal hell. But can
such a doctrine conform to the basic law of causation?

The law of Karma based upon the theory of cause and eﬂ‘-CCt
is the only plausible explanation which can solve the riddle of life,
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for otherwise, one 1s faced with the dilemma of either accepting hife
as a chance happening, with no past and no future, ora phenomenon
of God's creation which commences out of nothing and ends m
cternal heaven or cternal hell The only escape from such an
absurdity 1s to accept the theory of pre birth and re birth It 15
clear that if the causal law 1s an inflexible Iaw, the account of Aar-
mas also must be an immitigable account, an account carnied over
from the past into the present and from the present into the future
Any other hypothests can be assumed only by setting aside this causal
Iaw

The basic essence of the Aarmic Iaw 1s that whateser we are under-
going in the present 1s the frut of our past Aarmas, and cach and
every Aarma we perform sn the present will show its result in the
future This 15 tevitable and unavoidable The greatest rony of
human hfe 1s that man performs certain acts but he wants to escape
any unpleasant conscquences that may emanate therefrom Hence
1t 15 that some go to the temple, others to the mosque or the church,
to offer prayers or make confession, still others venture for a dip
1 the holy waters to wash off the sins they have commutted, whilst
stilt another lot embarks upon a pilgrimage to holy places, or offers
alms to the poor for obtamning heavenly pardon But are these the
ingredients and flavounings for making the Aarmic stew more appeti-
sing? Are these the instruments with which men can fight agunst
the Agrmic warnor? This hind of escapism 1s nothing but an ignor-
ance and a weakness of the human mind

Fate or Sclf-Determination: a Dilemma

But the question that still persssts without a plausible solution s+
are we so inextricably shackled within the bonds of our past
Aarmas or fate that there 1s no way in which we c2n come out of
its wheel defying its snervetability? 16 what 1s decreed rust be, why
should we not Ict 1t be so? But are the linss cf fz'z indelible?
Must this so called destiny formed out of the Larrm.c 24 of causa-
tion always prevail? Is there no scope left fre foreox !l and wlf-
determination in the scheme of hfe? Can we = « o2+ ghinp di—-
ent, something entirely new in this bfe, o = < ae br eppprol
cabined, and confined within the dung~ra v ,* -7, - o=

The Vedic masters were themsehes pey = o2 - o r g~z
They had observed the law of cause oo® = < prmzd - ot
of the physicat world and ence § 4 g et hadt
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spiritual world under the hall-mark of the law of Karma. The
acceptance of the law of Karma brought with it its corollary, viz.,
pre-birth and re-birth, which only aggravated the situation and
enhanced the scope of the investigation. .

Throughout the ocean of Vedic culture, the underlying current
was that the soul was the subject and not the object, the enjoyer
and not the enjoyed, the actor and not the acted upon, the free agent
and not a prisoner in bondage. How could these two contradictory
theories be reconciled, the Karmic theory which kept the soul bound
hand and foot as a prisoner and the theory of the ever free and pure
nature of the self? The question, therefore, that came very much into
the limelight was: is it Karma that shapes our ends, or can we hew
them as we wish? In order to answer this question we have, first of
all, to understand the working principle of the co-existence between
fate and free-will, or the free nature of the self and its association
with Karmic bondage. For this purpose we will have to delve
deeper into the very philosophy of Karma itself.

Three Categories of Karmas: Static, Dynamic, Acting

There are three categories of Karmas: Sanchita (past, static and
accumulated), Prarabdha (dynamic and the blossoming forth of past
actions), and Kriyamana (actions which are being performed in t‘he
present). All the stored up Karmas of so many previous births m-
cluding those of the present which have not yet borne fruit are
known as Sanchita or accumulated Karmas because they are alreaqy
in existence, pooled together as it were into a fund and are not 10
the process of formation. Some of these are in the process of bloom-
ing forth. These are called Prarabdha which means having begu-
They are in the process of bearing fruit but not having born¢ it
as yet, they are said to be dynamic or having started to operate.
The word Prarabdha is derived from the word Prarambha which
means beginning. The difference between the Sanchita and the Pra-
rabdha Karmas is only with regard to the time of their fruitif)n-
When some of the Karmas of the Sanchita category start beanng
fruit or have already borne fruit they come into the category of the
Prarabdha Karmas. Both these types of Karmas pertain to the past.

The Karmas that we are doing in the present are known as Kriya-
mana or actions in operation, but each Kriyamana after being per-
formed will naturally be added to the store of the Sanchita Karmas:
In fact, each Kriyamana after its performance automatically chang®
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tnto Sancluta and awaits to show 1ts result as a Prarabdha Thus
Prarabdha 1s the intermediary stage between the Sanchita and the
Kriyamana stages

Every accumulated Karma of the past seching to express stself
or which s 1n the process of fruition 1n the present, automatically
converts itself into a Prarabdha Karma Suppose a man were to be
bitten by a snake whilst heis seated onthelawn  Apparently it scems
mexplicable why an innocent man for no fault of his own has been
bitten by the venomous creature But this 1s essentially the very
nature of a Prarabdha Karma Any onc of hus past actions in the
form of Sanchita Karma could have now expressed itself through
the result of this snake bite, though 1t had other forms of expression
open to 1t also

And thus it 1s that whatever we may enjoy or suffer at the moment
can be attributed to nothing clse but Prarabdha, that 1s, the expres-
sion of good or evil done 1n the past It 1s not called Prarabdha
until and unless the effect starts mamfesting atsclf, before this
point of tume 1t 1s designated only as Sanchita or accumulated

Is Freedom of Action Possible®

The most important problem demanding attention i the entire
law of Karma 1s only that of the Kriyamana Karma or the acts that
arc being performed 1n the present As far as the past acts arc con-
cerned the philosophy 1s. *what's done cannot be undone® This
successfully chimmates the questions pertaiming to Sanchita or
Prarabdha Aarmas from the scope of our current mvestigations
Thus the only issuc calling for our present attention 1s: whether the
act that we are doing 1n the present 1s wholly 2 new, independent, and
fresh act, t e, a fresh causc that will bring about a fresh effect 1n the
future Or s every present act always an effect and are we never free
to act independently and of our own free-will? It ss the solution
of this problem that will immediately unravel the dilemma between
fate and frecowill

Two solutions can clearly be scen as forthcomung for this 1ssue
to be perplexing no more  The first solution 1s that the present act
1s not an mdependent and fresh act, st ts but a ik 1n the long chan
of our Aarmas  Appatently, it may scem to be frec and mdependent,
but in re1lity 1t 1s conditioned by our past Aarmas, and hence 1t 15
nothing but the effect of some of the acts done 1n the , Tlow
could those who had equated the Karmue law with
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have thought otherwise? This is the reason for the believers in the
Karmic law to be generally branded as fatalists; they tend to be
convinced that whatever is happening is naught clse but the result
of past deeds and is therefore inevitable as well as immutable. The
sccond solution of this question is that the present act is absolutely
free from any past tics, it is ncither a link in the chain of causation
nor is it governed by any past Karma. We are the sole masters of
oursclves, we can do what we will, where we will and how we will.
Is not sclf, lord of the sclf? We are not fettered by any past Karma.
This theory is advanced by the advocates of free-will, but it goes
against the very naturc of the law of cause and effect.

Apart from these two broad trends of thought depicting the two
extreme vicws, is there any other solution which may capture the
title of the middie path and which may cnable us to get out of the
inevitability of the Karmic wheel as well as not contradict the causal
law? Yes, there is such a solution and it is provided by Vedic culture.
Let us now examine the arguments of the Vedic seers on this issue.

The Difference between the Causal and the Karmic Law

Despite certain similaritics between the physical law of cause
and effect and the law of Karma, there is also a subtle difference .
between the two laws. The causal law is related only to the ele-
ments of the world of matter, whereas the Karmic law deals with
consciousness which is above and beyond the material elements.
The world of matter is not supreme, free, or dominating; it is under
the control of some higher power. What is this higher power?

Some say, it is the omnipotent God, whereas others believe 1t
to be a universal law of nature. But whatever be that power, 4
Divine Being or a mere blind eternal law, the fact remains that the
physical world is very much governed by this causal law and in po
case can it transgress its dictates. But this is not the case with the
soul, the spirit, the self, the consciousness which is a different entity
from the elemental world of matter. Modern psychology, instead of
calling this entity soul or spirit, calls it consciousness, but it makes no
difference what name we give to this entity. All that matters for our
present purpose is the inherent nature of this consciousness. DO
we as conscious human beings feel free within ourselves or do _We
feel fettered by eternal bondage in the Karmic cycle? Leaving a51d.€
all syllogistic arguments, what is it that we feel or what is our €Xpert
ence?
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Is 1t not a fact that though we are tied down to Karmic bondage,
we feel within ourselves, 1n the very core of our conscrousness,
that we are free or at full liberty to cut asunder the tics that bind us?
Is there a single person who does not feel within himself that these
bondages are not a part and parcel of his nature? Who docs not fee]
that with a determined cffort of the will he can shatter to buts all
the towenng walls that enclose upon him? When we meet a sick
man we ash him  “why are you sich? Nobody ashks a healthy man
as to why he 1s healthy and sound Sichness 1s not in the normal
nature of man and so we ask him the reason for his :l health, but
never the reason for hys fitness and well-being And docs not
the atling man himself try to get rid of hisillness? He does so becuse
health 1s a part of tus normal nature, whereas arlment 1s somcething
extrancous Sinularly, what does the constant cffort on the past of
consclousness {o frec itself from all sorrow and suffering and to
break off all imitations prove?

It only proves that sorrow, suffering, imitations, bondages are
present, no doubt, but like sickness to the body they are alien to the
nature of consciousness Every living being at all times and sn all
climes tries to break the bondage that heeps him n fetters and wishes
10 be free for ever, free Iike the Jark which soars to newer heights
cach day Is not the lark called the scorner of the ground” Fven

so the consciousness nightly enjoys being looked upon as the scorner
or the spurner of the Aarmuc bondage Docs not all this mdicate
that the very nature of consciousness 1s freedom, and st 1s none
other thanthis for which st aspires by grappling with the tentacl-s of
Aarma? After the water 1s boiled why does 1t automatically cool
down? For the simple reason that coolness 1s tts cssence or attnbute
And even after the direst of tragedies that might well madden a man,
does he not once agn turn to power, pelf, and play as of nothing
had happened? But why does he do so? He docs so because his
very being Lies in happiness, calm, and freedom and not sn sorrow,
not tn distress, and not 1n bondage We thus see that every lutle
effort undertaken by consciousness does surcly go a Jong way
1 pushing 1ts chanot aloag the road to iberation  This road thouph
tong. steep, and winding 15 Rot yet msurmountable by this chanet
of consciousr~ss, because 1t 15 drawn by the bones of poutne
deterr aaton

The1~Care eddics of Jarma themselies, thoug™ slowuly yet sarely,
also push comscroasness 10 perfoct 01 and b o which 15 113 matne

<
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state. This strong fecling to break all bondage is witnessed not
only in men but also in birds and beasts. But this inherent repulsion
towards bondage is not noticed in the inanimate objects of the
material world. These have only been governed by the mechanical
and blind law of causc and cffect since the dawn of creation, and this
law works itsclf out unflinchingly in their casc because it does not
in any way contradict their primal nature. Senticnt creatures, on
the other hand, from the tinicst inscect to the highly developed hu-
man being, have all been endeavouring to reach their final goal of
liberation from the very moment of their involvement in the cycle
of births and deaths. They revolt every moment to shake off the
yoke of Karma from their backs and liberate themselves. This is
so because the consciousness though bound with Karmic fetters
is by nature frece. Man is in bondage only so long as he is not awake
to this inncr urge to frecedom; the moment he is conscious of the
urge he applics himself to the task of untying the Gordian knot of
cause and cflcct.

This, then, is the essential difference between the law of Karma
and the law of causation. No doubt, the Karmic law is the same
in principle as the causal law, but the difference is that whereas
the former works in the realm of consciousness the latter holds
its sway in the world of matter. The causal law is the blind, inexor-
able law of nature operating without any permitted flexibility. But
no, the Karmic law is a conscious law working in the world of the
spirit with accessibility to change and modification under circum-
stances created by the human will. The very nature of the world
of matter is subjection to the law of causation; the essential nature
of consciousness is its own freedom and independence from the iron
clutches of this Karmic law. If consciousness had been a determined
clement like the products of Prakriti or matter, it too would have
been completely subject to the unchangeable law of cause and effect
controlling all phenomena of the material world. And in that cas
free-will would have had no place in the determination of our Lives.

But Vedic culture does not accept this proposition. According
to the Vedic conception, consciousness is altogether different from
the inert matter, it has a separate independent entity of its ow,
and is ever free. So long as this consciousness or self keeps itself
ignorantly identified with matter it gets involved in the mire of causd
processes; but the moment it realizes its true nature and gets jtself
established in freedom and divine bliss it defies every material bond-
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age and 1s no more subject to the lw of cause and effect Ths 1s
what Vedic culture designates as the law of Aarma a law according
to which each indwvidual soul, though bound 1s yet free to act and
perform a Aarma which may be an effect of a previous Aarma
or an cntirely fresh Rarma onginating from the mnnate free will of
the soul
What then 15 our conclusion? What 1s the posiion of Aryyamana
Rarmas or the acts we arc performing in the present? Are they
governed by the inevitability and cyclic nature of the law of causa-
tion? Are they the unavoidable propulsion of the cumulative forces
of our past Aarmas performed in so many previous lives? Or, are
they free and fresh acts undertaken by us out of our own free will
tn this Itfe? According to Vedic culture both these postulates can
be true in their own way
Aarma s but a facet on the spintual plane of the law of cause and
effect so the acts that we are doing in this life and at this moment
may possibly be a link 1n the long chain of causation But since
consciousness 15 onginally possessed of free will the present acts
of the self can also be free, independent of the past, and not pre-
determmed It does not matter whether we regard these Rarmas as
the fruit of past Aarmas or even as independent and free Aarmas,
because according to Vedic conception this does not violate the Jaw
of cuse and effect In this conception fate and free will are recon-
ciled tn the Aarmic law which accepts causation but with the limsta-
tion wmposed upon it by consciousness Herein lies our angywer
to the question s 1t Aarma that will shape our ends or can we hew
them as we will? It 1s the promused hope and r» 27+ of Vedic
culture to every soul that with its own axe of free-= T ¢ can bowr
down the Aarmic tree, gradually and < b7 b2, g2at-2 % +q the
leaves and twigs then attiching the bzackes, 228 La= t € oy,
and finally even digging out ats very rrr ¢ o~ 2 F—aw g,
Of course all this must t1he ime ard Ce =y 4= =< ¢7 v cxm>e
and to] must be i Longlellow s % =7 = & g oo oy Forf
us farther than todyy * But shall we » ¢ o > g = o cpme 32 9™
this hewing cuting and digging by ¢ = L e 3 o ogen

free will and the spide of our ows e ~ i

When wetrent the lw of Rarmas o 3 e or | wrem
of the cusal I atledsustotde 2o crel - A
are not free to act independ~ < o~ L =z

and that all acts and happer - st ez, TR
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fate becomes the ruling power blocking every self-effort and
progress of the individual who then sees nothing else but darkness,
darkness, and darkness all around. But it is essentially out of this
darkness that Vedic philosophy makes the piercing rays of light
to shine forth upon the universe by declaring that the soul of man
although bound by Karma is also by its very nature free to act
and so there is no room for despair. It is true that the self works
within the bounds of the Karmic law which in its turn is governed
by the law of causation, yet it is equally true that a strongand
potential determination to do independent and fresh acts is inherent
in the very nature of the self. The desire for free effort on the
part of the self is evident to each and every one of us and
requires no proof or argument. If, however, free-will which we
experience every moment of our lives is also a product of
predestination, then, all this discussion reduces itself to a mere
duel of words. .

Though Vedic culture gave birth to the law of Karma as a spiritual
counterpart to the physical law of cause and effect, yet it was not so
overwhelmed by the Karmic law as to surrender its concept of the
freedom of will to it. If the law of Karma was the fundamental 1sz
in this culture, the concept of the freedom of will duly occupied its
pride of place in the balancing scale opposite. The law of Karma a.n‘d
freedom of will constituted the two sides of one of the biggest spiri-
tual coins in circulation in the days of the Vedic masters. Even
grammarians like Panini, while defining the word Karta or the doer,
said: “The doer is one who is free to act.”* The keynote of this culture
was: we are in bondage but every bondage is for freedom; we are
enmeshed in the entanglements of the world but every entanglement
is meant to be untangled; we have been caught up in the whirlpoo!
of the Karmic law but this fatal plunge is for a pull out; every depen-
dence is for independence ; every enslavement is for mastery; thoygh
Karma s a law of pre-determination still it is a law of self-determind-
tion. Let us see how these apparently irreconcilable statements can
be reconciled.

The main problem, as already stated, is the one of Kriyanand
Karmas or the acts that we are performing in the present. The
problem that faces us is whether these Karmas are the results of
previous ones performed in this or the previous lives; or ar€ they

1 wat | (STSRTERY, §-¥-KY)
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the oniginal or the very first in this life, that s, new and independent
Karmas with no strings attached The Kriyamana Karmas arc of
two types, the individual and the social  The individual acts are the
ones which concern our personal Jives only These individual acts
Iike the others we perform are conditioned by the laws of mevita-
tility and cyclic rotatton Hunger 1s satisfied by cating, thisst by
drinking, this 1s mevitability, hunger 1s followed by hunger, thirst
by thirst after an intenval, this 1s the cychic rotation The real pro-
blem s not the individual Karmas, but the social Aarmas
What are these social Karmas? Social Aarmas are those which,
oven though performed by the individual, have thar beanng on
others, that 15, on society A person in anger commits murder,
on being arrested completely demies the act, fabricates a false tale,
or, a person commuts theft, dacoity. adultery, ctc, these are anti-
social acts They do not concern the individual so much as they
concern society tn general  The soctal aspect of the law of Aarma s
whether these anti-social acts Ithe murder, theft, dacoity, adultery,
etc, are sequences m the Aarmue chan of cause and effect or are
they independent acts performed in this hfe only If they are a ink
in the chain of cause and effect htving their ongan 1n the past,
then they must be governed by the principles of mevitability and
cychic rotation and, as such, they are unnvoudable
Thus we are faced with the question. what 1s virtue, what s vice?
Virtue 1s virtue, and even so viee 1s viec, when we perform it knowing
1t to be virtue or vice, that s, when the deed 1s carnied through with
our full knowledge and by the operation of our free-will If an act
1s performed as a matter of necessity, whether we will st or not, 1t
1s nesther virtuc nor vice, beeause we as the free agents ints perform-
ance do not count
Thus the real problem that confronts us 1s are thé anti-social
acts which we commt, such as, murder, theft, dacouty, clopement,
¢ adultery, et the mesitable, the unas osdable consequences of past
Aarmas or are they under our control? And, even i they be the
consequences, can we put a stop to them by the free exercise of our
will or not? To all apperrances, of the Karmuc law of causation s the
spinitual counterpart of the physical law, everything that happens
must occur and cannot be avorded despite every cffort on our pan
What a ftalisic and dismal prcture?
But Vedic 1deology stnkes a different chord at this s
scale of arpument Its affirmation s that t el a
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blind law like the physical law of cause and cffect; it is not a law of
brick and mortar, rather it is a law of consciousness. Hit a stone
against a wall and it will strike it, the wall cannot bend down for
the stone to fly over; hit the same stone against a man and watch
the scene! Either the stone will hit him or the man will try to escape
it and come out unhurt from the ordeal. What does this effort to
cscape prove? It proves that though the wall has no option, man
has an option to be hit or to cscape as the will to freedom is one of -
the constituents of his nature. Inevitability and cyclic rotation of the
Karmiclaw may subject a man to their operation but, due to inherent
consciousness, he may use his will and rend to pieces the iron bars
of the law of Karma that keep him imprisoned. Let us delve a little
deeper into the mysteries of free-will.

Emotional Impulse is the Cause of every Karmic Cycle

How do we get cnmeshed into the Karmic cycle? The following
example will help us to illustrate the manner in which this entangle-
ment can be brought about. Suppose a thief is detected whilst
committing theft. The owner flies into a rage and hits him on
the face. The thief reacts and strikes back. This results in a series
of actions and reactions and a Karmic cycle is set into motion. The
question is: could the Gordian knot of inevitability and cyclic rofa-
tion be cut short at any given point or must this cycle perpetually
go on? The answer given by Vedic culture is that the knot could be
cut short at the commencement of the action, in the middle of the
action, and even at the very end of the action. For we, as humat
beings, are possessed of consciousness and free-will, and hence
cannot be expected to react like the stone wall which responds only
mechanically and in a set pattern.

How did the cycle start? The person committed a theft. Thus
in the very first instance, if he had not fallen a prey to greed he
would not have committed the theft, and the Karmic cycle would not
have started. In the second stage, if after the theft was commltte‘}’
neither the owner nor the thief had poured out the vials of their
wrath upon each other, the Karmic cycle would have been cut
short in the middle. Finally, even if after having hit each othel:
had they apologized for their misbehaviour, this cycle would b av;
still come to an end. If we hold that this committing of theft an
consequent skirmish was an integral part of the inevitabl.ht)’ an
cyclic nature of the Karmic law, that all this chain of action an
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reaction was pre determined and pre-orduned, 1t 1s tantamount to
saying that man 1s nothing but the body, similr to brick and stone
without consciousness, without mind, without soul, without Aima
lata

Vedic culture does not treat man as being the body alone The
body 15 only the tabernacle of the soul which resides n at, and the
soul 1s ever frec to act as it will though bound by its own Aarmas
Every bondage of the soul has been created by the soulatself, and 1t
15 the soul alone that can undo 1t The spirit 1s by its very niture
free, and 1t 1s only out of 1ts own free will that 1t has forged the
shackles which bind 1t Do we not expenence that whilst we are
gnpped with greed, we also feel that we can get over 1t if we will,
whilst we are beside oursclves with anger, we can hold the reins
1n our hands should we wish to do so, whilst thirsting to wreak
vengeance agunst our cnemy, we feel that we can also forgive him
i we will, and when being carried away with passion in the current
of Iife, we also feel that we can stem the tide 1f we so desire? How
do the actions and reactions of the Aarne cycle proceed? The chain
1s forged and proceeds ahead due to the causes which are essentially
emotional and not physical or mechancal It 1s greed, anger, re-
venge, lust, or the emotional impulses that animate the Aarmic cycle
The greed, the anger, the fust, of mullions and trillions of beings,
are the propelling forces of the Aarmte cycles that govern aur tues
These emotional tmpulses are hnown n Indian philosophy as Aema
(lust) Arodha (anger), Lobha (greed) Moha (attichment) AMatsara
(jerlousy)

The cyele of Aarma wheels along the track laid out for 1t by these
emotional impulses, 1t 1s these emotional impulses that senve as a
footstool for Aarma to stand upon Thus the question should be
rc frimed and the emphasis should be not on whether a man could
woid thelt adultery, or murder, but whether 1t 15 possible for
hum to control the impulses of lus mind which lead to thelt adultery,
and murder If onc can control oncs mind and subjugate the
dire impulses that overwhelm the self i one's weaker moments
one c1n cut 1cross the ingvitability and cyclic rotation of the law
of Aarma This 15 the only method to prevent the Agrmue wheel
from putting itself into rotation, but as and when it stants turming
the way out s to stand with one’s back rgunct the wall and thereby
put 1 stop to uts further progress by the exercise of one s will which

15 ever free R
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Bhoga Yoni and Karma Yoni

Lust, anger, greed, attachment, jealousy, are the fountains out of
which the waters of the various vicious acts like elopement, adultery,
theft, murder, spring forth and keep soaring to newer heights each
day. If we succced in controlling these impulses we can prevent
ourselves from smarting under the yoke of Karma, but if we conti-
nuously fall a prcy to them we will be no better than mere spokes
in the wheel of Karma which will rotate till all eternity. It is not an
casy matter to get out of this cycle. The soul is free no doubt, but
cven though free, it is still in the bondage of its own creation. Is
not the fly that is stationed opposite a cobweb free to fly where it
wills? But when the spider says: ‘will you walk into my parlour?
what docs the fly do? Even so the soul which was a free fly has fallen
a prey to the Karmic spider. The Karmas which it was free to perform
for its own liberation have resulted in the very chains that bind if.
The soul was free to covet, or not to covet; free to lust after carnality.
or not to lust; free to be greedy, or not to be greedy; but it chose
the latter and raised its own prison walls.

Can it now, therefore, not open the prison gates that it has closefi
by its very self? The answer given out by Vedic culture is that it
can! Is not the darkest hour always before the dawn? Even so,
though the Karmic prison is a dark dungeon, only a momesnt of
pensivity is required to realize that the rays of light are struggling
hard to get in into this area of darkness. This, in turn, will show
us the way, by which this task must be shouldered by each and-
cvery one of us, by entertaining hopes and aspirations to a life of
freedom from the Karmic cycle. What, therefore, are th&?SC
hopes and aspirations that Vedic culture has to offer to humanity
at large?

Vedic ideology classifies living beings into two groups: animals
and men. Animals are those beings in whom the law of Karmd
behaves in absolutely the same manner as the mechanical law of
cause and effect. Here the question of free-will does not arist.
Thus, psychologically speaking, these species of beings are goVerPed
only by instincts, and never by intelligence. Instinct is a mechanlf-‘?1
impulse which is irresistible, and hence all acts dope under 1s
influence leave no room for free-will to play its part. The
impulses that catch hold of the animal in their iron grip are the
same as those we have mentioned above: lust, anger, greed, attach-
ment, jealousy, etc. These enslave it and fling it into the whirlpool
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of the mechanical Karmue law which operates tn exactly the same
manner as the mevitable law of cause and effect

The sting of the impulse must travel down into the very core of
our being to enable us to learn the lesson of its vltimate futility
This can only be done through our ewstences tn amimal form
In the body of the ammal the soul unconsciously gathers experi-
ences of the fact that these emotional impulses of lust anger, etc,
end 1n ones ruin As this lesson must be taught in various ways
the soul 15 ordamned to pass through innumerable amimal lives
These ammal lives are called Bhoga Yoms or Iives for the gathering
of mechanical experiences pertaiming to the operation of the Aarmic
law  The wisdom of the designer 1s revealed by the fact that these
expeniences are made to filter down unconsciously into the soul
through the mechanical device of the ammal bodies, and are not left
to intelligence because, by this method the individual would never
learn The one who sud ‘I know the right and yet the wrong
pursue,’ spoke nothing but the truth

After passing through all these animal Ines 1n which the law
of cause and effect mechanrcally operates without the intervention
of free will the soul at last enters the human life in which the causal
1w s replaced by the Aarnue law  Human Life ts called Aarma Yom
because here the spintually conscious 1w of Aarma having free will
as its tntegral nature replaces for the first time the mechanical blind
Inw of cause and effect that was till now tn operation 1t 1s called
Aarma Yoni because tn this our own Aarma or free will ss supreme,
and not the inesitabiity and cyche rotation of the causal faw
which s now done anay with It s only after having passed through
innumerable Bhoga Yoms, that the soul emerges therefrom with an
mndelible impress on 1t that the only way to cut rcross the Aarmic
cycle 1s to face the challenge of these emotional impulses To these
1t has been mechanically subjecting stself through anmal lives up
1o this time, and hence it now enters the Aarma Yoni or the hfe of
man

The soul 1s now n possession of the wetpon of free will with which
tt cn shatter to pieces the shckles of inevitability and eychic rota-
tion and wend 1ts w1y out of the Aarnue wheel The fundimental
f1ct 1¢ that we, 15 human beings have the potentiality of exercising
our free will, butitss thsolutely the choice of erch one of us whether
this weapon ts used or not Those who mvaul themselves of this
portunity of exerasing their free will can the cha
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Karmic bondage. But those who lose this rare opportunity are sent
back, according to the Indian traditions and beliefs, to re-live the
lives of Bhoga Yonis and learn the lesson once again that a life of
passions is naught clse but futile.

It is no doubt truc that in an animal existence one is hardly aware
of the relationship between any action and its result, nor is this al-
ways known to one even in a human life, but this does not in any
way affect the operation of the law of Karma. The soul is on a long,
long journey on the road to self-realization, and all the experiences
gathered by it in the various lives, whether animal or human, are
stored by it, and become an integral part of its subconscious self
which lies at the root of all our activities. The subconscious is 2
sum total of our experiences after they have shed off their individual
separatencss. Every experience leaves its impression behind and
these impressions conjointly account for the subconscious. The pas-
sions of lust, anger, greed, etc., which burst into innumerable varic-
gated actions invite correspondingly unfavourable reactions. And
these, after having been taken up by the conscious, are pushed down
into the subconscious and thus form an integral part of the self.
It is this subconscious which rules over the conscious without
our being aware of the relationship between the’ various Justful,
angry, or greedy actions and their corresponding results. The
mechanism of the subconscious is such that one need not remember
the relationship between an individual action and its ensuing res_ult;
but every action must leave some impression or experience behxgd-
And it is the common fund or pool of all these experiences or 1m-
pressions that becomes our father, friend, guide, and philosopher
along the journey of life. )

Briefly and broadly speaking, Bhoga Yonis and Karma Yonis
are animal and human lives respectively, but this is a flexible and
not a rigid division. Is it not a common experience that there are men
who in their behaviours sink to the level of the Bhoga Yoni? Thus
Bhoga Yoni is any life that is governed by the mechanical process
of instinct; Karma Yoni is a life governed by the conscious process
of intelligence and free-will. The law of Karma interpreted as the
physical and mechanical law of cause and effect, with consciousness
submitting blindly to it, is none other than Bhoga Yoni or animal lite.
The same law interpreted as the spiritual law of the awakened soul,
with consciousness and free-will making bold to intervene, is Karma
Yoni. Thus understood, the Karmic law is not the law of Bhoga
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Yoni 1t s the law of the Aarma Yom: or a hfe in which the soul
1s free to use 1ts conscrousness and will as it desires The Aarnuc
law properly interpreted means that though the soul 1s burdened
with the unbearable weight of Aarmas from the previous lIives,
yet in human form 1t can freely make use of its will to pilot 1ts ship
of destiny into a peaceful harbour If this privilege or freedom s
available to us only 1n our human birth, 15 he not a miserable wretch
who does not avanf himself of this opportunity to the fullest?

Rharmic Cycle Can be Disconttnued

We shall now try to iflustrate by means of some typical cxamples
the workings of a few Aarnnc cycles, how they are set into motion
and how they can be set at rest Our findings here wall go a long way
to prove the old English proverb  Man maketh his stick, wherewith
the maker 1s then beaten ®

An author was busily absorbed 1n wriing forgetful of everything
around him, when his wife called out to him to go for a walk This
disturbance 1n hus work upset him and made him fly into a rage,
he lost lus temper and yelled out to his wafe to shut up It goes with-
out saying that she had nterrupted the flow of his thoughts  Could
she not have been sensible enough to let um finish the work 1n peace
and then ash him about the walk? On sceing lum 1n this enraged
state she answered back *You shut up Have you no manners?
It 1s time to go out for a walk and you don t let me even remind
you of 1t* Are not emotions contagious? Does not anger beget
anger, fear beget fenr greed beget greed? In this case the husband
and wife picked up 1 quarrel for 2 tnfle of an event and for hours
did not talk to each other

The abose 1s an example of 1 small Aarmne cycle, the like of which
abound 1n our duly lines But could 1t not have been cut short?
If the husband after the ¢l from his wife had 1ud down his pen
and Ieft with her for 1 walk, or had nshed her to wut 1 few moments
tll he was free the matter would hve ended  1f the wafe had not
angnly retorted  would not the sutustion hawve been different?
Thus we see that both of them were fully cipable 1t erch stare ol

not Alowing the wrthing serpent of Aerm7 to emerge once 1gun
from 1ts tny hole in the grounds of etermty  Fyvery effort should be
m1de on our part to bury this serpent within the fertile soil of our
discretion and free will But what a5t that Ty t n our
duly domnps® Is not bfe full of instances onal



58 HERITAGE OF VEDIC CULTURE

impulses, Karmic cycles are formed out of the most insignificant
occurrings, despite full realization on our part that the evil could
be nipped in the bud? Every moment we are free to control the act,
but does it not invariably turn out that the act controls us instead.

Only the other day a case of murder was reported in the paper.
A young man went to a cobbler to get his shoe mended. After the
work was done the cobbler demanded twenty-five paise, but the
customer gave only fifteen paisc and started walking on. The
enraged cobbler caught hold of this client by the throat. He demand-
cd his dues and a struggle ensued. The client in the fury of his passion
whipped out a knife and stabbed the cobbler to death. What an
insignificant cause, but what a dreadful effect!

Onc may think aloud on this cpisode: was this happening, the
Karma of a previous life being repaid in this life? Was the killer
the killed and the killed one the killer of a previous life? How
could a terrible thing like murder be the result of such a simple
happening as a quarrel over ten paise? A dreadful occurrence must
have a dreadful cause.

But another question arises here: if such a dreadful event could
not occur due to a simple cause in this life, how could it happen in
a previous life? If we still trace it to a further back previous li.fe,
we shall have to go backwards and backwards but never arrve
at the time when such an incident could take place for the first time.
If, however, we manage to search out a life in which such an incident
could have taken place for the first time, then why not admit that
its very first occurring was in this life only?

Here lies an answer to the fatalists who regard everything as pre-
determined. If whatever is happening in this life is only the resu‘lt
of the previous life, then the question that arises is: did it happen 1B
the previous life for the first time or was it also transmitted thefem
from an existence still previous to it? There are only two alternatives
which can be considered as tenable answers to this question: ejther
that it happened for the first time in the previous life, the fruits of
which we are currently reaping, or that it is being transmitted from
life to life, originating from the moment when life first appe’c_\fefl
on the globe. The second alternative is palpably absurd as it 18
not possible for only one Karma performed at the origin of life to
be the cause of a series of lives. If, however, we accept the o.thef
alternative, namely, that it happened for the first time in the previous
life, then the question that presents itself is: if it could happen for
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the first time in the previous custence, why could 1t not occur
for the first tme 1n this Lfe? If one could be free to act
unconditioned by fate in a previous life, one could as well be
free and unconditroned 1n this Iife also  Vedic culture, therefore,
treats the soul as a frec agent, making or unmaking 1ts own prison
walls

In fact, the real problem is not the tracing back of this incrdent
1 the chronology of Iives that we have Iined, but to assess the possi-
bility of stopping its further progress 1n the form of action and re-
action by the exercise of our free will Even f the incident 1s an n-
cvitable and cyclic hink in the cham of Aarma can it not be prevented
from the formation of its further developments with our present
knowledge of 1ts evil consequences? Is the cycle unavordable, or
can the challenge be met? If it 1s unavordable, cvery effort on our
part, every cndeavour to change our Iife 1s futile Aarma becomes
meaningful only when by the exercise of our free-will, we can suc-
cessfully meet the challenges of past Agrmas

In the above incrdent the customer had ginen fifteen paise 1 the
cobbler had hept quict after receming the amount or the customer
had met with the demand of the cobbler the tide of events would
hnve been different Both of them were adamant 1n their outlook
and hence came to grips  The struggle which ensued the brndish-
ing of the hnife, the fatal blow, all these were merely physical mam-
festations of anger, greed, and other psychological impulses which
arcimvanbly at the root of every evilact 1f both, or esther of them,
had only exeraised a litle bit of reason, wntelligence, or channelled
their free willan the right direction the Aarmne cycle would not hve
been set anto motion

The soul which ts bereft of freedom in Bhoga Yonr 1s master of ats
frec-will in Agrma Yons but whether at avuls sself of this freedom of
willis quite a different question - Although no one will deny that both
the cobbler and the customer conducted themseles on the level of
Bloga Yoni, on the Tevel of animals whose dongs are governed
by the mechtnical law of causation yet the question that sull anises
15 could they not have behaved as creatures on the level of Aarma
Yoni? The whole 1ssuc thus resolves atsell ito 1 psychological
one as to whether the mind can be freed from the passions of lust,
anper, greed, attaichment, jetlousy, cte, which keep us enstaved n
the chams of therr force and compulsion [s 1t possible or not to
free the mind from the prison walls of these passions? Arcw oot
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one gets swept away as it were by the tide of circumstances, and the
mechanical law of cause and effect reigns supreme. This way of life
has been called Blioga Yoni in Shastric terminology. Bhoga Yoni is
a life in which the inevitability and cyclic rotation of the Karmic law
are insurmountable; the propelling forces of action are instincts
like lust, anger, greed, attachment, jealousy; freedom of the will
is totally absent, and whatever is performed is only through sheer
compulsion. Even the impulses and instincts are merely the indo-
mitable results of past Karmas operating as causes in the present,
and of course any victory over them is impossible.

In Karma Yoni one feels and is dominated by the freedom of the
will; intelligence and reason dispel the darkness generated by
emotions, and the soul is able to hold its sway. In Karma Yoni the
choice is entirely up to the individual, whether to follow the impulses
and instincts like an animal, or to use reason, intelligence, and free-
will; and thus obtain mastery over these instinctive impulses. Two
paths are always open for the Karma Yoni: one may live like an
animal, or, one may look at life as a human being. If one chooses
the animal like existence, the causal law involving inevitability and
cyclic rotation will be the governing factor in life. But if on the
other hand, one decides to pass through life as a human being, th_e
Karmic law involving free-will inherent in consciousness will domi-
nate in one’s dramia of life. This will help the individual to get out
of the dungeon walls raised by the mechanical law of cause and
effect. In this context let us recall the words of Swami Viveka-
nanda: ‘A strong will is all powerful.’

In life do we not come across men who, even though having been
blessed with a Karma Yoni existence, conduct themselves as if they
were on the level of Bhoga Yoni? They surrender themselves every
moment to emotions and impulses; to lust, greed, anger, under the
pretext that they cannot resist temptations. But does it become 2
man to say that these impulses are irresistible? Why, then, do we
call ourselves Men? Yes, it is no doubt true as Shakespear®
very aptly says: ‘Men are men; the best sometimes forget:
...As men in rage strike those that wish them best.” But if we all kept
the torch of the Karmic law and free-will burning in front of us, will
it not enable us, despite occasional failings, to shake off the coils of
Karma? The Vedic Rishis have declared in no uncertain terms that
the only way to get out of the Karmic bondage is to meet the chal-
lenge of lust by self-control, of anger by equipoise, of greed by
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contentment, of attachment by self-surrender, of jealousy by love,
and of violence by non-violence  Any other way can only lead to
further entanglements of the Karmic knot Since this opportumity
occurs only 1n human hfe, any one who does not avail himself of 1t
heads for disaster This 1s not a fear implanted 1nto the hearts of
men by Vedic culture, but a warning ssued to wayward humamty
to bning her around to the path of peace and perfection Is there
not an old adage which says that to be fornamed s to be forearmed?
But 15 1t possible 1 reality to get over these instincts which are
inseparable from our very bemg? Could 1t not be that we have
brought them as inescapable enforcements from our previous lives?
The answer to this question held out by Vedic culture 15 1t 15 true
that wn Bhoga Yon: insuncts ate compulsne and they follow the
mechanieal law of cause and effect, but in Karma Yon: the new fac-
tor of consciousness intenvenes and, instead of this blind physical
law, the spintual law of Karma operates which whilst admitting
the compulsion of instincts also accepts the freedom of the will Thus
1n Bhoga Yon: we are not free, but n Karma Yomt we are absolute
masters of oursclves and hold the remns of destiny 1n our own
hands Though we can be lustful, we can also control ourselves,
we can be angry, but we can also suppress our anger Does not
Shakespeare say “The will of man 1s by his reason sway'd'® Why
then can reason not become the marshal to our will? Even Confu-
cius very aptly voices out ‘A der may be hed away
:“rom }I‘II? army, but not even the humblest man can be divested of
IS W
angr:\rc‘l‘x:r;: cir:l be viewed, both subjectively as well as objectisely,
that 15 e ‘EO nllﬂny c[r{louon objectively 1t tends to evaporate for
start ot 7]‘3 IC: “;C or cxample, 1f whilst caught 1 a fury, we
beng an yang 1t, how 1t onginated, whether we are justified
20y, and what wilt be its es, 15 1t not
:;?:zm(&:;:uhégcglandanalr)sxs the passion tends to subside,
the soul pea ouds of mental darkness hover around
ul enly 50 fong as they are not scattered to the winds by the
i”"‘mi’ Iights of reason and will The moment one wcmy:my
i T Tt preion 2 cmoton or il
blindine the ‘mdgm:!sal l;:m every other emotion 1s continuously
Nedic Rush ut g5 this blindness ncurable? The
15 $aw a great hight for th
ness of therr mnmﬁu gy e peaple who duclt in the dark-
» and made 1t shine more brightly and clearly
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through their message addressed to all mankind. What was this
light?

This same light, whose rays were supposed to penetrate into the
hearts of each and all, was that the moment one knew one was blind
with emotion one ceased to be blind, and that one was under the
influence of emotion only so long as this fact did not dawn on him.
A person is upset so long as he is not aware that he is upset; the
moment he is aware of his trouble he ceases to be uneasy. The
withering away of emotions under the scorching light .of reason
and will is a positive proof that though lust, anger, greed, attach-
ment, jealousy, seem to be inescapable compulsions, yet they are the
very shackles which we can shatter with our will if only the soul
is awakened. It was the awareness of this truth that prompted the
Vedic Rishi to declare: ‘Arise, awake, wend your way to the souls
awakened, for they will open your eyes to the truth that life is not
an eternal prison of births and deaths and the Karmic law is not an
inexorable law of which inevitability and cyclic rotation cannot be
broken,’?

1 gfassq s ST g3 fReEa 1 (78, 3-0Y)



CiiarTer V
ATMA TATTVA-THE LIFE PRINCIPLE

W HAVE alrcady used the term Atma taina in the course of
our discussions, and are likely to do so agun on many a future
occasion  Before proceeding any further, 1t would thercfore be
proper for us to clanfy as to what 1s exactly meant by this term Arma
taisa (e principle), or what 1s known 1in common parlance as the
spinit or the soul

Let us mmagme oursclies to be standing on the bank of some
unknown mver What do we see? An immeasurable flow of water
comes gushing along from we know not whence and passes on to we
know not whither Our knowledge must necessanly be confined to
that which we see before our cyes But can we say that the entire
water of the river 1s only that much which f1ills within the expanse
of our stght? No, a nullion times more of 1t must be flowing from
a source unseen and rushing on towards its destination beyond
And cven so, are we standing at a gnen pointin the flowing current
of the river of ife ' The flow of life comes from we know not whenee
and rushes on to we know not whither

But merely because we do not know its source as well asats destina-
tion, 1t cannot be disproved that it comes from somewhere and pro-
ceeds on to some other place If this were not so, the only conclusion
we could arrive at would be that the point where we are standing in
the flow of Iife 1s the beginning as well as the end of it Is st possible
that life starts only where we find it and ends Where 1t seems to end?
In that case, we en also say that the river has ats ongin at the pont
at which we c1n see its waters rushung along and ends where it fades
out of our viston How 1ery unnatural and unrcasonablet A
percon Ines a hife of seventy to eighty years I3t only this much that
18 hife? Does hife begin only at the moment we t1ke our first breath
and does it end when we breathe out the last? Is this the free for
which we are born into this world? Why are we born” Is life the
outcome of merehy the union of the sperm and the ovum? Dacs
this aceidental unmion alone account for the one prowing into an
Alexander, Napoleon, Shankarchirya, Daynand, and Gandh,
and the other into a leper, blind and lame? We pass awav after an
carthly eustence of a span of years Dunng our
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complish certain things whilst others remain undone or half done.
But nevertheless we are forced to quit the world unawares. Is it
all, then, merely a chance or a play with no meaning? These are
the problems which have engaged the attention of the great thinking
brains of the world from the very moment that man saw the first
light of day. Is there any solution to these problems?

Indian philosophers and sages had given serious thought to
these problems. Their conclusion was that just as the flow of the river
comes from the behind and passes on to the beyond and the flow
of it before our eyes is an infinitesimally small part of the whole,
even so the current of life comes from the existence behind and pas-
ses on to its survival beyond. The span of life visible to usis onlya
fragment cut out from the roll of the fabric of life. The flow of life
makes its appearance with all the force of compulsions that it has
gathered previously, adds them to the present, and with all these
accumulations passes on to the future. That which meets our €yes
is only the sprouting of the seed that was already sown, and the seed
which we sow today will sprout into a sapling in the days to come.
Life is neither a farce, nor a joke, nor a mere union of the speri
and the ovum. It is the manifestation of a plan. .

It is doubtlessly true that the union of the sperm and the ovum I3
necessary for the evolution of life. But this fact alone cannot be suffi-
cient ground for the appearance of men like Alexander, Napoleoz,
Dayanand, and Gandhi, otherwise there would have been an abund-
ance of such men. In exactly the same manner as the river flows
through mountains, dales, and plains, even so the meandering flow
of life passes from birth to birth. And just as the water is the same
from mountain to dale and from dale to plain, even so the life stream
is the same continuously from birth to birth. The banks and the
bed of the river do not constitute the river, it is the water within ?he
banks that is the river. Even so the body is not the stream of life,
the different earthly lives are only the beds through which the wall
of life flows, coming from the behind and passing on uninterrugt‘.3
towards the beyond. It is this that is the Atma tattva, this is the spir
this is the soul. s

The rock of Vedic philosophy is the assumption that it 18 this
Atma tattva which is the reality, as patent a reality or, if we may
say so, a far greater reality than its physical tenement. Both of them
are realities exclusive of and different from each other; the,bo.y
is not the spirit nor is the spirit the body. What does the b_@dlj_l,gn"l

m— i
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a residence mdicate® Doces 1t show that the bedding makes use of
the bedd:ng, or that some sleeper makes usc of 1t? What else 1s the
body 1f not a kund of bedding? The bedding cannot be for the bed-
ding, nor c1n the body be for the body The bedding 1s for someone
who makes use of 1t, the body 1s also for the one who makes use of 1t
This one 1s not the body but ts apart from the body and makes use
of the body, and this one for whom the body 1s and who ts not for
the body 1s the Atma tatna or the spinit or the soul

Is 1t not a wonder of wonders that surrounded though we are
with death all around we still yearn for immortality? Who has not
seen the death of a neighbour, of a friend, or of 2 nearest and
dearest one? But even though iving tn a world wherein death oc-
curs every moment we still think that we shall never die The rea-
son for this consciousness of an eternal custence to beam out of
the dismal eyes of dreary death1s an cnigma that defies solution  The
Vedic seers sard that this unaccountable urge for immortal hfe
even n the mudst of the debns of death persists because deep down
1n the subconscious lies awake the truth that it s the body that dies,
not the soul which 1s Atma ratna  The subconscious of every one of
us s aware that the body s not the spinit nor the spiot the body, that
both have an independent and exclusine existence from each other
This conscrousness of the separteness of the body from the spint
which 1s common to all humimty and, hes awike m the sub-
conscious in the form of a § urge for deathl ss and
immortality when brought to the conscious self leads one to freedom
from all sorrow and sullering The aim and object of Ved:c culture
was pot only to hise an ntellectunl appreciation of this fact but
to hmve 1t permeated into the whole conduct of duly hfe and thereby
toenvelop the baing of all within its fold

Relationship between Atma Tattsa (the Life Principle) and the Body

The fact that the Atma satna 1s a separate entity from the body
docs not mean that they have no relanonshp with cach other
On the contrary thar relationstup 1s most timate What s this
reltionship? The relatonship between the bedy and the soul s
the one which 15 apparent to cach and all The big and the small,
the nich and the poor, the good and the bad all feel that the body
13 the tabermacle for the use and the enjoy ment of the one who resides
m gt The relationship between the soul and the body s the same
asthat which subsists between the subject and the obyect, between the
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cnjoyer and the enjoyed, between the doer or actor and the done
or acted upon. This relationship does not need to be proved by any
arguments; it is sclf~evident and well within the common experience
of the highest of the high and the lowest of the low.4It is the man that
can reside in a house and not the house in a man, even so it is the
conscious that can make use of the unconscious and not the uncon-
scious of the conscious. It is the spirit that alone can make use of
the body and not the body of the spirit. This is the truth, the whole
truth and nothing but the truth, which in turn is corroborated by
cveryonc’s personal cxperience. But though this is the truth, our
behaviour tends to be quite different. We do not act as though the
body were only an instrument of the spirit, but rather conduct our-
selves in a way whereby it would be apparent that the body is the
spirit itsclf, or that the body is the subject, the enjoyer, the actor,
and the docr.

If it be that the spirit is the reality and the body is only an instru-
ment of the spirit, why then do we feel troubled, unhappy, or unwell
when the body is in trouble and rejoice when the body is fit and has
its sharc of physical pleasures? This is the question that spirituaists
must be called upon to answer.

The answer to this question lies in our daily experience. We
construct a house, buy a car, plant a garden and know fully well
that we are not for the house or the car, rather the house or the car
is for us, that we are not for the garden but the garden is for us. But
has not experience shown that if the house falls, or the car is stolen,
or the garden is uprooted, we feel as if it were ourselves that had
fallen, ourselves that were lost, and ourselves that were destroyed?
But if only we realise ourselves to be separate entities from the
house, the car, or the garden, as it actually is, would we shed tears
for all this destruction? Even a fool knows that he and his posses-
sions are not one and the same, but knowing he knows not, an<.i II.VCS
in the world as if the subject and the object were identical. Similar
is the case with the body and the spirit. We are as much different
and separate from the body as the body is from the house, the cab
or the garden. But just as, despite knowing this separateness of thg
body from these material possessions we have none the less 1dc?nt1ﬁe
ourselves with them, even so the spirit, though totally different
and separate from the body, has identified itself with or tOt{lHy
merged itself into the body. Vedic culture tries to untie the Gordl'él11
knot at this crucial point. The Upanishad says: ‘Atma is the chario-
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teer, body 1s the chariot 't The body ts not the spinit, 1t 1s only an
instrument of the spinit; 1t (s the spint which 1s the actor and the
doer. But 1t has lost sight of 1ts naturc and instead of acting it ts
allowing stself to be acted upon, instead of being the charnoteer
it 1s permitting the body to hold uts remns The realization of this
central truth marks the beginming of spintual anwakening

Nature of Atma Tattva (the Life Principle)

The Upamishads have nightly declared  *Without whom the eyes
cannot sce, for whom the eyes are the instruments, who sees through
the eyes—that 15 Azma, without whom the ears cannot hear, for
whom the ears arc the instruments, who hears through the cars—
that 1s Atma, without whom the nose cannot smell, for whom
the nose 1s an instrument, who smells through the nose—that 1s
Atma, without whom the tongue cannot taste, for whom the tongue
1s an nstrument, who tastes with the tongue —that 1s Atma, without
whom the shin cannot feel the touch, for whom the shin 1s an wstru-
ment, who feels through the shin—that 1s Atma, without whom the
mund cannot think, for whom the mind s an instrument, who thinks
with the mind—that s Anma *® 1tis the Anma that enjoys, acts, sees,
hears, smells, tastes, touches, and thinks It 1s the Anna which as
the enjoyer, but when it becomes so much engrossed 1n sensual
pleasures that st cannot extricate itsell from their clutches 1t becomes
an object of enjoyment; Arma ts the actor, except when the action
so much overpowers 1t that it forgets wtself in the business of the
world, and thus fulls a prey 1o action; Arma does the seemng, the
hearing, the smelling, the tasung. the touching, and the thinking,
but when 1 1s so much engrossed with the objects 1t sees, the sounds
it hears, the odours it smells, the sweet or the bitter which it tastes
and the hard or the soft which 1t touches, then it loses sight of 1ts
real nature; and by s own sell ceases to be what it actually is, and
nstead of being the master becomes the slave of the sensc-objects
The message of Indian culture to the sleeping soul 1s: *Anise, anale,
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thou art a subject but art acting like an object, thou—the enjoyer
of the world—art letting the world enjoy thyself, thou art the master
of the senses but art submitting thyself to the tyranny of the senses,
thou art the charioteer but art being led away by the horses yoked
with the chariot, thou art the master but hast fallen to the depths of
a slave. Awaken thy Afma tattva and know thyself.’

Two Attributes of Atma Tattva—Identicalness and Separateness

Why is the soul asleep or why does it lose its nature when it
comes into contact with the objects of the world of matter? This is
so because of its two attributes, namely, identicalness and separate-
ness. [t completely merges or identifies itself with anmy object
with which it unites or comes into contact, and it is this which is
known as identicalness. The body is separate from the one who uses
the body but this user of the body, or the soul, identifies itself with
the body and its senses.

The principle of identicalness of the soul has been very ably exgla-
ined by Sankhya philosophy. Whilst discussing the physical evolut19n
of the world, it propounds that Prakriti or matter in its primordial
form was undefined and undefinable. The first definable manifesta-
tion, in the course of evolution, was the appearance of Mahat whigh
in its turn gave birth to Akankara or the ego. We shall discuss in
the next chapter this process of evolution in detail, but suffice it
here to say that according to the Sankhya philosophy the whole
creation is the manifestation of Ahankara or the ego or I-ness.

The I-ness in our individuality is the product of Prakriti or mz}tter.
When dtma comes into contact with this I-ness or Ahankara it iden-
tifies itself with it, for identicalness is the attribute of its very natute.
The Gita says: ‘The world is a play of Prakriti acting through itS
three Gunas—unactivity, activity, and inactivity—but the soul due fO
Ahankara forgetting its nature identifies itself with it.’* Tbe .hfe
principle or A7ma cannot set out on its pilgrimage to self-realizatton
without coming into contact with matter or Prakriti because this
is the only way available to it for progress. But if in the course .Of
this contact it identifies itself so much with matter as to lose 1S
individuality, then, all its progress is blocked and what was meant
to be a help converts itself into a hindrance.

Lygry: rronTter o Rl g
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Do we not expenence that the emotions of lust, anger, greed, so
much overpower us that we lose our mind? But ts this the mherent
nature of Atma or are these emotions reflected 1n st from outside?
When cvery fibre and nerve of our body 1s agitated and out of tune,
15 1t the Atma ratna that assumes this form? No, this 1s not at all
the case 1t 1s not the Atma which 1s overpowered with emotion, st
1s rather the Ahankara clement 1n our being which gets excited But
as the atinbute of wdenticalness s the mherent nature of the hfe
prneiple we feel as though this emotional earthquake has shaken
the soul tself

When we see & person 1n anger we may react i two different ways
aither we may also fly into a fury as a response to the mvectives of
the abuser, or we may stand aloof, fecl our separateness from him
and do not allow the contagion of his emotion to nfect us This 15
our objective behaviour Subjectively also we may react i a simular
manner When we ourselves are emotionally perturbed, we can firstly
identify ourselses with all the mward upheaval which 1s a natural
and on the spur of the moment reaction Or we can halt, think
awhile, bring into operation the cc of our sep
from the sense-ohjects, cut asunder our wdenticalness with Akankara,
ond witness the whole scene objectively as a subject would view an
object If we do this, the emotion will immediately subside because
it onginated and persisted 1n Ahankara which 1s the product of
Prakrui (matter) and not in Atma which s the hfe principle

This attnbute of identicalness inherent in Atma, which 1s disad-
vantageous when Arma assoctates itself with Prakriti becomes benes
ficral and advantageous to it when Afma associates atself with the
dine, because 1t s only through this union that all the dnvine
quahties of the Supreme are reflected an it The Yoga phiosophy
expressing this sdea n a beautsful manner says ‘Atma s Iike a
murer Justas a mueroe with o flower placed n front of st reflects the
flower, even so when the world of matter Prakritiis before Atma the
reflection ss of matter, but when the Spint Divine 1 before Atma
the reflection 1s of the Supreme Divine Avma rdentifies ttsell with
that which is before at, at reflects that and nothing else but that *2
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But this attribute of identicalness does not mean that Afma can
only identify and never separate jtself from the sense-objects.
Identicalness and separateness are both its equally important attri-
butes. It is 2 common experience, to one and all, that if on certain
occasions we are swept off in the emotional tides of lust, anger, or
greed which totally blind us to all sense of reason and decency be-
causc we identify oursclves with these emotions, on several other
occasions we can and do stand aloof, think objectively, withdraw
oursclves from the scorching flames of lust, anger, and greed, and
at once bespeak of ourselves as ‘the lustful I,” “the angry I,” ‘the greedy
I,” and ‘the cool, sublime, and unattached I.” When a person is lost
in anger, we advise him to come out of it or to rise above it. Whatdo
we mean by this advice? We offer this advice because we are in a
position to distinguish between the self and the not-self, between
the not-angry self and the angry self, between Afma and Ahankara.
It is at this point of time that we are desiring the life principle o
the sclf to break away from the not-self, to realize its separateness
from Prakriti and to come to its own, know itself and understand
its real self as being separate from its unreal self.

As has already been stated, the Afma has both the attributes of
identicalness as well as of separateness. When it identifies it.self
with Prakriti, it forgets its real nature, and conducts its doings 1 2
manner illustrative of the false fact that Prakriti is all in all.. But
it also has the potentiality of separateness. Its real nature maglfests
itself when it upholds its separate identity whilst remaining in the
world of matter. Atma is the actor, the doer, the seer; butit can.be
all this when and only when it acts, does, and sees after uPhOl_dmg
firmly that Prakriti is only its instrument. It hereby establishes
its mastery over the world of matter, instead of letting itself bf: _Sllb'
jected to the dictates of Prakriti and thus losing its inherent spiritual
nature and power.

The Power Inherent in Atma Tattva

Atma tattva has several inherently latent powers which manifest
themselves when it shakes off the foreign intruding encumbrances
of Prakriti and comes into its own. Are not the physical elf-:mm{ts
inert, but at the same time is not immeasurable energy stored 111
them? The fallow earth lying waste can be made to yielq abundizr
crops through proper watering, manuring, and fertilization. Wl? "
generates electricity, fire is helpful in producing power whic
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utihized for the operation of stcam cngines, ships, and factories
How Iifeless do these clements appear on the surface but how pres-
nant with lfe can they be when their hidden power 15 released!
In the same way as the five clements, namely, carth, water, fire,
arr, cther, though looking mert, have encrgy stored n them, so
also the Arna ratna though subdued 1s a fund of inexhaustble and
latent power

But this power 1s not likely to be released through mere factual
statements, it has to be awakeacd Tins awakemng can only come
about when Amna disidentifies atself from Prahrie and the con-
scrousness of sts bemng a separate entity from the world of matter
dawns upon 1t, otherwise Atma will remain as mert as the above
mentjoned fise clements Tins power, released after the anakenmg
af the soul, cannot be compared to the physical power The phystcal
clements produce physical encrgy but the spirtual principle brings
n sts awakening a sprratual power of self-realtzation

What would therefare be the nature of this spintual power”
Praknine produces physical power, but bestdes this at 1y abo instru-
mental it ceeating tn the world heterogeneits, diveston, seifishness,
Jealousy, hatred, tust, greed, and war which are the mamfestations of
Aharkara or the ¢go or I-ness which 1s a product of Praknite But
when Atma tasna s aroused, it wail replce heterogenenty by homo-
geneity, divsscon by umty, selfishaess by selflessness,  jealousy
and hatred by mutuil understinding, lust by love, grecd by non-
attachment, and war by peace and hirmony  These are the spinitual
clements and can come, not out of matter but, out of a spintual prin-
ciple whech, whether we accept it or not, 15 none the less a reahty
Thus1s barne aut by the fact that though we m1y proclum hostiitics
and even go fo war yet all our banners fly towards the cessation
of bloodshed and massiere. Warning alt along we exelum: wars
to end war. The goal of all our actinaty s unity not division, setftess-
ness not sclfishncss, love not fust Why s this so? This 1s due 1o
the soul force which though lying hidden withun us tries to foree
us way out, and in turn mhes min wander in seirch of these ele-
ments whose source Lies not without but within

We hue already emphazed this fiet severd times and repet
1t here that Vedie culture does nat desreeird the world of matter,
The central rod of the sprral staircase of India’s cultural philosaphy
15 that the soul neads the help, or the support, of the suek of Pratrif
in the course of its aswent to the sumput of the hilt of hr
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and self-fulfilment, But the trouble arises when and only when the
aid ceases to be an aid, when the instrument ceases to be an instru-
ment, when the support ceases to be a support; and gradually the
aid, the instrument, and the support take the place of the one they
were only summoned or called upon to help. Let Prakriti serve as
the servant or the employee to its master or employer or the soul,
and the purpose of the coming together of Prakriti and Atma tattva
(matter and soul) will be amply fulfilled in the business of life.

Evolution and Development of Atma Tattva through Five Sheaths

The world as it is would not have come into existence if there
had been no initial union between Afma tartva and Prakriti
All movement, all evolution can be attributed to 4tma tattva only
because matter, by itself, is inert and lifeless. There cannot be any
movement from the inside of a substance which is inert by nature.
And if an inert object has any motion, which is patural and not
imparted to it by an outside agency, it can only continue to move
in one direction without diversion or stoppage. But all movements
in matter must and do come to an end. What is that which imparts
this motion if it be not 4tma tattva? And exactly in the way that
Prakriti cannot move without the help of Atma tattva, even so Atma
tatfva cannot set foot on the path of evolution anq devejopment
without the help of Prakriti; nor can it ever hope to dispense YV{th xlt
because it is only through its instrumentality that. every spiritud
unfoldment is possible. Similar to the engine pulling the wagon_i
which makes the train move along the rajlway track, and a5 }:e
moves the wagons take on the speed of the engine, even 50 1S :ed
train of Prakriti which goes into motion only with the fuel impar
‘to it by Arma tattva. .
'tollfet }II.IS now see how evolution takes place when Prakriti 15 set
into motion by the contact of Afma fattva.

Food Sheath (Anna Maya Kosha)

en it is thus, that by a combination 0 : :
tw‘c?/glements, the process of evolution bt?gms to uqrgg ]Itjn ?:1?;:5
the first designs that become visible therein are the n;{x xtahe ope
tations of the still unmanifested Anma raitva. These tafe el
ance of the most primary consciousness in the for.m o 1 laed ‘e fool
sical body which, in Upanishadic te‘rmmolggy, is ca o om
sheath or Anna maya kosha. All bodies which spring

f the abave mentioned
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wtabe of food and thereafter grow and develep are called the food
sheaths Plants, vegetables, tree> have cnh tee foed <hewdat
Birds, ammals, and men have no doubt the food skeathy 12 <o muck
a5 they hove the bods, but thes also have comething rore thag that
as il be presently pomted out Thebody 1 called the food shaatk
because 1t springs from the elements that constiuts the foed ttate,
and after decay and decompositzon 1t once agun finds 1ts way to ke
source of its bepnhmg ‘Dust thou art unto dust returmest’ can
well be spoken of the food sheath

\ital Breath Sheath {(Prana Maya hoshy)

The second stage commences with the w2l ar tptenpg mto
the food sheath The plants, the vegetables, and the trees have
only pnmary life because they do not breathe as do msects, birds
ammals, and men o the latter the evolutionary process of Afmae
(atna goes a step further and mamifests itself m the form of vital
breath This, in Upanishadic terminology, 15 known 2s the wital
breath sheath or Prana maya kosha In the case of wsects, birds,
amimals, and men Arma tatha does not stop, 1n ts process of unfold-
ment or mamfestation, at the food sheath as it does in plants and
segetables, 1t proceeds further wll Prana ot the vital breath makes
usappearance This 1s the second stage of Azruc evelution but cam-
paratively 1t 15 also a primary stage Let 1t be mentioned, by the
way, that the Upamshads regard Prana or the \ital breath as the
siwth element besides the earth, water, fire, air, and ether and lay
stress on 1ts conteol n all their teachungs

Mental Sheath (Mano Maya Kosha)

The third process of Atnic festation 15 the app of
the mund on the stage of Iife This 1akes place only m man Plants
do not think, neither do the nsects aor the anmals They are
motivated by bhind mstinct Man alone in all this great expanss of
ercation thinks freely, and hence tops every product m eve i
Atra tathia mandests this power to think through the se+se eraxts

tty of the mental sheath which 1s ¢ o, o
the Upanishads is teemed as ffang ma, 2 Bacdaye

S
opramental or Jntellectaz] Sheath (Vigzyzsa $ie3y Karka,
\ Shr Aurobindo, 2 great ¢t eper gof LA Ly
06 Bas Sl that Armz foonrz e e oy, LA S
-
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food, the vital breath, and the mind sheaths, a further sheath known
as Vijnyana or intellect makes its appearance. Mind (Manas) and
inteflect (Buddhi or Vijnpana) are used here in two different senses,
because whereas the mind may have doubts, the intellect has none.
The intellect sheath of the Upanishads corresponds to the supra-
mental of Shri Aurobindo. And lastly comes the bliss sheath in
which, along with the other four sheaths, everlasting blissfulness
makes its manifestation.

Let it be remembered that the potentiality of each sheath exists
in the one preceding it if we begin with the food sheath. Thus it is
that breath in food, mind in breath, intellect in mind, and bliss
in intellect is the order of all the potential sheaths that exist in man.
The food, breath, and mind sheaths have manifested themselves in all
human beings; intellect and bliss sheaths have yet to unfold them-
selves, though they might have already done so to a certain extent
in some fortunate individuals. The last stage of evolution will come
about when Atma tattva, through the instrumentality of Prakriti,
will successfully create for itself a body in which ignorance and pain
will be non-existent. And thus it is that with the help of Prakriti,
Atma taftva will move on to the very end of its pilgrimage of life, e
stooping to conquer, and using Prakriti only as an instrument in the
realization of its destiny.

All this dissertation leads us to the conclusion that the food
sheath is for the breath sheath and not breath for food, that breath
is for the mind and not mind for the breath, that mind is for the
intellect and not intellect for the mind, and that it is the intellect
which is for bliss and not the bliss for intellect, because this is the
prescribed “order of spiritual progress. When we begin to gttach
greater importance to intellectual life in comparison to the life of
bliss, give greater prominence to mental exercise rather than. to t'he
life of intellectual understanding, lay greater stress on animality
in comparison to the humanity in us, we start on the reverse gear of
spiritual progress. Every sheath is only an instrument for progress

into the next.

Atma Tattva in Microcosm and Macrocosm

We have used the term Aima tattva as a geggral expression fo;
the spiritual principle working through the inc'hvxdua% agd' thr(l)ug
the world of matter. This spiritual principle in thf: individual, 0;
in microcosm, is called the spirit, soul, or 4fma; in the world o
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matter, or 1n macrocosm, it 1s called God or Parama Atma. Indian
culture regards the body as subservient to Atma and the world of
matter as subservient to Parama Atma. Atma 1s constantly mam-
festing itself through the medium of its vanous sheaths, that ss, body,
breath, sind, intellect, and bliss Parama Arma is unfolding atsell’
through its sexcral elements, such as, earth, water, fire, air, and
ether. The sheaths are for Arma, not Atma for the sheaths; the
wosld of matter 1s for Paranta Atma, not Parama Atma for the world
of matter. The soul has to proceed from onc station to another
in 1its march through hfe, neither halting nor giving up the march at
any mid-station. The process of spinitual progress ts that the soul
grasps only to release, and releases solely to grasp that which
mmeduately follows tn the sequence of its unfoldmeat This s
comparable to the way mn which we step on to a higher rung of the
ladder, but do not remarn there lest our upward march to reach the
highest might be halted The essence of Indian culture rs that we
should use the body, the world, and its objects as only means to an
end, and not regard them as ends in themselves

oMtma Tattya with Reference to This and the Other World

Vedic culture has two aspeets, one dealing with this and another
dealing with the other world. We have so fur confined oursehves to
this world only in the course of our treatment. Vedic culture had
planned out a way of life for ats votarnes keeping uppermost m view
one definite thought: the thought that our body 1s not mere matter
but 1s animated by the spirst, and that this world also 15 not mere
matter but 3s pervaded by a higher power. The body is the means
for the human spmt and the world of matter 1s the means for the
Spint Divine. Thus 1s the basic thought that moulds the outlook of
Vedic culture with reference 10 our work a day life, We shal
hase a certain outlook on hfe 3f we assume that the body custs
but the spint doces not, and that the world of matter exists without
a2 God. But our entire outlook will and must change if we uphold
that the spinit exists and the body s only 1ts senvant, and that God
also cuists and the world of matter 1s essentially moving on in s
obedience. It was only through developing this spiritual outlook
that Vedic phelosophy gave birth to its various cultural concepts,
such as, selfless action, four stages of hfe, sacnfice, non-violence,
truth, non-possession, self-control, dispossession. All these concepte
wath reference to our practical lfe tn this world are merely corollz *
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of the basic assumption of the existence of the soul in the body and
the Super Soul in the world of matter.

According to the Vedic seers, the sout and the Super Soul in them
selves were not mere concepts of the other world. They regarded
Atma tattva as a concept of this world and as real as the body and
the world of matter. In the manner that the materialists regard
matter as a reality, discuss it, analyse it, and develop not only
physical but also metaphysical thecories about it, similarly the
spiritualists treat the spirit as a reality, discuss it, analyse it, and
formulate different metaphysical theories about the nature of
spiritual existence and the world beyond, such as, monism, mono-
theism, dualism, pantheism, theism. But the fact to be borne in
mind is that all these tenets, like the supra-material theories of the
material philosophers, are hypotheses not of this but of the other
world. These metaphysical theories have been advocated by Indian
philosophy and have also influenced India’s cultural life. But the
basic thought which runs uninterrupted cven across these different
metaphysical theories and hypotheses which pertain to the other
world is: Arma tatva is a reality, a reality of this very world, a
reality which cannot be denied: and all individual and social
planning must procced on the assumption of its existence. For
does not Christ say: ‘Where your treasure house is, there your
heart is also.’ -

There are different hypotheses regarding the composition of
matter. Does it consist of atoms, or clectrons, or of any other sul?-
stance? Despite the existence of these different theor.ies, if matte'r_1s
regarded as the ultimate reality in nature to the negation of the splr;t,
a particular philosophy of life will evolve. But, on the.other haII% ;
the spirit or Atma tattva can also looked upon as a reality, a rea 1t]}1'
in the sense that it is as real as matter itself, and is not a mere n%yt
but has its own cognizable existence. Thus though. there @ght
be various theories regarding its nature, such as, moglsm, duahsm{i
tri-ism, transmigration, metapsychosis, another phxlosophy an
another cult will and must claim our allegiance. Vedxc.culture clan?(i
ed that the latter view of life was the only outlook which could h(;e
its sway, because, even pragn;atically,k 1:11 C;chattlwi); alone lay peace,

appiness, and contentment for mankind at large. -
m{)\?;nisas’/e trodden the materialistic path .for several cent:rf;-t
Humanity has found neither peace nor ha.pplne.:ss nOT c'onti}?emless
by its ‘pursual. The more did we move in this direction
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did we have of these coveted virtues Has not the tme arnved when
we should attempt to follow the other path of Iife or the spintualistic
way? Let us assume, cven though 1t be only for the purposes of
observation and expeniment, that Atma tatna s a reality and then
plan out our mdn:dual and social Mfe on this hypothests Let us
Inc that way for a century and then declare whether this path,
shown by the saints and sages of India can or cannot bestow peace,
harmony, ¢ and hapr on the disc d men and
women of the world

Addressing the Christian world, Bernard Shaw aptly obsenved
that the twentieth century man was faced with the challenge of a
choree  Barabbas or Jesus? He further continued that he saw ‘the
Barabbasque social organisation as a faulure’ and was convinced
that ‘the Life Force could not be fully beaten by any falure, and
would even supersede humanity by evolving a higher species® Is at
not hearterung to hearken to such echoes reverberating throughout
the Iength and breadth of the world, emanating from the wise men
of the Last and the West, from Vedic Rishis to the modern scers
of this age, visualizng an ert of spintual anakemng after having
passed for ages through the darknesses of matenalism?




CHAPTER VI
AHANKARA AND ATMA—EGO AND SPIRIT

ACHARY A Kapila, the founder of the Sankhya school of philo-
sophy, is regarded as onc of the foremost exponents of ancient
Indian culture. The dictum that ‘No knowledge can equal the
Sankhya philosophy’! was considered to be a truism for several
generations,

The founder of the Sankhya philosophy? described the evolntion
of the world and its attendant processes thus:

Prakriti (matter) in its original state was undefined. It rested in a
statc of cquipoise. It has three attributes or modes known as
Sattvaguna (unactivity or equipoise), Rajoguna (activity), Tamoguna
(inactivity or indolence); all of which were inherent in it but unmani-
fested in its original state of equipoise.

What do we mean by unactivity, activity, and inactivity? Evolu-
tion is a state of development, a process, a sort of activity. Positive
activity has been termed as Rajas. Negativity in activity has been
termed as Zamas which we have translated as inactivity. In this
state there is inertia, no potentiality towards activity. But there is
a third state in which the potentiality towards activity is present
but is not manifested. This is a state of equipoise, a state in which
activity and inactivity arc balanced. This state has been termed as
Sattva which we have translated as unactivity. Unactivity stands
midway between activity and inactivity.

Evolutionary process starts with unactivity and equipose when
activity has not started but is potentially present. This is Sattvz.z,
The second stage comes when activity fully manifests its.elf. This
is Rajas. The third stage in evolution comes when actl_vxty fully
exhausts itself and inactivity ensues. This is Tamas. This process
goes on in the physical as well as the psychological wor{d.

In the course of evolution when matter started becoming Qeﬁged
or assuming a concrete shape, its first manifestation was quantitative,
that is, its equipoise was broken and from undefinedness and in-
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definitencss 1t moved towards defined and defi In
sts onginal state st was ivisible, but as soon as st was defined 1t
became vistble  As thss matter was all pervading or was 1 existence
everywhere, ats vistbility could be explained only by the term AMahat
(great or infinte) Here AMahat or infinte means Iimutless The
first stage 1n the evolution of Prakriti (matter) from mvisthility to
sisibihty was its emergence into Mahat or greatness, that is, infimte-
ness or hmitless expansc 1n space which 1s equivalent to quantitatine
mamfestation of PraAriu or matter

As the process of evolufion continued, infiniteness moyed towards
finiteness, that ss, it moved from quantitative to qualitatine develop-
ment What was the form of this qualtatne deselopment”? Pre-
siously, there was no seprrate existence of any kind whatsoever
All was included 1n the one word Prakrint (matter) But henceforth
i ats movement evolution started mamfesting stself from infinite-
ness to finteness, from quanttative to qualitative custence Wht
1s meant by this quakitative custence” It means that every object in
course of evolution came to have its own identity, objectinaty, or
separate exsstence, which previously in a state of equipoise it did not
possess  This objectiuty which separates one object from another
was considered by Sinkhya philosophy to be the Ahankara (indivi-
duality or I-ness or ego)  Aharkara does not necessanly men only
the sepirate individual cxistence of the animate world It embraces
both the animate as well as the inxnimate  The notion of septrate-
ness, finttencss, independent objectine custence regardless of its
being enshnined into an ammate or tnamimate form s called Ahantara
or cgo This quilititne development 1s the second  stage
in the cvolutiontry process as propounded by the Sinkhya philo-
sophy In terms of Herbert Spencer's evolutiontry theory Kapila's
Alankara would mein an evolution from mnfiniteness to finsteness,
from homogeneity to heterogenety

The third stage of evolution which now followed 1s supposed to
include, according to Sankhya philosophy, the Pancha Tann atras
(five that-much-nesses) and the St/oole Bhootar (fise states of
mtter or solidified Fa re! @ Tanmatras) The foundation for this two-
fold development was 1ud when each animate and mimimate object
stairted having sts own separate, independent, andindividunl eustence,
hiung tsown 4/ 2 harain the form of sts ownandinduality or -
As already stated, this twofold deelopment consisted fi
Percla Termatras (five that-much-nesses) manf
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and then of their solidification in the form of Pancha Sthoola Bhootas
known as the five clements.

In the physical world the five clements, namely, earth, water,
fire, air, cther or sky made their appearance. But their appearance
was not sudden. Here also an cvolutionary process was at work.
First the initial vibrations appeared which have been termed as
Pancha Tanmatras (five that-much-nesses). Zan or Tat means
‘that’; Matra mcans ‘quantity’; ‘that quantity’ means ‘that-much-
ness.” It is out of these Pancha Tanmatra vibrations that the five phy-
sical elements or Sthoola Bhootas (states of matter) came into being
after the solidification of the Pancha Tanmatras. Hence, this third
stage of evolution described by Sankhya philosophy divides itself
into two parts: the first part consisted of Pancha Tanmatras and the
second part comprised of Sthoola Bhootas (solidified states of matter).
Thus there were ten physical products, namely, the ‘five that-much-
ness clements’ (Pancha Tammatras) and the ‘five physical elements’
(Sthoola Bhootas) that went towards the completion of the third stage
of evolution. ‘That-much-ness’ or Tammatra means very, very little,
almost imperceptible. All evolution is from very, very little or im-
perceptible. From the imperceptible evolved the perceptible or -
Sthoola Bhoota.

Besides these ten physical products of evolution which had
manifested themselves as a result of the operation of Ahankara or
the principle of separate individual existence, there are eleven
psychical elements of cvolution which go to constitute the hu'man
being. They are: Pancha Jnyana Indriyas (five organs of perception),
Pancha Karma Indriyas (five organs of action) and Manas (mind);
and all these are also the manifestations of Ahankara.

The Sankhya philosophy thus stated that the whole evolution
was an interplay of Prakriti with its twenty-four elements (matt-er,
infiniteness, individuality, ten physical, and eleven psychical) with
Purusha(the spirit)as the twenty-fifth. Fundamentally, it is Ahankara,
that is, the principle of separate existence or the notion of ego,
individuality, I-ness, heterogeneity, which is at the root of every
evolutionary process.

In brief, the Sankhya philosophy postulates that the world, _com-
prising of both the inanimate as well as the animate sectors, IS the
result of the interplay of twenty-five elements, the I.n.ost supreme
among these being Prakriti (matter) and Purusha (spmt). Whereas
matter in the course of evolution differentiated itself into twenty-four
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clements, spirit stood apart, and 1t 1s the combmation or coming
together of these twenty-four elements of matter on the onc hind
and the spint on the other that makes the bubbles of Iife burst on
the occan of the unnerse

Let us go a Inttle deeper into the details of this process of evolution
as postulated by Indian thinkers, because this 1s essentsal for under-
standing their outlook on and approach to culture

The spirttual substance, the spint 1s called Purusha in Sansknt
Pur means the body or matter, Shajana means to reside in or rest,
thus the one who restdes in the body or tn the world of matteris called
Purusha Spint and matter which are fundamentally different from
and opposed to cach other in ther attnbutes and qualities, on com-
g together or meeting constitute a human being The logreal
question that now presents stself 15 tf spit and m1tter are so
much poles apart in cach and every respect how then do they meet
and continue together?

Sankhy1 philosophy has solved this problem by means of an
1llustration of the mutual help and co-operation, that can be extended
to e1ch other, by the blind and the lame to ea1ble them to reach
the plice of therr destination True, the blind person cannot sce
and the lame cannot walk, but tf the lame nding on the shoulders
of the blind docs the seeing and the blind confines hus activity to
walking, can they not reich their destination? Simularly, matter
and spinit though diametrically opposed to each other, the one con-
sctous and the other unconscious, on coming together, can also walk
in the steps of the above mentioned pair of the ltme and the bhind
and help to meet the deficiency of each other  Matter 1s mnactive and
snert, spint s the embodiment of hife stself, and i1n their conjunction
when the spirit 1s clothed with matter, the two can travel along life’s
path, the one doing the seeine and the other the walking But mat-
ter must occupy the plice only of an instrument with the help of
which the spint can unfold tself in all its higher forms and glony

Let us now revert once agun to the question what are the
tnenty-four elements,according to Swnkhy1 philosophy, which evolv-
ed as a result of the process of differentntion which started n
Prakrief at the dawn of creation and which are subsenvient to the
spanst and help it in ats progress towards self realization”

Let us firsst of all define Probeitr Prakrn, as stated before, 1s
the name given to the onunal state of matter i which tl 2 Jaw of
came and effect, though dvnamically present, did not o
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1:n w!n'ch the process of creation of both the animate as well as the
Inanimate was at a standstill. This was the state of equipoise or
S;attra:qtmfz. In the s'ccgnfl stage of evolution which followed,
Prakriti did not remain in its quiescent condition. The equipoise was
broken duc to the inherent nature of Prakriti itself called Rajoguna
and its causal attribute which was dynamically present, but was lying
dormant hitherto, compelled it to assume an effectual form. When
the potentially present but dormant law of cause and effect became
operative, Prakriti converted itself from the quiescent to a non-
quicscent state in which uniformity and homogeneity yielded place
to differentiation and heterogeneity. This stage of heterogeneity
in Prakriti has been called Vikriri in Sankhya philosophy.  Vikriti
was the name given to that state of matter in which the law of cause
and cffect which was till now latent in nature became patent and
operative and the whole creation in its variegated form was on the
threshold of manifesting itself.  Vikriti meant the transformation
and manifestation of the unmanifested, latent form of Prakriti.

This state in which, on the eve of manifestation, the whole of
creation latent hitherto was so stupendously great in all its differen-
tiation and heterogencity has been called AMahar which means
great or infinite. This is the second stage of evolution when the
latent becomes the patent and a potentiality converts itself into
an actuality. As greatness, infiniteness, limitlessness, bespeak of
quantity we have termed the Makat or the second stage of evolu-
tion as the quantitative stage.

Ahankara or the Ego is the Basis of all Evolution

The stage is now sct for the ushering in of the third phase of
cvolution which is the most important of all for understanding the
cultural philosophy which we are trying to expound. Hitherto
matter had existed in an uniform and undifferentiated state, main-
taining its own cquilibrium. If this state of existence had continue.d,
no creation would have been possible. It is absolutely essentlgl
for the ball of creation to start rolling that this uniformity and equi-
librium be disturbed and the processes of differentiation and divers!-
fication be allowed to have their free play. The whole process t.)f
creation rests on the assumption that each and every obj'ect‘“'/lll
have its own separate existence, separate identity, separate mdlv-ld-
uality, its own I-ness, or its own ego. This important factor which
manifested itself in the third stage of the evolutionary process was



AHANKARA AND ATMA—IGO AND SPIRIT 87

called Ahanhara by Kapila in his philosophy Makat or greatness
15 2 quantity, Ahanhara or cgo s a quality, and so from the thid
stage of cvolution the qualitative eustence began

Ahankara 1s nexther a subject nor an object; 1t 1s only a conception
or a principle Each worldly object 1s separate and different from
another Whatever 1s 1n existence, be 1t ammate or mammate,
has its own dentity, its own indivaduality, its own I-ness  Ths all-
penvading conception of scparate exsstence 1s called Ahankara
or I-ness

Kapila viewed everything in terms of the tnplet of Satna Rajas,
and Tamas which were called the Gunas or the attnibutes Satna
15 the condition of equipoise or unactivity, Rayas 1s the condion
of actsnity, and Tamas is the condition of inactivity  The Gita says
‘All actions are beng done by the modes or attnbutes (Gunas) of
Prakrui (pnmordial matter) The fool whose nund 1s deluded
by egoism considers himself to be the doer *?

When Alankara or the cgo 1s domunated by Sarna or the state
of cquipoisc and cquibbrium, then Afanas or mind comes 1ato
being and hence the very nature of the mund 15 such that howsoever
perturbed 5t may be, it ultimtely restores its equilibnium or recls
bach toits state of cquiposse - A mund that always remans perturbed
15 s31d to be ‘out of mind * When Aharkara 1s dominted by Rajas
or actinity, the five orpans of perception (eyes, ears, nose, tongue,
shin) coupled with five organs of action (hands, feet, mouth, gene-
rtive, and excretary organs) spring into being These ten organs
constitute the conscious clements of creation When Ahankara s
dominated by Tamas orinactinty, then Praeini (earth) and 1ts con-
comitant Gardha (smell), Apa (water) and sts concomutant Rasa
(trste), Tegas (fire) and sts concomitant Reopa (form), Vayu (asr) and
its concomitant Sparsha (touch), Akasha (sky or cther) and 1ts con-
comutant Shahdu (sound) make thar appearance These are the ten
unconscious clements of creation Thus in all, there are twenty-four
clements that go into the formation of the inanimate and the animate
worlds and they mamfest themselves through the process of differ-
entintion and heterogeneity set anto motion 1 Prakritt The spint
15 the twenty-fifth and all these together account for the world of
matter and hife

veri frmenfy ot amifa i
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We have seen throughout our discussion that Ahankara or the ego
was the basic factor in the evolution of the mind as well as the ten
organs of perception and action and the ten physical substances
with their concomitants. Ahankara in Kapila’s terminology does not
mean pride in which sense the word is generally used in ordinary
parlance. It is the notion of separate and independent existence,
separate individuality, separate I-ness of inanimate and animate ob-
jects, exclusiveness of one from the other, each of which is proclaim-
ing as it were to the world: ‘T am’—I am.’ The earth that moves,
the waters that flow, the fire that burns, the wind that blows, the sky
that thunders, all this inanimate world is asserting, as it were, at its
loudest, this fundamental principle emanating from its innate urge,
namely, Ahankara or the ego. Men, animals, birds, insects, all this
animate world with its organs of perception and action also voice
forth the same 4hankara. All evolution of the world proceeds from
Ahankara; differentiation, separateness, heterogeneity, individuality,
I-ness are writ large all over; the chorus songs of Ahankara are sung
everywhere which lies at the root of every manifestation in the world
of matter and life.

Matter and its Manifestation Ahankara is Subservient to the Spirit

The principal manifestation in the evolutionary process of Pfakriti
(matter) is Ahankara or the ego, and the principal ma}n.xfestatwn of
Purusha (the spiritual principle) is Afma or the spirit. Ahankara
is the product of Prakriti which is supposed to be bl}nd, as has gl-
ready been explained by the Sankhya philosophy, but. ithasa mopye
force and a strong impulse which propel it into motion. Tl.le spirit,
on the other hand, has eyes to see but is lame and tl%el‘refo.re is unable
to do anything without a subservient means or an alfimg instrument.
Hence, how can matter and spirit function if not in harr.nony and
co-operation? They work together, as has already been pointed out,
in exactly the same manner as the blind and the Jame perchapce may
find themselves driven to a common lot, and the one mety ride over
the shoulders of the other and move on to their journey’s efld. Th_e
rider is after all the principal actor in the drama and the ridden 18
only a beast of burden. Thus does Kapila.point out t.hatd m:}rt;ﬁ;
is only a means for the spirit to enable {t 1.:0 reach.xts estl "
goal. And as Ahankara (the ego) is the prlgclpal mamfesta,txonust
Prakriti (matter) and underlies all its varl.eg.ated foms, ltt:)nthe
necessarily actin a manner indicating that it 15 subservient
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spirit and only helps it in all its efforts towards self-realization and
self-fulfilment

Ahanlara Leads to Selfishness but Spirit Leads to Selflessness

It was the union of Prakriti and Purusha or matter and spinit
that primanly set into gear the machinery of evelution and rolled
out the carpet of the mammate world along the road to actity
Ths activty was not the activity of hfe, it was the mechanical acts-
ity which mamfested itself 1n the cvolutionary processes of the mate-
nal world But as regards the manifestation of Life the spint did not
associate tself with matier in tts primordial or undifferentiated form
1t was only after the first mantfestation of Ahankara which 1s the
principal product of Prakritt or matter and its unton with the
spint that the ammate world of Iife can be said to have been set
into motion

The first outcome of the umon of Ahankara with Aima or spinit
1s the strengtheming of the notion of separatencss, heterogencity,
the consciousness of *I"—*1", and therealter malung the roots of these
notions penetrate deeper and deeper anto the stratum of creation
‘I’ and *myself” are no doubt relatine terms, and must automatcally
bring 1n as their co-relatines the concepts of ‘you' and ‘yourself *
“Mysell* mens ‘my self and ‘your not’-sclf, *yourself*means ‘your’-
self and ‘my not™self Thus 1t 1s only this association of the spinit
with the ego which results i this constant dualism and perenniat
strugple between self and not-self Self or sclfishness has its roots
1 the ego, but wherein should we trace the kernel of noteself or
selflessness which 1s contradictory to Ahankara and stll does persist
to our common knowledge and expentence?

Indian thought attnibutes the custence of not self or sclflessness
to the spint Ahankara (cgo) and Atn a (spint) associited with one
another to create the world beeause the one sathout the other hike
the blind without the lame was helpless, but as they are both baacally
different and opposite, onc material and the other spinstual, they
tend to pull each other in opposite directions The ego trics ats best
to pull towards the self, selfishness, individual or separate eustence,
and the spint towards notsclf, selflessness, corporate or merped
existence

Alankera as already stated, s matenalin its content and hence,
sts pulls will always be towands the world of matter, materisl po
sesuons, matenal enjoyments, sclf, or sclfishness Aty
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We have seen throughout our discussion that Ahankara or the ego
was the basic factor in the evolution of the mind as well as the ten
organs of perception and action and the ten physical substances
with their concomitants. Ahankara in Kapila’s terminology does not
mean pride in which sense the word is generally used in ordinary
parlance. 1t is the notion of separate and independent existence,
separate individuality, separate I-ness of inanimate and animate ob-
jects, exclusiveness of onc from the other, each of which is proclaim-
ing as it were to the world: ‘T am’—I am.” The earth that moves,
the waters that flow, the fire that burns, the wind that blows, the sky
that thunders, all this inanimate world is asserting, as it were, at its
loudest, this fundamental principle emanating from its innate urge,
namely, Ahankara or the ego. Men, animals, birds, insects, all this
animate world with its organs of perception and action also voice
forth the same Ahankara. All evolution of the world proceeds from
Ahankara; differentiation, separateness, heterogeneity, individuality,
I-ness are writ large all over; the chorus songs of Ahankara are sung
everywhere which lies at the root of every manifestation in the world
of matter and life.

Matter and its Manifestation Ahankara is Subservient to the Spirit

The principal manifestation in the evolutionary process of P‘rakriti
(matter) is Ahankara or the ego, and the principal ma}mfestatlon of
Purusha (the spiritual principle) is Afma or the spirit. Ahankara
is the product of Prakriti which is supposed to be bl.ind, as has .al-
ready been explained by the Sankhya philosophy, but it has a motive
force and a strong impulse which propel it into motion. Tpe spirit,
on the other hand, has eyes to see but is lame and therefore is unable
to do anything without a subservient means or an aiding instrument.
Hence, how can matter and spirit function if not in han'nony and
co-operation? They work together, as has already been pointed out,
in exactly the same manner as the blind and the lame perchapce may
find themselves driven to a common lot, and the one may ride over
the shoulders of the other and move on to their journey’s efad. Tl{e
rider is after all the principal actor in the drama and the ridden 15
only a beast of burden. Thus does Kapila.point out t‘hatd mta'lztxteeé
is only a means for the spirit to enable it to reach.lts es [11 o
goal. And as Ahankara (the ego) is the pru.1c1pal mamfesta'?omust
Prakriti (matter) and underlies all its var{eg.ated form.s, é e
necessarily actin a manner indicating that it is subservien
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spinit and only helps it in all its efforts towards sclf-realization and
self-fulfilment

Ahanlara Leads to Selfishness but Spirit Leads to Selflessness

It was the umion of Prakritt and Purusha or matter and spint
that pumanly set into gear the machinery of evolution and rolled
out the carpet of the snanimate world along the road to actnity
This activity was not the activity of life, it was the mechamical activ-
1ty which mamifested itself 1n the evolutionary processes of the mate-
mal world But as regards the manifestation of life, the spinit did not
assoctate 1tself with matter sn ats primordinl or und:fferentiated form
It was only after the first mamfestation of Ahanhara, which 1s the
puncipal product of Prakrit or matter, and 1ts union with the
spint that the ammate world of Iife can be said to hmve been set
mto motion

The first outcome of the unton of Ahankara with Atma or spint
1s the strengthening of the notion of scparateness, heterogenerty,
the consciousness of *I'—*I', and thereafter making the roots of these
notions penetrate deeper and deeper into the stratum of creation
‘I and ‘myself” are no doubt relative terms, and must automatically
bang in as their co-relatises the concepts of ‘you® and ‘yourself
‘Myself* means *my™sell and ‘your not -self, *yoursel’ means *your’-
self and *my not™-sell Thus 1t 1s only this association of the spirit
with the ego which results 1n this constant dualism and perennial
struggle between self and not-self  Self or selfishness has its roots
1 the ego but wherern should we trace the hernel of not-self or
selflessness which 1s contradictory to Ahanhara and still docs persist
to our common hnowledge and expenience?

Indian thought attributes the eustence of not-self or selflessness
to the spint Ahankara (ego) and Arma (spint) associated with one
another to create the world because the one without the other ke
the blind without the Jame was helpless, but as they are both basieally
different and opposite, one matenial and the other spintual, they
tend to pull each other 1n opposite directions  The ego trics its best
to pull towards the self, selfishness, individual or separate evstence,
and the spint towards not-sclf, selflessness, corporate or merged
exstence

Akankara, as already stated, s matenal in its content, and hence,
18 pulls will always be towards the world of matter, material pos-
38351015, materal enjoyments, sclf, or sclfishness  Atma or the spint
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Is non-material, and hence its pushes will perpetually be towards
dispossession, otherliness, not-self, or selfiessness. Which of these
two pulls should be encouraged, or which is the path that should be
advocated for humanity to tread?

As has already been pointed out, the central theme underlying
every current of Vedic culture is that Prakriti is blind, Purusha is
I.an.\c, and like the characters of the story of the lame and the blind,
it is Purusha that rides over the shoulders of Prakriti to reach its
dcs.tmation of spiritual realization, Vedic culture has proclaimed
as it were from the very house-tops that matter is for the spirit
and not the spirit for matter. In this wedlock between Prakriti
and Purusha, matter and spirit, there is an inherent struggle between
them for supremacy and domination. But as matter must be sub-
scrvient to the spirit, the nltimate goal to be achieved and the path
to be followed can only be the one resulting in the victory of spirit
over matter, of selflessness over selfishness, of union over separate-
ness, of cosmic existence over individual existence.

The basic concept of Vedic culture is that life starts with matter,
but as the matter is only a means or an instrument for the progress
of the spirit, one has only to begin with matter and material posses-
sions but not stay permanently with them. One who proclaimed:
“Thou shalt not live by bread alone,” gave expression to a truism.
Thus the teachings of the Vedic masters with respect to the world
of matter and material possessions run parallel to the Biblical theme:
“What doth it profit a man if he gain the whole world and lose his
soul?” If uitimately the world of matter and material possessions
must be lost unto you, why should you lose yourself so very much
unto them?

We begin with matter, with 4hankara, with the ego, but as the
spirit proceeds on its onward journey of self-realization and self-
fulfilment we must leave the matter, the material possessions, every
selfishness, every narrowness, every separateness, and individual
existence far, far behind, and continue our onward march in the
midst of choruses and echoes of ‘no more, no more.’ The clear C}lt
direction of the spirit’s progress should be to begin with the inevit-
able selfishness and individualism, but to end with selflessness and

¢’s self into the self of others, But is not the reverse

e merging of on :
0 o material

the order of the day? We not only begin with matter and
possessions, with selfishness and individualism, but also permanently
remain with them and even make them slope and line the way to our
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Lo Ved s e ondmn s path as the rath of retrogres-
jon 3 path £o* € ez and Pz, bt of devolution and
uvimatien.

The voon of Prefr. and Farss®e manter 20d spat, dogs i the

3l staer gz bt o sulshong 2od zdardunbsm. This 15
iy gatenl 2nd tho mrvls for wytkoost concentrating on
self o 1z 1] proress o posstia Revernng once agn to our
Yustration from R2pe. does oot the Larze maa with eyes to seg, nde

L the choJdes of the ETzd ozh to ke ab's to move on and pro-
ceed 1 the go.zn of L% smoe k2 canzot reach his desimation by
hireelf? In the sarms mazne b2 <punt 1a s bfe's pilgrupage must
alsags nde on the <kedzs of mausr because this laborous
Journey can onh be perfomad wih the kelp 2nd co-operation of
Pratrn 1t 1s thos that the mrvemal c'smeent dommates, and the
physical world 15 tot o2k w th es kot s paturalh too moech with us
all onr Ines We czenot 2od would pot be 2ble to move even one
step forward witho.t the E~Ip of Pre’ rits or mattes  But as the lame
ndieg ouer the skollders of the blod dispenses with his services an
reacking bis destination, even so a thus pilenmaes of Ife as we ap-
proack the pro~used land, ke sp nt and the spiatual world must
dorunate tien matenal conception, 2n0d all selfishness and sndiw-
dualsm must r3ke way to Ferald mn the good of all mankind with
tesounding trumpets

Journey of Life only Bezins but does Not End with Ahaskara

The course of evolution, development, and progress of life have
fovealed that the indmadual tends to form vanous institutions, Iike
the famil, the group, as well as rehigrous cultural, economuc, and
™ueal erpan.zations In all these units, 1t 1s the mndividual s I ness,
b Ahzidera, hus ezo, hus self-concentne outlooh that manidests
l‘!;flf Inevery insutenon Aka~iora or the ego domnates What 15
o Jn:b;r?: underlung the contmuous stramn of thought 1 terms
unoz 0; ; }zxﬁ)k:g’?m. my house, my property, if not the mamfes-
r::;;r‘;l:r);u“mum of Akankara:s in the form of the conscious-
. ;‘;_"u:! 43, upholding the concepts of *I ness” and *my-
et -0( Q:: ar: does not fully unfold stself merely in the consci-
rodl o ﬂal' 3 !lx;’mdu:)m » Its monster starts engulfing the other
1 0 fory x; ¢ first to be attarked bring the family What else

7 11 pot the epo of the 1ndividual spreading 1ts wings?
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But Yagnyavalkya wasnot a matermalist. He placed the motznabs-
outlooh 1 all its nakedness onls 1o eXposeals hoflowmess. After
avng done 50, ke further expounds his mterpretaten as follows-
ne wife loves her husband not because she 1> hus wife bae because
loves the real self that 15 the Atna Even the €go or Akrigre
hich 15 the fountanhead of hife 1s for the real s=if, for 1he Az,
50 we must diect all ur energes to the underctapdmg and real-
of the Atma ™
yanyasalkya by making this subtle distinction between the ego
and the &¢If, that 15 between dhankara and Atrz, pet his finger on
the sery spot where the central theme of Vedic culture v The cea-
«dears to understand the separate entties of Prekrinand Fursie
of Alankara and Atma of the ego and the self, and further to graso
that though Prakruti, or Aharkara, or €go mas beat the bottom of 21t
creavion, still Prakritnys for Purusha Ahankaras for Atma ego s for
wlf, and not vice versa Yaynyavalkya clearly states that 2l 1s for
Atra for the sclf, even Ahanhara the ego s for Atma the <eff,
orthe soul Life only begins with ego but does not end with st.

Conthict between the Ego and the Spurt

The basic theme underlying every current mn Vedic culture 1s that
from the dawn of creation or from the very stastimg porat wm the pil-
snmage of Lfe, there has always been both co-operation as well as
conflict between the ego and the spinit, between Prakrin and Puruska,
between dharkara and Awme This ts due to the fundamental fact
Wt 33 neather of them can proceed indrvidually or separately, the
140 elements by virtue of necessity come together, but once they
thus stant aperating each begms to pull apart from the other because
ey are diametrically opposite to each other 1n their very manure

Vs only when Prakrin or Ahankara dormnates the scene that
:{II;; mistakes Prakrit as uts real self and loses s entity in the world

— 1::1 :m;! sense objects But on the other hand if Purusha or
Aol :&1 e forefront, the spinit treats Prakriti as not-self and
5 lJ'))a\J!)L 1 3 means for accamplistung its task of self-realization
b i: opinies that when the spurt forgets tts real nature, st

sabstrizent to the world of matler and gets so much entan-

1}
4t the net worb, of Prakrus, thotrs, amongst wife, Shildren, and

’mrnmm.'«hmmh&mfm !
(TveeTT, 3
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property, that it begins to regard these as its real self, these as Afma,

But how can these aspects which are part and parcel of Prakriti
cver be considered to be identical with 4#mq? According to Yajnya-
valkya, the spirit must be regarded as distinct from matter because
it is only thus that true vision and perspective can dawn, and as
soon as you realise this distinction between the two, your entire
outlook on life must change. The origin of the universe is no doubt
from Ahankara, but with Ahankara dominant and Atma dormant
we have onc outlook on life, but this outlook changes when the
scales arc reversed.

When the spirit lurks in the background, Ahankara and selfishness
will generate naught elsc but further Ahankara and further selfishness,
and cvery wave of development will only surge towards selfishness
and more selfishness, Viewing the situation in this perspective, when
we say that the wife foves the husband not for the Jove of him but
for the love of hersclf, it can only mean that the wife loves the hus-
band for her selfish ends. She will continue to love him for her own
personal pleasures, but the moment these are denied to her she will
not hesitate to cast him aside. Similarly, when we say that the
husband loves his wife not for the love of her but for the love of
himself, it tantamounts to saying that the husband loves his wife for
his own selfish ends. He will love her for his personal pleasure and
as soon as that pleasure is denied to him he will let her recede into
the background. .

But just consider a case in which the spirit instead of remaining
subordinate to matter is quite wide awake and asserts its dominance.
In such a condition, Ahankara instead of generating further Ahanka@
and selfishness, instead of concentrating within or on itself, wx,ll
move away from itself, from Ahankara and selfishness, and this
in turn will generate selflessness and enable the same A{zankara
to realise its fulfilment in self-effacement. In the light of this back-
ground, when we say that the wife loves the husband not_ for the love
of him but for the love of herself, it means that the.wxf'e loves the
husband not for her selfish ends but for the realization qf ﬂ'lle
supreme end, for which both she and h.er mate set out on thllsd P;) :
grimage of life with the hope and aspiration that they Wli)ut ey
complementary to each other. This is fequlvalent to saying tha e
dived into the ocean of life only to swim successfully out of lt,. .
they are enjoying the objects of the .World qf matter solellly :zieis
away from their attraction after having realized their hollowness.
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ney began with sclfishness and Ahankara only to attan selflessness
» otherliness
Akankara and Atma conjontly set out on the journcy of Iife
when Atma became dormant, Ahankara became domunant and
"', and nothing else but selfishness was the outcome QOn the
other hand, if Atma becomes supreme, Ahank ara must recede 1n the
bachground and become subsenvient to Awma; o ery scifishness must
disappear and matter must be regarded as only the servant of the
It was at this that Yaynyavalkya has hunted as being the direc-

won of progress of the spint as visualized by the Vedic seers The
whole emgma turns on the word Swa (s¢if) What s Swa or
what 15 self 7 Is matter thy self or s spinit thy self? *Know thyself*
says Yapnyavalkya' An ccho of the same thought was heard 1
Greece when Socrates voiced simifar utterances It 1s no doubt true
that everytiung 15 for the self, for you and for we

But what 1s thes self, this ‘you,” this *me"? Is &t Prokrin or 15 1t
Purusha, ego or sprit, Ahankara or Atma? Vedic culture trumpeted
from the housctops that this Sua (sclf) 1s not matter but spint,
not Prakrits but Purusha, not Ahankara but Amna So 1t s for
Purusha that Prakrsesis the handmud, 1t 1s for Arma that the fanuly,
the relatises, the society, the country, and the nation all ewst, and
the world of matter 15 only to help the Atma 1 its evolutton and
emanaipation Afma or spmt is the end, Ahankara or cgo con-
sttutes the means, ego cwsts for the spint and not the spint for
the ego, 1t 15 the spint and the spinit alone thit us the self,
evenythung else must be looked upon as not-sell

Toe Place of Atma in Spiritual Outlook on Life

Wten one realizes that Atma s the foundasion on which the oitade]
ef ereation rests, one’s entire outlook on hfe changes In nucrocosm,
enthas to answer the question whats thrs body? Is ms body my
el elf? I the body 15 my real self, 1 hae obviowly 1o Ine
a4 dic for 1, ats preservation must be the onh anterest of all my
tiities, and my hfc's quest must necessanly be directed towards
Tisend Bugf the body 15 only the imstrument for a spintual entity
sch makes use of it for the fulfilment of some higher objectine, .
teamy real self 15 not the body but the spraat And justas the pre-
Knation of the body 15t my nterest, even x.n.,’o_g:msmm
IMzsben the shalung off of the attachment 10
Y1 far more imperatie need of the hour
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The Vedic ideal treats the body as the conveyor of the spirit,
DOCS_ not the Vedic seer in Katha Upanishad say: ‘Atma is the
charioteer, body is the chariot’?! It is not the body that has to make
usc of the spirit, rather it is the spirit that-has to make use of the
body. What holds true for microcosm, the body, can be applied
with cqual force to macracosm, the world of matter, Just as the
body is for the spirit or Atma, even so Prakriti or the world
of matter is for the Super Spirit or Parama Atma. The spirit must
avail itself of the body. not body the spirit; we must enjoy the world
of matter and not let the world enjoy us; this is the strain that flits
across the air out of the songs sung by the Vedic bards.

Yajnyavalkya, the sage of Upanishadic fame, gave a novel and
original interpretation to the word Swa (self). This self, he said,
was of two types. In the first type of self, it is the matter which
becomes a master and the spirit assumes the place of a servant, or
the cgo getting the better of the spirit makes A/ankara dominate
over Atma. 1t is only under the influence of this type of self, that
sclfishness begets greater selfishness, the urge to enjoy the physical
pleasures of lifc becomes deep rooted, and the fecling of attachment
to the objects of desire grows stronger. In the second form of self
it is the spirit that comes to its own; it makes the body and matter
subserve its behests, thus making Amma the master and Ahankara
the servant. The outcome of this second kind of self wherein T
and sclf mean the Awna and not the Ahankara, sclfishness begets
selflessness. and the fecling of attachment to the worldly objects
viclds place to non-attachment. According to the interpretation
given by Vedic culture, the real meaning of the self is the Atma.
The one who treats Amma as the real sclf leads an altogether
different life from the one who treats Prakriti or Ahankara as the
real self. The former is of the heaven, heavenly; the latter is of the
carth, carthy. ]

Today, the Atma ceases to occupy its due place of prgmlnence,
or for that matter any place at all, in the schemes of p]anmgg under-
taken by men. In the light of current thought, the self is naught
clse but the body coupled with the world of matter. This accqunts
for the increasing tempo of selfishness in all our social behaviour.
The individual, the family, the brotherhood, the different groups,
societies, countries, nations, all resist one another for their own sel-

1 e <fae Bafg g WA gL (75, 3-3)
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fish ams, objectves, and ends But Vedic culture does not regard
the body and the world of matter as being equnvalent to sell Self
1s the Atma something over, above, and beyond the body and the
world of matter Hs existence demands no proof, 1t 1s always pre-
sent everyone fecls 1t and expeniences 1t It pervades nto every
creature be st man, antmal, bird, or insect  The Vedic hymn nghtly
states  One who sees all creatures like beads threaded into Atma
and Atma penvading mto all creatures has a true vision and 1s above
doubts ™!

All are my equal, 1n all this same Atma 1s ever present, everywhere
us spintual beauty 1s gradually unfolding tself, everyone and
everything 1s but the outcome of this one and the same principle of
spintuabty, this 15 a new outlooh emanating from the age old
wntings of the Vedic teachers which the maternalistic world of today
needs for its dauly iving and salvation The world onginated, no
doubt from Ahank ara but 1t may proceed i the course of sts evolution
t two opposite directions  If Ahankara 1n the sense of self were to be
mterpreted as the body and nothing but the body, then this same
selfl will develop only in one direction But 1f this very Ahankara
ray be metamorphosed and spintualized by the touch of Atma
Justas a prece of iron behaves magnet Iike by the touch of a mag-
net then this very self can be drawn towards and made to develop
m another direction  And the banner of Vedic culture precisely
points towards this another or the Afmic direction

¥s 1t not a fact that when we are steeped 1n the grossest forms
of matersalism and are engrossed as 1t were in the deepest acts
of selfishness the spth of spintual conscionsness which turks within
us ying dormant, suddenly catches flame and we find ourselves
;;mmg from the dark. dungeons of selfishness towards the con
“Ef:g’nb:f sclflessness gathening momentum? However selfish
tmmg I“ 15 2 common experience tnd hnowledge that ane
s "rllcsz [ for and in the mterest of the family Can the pleasurcs
ol ber :hon:dc;cgm by subjecting herself to hardship for the sake
surrounded b ‘tl\c; compared to the feclings she would have if
dntres® O )ma lhc materinl comforts she found her child i
when she ¢ other hand, consider a mother s joy and pnde

sees her child smiling and happy as if she had the hingdom

G LT e R m—
LT, e o w fafatreian (@R, Yot)
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t;!; ct::ic"x ;\éotr}ld at ];er comn?and. And do we not come across men who
{ iemselves, their family, and their all for the sake of their
country and.thcu‘ nation ? This is not mere idealism; it is the most
1\11;‘;1;(;;?(11 .pl‘lfnigs:,ilgy of living clothed i.n the words of Confucious

' : .perform‘s only self-interested actions will make
himself .m:my cnemies.” Shri Ramakrishna carrying this philosophy
to a higher plane r‘emarkcd that just as the sun and the moon
cannot be reflected in muddy waters, the Almighty cannot shine
through a heart that is obsessed with ‘I’ and ‘mine’.

All this can only happen as and when Ahankara becomes spiritual-
ized by the touch of Atma; and instead of the ego overpowering
the spirit, the gigantic fortress of Atma overshadows the citadel
of Ahankara. When this Ammic outlook broadens its horizons and
Ahankara surrenders to Arma, then selfiessness shines forth from out
of the skyline, and selfishness goes behind the dark moisture bearing
clouds from whenee it rains upon the earth in the form of the preci-
ous drops and dews of selflessness. It is only when Afma establishes
its supremacy by recruiting Ahankara in its service that every act of
sclfishness begets selfiessness, because in the eyes of the spirit
celflessness itself lies in the snterest of self. This cycle of selfishness
turning into selflessness, the latter by itself becoming the so called

sclfishness and once again converting itself into selflessness, is the
continuous process which is set into motion when Atma holds the
plan of life firmly in its grip- In an Atmic scheme every s-elﬁshness
is for self-cffacement, gvery sclflessness is for pe{petuatxon. Who
does not know that parents efface their selfish interests for the

sake of their children, and the children again growa into parents

i ¢ generation. Even SO do the blades
sacrifice themselves for the next g n 50 G o

i f selﬁshness-cum-selﬂessness cut thr
o e S o which each generd

of life and shape it into spiritual garments with

Con is clothed. ;
The wheel of selﬁshness-se]ﬂessness needs ul

“ acti ‘e an automaton. It commenc
action. It works lik i e .

. or revolves in perfect tunc, cribed
works, o peliove nthe existence of Afma, but the process desthat ¢
or ey does go on ¥ ampered. 1t 15 Atma alore %o

ust and : ' one 1227
?}117; Yl‘;tirrnnate reality. The intricacies of the labyr.mthoof life are d
entangled only if we proceed on the a§sumpt10n :
¢ situation and the captait

¢ master of tb 1 : ‘
I?tl is only on the pasis of this assumption that W

no fuel to geat it into
p its own and
We may
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to solve the mystery as to why in this world of stark naked sclfishness
does sclfiessness bubble up from its innermost depths, why 1n this
world of untruth, corruption,and dishonesty, do truth, nghicousness,
and honesty struggle hard to manifest themsclves Do we not afl
cxpenence that as hfc advances, selfishness fails and selflessness
shines forth, solicsting as it were for an opportunity to bless the
world Yes, the world needs these blessings today, so let us all
have them  In this conteat we are reminded of Swam: Vivehananda
when he said *The world 1s 1n need of those whose hie 1s onc
burming love, selfless  That love will make every word tell ke
thunderbolt *

If we do not believe in the existence or the operation of this spint-
ual principle or entity, namely, the Arma, the fact that selflessness
1s felt by one and all as a virtue, despate all the advantages accrumg
from sclfishness, 15 a matter which remans unevplained and unex-
planable  Vedic culture 1s not so much concerned with proving the
eustence of Atma  Atma or no Atma, there 15 no denying the fact
that in spite of untruth, truth prevadls, in spite of dishonesty, honesty
presails, m spite of darkness, ight prevails The Vedic seers opined
only this much that these facts are better understood, explained, and
grasped with a working hypothesis that the spinit 1s a separate entity
from the matenal elements

How does selfishness give nise 1o selflessness when both are
contridictory? According to the Vedic masters, this contradiction
15 not snhereat but apparent Is it not common hnowledge that only
a npe frunt yields a healthy seed which, when sown, will in its turn
grow nto a tall tree? Similasly, ot 1s only nipened selfishness that
alone can generate 1nto selflessness  Every act of selfishness 1s solely
the cutcome of any unfulfilled desice When the desires and therr
propelling forces exhaust themselves, selflessness 1s born out of self-
ishness, in other words, selflessness is the npened frunt of selfishness
But if without exhwusting the force of desire, one attempts o step
nto the arena of selflessness, the mesitable result will be that of one
benp neither fish ntor fowl nor good hernng If one continues to
indulge 1n the engoyment of scnsc-objects even after the dewre has
died out, the sitnation can be compired to the stufling of the stomich
with undipestible edibles when there 1s no huneer to Justfy this
intike And to run away from the seniwc-objects, when the d&y
for therr enjoyment 1s a2 its height, os ke throwmg away
whalst the stomach ts still craning for satisfaction Se
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1t has been ordained that a Brahmana should never beg for his
. “needs, cven though he may be at the point of death, nerther should he
accumulate mor hoard. His lot is only to serve unfettered and
unbidden He should lead a life of svoluntary poverty. Every
nchness for himfics~in self-abnegation  The Kskarria s also
fortwdden rm}n’hankcnng after wealth He 1s a combination of
Satha and Rafas but his Rajas must be Satrra-onented Despte
all his \mr(;nd other actisties, the ideal which he 15 required to
sct before tulseil s the progress towards the Sarruka life of the spint
The Vaislng 1« an admuxture of Rajar and Tamas in his mental atti-
tude or make-up, but the predominance 1s of the Rayas over Tamas
W hereas the Brahmanas and the Kskatriyaslead a hife of disinterested-
ness and selflessness, the Haishya heeps the torch of tus self-interest
burming before lam The Shudra 1s the one in whom Tamas domi-
nates and this makes him mactive, dull, and inert

We have cxplasned that the Sankhya philosophy visualizes the
«fure hierarchy of human creation standing as 1t were on four
steps, cach step beng constructed out of a different Jarna buillding
matenal Modern psychology has also arrived at the same conclu-
sion but only uses different terminology. In modern parlance we
can sy that the mund haythree functions to perform, namely, know-
g, willing, and feehing (The men of knowledge who disinterestedly
serve society with the dominince of the Sattvka quality may be de-
signated as fralmanas The men of action who are willing to lay
down their hves for the cause of the nation and tn whom the Rafatika
quility predomenates may be styled as Asharriyas. The men of desire
who are attracted and attached to the world of matter, who view life
witha feelingofself-interest, and in whom the Rajanka-cum-Temasiha
quality holds its own apunst everythung else may be called Faishyas
And the men whose doings are neither channelled towards know.
ledge, nor action, nor self-interest, but who are overpowered by the
Tamastha qualities my be looked upon as the Shudrar,

It 15 thus clearly apparent, fromthe above, that the Farna system
of socul stratification was bysed upon~metaphysical and psycho-
lTopreal foundations [t was a positne effort made by the_Yedic
sovsolopivts to puide, with a conwious effort, social evolution towards
apredeternuned poal orend, instead of lething the blind, unconscious
ban of pature mowld the soaal structure And this could only be
broust tabout by theantroduction of a well devised schemeinto which
cachand eveny individual was required (o fitand whic a1 .

~—
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was also suited to as well as catered for the needs of all, ’Ehus the
Varna system of Vedic culture is naught else ‘but the application
of the four fundamental propensities or natures of the different
individuals collectively to society in general.

Division of Labour is a Part of Vaishya Propensity Only

The four Varnas, as we have explained, are not the four profes-
sions or means of livelihood, they are rather the four basic natures
of human beings. If these Varnas were to be regarded as professions
as they are by certain people, the question that would present itself
would undoubtedly be as to whether the Vedic Aryans were only
aware of four means of livelihood. How is this possible? Professions
have always been innumerable. These four Varnas are essentially
propensities, natures, or temperaments, and the Vaishya Varna
or the acquisitive propensity which finds its outlet into various
economic professions, is only one of them.

Division of labour is associated only with the Vaishya tempera-
ment and with none other. We can say that a person of this nature
constitutes the economic-man who looks at everything from a purely
monetary angle. But as this Vaishya propensity constitutes only
one-fourth of the total human propensity as visualized by the Varna
system, the other three-fourths being embraced by the remaining
three Varnas, the principle of the division of labour touches only
the fringes of the Varna system.

The Varna system and the principle of the division of labour
are neither correlated nor interchangeable. The Varnas are the
four Pravrittees or the four natures of human beings, whereas the
division of labour includes the numberless Vrittis or professions.
These numberless Prittis or professions are merely the ramifications
of the same basic human nature known as the Vaishya temperament.

A Co-ordinated and Well Balanced Social Evelution was the Aim
and Objective of the Varna System

The word Varna means to choose. But the question is: what
is there to be chosen? Varna system upholds that it is not a profes-
sion that has to be chosen, but rather a path of life which will l?e
in conformity with the innate pature of the individual and }vnll
enable him to attain the goal for which the soul has taken birth
in human form. Hence, Varna was a spiritual conception and I}Ot
an economic interpretation of life. The economic nature, propensity,

.
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or potentil of man 1s only one fourth of the total human pro-
penaty  Hence if a person who was supposed to be a Brahn ana
or Aslatrna by nature used his talents for the carming of moncy,
e would no longer be conudered as a Bra/ n araora Ashatring but
would come into the fold of the Fasia In Vedic terminology,
anything that was done for the sake of monev wis immediatels de-
signited as the function of a Faisha regardless of the fact as to how
very noble was the act The fundamental thing was the propensity,
the nature the temperiment For at ts this which was considered to
be rel becuse it spring aut of the snnee self, wherets the vanous
profcsstons were only conudered to be the outer cxpressions ol
merely one of the four bauc propensitics of man

Sociil evolution lcft to the unconscious blind forces of nature
brngs an ats wake the economic principle of the division of labour,
for st 1% 10 ths direction that we are denen by the matenlistic world
This process cin only terminate n the cretton of economic n-
equalitics which, 1n turn, ginve nise toclass conflicts, wars and social
revolutions  The same soail evolution, if properly purded and con-
trolied along the psychological principles enunciited n the darna
system of Vedic culture, can usher in an era of peace, co-operation
and mutual goodwill {

But why should this be so? This is due to the fact that every evil
which the world suffers from, every conflict, war, and revolution
1 #ts source in the efforts that are made to solve only the econo-
mic problem of man which occupies the forefront 1n the battakion
of our problems Vedie culture hid pliced before humanity a
refrestungly new outlook on life It eft the economuc problem to be
grappled with by the Jasa a man of the worldly nature, and
pliced before the rest of mankand a higher and nobler 1deal to be
aspired to i Ife

Vedic culture proclumed that a Lfe of Raas wss supenor to
the Ife of Tumar, and that a Wfe of Sarrve was superror to that
of Rzas The path for the achiesement of hife’s mission hes in
our onward march from Tur.as to Ra as and from Ranis to Savrne
Thus alone can the journey's end be reched It 15 only when one
hitotibuhed one's self in Sarng, 10 peace harmony, and con-
tentment, that one cn be wnd to have rralized Ateir purne
This 18 e summon boesn of Wfe I xpounding th < panaple
the Gita obenves

When through all the doors ol th s bady, € d
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the mind, perspicuity, discernment, and understanding  shine,
then Sattva should be regarded as predominant.”

‘Wh.en greed, activity, selfish undertakings, restlessness, and thirst
fort e;uoyment prevail, then Rajas should be regarded as preponder-
ant.’

‘When the mind is dark, bewildered, slothful, and lost in delusion,
know then that Tamas is prevailing.’

The exponents of the principle of the division of labour regard the
economic problem as the main and sometimes even as the only
problem of man. But the exponents of the Varna system regard
the economic problem as only one of the many problems humanity
has to solve, the main problem being the development of the man
into the higher Saitvika self. This is the basic difference in outlook
between the materialistic and the spiritualistic approaches to life. In
the absence of proper guidance and conscious control, social processes
can only lead us down a blind alley wherein the only settings would
be the signboards bearing the words ‘Economics,” ‘Money,” and
‘Bodily Needs.” But if these were to be regarded as the means and
not the ends in themselves, what a difference they would make for the
traveller down this alley. In this case the alley, instead of being blind,
would have the lamp of spiritual light burning from its furthermost
end and the signboards would be changed from the mere ‘Economics,’
‘Money,” and ‘Bodily Needs’ into ‘Spiritual Realization through
the help of Money,” ‘Self-Unfoldment by the satisfaction of the
Bodily Urges,’ etc.

In the Varna system the social processes were guided under the
conscious control of the leaders of society whose vision was spiritua-
listic, and who regarded the world of matter and the human frame
as being subservient to the realization of the divine in man. This
outlook does not ignore the physical world, nor does it deny the
economic needs of the body; it only treats them as means for the
attainment of higher ends. The spiritual outlook includes the mate-
rial whilst the material totally excludes the spiritual which is the
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qT FaT aar faanfaas asafaegm i
z;ﬁq;gq:fazt{'&%?: FHOTHAIA: TG
TweRarty R fAgg aXad
sqpsTa ST feres FRTal Wig 0 T
_ quEgarta s g FeT U

(P, 2428, 13, 23)



THE THIORY OF VARNA VYAVASTIA 181

more comprehensne A continuous cconomic nterpretation of
human Ife, which 15 the logical sequence of the apphication of the
pnnciple of the dinivon of labour to cach and every aspect of e,
amounts to nothing else other than confining the scope of its activitics
only to the satisfaction of phys-cal needs But man 1s not the body
alone, he has a muad, he s the spint The § arna system of phulo-
sophy, without shutting tts eyes to the physical needs of man, lys
due emphasus on those fundimentals for which the world of matter
and the sense-objects arc only the means

We have said that § arnas are not the professions but the propen-
sties One may and does very often chanpe a profession, but no
onc can changpe the innate propensity or nature of the individual
Our nature once made or formed continues to remun with us un-
chanpeable for all times, and becomes a part and parcel of our
being as well as our very essence The Vedas have proclumed
*When the spintua) pude with bus mystic power helps to unfold the
nature of hus pupid, thit remauns his permanent possession ™! Fven
modern psycholopists make a distinction between knowledge and
sntelhipence Knowledpe, they say, can and docs change, but intel-
hgence 1s something mherent It 1s for the teacher to find out the
1Q of a pupil by mens of intellipence tests, and then to adjust
s terching to the mherent capacity of the pupid This intelligence
which docs not chinge, but remans permancnt, s the nature
of the mdnidual, or i tus barra 1 terms of Vedic cxpression
If Indin sociolopssts stated that 3erra does not chanpe, 1t remauns
permanent all one’s hife, they were voiaing the same thing that the
modern psycholognts and educitionnts proclum when dealing with
the permnent nature of intelhgence But, unfortunately, the term
baerra 1e alo used in the sense of professions, and 2s a peafoig ~
can and doos change, we are wnnecesanly imvolied 12 the e~eere
sersy as to whether Farrg 1s permanent or champze's

Use of the word \ ama in the Seme of & Profeswen
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we hear the refrain  *All things human and divine, renown, Honour,
and worth at money's shnine go down ' Selflessness and disinterest-
edness have disappeared The ugher ideals of spintualism have
become an exception and not the rule of the day But have we ever
asked ourselves the question ‘why 1s this 507"

The reason for this mad rush after filthy lucre 1s that there
1s no conscious control over the soctal forces Economucally and
socially we are following the policy of lmssez-faire or ‘let do’
Society, which 1s supposed to be an ¢ntity of composite consciousness
15 today passing through a process of unconscious evolution tmpelled
by the blind forces of naturc As our vision sees nothing but the
world of matter and sense-objects, we cry a halt to our progress
beyond them and revel 1n them as though they were the be-all and
the end-all of our existence  We not only hive for the world of sensual
pleasures but we also die for them, and as money s the means to
ensure these pleasures we leave no stone unturned for its acquisition

But Vedic culture sounded a different note It did not deny the
existence of the world of matter and sensual pleasures, 1t only raised
its finger of caution, waved the green flag, signalling to us not to
stop at the wayside or to give up this pilgnmage to the promised
land But here agan the question anses how does one resist the
charm and meet the challenge of the world of matter and sense-
objects?

Materiahstic Outlook Leads to Price Inflation and Exaggerates the
Significance of the Comn

It 15 a musconception to hold the view that Vedic culture advises
one to run away into the jungle or to renounce the world Through
1ts acceptance of the world as it stands, this culture upholds Shakes-
peare’s view ‘Allow not nature more than nature needs, Man’s Iife
15 cheap as beast’s’ The Vedic conception 1s that we tend to be
carned away too, too far into the whirlpool of these exaggerated and
inflated alturements of the world of matter and sense-objects

As we exaggerate or over emphastze the material world and its
carnal pleasures, the value of money which 1s the means for their
procurement also rises, and this results i the spread of a contagion
of pecumo-mama 1n society which infects every one, and all now
start hankering for 1t Was Goldsmuth wrong when he said ‘Il
fares the land, to hast'ming ills a prey, Where wealth accumulates
and men decay’? But this 1s precisely w our age
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Thus the problem of all problems that faces us today is the devising
of a method to get rid of this virus.

Everybody wants moncy, and then more moncey, because its pur-
chasing power has become unlimited. How did it acquire such a tre-
mendous power? Time was when the coin was unknown. The peasant
toiled in his ficld, the weaver plied his shuttle, the smith wielded
his hammer, and they exchanged the product of their labour with one
another. This ncgotiation or the exchange of commodities was known
as the barter system. But this system was too cumbersome because the
commoditics received in exchange could not be stored for long, nor
could they be carried about from place to place. Hence some con-
venient medium of exchange had to be discovered. This accounts
for the evolution of the coin which could be carried in the pocket
and taken {from place to place. But as time went on, the power
concentrated in the coin or moncy increased considerably because
it could purchase food, clothing, land, house, and every other mate-
rial comfort,

Had the power of the coin remained confined only to this much, no
evil would have fallen on the world. But this was not to be.
The importance of the coin went on increasing and one could now
purchase with it not only the physical nccessitics and luxuries of life
but also the things beyond. The coin could even purchase everything
on the face of the carth. it could purchase even man. When the
Brahmana vealized that the power of the coin could be converted
into anything, he auctioned himself to the highest bidder and joined
this mad race for acquisition and hoarding. The Kshatriya did not
lag bchind. And, of course, the Vaishya reigned supreme and
became the Jord of all he surveyed. This insane craving for and rush
after mammon all over the world is due to nothing else than the
concentration of immense power in the coin. Vedic sociologists
had caught hold of the Gordian knot at this point and had untied
it by offering new foundations for the social structure in place _of
the current cconomic ones. Instead of allowing the coin to have its
sovercign sway and masterdom, they had curbed its power through
the evolution of a new social order.

What do we mean when we say that the purchasing power of th.e
coin has been exaggerated in the modern age? The answer to t-hlS
question lies first of all in considering the circums?an'ces under which
it can be said that the purchasing power of the coin is not exaggerat-
ed. If the coin can purchase food, clothing, shelter, transport, and
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every other material comfort, 1ts value cannot be said to be exaggerat-
ed because after all how many houses, clothes eatables transport
vehicles as well as the other luxuries of Iife would the individual
need? If money could only purchase loaves and fishes, purple and
fine hinen creature comforts and nothing more than these, how
many people would find 1t worth their while to devote themselves
daily only towards the amassing of wealth? A person who 1s drown-
ed under seven feet of water 1s not concerned with the fact that there
may be a thousand feet of 1t above those seven feet. All the water
that 1s over and above these seven feet can serve no usefll popose
so far as drownmg 1s concerned Sinularly there 15 2 f—= ¢t 2=
extent to which money can fulfil one s physical urea > txs
stage of fulfilment, all wealth should be viewed as thourt t vasore~
existent

But thus 1s neither the case nor the facts as th™ smirrnt o rz
reaity The whole world hankers after wealth Woz=rr amd <z =,
have enough and to spare, not because mon™ T It oo o
all that we require only for the satisfactior & T=T oo ge=is
as well as enjoyments but because we have 1o~ il ez » o -
legacy behind as 1t alone can purchase forv » = =~==ard . 7 r-
nty In the modern world money can prormm=a T~ =2~ Fzar e
but also the non physical This 1s wha. & Tz v = om0
the purchasing power of the com hos wee mzmr=mrer, (v |
1t was meant only to purchase the sy Yo —
ly 1ts purchasing power increnses o= == ZZOET 2 Trw e
hold the whole world to rezsox
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coin lay in the decentralization of these four privileges. Let us see
how th)e scheme was elaborated. '

\/Tlé Vedic scheme, as outlined in the Varna system, visualized each
of - these four privileges to be enjoyed separately. The one who
enjoyed prestige had to divest himself of power, pelf, and play;
another holding power had to be free from prestige, pelf, and play;
and the person with pelf as his main occupation could not aspire
for prestige, power, and play. Prestige was thus the monopoly of
the Bralmana, power belonged to the Kshatriya, pelf was the share
of the Vaishya, and play was the birthright of the Shudra. T oday
the race—after moneym can purchase even
prestige, power, and play. If these four privileges were kept apart,
bumanity would not be so much caught up in the torrential water-
falls of money.

In other words, we may say that the Brahmana served the society
by his knowledge, the Kshatriya by his actions, the Vaishya by his
ambitions and desires, and the Shudra by his labour, Thus it is that
knowledge, action, desire, i.e., the three aspects of the mind, or _
knowing, willing, feeling, constituted the three channels through
which the Brahmana, the Kshatriya, and the Vaisfiya could serve
society. The Shudra contributed his share in the form of physical
labour. Itis these, their respective propensities, natures, or tempera-
ments, that helped them in the discharge of their duties towards their
fellow men. Every discharge of duty carried with it a corresponding
reward. Thus the Brahmana was rewarded for his services through the
bequeathing of honour, precedence, respect, and prestige; the
Kshatriya by the winning of power, authority, command, and
domination; the Vaishya by the obtaining of wealth, possessions,
and property; and the Shudra through the enjoyment of fun,
frivolity, play, and abandon. But the Brahmana never thought
in terms of dominating over others, nor did the Kshatriya think of
precedence over the Bralmana, and of course it goes without saying
that neither of them gave any consideration whatsoever to the
accumulation of wealth. The money-making activity was the pre-
rogative of the Vaisliya alone who in turn never aspired for the
honour due to the Brahmana or Kshatriya. The Shudra had to be
content with fun and play. Thus were the four rewards kept separat-
ed from one another, and this was responsible for the total elimina-
tion of every confusion which comes in the wake of each Varia
(human being) aspiring for or aiming at all the rewards together.
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The Brafimana was blessed with prestige and preference in honour
to others, but every carc was taken to ensure that the seed of pride
did not germminate within his mind, and for this purpose st was clearly
ordaned that he should avord this preference Iike a poison ! The
Ashatriya was bestowed with authonty and command over others,
but the necessary precaution was taken to see that this power did
not corrupt tum Even a king could be admomished for the
misuse of his authonty because 1t was considered that this power
not nightly channclled destroyed primanly huis own self as well as
all his nearest and dearest ones®* The Farshya enjoyed com-
plete economtc freedom, but he could purchase only the matenal
needs and nothing more through his earmngs Moreover, 1t was
aited that the stomach does not heep the food intake to atself,
but rather after contributing its share towards the digestive process
1t freely allows the food to pass through and eater tnto the blood
stream so that 1t can provide the necessary nourishment to the
vanous himbs and organs of the body Esen so the Vaishya was
warned that he would not be allowed to monopolize the wealth
beeause 1t was obligatory for him to distribute it and thus contribute
towards the welfare of society * A body that 1s unable to digest
1ts food and provide nourishment to every nenve and fibre 1s obvious-
Iy a sich body Any social system in which all wealth tends to be
concentrated 1n the hands of the Varshiyas, who do not distribute
1t to all members of the society, 1s apparently in need of some drastic
remedy to do away with this evil  The Shudra fold only compnised
persons of underdeveloped minds They could not serve society
n any other way, or by any other means, except by physical labour

But even here a Shudra was not doomed for the rest of his life to
remain only a hewer of wocd and drawer of water Full freedom
was allowed to him for the development of his faculties ¢ He
could avail humself of cvery opportumity for furthenng his lot in
socicty YThus we sec that Vedic culture did uphold the tenet* worth
and not burth 1s the measure of man It was only in the latter
stages when the system degenerated that the reverse held sway and
all the attendant evils were impnated upon the fabnic of Indian hie
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In the Varna system Pravritti (propensity) and Vritti (profession)
were corrclatgd. A person of intellectual calibre took to teaching,
of commgndmg disposition to the ranks of the army, police,
and administration, of worldly ambitions and desires to trade
and commeree. When the duty or profession of each is correlated
to. h.xs propensity, the individual is in a position to perform his
mission well. And is it not natural under such circumstances for
Justice to demand the award of corresponding privileges by society?
Y.es, dutics and privileges must go together, because whereas duty
binds, privilege frees; duty limits the privilege, privilege sets an
obligation to duty,

But in the modern world, everyone demands only privileges; none
is prepared to shoulder the cross of duty and obligation. Further,
cach and every one of us desires far more privileges to be bestowed
upon him than are commensurate with his duties. The Brahmana
wants not only honour, respect, and prestige, but he also desires
power, pelf, and play all together. The same holds good for the
others. As cvery privilege today can be procured with money, there
iIs a continuous scramble for the accumulation of wealth. We may
style ourselves as Bralmanas or Kshatriyas, but in effect we are all
Vaishyas. Pelf has become so powerful that it is always ready to bid
for, and even outbid prestige, power, and play by paying the price
for their possession.

What did the Varna system do to remedy this social confusion,
wherein each one disregards his propensity and turns to a Vaishya
life? It remedied this evil by reducing the significance of wealth.
How was this effected? It evolved a social system in which prestige,
power, pelf, and play were safely kept apart and at a distance
from one another. In the social hierarchy the Brahimana was awarded
the first place, the Ksharriya the second, and the Vaishya the third.
Vedic sociologists realized that the social chariot moved on two
wheels, selfishness and selflessness; neither of them could singly
carry the burden of social responsibilities. Moreover, society
as a whole could progress only if every selfishness culminated in
selflessness. Therefore, despite the fact that the economic side of
life was not neglected, the Vedic masters directed all the social
schemes to find their haven in the achievement of selflessness.
Their ultimate goal was non-attachment to the world of matter and
sense-objects by each and every individual. The Brakmana and the
Kshatriya served society with selflessness and non-attachment;
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the Vaishya and the Shudra contributed towards its progress by
selfishness and attachment All along, every selfishness and attach-
ment led to selflessness and non-attachment because the latter were
crowned with prestige and power, whereas the former were demied
these privileges This was the method whereby the Vedic system
reduced the importance of the comn and brought in harmony and
co operation nstead of the chaos and confusion so widely prevalent
today 1n the social structure  The Confucian idealism that the nobler
man 1s profictent 1n the knowledge of huis duty and the inferior man
1s profictent only 1n money making 1s an echo of the Vedic concept
enshrined 1n Varna 1deology
\TH€ basic 1dea underlying the Varna system 1s the segregation of
human propensities, which when jumbled together create chaotic
condrtrons and throw the soctal machmery out of gear A man of
knowledge should devote himself whole heartedly to the cultivation
of learning, and think of the reward only 1n terms of honour, respect,
and prestige that go with this ife A man of action should assidu-
ously apply humself to vinle and admmistrative activities, and expect
the reward by way of power and authonty that this life brings A
man of ambition and worldly destres should summon all his energtes
to the creation or acquisition of wealth, and then be content with the
reward of worldly pleasures A man of sinews and muscles with no
antellectual equipment should serve society with his physical labour
and not find fault with his destiny, 1f he denived nothing more than
fun, frolic, and play from hfe The scheme was to keep the four pro-
pensities of human beings segregated and partitioned, mstead of
letting them jom together 1n one and the same mdividual
The evil 1n our social structure 1s that a person with™a certain
propensity aspires for the rewards all d to the other prop 1e
If a Brakmara gets prestige, the Kshatriya denves power, the Vaishya
obtains pelf, the Shudra 1s offered play, and the relative gradation 1s
d with the Brah at the top, the Kshatryya next to him,
and the Varshya holding the thurd rank m soctal order, there would
be no possibility of social disruption being brought about by a
continuous craving for wealth The present age 1s an epoch of
Vaishyas This 1s so not because everybody 1s 1n such dire need of
money, or that all of us hase such a strong and natural inclination
for 1t. 1t 15 so because the comn has become so powerful that it can
purchase not only men and matenals but also power, and
everything else that humamty has to offer 1
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is such that he does not want money as much as he craves for prestige
and power, but since money has become the means whereby he
can purchase even these privileges he hankers so much after it.
Shakespeare penned a truism when he wrote: ‘Through tatter’d
clothes small vices do appear; Robes and furrd gowns hide
all.’
If we could alter the prevalent social values and reduce the signi-
ficance of the coin, the entire social fabric would assume a new
appearance. This race for acquisition would then have outrun its
course and a new social order would emerge. It is this aspect of the
Varna system alone that can save the world from ruin and devasta-
tion; in the alternative the world must be shattered to bits and pieces.
Do we not come across several young men who could benefit society
oy their aptitudes for research and knowledge as well as by their
sre-eminent disposition for active administrative services? But
they not driven to hanker after money because they realize that
* the only weapon in thgir hands for obtaining prestige and
" Such lives could positively be put to better use if prestige
™ could be won by means other than wealth.
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of the Varna system This today 1s the mmperative need for the
State to uphold 1n order to ensure a better succeeding generation
It 1s the duty of the State to ensure that persons of a Brakmana
disposition engage themselves 1n professions corresponding to
the 1deals of selflessness and non-attachment, but at the same time
the State should also cater to theiwr physical needs Further, the
State should also see that persons engaged 1n these professions are
grven the respect, the honour, and the prestige that 1s due to them
The same should also hold good with the other propensities and
professions Propensity should determine profession, and profession
1 turn should determine reward

Today the only reward which every individual destres 15 money
As this reward does not necessitate a correspondence between pro-
pensities and professions, soctety 1s 1n a state of total confusion
It 1s the duty of the State to ensure that the Brahmana enjoys prestige,
but not power, pelf, and play, the Ashatriya denves power, the
Vaishya obtains pelf, and the Shudra 1s satisfied with play 1t 1s the
responsibility of the State to establish this scheme both by tradition
as well as by practice It must ensure that persons of Brahmana
and Kshatriya propenstties occupy the first places in the rank and
file of society and that the Vaishya propensity 1s graded as the third
m the herarchy If such a tradition 1s established and upheld, this
mad rush for greed, acquisition, and hoarding will automatrcally
come to an end

But such a situation can be ushered 1n only by a conscious and
deliberate effort on the part of the State The State has to regulate
and ensure that this scramble to monopolize all the rewards, namely,
prestige, power, pelf, and play should stop A citizen, on hus part,
should make up his mind to choose only one of them whlst deter-
munimng the choice of hus profession In the same manner that the
State lays down that a man can marry only one woman, and not
every woman that he may have a fascination for, so also the State
should regulate that a person can be expected to enjoy only one
reward and not all Let not each one run after every reward that
society offers, for n that way lies the confusion ‘Whata spectacletis
to behold a person of Brahmanical propensities sitting 1n a stall
holding 2 balance 1n hus hands, weighing and selling co d to
his customers! How can we feel happy with such a sorry state of
affairs? But all this can prevad only when money becomes a god
as 1t has become 1n the modern world
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}'ama Ssystem and Division of Labour Compared and Contraste]
ite .I crrg sysiem z2ims at reducing the significance of oz
vy o <cheme of decentralization ©f the rewards accruing from th:
it professions. Is the same possible through the workin:
out of the principle of the division of labour which deals on]ywii
the ezonomic a<pect of social stratification as against the Vom
system vihich concerns tself with the whole of it? It is essentil
in thi- respect thit Farna and division of labour, though tacklinge
fundamental <ocidd problem. differ from each other, inasmuch &
the former 1s more comprehensive than the latter because it embracs
the whole of hife whereas the latter only deals with a part of it.

But 1t is often ergued that labour need not necessarily be econonit
or pud fer. What clse are the selfless, not attached efforts of t:
Brahmanas and the Kshatrivas. if not a form of labour, the ozl
difference being that it is unpaid for in terms of money value b
this context, even Economic Theory in its computation of Nation
Income clearly provides for the inclusion of certain goods and
services which are unpaid for such as housewife’s labour, the good's
that arc consumed by the producers themselves, etc. Thus doss
not merely amount to the fact that whereas the Vaishyas and tke
Shudras serve society by their sclf-secking and wealth-oriented
labour. the Brahmanas and the Kshatriyas serve it by their selffess
labour?-If the meaning of labour is to be taken in this wide seas,
there should be no basic difference between the Varna system ai
the principle of the division of labour.

The Varna system ultimately aims at guiding and
from selfishness to selfiessness, from attachment to n_oIl-?1
from narrowness to universality. In this system sacrifice, e
and service are the master keys for opening the doors of social a2
moral progress. If these qualities can also be designated as I.abolilfé
Varna undoubtedly becomes more or less synonymous with !
principle of division of labour. il be

We maintain that in spite of this similarity there would i
onc very major difference between the two. This IS due ;0 ot
fact that the division of labour is an unconscious, f?hﬂ ’tan)'
automatic process of social evolution which procee?ds Wlﬁ;(‘)l:]eratﬁ,
external guidance. But the Varna system is a conscious, d¢ lsociety
guided. and planned process of social evolution imposed u;')Oﬂtely 0
by the law-givers whose proclaimed objective was um'm'iion .
lead it to spiritual realization. The principle of the divi

Teading socitly
ttachmeﬂt,
surrender,



CHAPTER XI

MODERN MATERIAL PSYCHOLOGY VERSUS VEDIC
SPIRITUAL PSYCHOLOGY

TRUTH IS one and indivistble This 1s 50 because of 1its very
nature Two contradictory facts cannot be said to be equally true
for they will negate each other If one of them 1s true, the other s
bound to be untrue If, instead of oneness, we observe manyness
m something which we thmk to be true, 1t 1s not manyness but
variety mn oneness depicting the various facets of truth

All over the globe, man has been 1n search of truth, at all trmes
and in all chmes Why 1s this s0? It 1s so because man 1s possessed
of a faculty called the mimnd, the intellect, the understanding, the
reason, or the thinking apparatus The function of this faculty 1s to
seek out the shining pebbles of truth from the seashore where
they hie lndden amudst the sands of untruth  Man Itke Pontius Pilate
has always been questiomng ‘What 1s truth?’

The Sankhya system of Indian philosophy affirms that evolution
1s a manifestation of Prakrii from indefimteness to definiteness
The first mamfestation of definiteness 1s quantitative which Sankhya
calls Mahat the second manifestation of definiteness 15 qualitative
and s called Ahanhara or the ego which 1s another name for the
mind In other words, 1t means that unconscious matter in the
cours¢ of evolution develops conscrousness which m 1ts turn 1s
the cause of all this varniegated cosmic existence This conscrous-
ness or dhankara of Kapila, the founder of the Sankhya system of
Indian philosophy, 1s Reacon of the German philosopher Hegel
who declared that the umiverse was the mamfestation of Reason

Why did Kapila 1n India and Hegel in Germany assert that the
ongm of the world was from Ahankara, 1€, the ego or from Manas
tatna, 1€, the mind or Reason? They made thus assertion because
they found ratronality and reason unravelling themselves at every
stage 1n the course of evolution There was nothing that was rrration-
alor illogical in the structure of the umverse Thus 1t was that, from
the tiniest atom to the stupendous material world, everything was
subject to the lw of cansation  Whatever there 1s, 1s there, because
1t cannot but be so due to the operative compulston of 1ts rationality
and reason  Things are so shaped and adjusted to one another that

195
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ment. To put an ornament of these metals or to eat or drink in
utensils made of them is abhorrent. If the philosophers and warriors
will live up to these ideals, they will be able to save themselves, and
the society from ruin. When these philosophers, guardians, and
warriors accumulate wealth, when they have lands, property and
money, they cease to be heads of the State and become traders and
merchants, and instead of being the servants of the State try to be-
come its oppressive masters. They begin hating others and are in turn
hated, they conspire against others and are in turn conspired against.’

Plato divided society into three classes: guardians or philoso-
phers; warriors, soldiers, or the militant class; merchants, artisans,
agriculturists, slaves, or the servant class. Similar to the Vara
system of Vedic culture, Plato has also made this classification
on psychological grounds. He writes in the fourth book of the
Republic:

‘Has the soul three kinds of predilection ? Why not? When
society has three classes, naturally the soul must have three
natures as the individual’s qualities are reflected in society.’

Men may be engaged in professions incompatible with their pro-
pensities which is considered by Plato to be equivalent to social dis-
organization. He is of the opinion that it is the duty of the State to
guard against such confusion. He writes: ‘When a person, merchant
or artisan by nature, feels proud and tries to enter the warrior class
on the strength of his wealth, when a warrior without qualifications
tries to enter the higher class of the guardian or the senator, when
one person tries to do the jobs meant for different natures, soci;ty
gets disorganised. To keep the State well organised it is impera.twe
that men of different propensities should engage in professions
compatible with their nature.’ . _

{ Vedic culture had evolved a scheme of life the ObjC(.?t of wpz.ch
was to build society on spiritual foundations and to give it a positive
direction rather than let it drift. This was the scheme k_now.n. as
_ the Varna system. It is neither fair nor just to judge its practicability,

its philosophy, as well as its merits and utility, from the cas‘te system
which is in vogue today. The system prevailing today Is qnly a
remnant of what it was, and to treat the relics or the remains as
being equivalent to the original structure cannot b§ a proper
understanding. But the fact that these relics are in existence, can
only betoken of a time when there must have stood a fine sculp-

ture reminiscent of the glories of the past;



CHAPTER X1

MODERN MATERIAL PSYCHOLOGY VERSUS VEDIC
SPIRITUAL PSYCHOLOGY

TRUTH IS one and 1adivisible  This 1s so because of 1ts very
nature Two contradictory facts cannot be said to be equally true
for they will negate each other If one of them is true, the other 1s
bound to be untrue If, instead of oneness, we observe manyness
1 something which we think to be true, 1t 1s not manvness but
variety 1n oneness depicting the varrous facets of truth

All over the globe, man has been 1n search of truth at all times
and n all clrmes  Why 1s this so? 1t 1s so because man 15 possessed
of a faculty calied the_mind, the mtellect, the understanding, the
reason, or the thinking apparatus The function of this faculty 1s to
seek out the shining pebbles of truth from the seashore where
they lie hidden amudst the sands of untruth Man Iike Pontius Pilate
has always been questioning  “What 1s truth”

The Sankhya system of Indian philosophy affirms that evolution
1s a mamfestation of Prakrit: from indefiniteness to definiteness
The first ma of defi 15 q 1ve which Sankhya
calls Mahat, the second mamfestatron of defimiteness 1s qualitative
and 1s called Ahankara or the ego which 1s another name for the
mind In other words, 1t means that unconscious matter n the
course of evolution develops conscrousness which 1 1ts turn 1s
the cause of all this vanegated cosmic existence This conscrous-
ness or Ahankara of Kapila, the founder of the Sankhya system of
Indian philosophy, 15 Reason of the German philosopher Hegel
who declared that the universe was the manifestatton of Reason

Why did Kapila n India and Hegel 1n Germany assert that the
origin of the world was from Ahankara, 1 ¢ , the ego or from Manas
1atha, 1€, the mund or Reason? They made this assertion because
they found rationality and reason unravelling themselves at every
stage in the course of evolution  There was nothing that was rrration-
ator illogical in the structure of the umiverse Thus 1t was that, from
the tiniest atom to the stupendous material world, everything was
subject to the law of causation Whatever there 1s, 1s there, bccause
st cannot but'be so due to the operative Te arte
and reason Things are so shaped - -
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nothing but tcleological reason can be at the root of it all, irrespect-
ive of the fact whether it be conscious or unconscious. Delving
into the depths of things we arrive at nothing but reason and logic,
out of which are born the fundamental irrefutable principles of truth
which form the foundations of the various sciences known as mathe-
matics, physics, chemistry, mechanics, etc. The fountain head of
all these scicnces and technologies is the Manas tattva of Kapila
and the Reason of Hegel. The conclusion of both philosophers is
the same though their terminology may be different.

Mi_nd and Soul Unknown and Unknowable

If mind is the basic principle underlying the structure of the uni-
verse, it is but natural for man to enquire: what is mind? Humanity
has been at pains to investigate this problem since man began to
probe into thc mysterics of life. We hear of Socrates, a Greek
philosopher, centuries before Christ confronting everyone he came
across with the query as to whether one knew oneself. ‘Know thyself’
was his advice to one and all. Pcople thought that they knew them-
sclves, but after an hour's discussion with him they realized that
they knew about everything else except themselves. His contention
was that whereas the others did not even realize that they knew
nothing or very little about themselves, all his knowledge consisted
in the understanding that he did not know himself. Like Socrates,
Indian saints also had devoted immense thought to the under-
standing of the nature of the mind, and their conclusion was not
different from that of this Greek philosopher. We come across a
statement to this effect in Isha Upanishad which says: ‘One who
thinks he does not know, knows; and one who thinks he knows,
does not know. He is unknown to those who claim to know Him
and those who say they do not know Him, know Him.*

Is, then, this fundamental principle from which all consciousness
emanates, this principle which imparts rationality and reason
to every particle of nature in the universe, unknown and unknow-
able? At this point the materialistic and the spiritualistic thoughts
branch off into different paths. The materialistic postulate is that
what is beyond the senses, either with or without external aids, is
incomprehensible. Herbert Spencer, a philosopher of the nineteenth
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century, has divided substantial existences nto two categores
knowable and unknowable In hus opmion, the fundamental and
ultimate 1 us 1s unknown and unknowable, and 1t 1s meaningless
to grapple with 1t We should confine ourselves to the known and
knowable Vedic thought, grounded in spintuality as 1t 1s, does not
deny the unknowable character of the ultimate reality of our being
But at the same time 1t asserts that the unknown s not entirely un-
known or unknowable, as there are positive evidences when we
experience ghimpses of our own so called unknown self within our-
selves

Western thinkers applied themselves to the mvestigation of the
knowable and developed the modern sciences which are enlarging
their scope day by day These sciences fall into two categomes
posttive and social Positive sciences are those hke mechamcs,
physics, and chemustry, social scrences are the ones hike history,
politics, economics, and sociology Scientific methods of observa-
tion, expenment, and comparison which have always been applied
to the study of positive sciences are now also bemng apphied to
humanities or social sciences And as such the latter are gradually
entering the arena so far clearly demarcated for the positive sciences
Not only this, but the field for the application of the scientific
method 15 also being widened, and even mnd and consciousness
are bemng drawn into the scope of positive sciences One may ask
as to how the scientific method of observation, expenment, and
comparison can be applicable to muind and conscrousness which
are likely to fall within the category of the unknown and
unknowable But this1s so because the modern methods are so exact-
mng that even these sciences are submutting themselves to their -
vestigational operations This statement deserves some further
clanification

As stated above, our mamn problem is to know this self The
question that naturally anses 15 what 1s this self? Is this self the
soul? The matenalist says that the soul, evenf 1t exists, 1s unknown
and unknowable because it cannot be subjected to observation,
experiment, and companson A thing which cannot be made
an object of study by scientific methods should be left to the vagaries
of speculative metaphysicians  If not the soul, can the mind be
made an object of study? Even the mind, they say, being non-
material cannot be subjected to observation, experniment, and com-
panson What 1s mind? What 15 its nature? Does 1t actually exist, -
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or is it only an hypothesis? Is its entity something apart from
the nervous system, or is the nervous system itself the mind? All
these questions assail us when we look upon mind as the self.
Can the nervous system be made an object of study? Physio-
logists have applied their knowledge and technique to the study of
the nervous system by scientific methods because it can be" sub-
jected to observation, experiment, and comparison. But here again
some insurmountable difficulties block the path. The study of the
nervous system reveals that there are two sets of nerves, the afferent
and the efferent. Afferent nerves carry the sensations from the world
outside to the brain inside, and from here, after being interpreted,
efferent nerves carry back the necessary messages of the brain to the
organs of the body for activity or passivity as the case may be.
Now, therefore, the question that arises is: who is it that issues an
order or interprets the message? Spiritualists say that the interpreter
is the self, it is the soul; which the materialists do not wish to
include in the scope of their investigations. So modern psychology
finds no substance in such an approach to the study of the nervous
system because even here the unknown and unknowable self peeps in
to demand an explanation. Psychology has passed through different
phases in the course of its development, and all along, its attempt
has been to shift its scope of study from the unknown and unknow-
able to the known and knowable. Time was when its field of study
pertained to the attributes of the soul, but as it realized that the soul
was something intangible, it shifted its field and emphasis to the
study of the attributes of the mind. But the mind being as intangible
as the soul itself, it once again shifted its area to the study of the
nervous system. As far as the nervous system is concerned, though
it could be physically experienced and experimented upon, yet the
roblem of an interpreter had to be solved and the unknowable
4 ad always to be faced. So modern psychology extricated itself
. .- rom the study of the soul, the mind, the consciousness, as well as
the nervous system, because their study always landed it into the
realm of the speculative unknown. And it decided to stand shoulder
to shoulder with the positive sciences where it could rely upon the
scientific methods of observation and experiment.

Modern Psychology is a Material Psychology

In this context, modern psychology can be termed as a material
psychology because it has severed or is gradually severing its associa-
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tion with the soul, the mind, the consciousness, the nervous system
It 1s assuming a new form by concentrating on the study of the
behaviour of the individual which 1s a material manufestation of
his inward reaction to environment

What do we know about the individual? We may talk infimitely
about his soul, mind, consctousness, and nervous system which
nonc the less continue to occupy their stronghold in the realm of the
unknowable But the things which we can see, observe, compare,
contrast, and experiment upon are nothing else but his behaviour
which ushers us into the sphere of the knowable We know nothuing
about the soul, the mind, etc, except certain basic facts pertaining
to the individual’s reaction when confronted with a given situation
For example, two persons may meet and immediately pick up a
quarrel with each other, whereas two other persons may have met
and embraced each other What do we know of these people
other than that which we observe by way of therr two different
modes of behaviour? The function of psychology, therefore
according to modern psychologists and thinkers, 1s to study this
Iimuted field of human behaviour which can be made the subject
of observation, experiment, and comparison and which 1s material
m ts expresston Thus following this lne of argument, modern
psychology has also branched tself oﬂ" nto experimental psycholcgy
with laboratory ar as elab and p d as
those of the physical laboratories And with these it measures the
behaviouristic modes and expressions of the individual

Modern Psychology Studies Behaviour

Modern psychology does not study the soul, or the mnd, or the
consciousness Its function 1s only to study the individual’s or the
group’s behaviour enswing from a given set of circumstances This
was Watson’s contribution to psychology in the nineteenth century
Besides putting forward therr theories on the behaviouristic inter-
pretations of psychology, Thorndike and Pavlov proceeded with
their experiments on animals which contributed to the development
of Educational Psychology The idea of making behaviourssm
the core of psychology onginated in the fact that it could be
subjected to scientific methods of treatment Psychologssts studizd
the stimulus-response behaviour of animals by the p‘xysml m'zl:'\IQ
of observation, expenment, and comparison * ° esmimm
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laws applicable to all iving beings These o
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fined themselves to the study of behaviour as this alone could be
termed the known and the knowable of an individual.

Frcud, amongst modern psychologists, can be said to have
ventured into the realm of the unknown and unknowable by develop-
ing the idea of the unconscious. But he also circumscribed his field
to thc study and obscrvation of the behaviour of a man. The
various complexes mentioned in the psycho-analytical writings
exhibit themselves in the form of any abnormal behaviour of the
person concerned. Their study is’ nothing but an analysis of the
behaviour of a few abnormal persons.

We, therefore, conclude that modern psychology is a materialistic
psychology because it excludes from its domain the soul, the mind,
or the consciousness. It is a behaviouristic psychology as it confines
itself only to the study of that part of total behaviour which can
be subjected to the physical tests of observation and experiment
in the laboratory. It is essentially a psychology of the known and
knowable. And if it makes a mention of the unknown and unknow-
able, it does so only of a very limited portion of it which it thinks
falls within the purview of the known and the knowable. Its main
concern is only to deal with the material aspect of the mind or the
behaviour, and hence we have given it the appellation of material
psychology which though absolutely true does sound to be a contra-

diction in terms.

Material Psychology versus Spiritual Psychology

As against material psychology the Vedic teachers had developed
a spiritual psychology of their own. They believed, like Spencer,
that the ultimate was unknown and unknowable, and upheld that
he who says he knows does not know and he alone knows who knows
that he does not know. Yet they proclaimed that it was perfectly
possible to have a glimpse of the ultimate unknown reality that is
embodied in man. Since they had stepped into the realm of the un-
known and made it known, we have termed their psychology as
spiritual psychology against the material psychology which has
shifted its interest of study from the soul and consciousness to the
behaviour of man. This is so because the former cannot be made
the subject of experimentation while the latter submits itself to
laboratory tests as well as to other scientific methods. -

Let us now return to our original question which was: what 1s
self, soul, mind, consciousness, or by whatever other name we
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may call 1t? Does 1t and can 1t exist mdependently of the body?
Can 1t be known or made known? The answers to all these questions
as handed out by the Vedic seers were in the affirmative We
shall presently consider the arguments they advanced to prove that
the unknown was not entirely unknown and that all of us could have
a ghmpse of the self and be convinced of 1ts existence independent of
the body

Mind and Soul Not Entirely Unknown and Unknowable

Mandukya Upamshad describes the followng four phases of the
spinit’s existence

Jagrata (the wakeful phase),

Suapna (the dreaming phase),

Sushupts (the dreaml leeping phase), and

Tureeya (the essential phase)

It 15 essentral for us to know the first two phases n the present
context Jagrata and Swapna

What s the wakeful or Jagrata phase of the spint? It 1s a phase
when we are fully awake, conscious of the world of matter and
its objects around us  Here the eyes percetve colours, the ears hear
sounds, the senses of touch, taste, and smell are capable of reacting
either favourably or repugnantly Likewise the hands, feet, and
other organs of action can and do perform their necessary functions

‘What 15 the dreaming or Swapna phase of the spint? It 1s a state
when our organs of sense perception and action get submerged with
and enter nto a restful sleep with the eyes closed, when the ears,
the nose, the tongue, the skin, the hands, and the feet cease to perform
their usual functions It 1s a phase when the eyes even if open do
not sec the objects physically present, but can see the things non-
existent even 1f shut, when the ears do not hear the drums beating in
the vicimity but can hear certain totally absent sounds Here the
nose, the tongue, the skin, refuse to give the usual response to the
objects present, but are capable of performung their functions
accurately even though the object 1s not there to excite them to
action In the dreaming phase of the spunt we see, hear, smell,
taste, and touch without the help of a single sense organ and can
hold things and run races without using the hands and the feet
Not only this, but the very objects we seem to see, hear, smell, taste,
and touch in the dreaming state when these organs are not func-
tioning are as clear and distinct as they would be 1 the waking
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state. So much so, that if onc were to close one’s eyes (in the waking
state) in order to prevent the scnse-organs from functioning and try
to awaken the sense-images with the help of imagination (or in
other words try to visualize things) the response would not corres-
pond in the matter of liveliness to that of the sleep-cum-dreaming
state. Thus when one sees, hears, smells, tastes, touches, halds, or
walks in the dreaming state, one feels as if one were wide awake.

The Upanishad states that in the waking phase the organs of the
body on the one hand, and the soul, the mind, or the consciousness,
by whatever name we may call it, on the other, are so interwoven
with cach other that they cannot be separately recognised. But
in the dreaming phase these two entities are separated, one from the
other, and the unknowable enters into the realm of the knowable.
Thus we can have a glimpse of this non-material existence which, in
spite of being completely interwoven with the material element, is
more than capable of its own separate unfoldment at certain times.
The experiences of the dreaming phase of the spirit are living testi-
monies to the separate existence of the soul, mind, or con-
sciousness. As this phase is a common experience of one and
all of us, we cannot but agree that, even though unknowingly, we
do unconsciously know the entity which is not the body.

To put it differently, why is it that whilst in sleep, though
the cyes are closed we seem to see things better than with open
eyes, and though the ears are plugged we can hear sounds which
the unobstructed ears could never hear? How is it that despite the
other organs of the body lying dormant we perform their functions
without their aid and with greater ease and grace? Does it not prove
that there is an entity apart from the body residing in the body?
This is not an inferential conclusion. It is everybody’s common
experience which can be subjected to the scientific methods of obser-
vation, experiment, and comparison. All of us are caught in this
recurring phenomenon when we retire to bed at night. Does not
this experience signify that a substance which is not the body exists
in us which can see without eyes, hear without ears, smell without
nose, taste without tongue, feel the touch without a skin, hold with-
out hands, and walk without feet?

The Upanishads, with the help of this demonstrative experie{lce
of the dreaming state, have tried to establish substantially the exist-
ence of the soul, mind, or consciousness as being independent Qf
the body. They further stress that though these are inseparable 1n
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the waking state, 1t 1s 1 their very nature to manifest themselves as
separate entities in the dreamung state This entity which 1s not the
body, but 1s apart and distinct from the body, may be given any
name, 1e, spit, soul, mind, consciousness After all, as Shakes-
peare says ‘What's in 2 name” But the fundamental fact remams
that there 15 a non-material existence which can function without
the body and without which the body can do nothing at all

The matenal psychologists refuse to accept this hypothesis
They attribute the vividness of images n the dreamng state to the
stimulation of the nerve-cells which translate sensations into percep-
tton But one may ask, how are the nerve-cells stimulated without
a stimulus m the dreaming state i 2 manner so as to enmble the
functions of the organs to be performed without the organs partici-
pating m them?

In the waking state the nerve-cells respond to the sensations
emanating from the matenal objects outstde and passing through
the gateway of the senses But how do the nerve-cells respond 1n
the dreaming state with the same vividness as 1n wakefulness without
the presence of material objects and with the sense-organs in a dor-
mant state? One may further ask, who s 1t that interprets the
message reaching the nerve-cells whether through or without the
sense-organs? Nerve-cells are essentially a material mechanism
Matter cannot interpret matter, and 1f 1t does, it 15 not matter
Hence, merely to enter into a d of stimul ts
meaningless because there must be a mechamism between a sumulus
and 1ts response It 1s this mechanisim which gives a meaning to the
stimulus  But, what 1s that which gnes meaning to the simulus and
clicits the corresponding response? If it be not consciousness, what
clse could 1t be? This postulate must be accepted because in a purely
mechanical world a stimulus should ever remain a stimulus and a
sensation should ever remawm 2 seaswtion Fusther, to argae that
the phenomenon of nerve-cells playing the role of tespreters 1s a
mystery of nature amounts to stde-traching the question How cana
matenal substance be both the subject and the object at the same
tme?

If, however, the question of the nerve-cells being both the subject
and the object 1s answered by accepting it to be an unresolvable
mystery Ithe all other mystenies of nature, then, another questton
that anses 15 why should we accept one mystery in preference
to the other In other words, why should a matenial mystery be
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state. So much so, that if one were to close one’s eyes (in the waking
state) in order to prevent the sense-organs from functioning and try
to awaken the sense-images with the help of imagination (or in
other words try to visualize things) the response would not corres-
pond in the matter of liveliness to that of the sleep-cum-dreaming
state. Thus when one sces, hears, smells, tastes, touches, holds, or
walks in the dreaming state, one feels as if one were wide awake.

The Upanishad states that in the waking phase the organs of the
body on the onc hand, and the soul, the mind, or the consciousness,
by whatever name we may call it, on the other, are so interwoven
with cach other that they cannot be separately recognised. But
in the dreaming phase these two entities are separated, one from the
other, and the unknowable enters into the realm of the knowable.
Thus we can have a glimpsc of this non-material existence which, in
spite of being completely interwoven with the material element, is
more than capable of its own separate unfoldment at certain times.
The expericnces of the dreaming phase of the spirit are living testi-
monies to the separate existence of the soul, mind, or con-
sciousness. As this phase is a common experience of one and
all of us, we cannot but agree that, even though unknowingly, we
do unconsciously know the entity which is not the body.

To put it differently, why is it that whilst in sleep, though
the eyes are closed we seem to sec things better than with open
eyes, and though the ears are plugged we can hear sounds which
the unobstructed ears could never hear? How is it that despite the
other organs of the body lying dormant we perform their functions
without their aid and with greater ease and grace? Does it not prove
that there is an entity apart from the body residing in the body?
This is not an inferential conclusion. It is everybody’s common
experience which can be subjected to the scientific methods of obser-
vation, experiment, and comparison. All of us are caught in this
recurring phenomenon when we retire to bed at night. Does not
this experience signify that a substance which is not the body exists
in us which can see without eyes, hear without ears, smell without
nose, taste without tongue, feel the touch without a skin, hold with-
out hands, and walk without feet?

The Upanishads, with the help of this demonstrative experience
of the dreaming state, have tried to establish substantially the exist-
ence of the soul, mind, or consciousness as being independent f’f
the body. They further stress that though these are inseparable in
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the waking state, 1t 1s 1n their very nature to mamfest themselves as
separate entities 1n the dreaming state This entity which 1s not the
body, but 15 apart and distinct from the body, may be gwven any
name, 1e, spint, sou]l mind, consciousness After all, as Shakes-
peare says ‘Whatsin 2 name? But the fundamental fact remains
that there 1s a non matenial exsstence which can function wathout
the body and without which the body can do nothing at all

The matenial psychologists refuse to accept this hypothesis
They attribute the vividness of 1mages in the dreaming state to the
stimulation of the nerve cells which translate sensations mto percep-
tron But one may ask, how are the nerve-cells sumulated without
a stymulus n the dreamng state in a manner so 25 to exabl the
functions of the organs to be performed without ths cvg2ns partrer-
pating in them?
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allowed to score over a so-called spiritual mystery, even though
the spiritual analysis appears to be more logically worked out
within its own framework? After all, material psychology does
not tread the delicate ground of the mind or consciousness, because
these arc mystic terms beyond the pale of experimentation. The
same applies to the hypothesis of the nerve-cells playing the role of .
interpreters.

The proposition of the Upanishads is that the nerve-cells being
material in composition cannot operate as the seer, the hearer,
or the smeller. The entity which sees through and without
the nerve-cells, functions with or without the senses, interprets
all the sensations into perceptions, and acts in a meaningful way
is the soul, the mind, the consciousness. Though it is unknown
and unknowable, yet in our dreaming phase each one of us can
get a glimpse of it because it enters into the realm of the
apparently known and apparently knowable by separating itself
from the body.

Nature of the Soul: Jagrata, Swapna, Sushupti

After having established the independent existence of the soul, the
mind, or the consciousness, the Upanishadic teachers were confront-
ed with the question as to what was the nature of the soul. In this
context the Upanishadic analysis once again took recourse to the
four phases of the spirit’s existence, the wakeful phase, the dreaming
phase, the dreamless sleeping phase, and the essential phase. The
first three phases are within the realm of the known and the know-
able, and clearly define and depict the nature of the soul leaving
nothing to inference, conjecture, or imagination. These three
phases are matters of daily personal experiences of one and all
of us.

In the waking state (Jagrata), the body and the consciousness
are inseparable, indistinguishable, one and the same. In the dream-
ing state (Swapna) both of them separate themselves from each other;
and one performs the functions of the senses without the senses
participating in what is being done. One sees without the eyes and
hears without the ears. This perception in the dreaming state without
the sense-activity cannot be attributed to memory. The recalling
of images and happenings does not present them in so vivid, distinct,
and real an outline as they assume in the dreaming state. A Chinese
philosopher, Chawng-ze, said that he dreamt that he was a butterfly.
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He posed the question  what was the truth, whether he was Chawng-
ze and was dreaming that he was a butterfly, or in reahty he was a
butterfly and was dreamng that he was Chawng ze The dreaming
state 1 which the senses become dormant 1s so much sumular to the
waking state that the cogmtion of both the states 1s practically
mdistinguishable Who 1s1t, or what 1s that which sees, hears, smells,
tastes, and touches in the dreaming state in exactly the same manner
as one would do 1n the waking state but without the sense organs?
We have seen that 1t 1s not memory nor the nerve~cells And so 1t1s
that the Brihadaranyaka Upamshad states ‘Though everyone 1s
aware of the experiences, no one sees the experiencer *

Then, there 1s a third phase of our being which we have called
the dreaml leep phase (Sushuptt) What happ when a
person-goes into a deep sleep? He loses conscrousness of the body,
he loses contact with the mind, he goes into a state i which there
1s nerther sensation nor dream, when all consciousness, physical
and mental, disappears But 1s the person dead? No, after an
unconsctous, dreamless state of six to seven hours he returns to the
world of consciousness and exclaims ‘what a joy, what a blissful
expertence, no sensation, no disturbance, no, not even a dream?
Why does he say that he has had an imexphcable expenence of
blissful existence? The Upamshad says that herein Les the answer
to the questton as to what 1s the nature of the soul

When we pass on from the waking state to the dreaming state,
the nseparableness of the body from the soul the mund, the con-
scrousness gets loosened and the latter begins to function independ-
ently of the body When, however, we pass on from the dreaming
state to the dreamless sleeping state, the separation between the
material and the non material becomes perfect  And the soul separat
1ng 1tself from the body, where 1t had been linked to the sense
perception, and from the mind, where it had harboured itself 1n the
dream world performing ats functions without the ard of the senses,
enters 1nto 1ts own nature which 1s 2 blissful unruffled state of exist-
ence It 1s thus that after a repose of & few hours when we return
to the waking state we exclum  ‘what a joy"”

This remembrance of the joyful existence 15 of that state of con-
sciousness when 1t got entirely separated from the body or thc mind
and came into 1ts very own Sush or the d 1
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phasc of the spirit is a phase when the body for all practical purposes
is almost dead to the soul and the soul, extricating itself from the
tentacles of the body, enjoys perfect freedom. This blissful state
brought about by the disentanglement of the mind from the body
is the most inherent nature of the soul and is the common experience
of all of us when we pass through these three phases of the spirit’s
existence.

But all these three phases fall within the purview of the known
and knowable. There is also a phase of the soul or consciousness
which is unknown and unknowable. The Upanishads have called it
the Tureeya or the essential phase. All that we know of the soul
or consciousness in the first three phases is infinitesimally small
comparcd to what it actually is in its essential, unknown, and un-
knowable or Tureeya phasc. When a man is aware of this Tureeya
phase of his consciousness he can be said to have emerged from
individuality and entered into universality. The Brihadaranyaka
Upanishad describes this Turecya phase of the spirit’s existence as:
‘the kingdom of Brahma, man’s highest goal, supreme treasure, and
greatest bliss.” It attributes lack of knowledge of this state to the
fact that creatures live in the bonds of ignorance.!

In brief, the basic concept underlying spiritual psychology is
that there is a non-material entity residing in this material substance
<called the body and both are separate and independent states of
existence. Recognition of this truth means the lifting of the anchor
to enable the vessel of Vedic culture to propel its way through
unknown and mysterious waters. In this materialistic age of the
twentieth century, psychology has ceased to talk in terms of the mind,
the consciousness, or the soul, as they are non-material, unknown,
and unknowable existences. Instead it has switched on to the discus-
sion of behaviour which can be experimented upon by specific and
concrete methods, and is within the range of the known and the
knowable. Vedic psychology, however, grounded in spirituality
as it is, has never given up its quest for the soul or consciousness.
The running theme all along the Vedic scriptures is a search for the
spiritual principle in man which stands as contradistinguished from’
every material conception of him.
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Dialogue between Prajapats and Indra

The Rishis have tried to explain by vanious methods contamed
in the Upamishads the separateness of the mind the consciousness,
and the soul from the body In Chhandogya Upamshad there 1s a
dralogue between Prajapati on the one hand and Indra and Virochan
on the other Prajapati declared  The self 1s free from sin free from
old age free from death and grief free from hunger and thirst
Self 1s the reality self 1s the truth self s that which we must try to
understand  This declaration was heard by the Devas and the
Asuras and both became anxious to know what the self was The
Devas deputed Indra and the Asuras deputed Virochana as their
representatives to Prajapatt to acquire from him the knowledge of
the self Prajapatt explamned to them  The reflection one sees when
looking into another s eye or a pail of water or 1n a mirror in the
waking state 1s the self  Virochana in Sansknt means a man of fash-
10n a man of the world He hurried to the Asuras and conveyed to
them the message that this body was the self, this was the ultimate
reality, and this was also the end

But Indra was seized with doubts He argu~d withmn humself
‘As self i 1ts reflection n the pail of water Jooks well adoned
when the body 1s well adorned, well dressed wk=n tk2 bodv 1 welf
dressed, that self will also be blind if the body & B=d, Iazm= of the
body 1s lame, cnippled 1f the body 1s enpp'~d, persz if the bode
penishes I see no good in this doctrine ” And <o b= reterned to
Prajapati and expressed his doubts Prappes Iorw rmar Izd-z wes
right in doubting whether the tods was tom <’ [~ == bod, was
perishable while the self was not. Ard so e ez ez esto b
the second trme ‘One who moses 25~z Zxori'r o= £ dtar ~z
state, seetng wrthout eyes, heanrz w—.ucew 2z, smeilins wrbroe
nose performing all functions s=ow oo 2= of wroseomzar:
that 1s the self*

Indra was agamn 1n doubt. Add=szy o T B g2l TEosr
1t 15 true that m the dreame= soor oo 520 & e o~ Beor—r o=
by the bhindness of the bads, &2t mr mecrrre aeum o pom Lomme
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a changing state, whereas the self is something permanent, something
which imparts stability to changing existence. In order to experienée
the objects of the world, either in the waking or in the dreaming
state, there should be a permanent subject without which one could
have no real understanding. The experiences of the waking state as
well as of the dreaming state are objects and to impart to them
an existential reality there must be a subject. This is so because it is
well known that the experience and the experiencer cannot be one
and the same.

Moreover, all experiences are momentary. What imparts conti-
nuity to these experiences? These experiences of the waking or
dreaming states could not be the self and hence Prajapati expounded
to Indra: ‘When a man goes into a dreamless sleeping state that is
the sclf.” By this statement he tried to convince Indra that the self
is that which in the waking state is lost in the things outside by
identifying itself with the body and the objects of the world. But
in the dreaming state the same extricates itself from the body and the
phenomenal world yet still floats about in it with feelings, desires,
and passions incidental to the body and mind. This self in the
dreamless sleeping state further lays aside the life of objectivity and
appears in its subjective form. How is it that after a prolonged
dreamless sleep, when we awake we find ourselves linked to the same
individuality and associated to the same personality? This conti-
nuity of consciousness during the waking, dreaming, and dreamless
state is the self. Without this, who is to experience, who is to con-
template? How can the experience exist without the experiencer, or
the object without the subject? If an experience is to exist there must
be an experiencer; every object in order to subsist must trace its
origin to some subject because an object by itself, without a subject
to conceive it, is inconceivable. It is this that is the self.

But even this did not satisfy Indra. He argued: ‘The self in a
dreamless state cannot be said to exist. We know of the self as the
knower of the objective world or as an experiencer of feelings and
desires. How can we say that the self exists in the dreamless sleeping
state when we are not conscious of the world outside nor do we expe-
rience feelings and desires as we do in a dream? In the dreamless
sleeping state there is no self and so I see no good in this doctrine.’
He again returned to Prajapati to express his doubts. Prajapati
realising the difficulty of Indra said: ‘In a dreamless sleep the self
is not annihilated. There is an identity running through the differ-
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ences of various experiences Maghavan! This body 1s mortal and
all 1s subject to death It 15 only an abode of the self, which 1s the
immortal and the bodiless The self 1s the person of the eye, the eye
1tself 1s only 1ts mstrument for seeing, he who smells 1s the self, the
nose 1s just the mstrument of smelling * In this manner did Prajapatt
establish the separate and mdependent exsstence of the self from
the body for the intellectual satisfaction of Indra

The Supenonty of Spintual Psychology to Materal Psychology
1s Established Through its Pragmatism

Since the beginming of time man has been wandenng m search
of the ultimate truth regarding the reality of the soul The world
15 a sealed dungeon which does not allow the bright and piercing
rays of both the before hife and the after-life lamps to come peeping
through Everything 1s ludden as it were belund an impenetrable
veil Modern psychology acknowledges its helplessness to rend open
this vel of 1gnorance and get a ghimpse of the past and a peep into
the future It 1s thus forced to content itself with playing the role of
phystcal psychology by giving up the pursutt of the unknown and
the unknowable and confining 1ts search to behaviour which can
be made the subject of observation, expeniment, and comparison

But the spintual psychology of Vedic teachers never gave up its
search for the unknown and continuously engaged itself i 1ts quest
for the nature of the mind, consciousness, self, orsou! They realized
that the ultimate reahity was beyond one’s ken, but there was one
thing about which they were absolutely certain through their psycho-
logrcal nvestigations They asserted with all the strength of em-
phasis at therr command that the body and the soul were two
separate entities, each exclusive of the other Thus the body would
be dead without the soul, but the soul, though 1t hived 1n the body,
would be more than capable of living on and must survive even
without the body ~ Metaphysics apart, thus truth, they said, had its
own utility even from a practical pornt of view After all, utili-
tananism 1s, by itself, one of the tests to find out the truth about
any proposition  Practical utiity 1s a factor of vital importance
evaluating the soundness or otherwise of a doctrme Even for daily
and commonplace articles, utn]xty 15 a test which cannot be ignored
A marble palace of gig 1f mhabstable, 1s worse
than a heap of rubbish from which something useful can be sorted
out, and even the tiniest things hike a needle are somettm  referred




210 HERITAGE OF VEDIC CULTURE

to gold. It is the pragmatic value of a thing and even of a doctrine
that decides its utility or its truthfulness.

Let us see if the theory of the body and the soul being separate
and independent entities, irrespective of the fact whether it is true
or not, has a practical, utilitarian value. For on this alone will
depend the fate of the spiritual psychology we have been trying to
expound throughout this chapter.

A close study of Vedic ideology reveals that this theory constituted
both the warp as well as the woof which were woven into the fabric
of Indian thought. It was not a fantasy of some idle brain or a hair-
splitting exercise of armchair metaphysicians. This precept was
indelibly stamped on every aspect of Indian life. The four stages in
the journey of life that we have mentioned in an earlier chapter,
Brahmacharya, Grihastha, Vanaprastha, and Sanyasa through which
one had to pass in the Vedic age were steps in giving a practical shape
to this thought. They developed a sense of detachment which was
a necessary corollary to the idea of the body and the soul being sepa-
rate and independent entities. The Varna System, by advocating its
philosophy of selfish and selfless services to humanity, was also
helpful in implementing this detached outlook in society. For what
else is the selfless labour of the Brahmana and Kshatriya if not the
outcome of a detached frame of mind? Thus a sense of detachment
was developed by the Ashrama system in the individual and by
the Varna system in the social organisation.

This idea is of utmost utilitarian value in our workaday world
also. Firstly, the moment we realize that the body, the mind, and
the soul are separate entities, the emphasis at once shifts from
the body to the mind and soul. The Mahabharata says: ‘It is not the
eye that sees the form and shape but the mind through the eye.”!
The Brihadaranyaka Upanishad says: ‘My mind was elsewhere and
so I could neither see nor hear.”2 The Rishis of the Upanishads had
opened the eyes of their disciples to the truth that the world was a
playground not of the body and the senses but of the mind. They
used to keep the disciples in their Ashramas for a number of years
and guide them through numerous experiences of life to convince
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them that the root cause of all sorrow and suffering was the mund
The real problem was the mind, not the body, because every pleasure,
happiness, and suffering of the mnd was only reflected 1n the body
The Mahabharata says ‘The panacea for all suffering 1s not to
think of suffering ** It 1s the thinking, 1t 1s the mund, that aggravates
every suffening The Katha Upanishad says ‘When all the senses
are stilled, when the mund 15 at rest, and the intellect wavers not,
then 1s the highest state attained "2

Maternal psychology looks at things with the organs of the senses,
spinitual psychology tries to gauge them through the instrumentality
of the senses but with the organ of the mind It 1s this which makes
all the difference 1n therr respective outlooks from the standpornt
of their utthity 1n our day to day Iife Bhagatsingh kissed the noose
of the hangman whose rope strangled hum to death Why? Hedid so
because he had imbtbed the lesson of spiritual psychology enun-
ciated 1n the Gata that the body might penish but the soul 1s im-
mortal The Gita preaches ‘Sword cannot wound 1t, fire cannot
burn 1t, water cannot drench it, wind cannot dry it *? Spiritual
psychology grapples with the mind, and ‘not without but within’
15 2ts dictum

The Gita 1s an exposition of this truth The war of the Mala-
bharata between the Kauravas and the Pandavas was fought, no
doubt, on the battleground of Kuruhshetra But Shrt Krishna trans-
planted 1t mto the human mind and instead of tatking in terms of
bloodshed and massacre spohe 1n the language of the mind Other-
wise, what was the sense of discoursing upon the qualities of a
Sthuita prajnya, that 1s, “a mund 1n balance’ when the war drums were
beating and the swords were ratthing in therr sheaths all around
Shn Krishna knew that wars of the world are fought primarily on the
battlefield of the human mind, and so 1t was in the mind that the two
opposing warriors should meet Jealousy, hatred, violence, germunate
1n the mind and 1t 1s from here that they grow to devastate the
world If the mind 1s at peace within, the world 1s at peace
without Itisonly a disturbed mund that sets the ripples of vice and
chaos into motion It 1s m this context that Shn Krishna has said
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in the Gita: ‘In the same way as a ship is turned from its course
upon the waters by the gales and gusts of wind, even so, how often
in life the wandering winds of the senses cast man’s mind adrift and
turn his better judgement from its course.’®

Spiritual psychology circumscribes every human problem within
the limits of the mind. And so, most appropriately, Vedic thinkers
cvolved a system known as Yoga Darshana the principal object of
which was a masterful control over the mind. Yoga, according
to this system of philosophy, is a psychological process which
channelizes the different desires and tendencies of the mind by
giving them a spiritual direction.? It is only by these methods that
onc can be said to have attained complete control over the senses
and sensc-objects and to have grasped the significance of the Gita
which says: ‘As water flows continually into the ocean without
disturbing it, so also the desire that flows into the mind of the Yogi
cannot disturb it.>3

The first utilitarian value, therefore, of spiritual psychology is
the realization of the separateness of the body and the mind, and
thereafter to treat every human problem on the plane of the mind.
This is the only method to arrive at a lasting solution. Secondly,
the spiritual outlook on life is useful in so far as it provides us with
a novel, efficient, and peaceful method of living. If man is not only
the body, but a body with a soul inhabiting it, then the only correct
approach to life should be the one which does not neglect the soul.
‘What doth it profit a man if he gain the whole world and lose his
own soul’ is a truth that man can ill afford to forget. The body
exists and so we have to perform Karma to preserve it, but as the
body is for the soul, not the soul for the body, our Karma must be
detached.

Attachment to worldly objects is the logical outcome of the body
dominating the soul; when the soul dominates the body non-attach-
ment will inevitably follow. Desires which originate in the mind
do so to find their satisfaction in the body on account of its identi-
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fication with the mind Thus they reflect in the mind a feeltng of
attachment to worldly objects which 1s mherent 1n the body If,
however, a consctousness of their separate existence 1s awakened and
the mind does not rdentify atself with the body but maratains its 1n-
depend; all attach will 1 h This 1s the q of
the teachung of the Gita wherem 1t 1s called Karma Yoga or
Nishkama Karma Non-attachment 1s possible only when the mind,
the consciousness, or the soul, by whatever name we may call it,
realizes 1tself to be mndependent of the body

Spintual Outlook on Life

Non-attachment gives a new direction to Iife It has two meamngs,
It means that whilst enyoying the world one should not lose oneself
1n 1ts sensual pleasures, as one does so, only when the mund becomes
a slave to the body, which 1t 1s not and should never be allowed to be
Non-attachment also means that while performung one’s duty one
should leave the result thereof to the powers supreme that preside
over the destimies of the world It 1s the mind alone that grieves
when the expectations are not fulfilled But why does the mind
gnieve? Why 1s 1t sorrow-stricken? It grieves and sorrows only on
account of attachment and expectations If the mind and soul exist
and function 1ndependently of the body, they need not and will not
grieve  All grief and sorrow are the outcome of the mind and soul
wdentifying themselves with the body and its needs

Moreover, there 1s also another reason why the mind should
not lament for expectations which are not fulfilled Why and
how should a result which you expect turn out to be as you wish?
The performance of an act 1s within our hands, but its result 1s
beyond our reach How extensively pervading 1s the umverse, and
how many factors are required to come together for the emergence
of a result Some of the factors we know, most of them we do not
know A result 1s the sum total of all the plus and munus factors
put together It 1s not we alone that count in the scheme of the
world orgamzation and structure Think how vast i1s the drama,
how small the performance, and how insigruficant the zctor! Besides
ourselves the ocean of humanity has many drops and the doings of
each of these are running parallel to ours to be 24d«d to or sub-
tracted from the total whole A result bad foruss: b+ for
others and that which 1s bad for others mey be n
does all this accounting? We do not do =
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He cannot be expected to be partial to us and if He has to be just
we cannot but surrender to His judgement. This is the concept of
non-attachment embodied in the oft repeated formula of ‘not
mine, not mine.’

The Upanishads contain innumerable illustrations to prove
that the realization of the concept of the body and soul being in-
dependent entities was capable of altering the entire outlook on life
of the men and women of the Vedic times.

In the Katha Upanishad we come across a dialogue between
Yama and Nachiketa in which the latter pleads of the former
to initiate him into the sccret of divine wisdom. Yama tells that
treading the path of the spirit was similar to walking on the edge
of a razor blade, and that it was far easier to revel in the luxuries
of a worldly life than to pursue the path of the divine. He told
Nachiketa that he could replenish him with all the pleasures that
the earth contained, but that Nachiketa should not ask him about
the spiritual life since it was too, too difficult to lead. Yama offered
him ornaments, wealth, land, houses, cows, and everything else
that money could buy, but how did Nachiketa, a young man of the
Vedic age, respond? He replied: ‘All the pleasures of the world
are Shvobhavah, that is, they exist today and are no more tomorrow.
They please the senses but also exhaust them. The span of life is
short within which we have to attain the eternal bliss that never
fades. Material wealth cannot satisfy the soul.’?

Thereupon Yama, pleased with Nachiketa, told him that in life
there are two paths, the first leads to present enjoyments (Preya)
and the second points the way to ultimate bliss (Shreya). He
continued: ‘Thou, O Nachiketa, having looked upon fleshy desires,
delightful and pleasing to the senses, hast renounced them all. Thon
hast turned from the miry way because thou has disentangled thyself
from the worldly objects and hearkened to the inner light or to the
life of the spirit. For thee, the gates of joy are open.’?

In the Bribadaranyaka Upanishad there is a dialogue between
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Yajnyavalkya and his wife Martreyee which throws light on the
perspective 1t which Iife was viewed by the women of the Vedic age
When Yaynyavalkya was on the threshold of retirement from the
world and 1its enjoyments he addressed s wife, saying ‘Let me
allot to you the property that I own so that you may live a2 com-
fortable life > How did Matreyee, the symbol of Vedic womanhood,
respond? Sheasked ‘O Lord, tell me, 1f the earth were covered with
wealth all over and the whole of 1t were passed on to me as my posses-
ston, would I attain divine bliss that one attams by the realization of
the soul” To this Yajnyavalkya replied ‘No, not the spiritual bliss
Wealth 1s a means to an end, not an end in itself, and by having
wealth you will be 1 possesston of a means, and your life will be
one as of those who possess means and nothing more The eternal
bliss that I see by renouncing the world 1s not to be attained by
wealth 't Mahatma Gandhi, admonishing the twentieth century
man, when he saild  ‘Self-indulgence leads to destruction, and
renunciation to tmmortality,” echoed the same truths

Nachiketa and Maitreyee were prototypes of persons brought up
upon the milk of Vedic culture Matenal progress was not a thing
undreamt of in Vedic times, on the contrary, the temptations
offered by Yama and Yajnyavaikya to Nacluketa and Maitreyee
were those of matenal prosperity History 1s replete with instances
of matenal progress in those times The only difference compared
to the world of today was that Vedic culture, upholding as 1t did
the dual existence of matter and spirit, imtially gave every encourage-
ment to advances in the world of matter but finally shifted its em-
phasts to the realm of the soul Man and every matenal progress
had to be subservient to the spint and spintual progress Spint
alone was supreme, all else was subordinate And 5o 1t ts that nesther
Western matenalism nor Vedie spinitualism neglect the world of
matter, but the two part company at the point beyond which the
Vedic seers thought that matenalism should not be allowed to grip
the mdividual The world of matter exists, but so does the world
of the spirit And if the spintual world s there, as 1t actually does
exist beyond a reasonable doubt, the world of matter must neces-
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sarily be ranked as being second to it. Thus sang the Vedic bards in
the strain: ‘So far and no further.’ If the spirit or the soul is the
ultimate reality, if the body and the material world are only means
for the attainment of the power or bliss that is beyond, then the
only rational course of behaviour is to treat them as such. Yajnya-
valkya asserted that the world of matter and its objects are a means
to an end and not ends in themselves. Can a single person even
today, brought up in the very cradle of materialism, refute this asser-
tion of Yajnyavalkya? If not, then the only course left open to the
modern world is to follow the dictates of the psychology of the soul.

Spiritual psychology led the Vedic Rishis to one stupendous
conclusion. They realized that the laws working in the cosmos
were the same as those operating in the atom, Swami Vivekananda
once asserted that he could see the mighty universe in the tiny atom.
Macrocosm was expanded microcosm and microcosm was shrunk
macrocosm. In Upanishadic terminology Pinda (the body or the
material unit) was a small Brahmanda (the universe) and Brahmanda
was a large Pinda. This being universally acceptable, if a man
was a composite entity made up of two units viz., body and soul, the
cosmos must also be a composite entity made up of two units, i.., the
material world and its spiritual counterpart or the Universal Soul.
The soul in the body was called A¢ma, the soul in the cosmos was
called Parama Atma, and as the Atma was the master of the body,
Parama Atma was the master of the universe which it governed.

It is an ideology that moulds the life of an individual and the
nation. These spiritual ideals were ingrained into the minds and
hearts of the men and women of Vedic times. The ultimate test of -
any philosophy of life should be whether it offers us satisfaction,
happiness, contentment, and peace of mind or whether the reverse
is the outcome of our upholding it. In this light it is for us to judge
whether the outlook on life as visualized by the Vedic seers is a
solution to the ever-increasing problems of the present materialistic
age. If it is, let us accept it, if it is not, let us find some other solu-
tion; for the current state of affairs has only created new problems
and aggravated the old ones.



CHAPTER XII
MATERIALISM VERSUS SPIRITUALISM

WORLD philosophers and thinkers stand arrayed 1n two
oppostte camps the materralists and the spintualists Materralism
has not been a monopoly of the West nor spiritualtsm of the East,
though an overwhelming number of thinkers of the West lean
towards materialism, whilst those of the East try their very best to
widen the halo around spiritualism There are other shades of
thinking, no doubt, but they more or less either merge 1nto or emerge
from these two basic concepts Vedic culture, on the other hand,
presents a synthesis between materralism and spirituahsm  But since
1t treats the phystcal world as being subservient to the spinitual, as
a means to the realization of the divine 1deal, are we not justified
1 designating 1t as matenal spinitualism ?

The matenalist thinkers evaluate progress in terms of man’s
victory over nature We used to travel by bullock cart, now we
travel by cars and aeroplanes, we were accustomed to light the
earthen lamp, now we switch on the electric current, 1t took
months for distant travels, now 1t can be done within a few hours
Thus with the invention of new h man has ob d
mastery over the erstwhile indomitable forces of nature

But to the spintualistic thinkers progress has a different meaming
Here the scoring of victory over nature 1s replaced by trying to
score victory over self Man succumbs every moment to lust, anger,
greed, attachment, pnde, jealousy, and finds himself helplessly
caught up mn thewr meshes There are moments when he loses every
possible control over humself and 1s just swept away, as 1t were, mn
therr overpowerng torrentral currents He has no doubt manu-
factured the car, the acroplane, discovered electricity, and nvented
machines which have all enabled him to obtain mastery over nature,
But if he uses the car for committng theft, the aeroplane for bomb-
g the mnocent and the helpless, the electricity and machines for
destructiy ¢ purposes, what use does he make of this so-called victory?
Such a victory would be worse than defeat

Mastery over Nature or Mastery over Self
Vedic culture senously engaged stself with There 1s
27
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a story in Chhandogya Upanishad (7-2, 3) which illustrates the con-
cern of the Rishi regarding his outlook on life. Narada went to Sanat
Kumara and said that he had studied every branch of knowledge, all
the four Vedas, delved deeply into every science spanning from
the starry heavens to the dusty earth, ignored nothing that was
knowable in the world of matter, but he still could not attain peace
and tranquillity of mind. He was only a Mantravid, or an expert
in learningby heart the knowledge contained in words, and not an
Atmavid, that is, not one who perceived the reality of the self.
He knew the outer not the inner, the shell not the substance, the
form not the spirit. ‘Sire!” said he, ‘I have heard from the wise that
one who has realized his self attains peace and tranquillity. Initiate
me into that wisdom.’?

In Katha Upanishad a fable is narrated about Nachiketa who was
thirsting for knowledge of the self. His teacher told him to accept
worldly objects, i.e., chariots, lands, houses, property, but not to
ask for the knowledge of Arma for that is the most difficult of all
things to obtain. But as Nachiketa was a man of mettle, he refused
to accept anything else other than this knowledge. He said that
passions, desires, and indulgences were never satisfied even if one
were to be born a thousand times in this world, it is only by the
realization of the true nature of the self that one can have mastery
over the world of matter and sense-perceptions. ‘Sire!’ said he, ‘I
want initiation into that wisdom.’2

There is another fable illustrative of the same truth narrated in
Brihadaranyaka Upanishad (2, 4; 1, 2, 3) where an interesting and
instructive dialogue takes place between Rishi Yajnyavalkya and his
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wife Maitreyee On the occasion of his entering mnto Vanaprastha
Ashrama n which one had to renounce all one’s property and posses-
stons, he offered her his property for her future mamtenance and
well-being  But Maitreyee asked “If I were to get as much wealth as
15 contamed 1n the whole world, shall I be contented and consoled 1n
spirit? Will 1t lead me to immortality?” To this Yajnyavalkya re-
plied ‘Not so, not so, mydear Inthatcase you will enjoy such a life
as these matertal means can offer and your pleasures will be Itke
those enjoyed by people dependent upon these means Wealth will
not and cannot give you the cternal peace of the soul > At this ex-
claimed Maitreyee “Of what avail 1s that to me which cannot give
me peace and tranqullity for ever? These penshable matenal
means, such as wealth, land, house, property, come and go, but if the
knowledge of the self offers one eternal peace and harmony I shall
have that and not this
This does not mean, however, that Vedic culture was not versed
m the path to matenal progress As we journey along the highways
of life we always come to the cross-roads where the path branches
off into two different directions, one leading to matersalism zod the
other to spinitualism  The path to matenal progress 1s that of scormy
victory over nature, the way to worldly pleasures zn3 semrmal
enjoyments, a pleasing and fascinating mode of behavionz. The p2th
to spinitual progress 1s the march towards the victory of the sl cver
matter, difficult to pursue mn the begmnng but 1 fezdnp
to p , mental cal peace, and tommanilicy Sedy
culture designated the former as Preya or Apmz ami S Tazer o
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clusion that Preya and Apara must lead to Shreya and Para. The
material must be subservient to the spiritual, for therein lies the
deliverance of mankind from the sorrow and the suffering of the
world. The path leading to materialism was thus not unknown to
Vedic culture. It was called Apara Vidya or Preya Marga. The Vedic
seers were fully aware that this path offers enjoyment of the world
of matter and pleasure of the senses, it offers pride of glory and vic-
tory over nature. Hence they encouraged travel along this path
only so far as Aparaled to Para, upto the point at which the Preya
initiated an urge for the Skreya, and the hitherto dominant material
led to the awakening of the dormant spiritual.

The world today is speeding headlong in its triumphant march
for gaining victory over nature, but could not the exponents of
Vedic culture also have taken recourse to the same road? They
started on the journey of life much earlier than their fellowmen.
They had known material abundance and exuberance of worldly
gains. But having enjoyed all that the world of matter and sense-
objects could offer, they still renounced this path and knowingly
took a different’and more difficult road to reach the hidden treasures
of spiritualism. They realized that though this material path
enthrones man as an uncrowned king of all creation, it still makes
him poor in the realm of the spirit. ‘What doth it profit a man if
he gains the whole world and loses his soul’ depicts the ideal of
Vedic culture. After all, for what purpose should one open the
bowels of the earth and explore its riches, and should the atom
bomb be manufactured only for humanity to stock pile?

Riches of the world and energy released from atomic exploration
can serve mankind for good or evil. If for evil, they deserve to be
discarded; if however they do some good, then in the words - of
Yajnyavalkya they should give man only such pleasure as an
implement or a tool can extend to him. How long can an implement
be expected to hold out its satisfying capacity or retain its utility?
It can give a temporary satisfaction similar to the relief that oné
can obtain in an emergency case with the help of first-aid equipmel{t-
But Maitreyee wanted a lasting solution to man’s basic urges int
exactly the same manner as all humanity desires. Those responsible
for Vedic culture knew well that if they applied their minds to
material progress they could make bountiful nature yield her hidde.n
treasures under the yoke of their exploitation. But they forsook tPIS
path with full knowledge and understanding that though attractive
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and enchanting, yet 1t did not lead to eternal happiness Man
has been wandering since the begmning of creation to find the
bliss that never fades and beatitudes that never wane Can this
all-time urge find satisfaction only 1n our pure and simple material
well-being?

Man has to dectde wherem lies his ultimate good Shall he pile
up 1n a Himalayan heap the contents drawn out of the entrails of
nature to feel satisfaction in this glorious deed? Should he surround
himself with tools of sensual pleasure and mdulge 1n them with a
total abandon of all else? Does his good and betterment Lie m this?
Or, 151t to be found 1n his pensive, silent cogitations as to what he s,
wherefrom he comes, whither he goes, what 1s his destiny, what 1s
the purpose for which the world exists? Are the world of matter
and sense objects essentially lus means or are they an end 1 them-
selves? Vedic culture had given serious thought to these problems
It came to the conclusion that it was good to unravel the
mystertes of nature and to score victory over them but to continue to
grapple with nature to the utter forgetfulness of the world beyond
was disastrous ‘The true path for a soul’s salvation lay 1n self-realiza- ‘
tion rather than in the subjugation of nature and its forces

‘What are the means for self-realization? Vedic culture had laid
down five touchstones to testify whether any given way of life
fulfilled the requisite conditions for the development of the soul
The Vedic seers were convinced that st was spintualism that passed
these five tests, whereas matenalism falled What are these five
tests? Afumsa (non violence), Satya (truthfulness), Asteya (non-
stealing), Brahmachary a (self-control), and Aparigraha (dispossesston)
are the granite bedrocks on the foundation of which the citadel of
Vedtc culture rests An individual, a society, a nation, budding itself
on the base of these five principles, holds atself high and 1s never
shaken either by spintual earthquakes or swept anay by materal
tornadoes Whenever and wherever these prmeiples are lost sight
of, the hungry wolves of deg and degradation enter in
stealthily to snatch away their preys Thus for the upkeep of spini-
tuahism these five tests are eternal ventses, though for materialism
they are of doubtful certitude Doubtful because matenalism does not
fully accept and yet does not deay their worth. Why does 1t accept
their worth, why does it not totally deny 1t? This 1s so because t~
from its very nature must manifest tself as surely as ' *
piercing the densest darkness. Tke Ved.z bymn
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clusion that Preya and Apara must lead to Shreya and Para. The
material must be subservient to the spiritual, for therein lies the
dcliverance of mankind from the sorrow and the suffering of the
world. The path leading to materialism was thus not unknown to
Vedic culture. It was called Apara Vidya or Preya Marga. The Vedic
scers were fully aware that this path offers enjoyment of the world
of matter and pleasure of the senses, it offers pride of glory and vic-
tory over nature. Hence they encouraged travel along this path
only so far as Apara led to Para, upto the point at which the Preya
initiated an urge for the Shreya, and the hitherto dominant material
led to the awakening of the dormant spiritual.

The world today is speeding headlong in its triumphant march
for gaining victory over nature, but could not the exponents of
Vedic culture also have taken recourse to the same road? They
started on the journey of life much carlier than their fellowmen.
They had known material abundance and exuberance of worldly
gains. But having enjoyed all that the world of matter and sense-
objects could offer, they still renounced this path and knowingly
took a different and more difficult road to reach the hidden treasures
of spiritualism. They realized that though this material path
enthrones man as an uncrowned king of all creation, it still makes
him poor in the rcalm of the spirit. ‘What doth it profit a man if
he gains the whole world and loses his soul’ depicts the ideal of
Vedic culture. After all, for what purpose should one open the
bowels of the carth and explore its riches, and should the atom
bomb be manufactured only for humanity to stock pile?

Riches of the world and energy released from atomic exploration
can serve mankind for good or evil. If for evil, they deserve to be
discarded; if however they do some good, then in the words of
Yajnyavalkya they should give man only such pleasure as an
implement or a tool can extend to him. How long can an implement
be expected to hold out its satisfying capacity or retain its utility?
It can give a temporary satisfaction similar to the relief that on¢
can obtain in an emergency case with the help of first-aid equipmen.t
But Maitreyee wanted a lasting solution to man’s basic urges 10
exactly the same manner as all humanity desires. Those responsible
for Vedic culture knew well that if they applied their minds to
material progress they could make bountiful nature yield her hidde_n
treasures under the yoke of their exploitation. But they forsook this
path with full knowledge and understanding that though attract1ve



MATERIALISM VERSUS SPIRITUALISM 22

and enchanting, yet it did not lead to cternal happiness, Man
has been wandering smnce the beginning of creation to find the
bliss that never fades and beatitudes that never wane, Can this
all-time urge find satisfaction only in our pure and simple materal
well-bemng?

Man has to decide wherem lies huis ulimate good Shall he pule
up 1 a Himalayan heap the contents drawn out of the entrails of
nature to feel satisfaction 1n this glorious deed? Should he surround
timself with tools of sensual pleasure and indulge n them with a
total abandon of all else? Does his good and betterment e 1n this?
Or, 151t to be found 1n lus pensive, silent cogitations as to what he s,
wherefrom he comes, whuther he goes, what 1s hus destiny, what g5
the purpose for which the world exists? Are the vorld of matter
and sense objects essentially his means or are they an end i them-
selves? Vedic culture had gnen serious thought to these problems
It came to the conclusion that it was good to unravel the
mysteries of nature and to score sictory over them but to continue tn
grapple with nature to the vtter forgetfulness of the vworld beyond
was disastrous. The tree peth for 2 soul’s salvation lay in selferealiza-
tion rather than n the suEjuzztion of nature 2nd s forces

What are the mearns for self-realzation? Vedic culture had 124
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truth .is masked by the covering of gold,’! but how long can the
clouds keep off the rays of the sun? The sun scatters the darkest
mist, and from over the hills one can behold the rays of spiritual
wisdom dawning upon the doubting world.

Let us now study these five spiritual principles, which lie as bed-
rocks under the cultural edifice raised by the Vedic builders.

Ahimsa or Non-Violence

The very first of these principles is Ahimsa or non-violence.
What do we sce in nature? They call it the law of the jungle. The
greater, the fitter, the stronger, tries to eliminate the smaller, the
less fit, the weaker. The philosophy of ‘might is right’ holds its sway
in the lower stages of evolution. This principle operates universally
among plants, trees, insects, fish, birds, and animals. Evolutionists
call it the principle of struggle for existence in which the weaker
must be driven to the wall. Indian sociologists designated it as
Marsya Nyaya or the law of the fish in which the bigger fish devour
the smaller one. This is what Tennyson, the English poet-lavreate,
meant when he looked at ‘Nature red in tooth and claw.’ _

Materialists think that this law of nature holding amongst ani-
‘mals is also applicable to man. When nature through the process
of struggle for existence is continuously eliminating the weaker
elements, why should not man also walk in her footsteps for wl}at
is he, if not a rational animal? This trend of thought has given ris¢
to the idea of a biological necessity for war. It is only the strong
individual, the strong society, the strong nation, and the strong coufl-
try that have a right to survive, the weak must disinteg'rate. .

This accounts for the historical records of stronger nations having
subjugated the weaker ones. The past of mankinc.i is full of mtce:;
sant struggles and wars between nations and nations or coull )
and countries. The Germans thought that they were the fittest 1n
the world to survive and hold dominions under the.ir sway. Geml_ﬁ“
philosophers turned out volume upon volume of literature pfm;l/if
out to their fellow countrymen the ideology of war being an in s
able and unavoidable compulsion of nature from which fheri, ;rld
no escape. All this culminated in the tyvo most destrucnv: Y ”
wars whereby the blood of millions of innocent men, Women,
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children was shed Even today there are moments when mankind
finds 1tself to be standing on the very brink of the darkened river
of destruction  And the leaders themselves are 1n a suspense whether
to let humanity take a dive forward or to induce 1t to turn 1ts back
on the engulfing waters of extinctton The evolutionary ideas of
struggle for existence and survival of the fittest gave rise to vast
colonal empires and subordinated colontes

But Vedic culture refused to accept the hypothesss that the law
of the fish and fowl, the law of the animal, or the law of the jungle
could and should be allowed to determune the fate of man and human
soctety Man 15 not only a rattonal animal standing on the very top
of the sprral staircase of evolution, but he 1s also an embodiment
of certamn spirrtual mstincts Hence he cannot look upon the fish
and fowl who are devord of these very elements to be his insprrers
m the framing of laws Not only this, but even whilst grading or
evaluating the different breeds existant among a certamn species of
ammals, what 1s 1t that we look for? In the words of Confucius
‘Even a steed 1s not prized for its strength but for 1ts thoroughbred
quahty’

Moreover, what 1s a Jaw? Law 1s any principle which if made
umversal can hold good Can the principle of survival of the fittest
bold good and true if 1ts application were made universal? Who 1s
fit and who 15 unfit?” Who 1s strong, who 15 weak? These words are
relatne  One declared the fittest amongst some may be the most
unfit when compared to others, and with the passing of time the
strongest can and very often does turn mto the weakest Further,
1f only the fit and the strong have a night to survive can this principle
be umiversalized? In that case only one nation would have a night
to exist and even here only one man would have the nght to live
Ths, of course, 1s only the carrying of an advocated code of conduct
t0 1ts fogreafl concluston  Can such an absurd principle be accepted
as a beacon light by the rays of which humanity should be required
to steer its ship?

There have been efforts made for the propagation of this blind,
whuman, and ngid principle by countries and nations under the
rule of dictators  But they have always proved ultimately abortive

and even 1f they succeeded for a time, reac ely set i
The law of fish and fowl did not ever gcms:,
though 1t may have made a current hit rlcc:ccs

a tme when kings and emperors
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Those C_iaYS are over: Time comes when dictators appear on the
stage with war and victory as their slogans, but their days are also
numbered.

Violence may be the law of nature which is blind, it is not the
law of the spirit. Why does violence appear and disappear? Vio-
lence is an outcome of the particular materialistic trend of thought,
Vedic culture believes that the world of matter exists subservient
to the world of the spirit. As the material world is all that is visible
to the eye, violence seems to prevail everywhere. But the material
is only the temporary, the everlasting and the ultimate is the spiritual.
The material manifests itself, man lingers in it for a time, but pass
off it must, as it is only a ladder for climbing into the loft of the spiri-
tual. Violence is the law of nature, of the material world, but not
of man, or of the spiritual world. Non-violence is the rule of law
in the realm of the spirit.

It is generally thought that to kill an animal for eating its flesh,
to commit murder for any reason whatsoever, or to be engaged in
unjustifiable warfare are some of the grossest forms of violence.
But Vedic culture understood violence in a much wider sense.
The feelings of divergence, disunity, separateness, I-ness, my-ness,
that set man against man and nation against nation, are the finer
forms of violence. They tend to lead ultimately to the division of
mankind into opposing groups which come into conflict with one
another. They give rise to ill will, jealousy, and hatred. To live and
let others live for us is violence, to live and let others live for them-
selves is non-violence.

Non-violence is not confined to letting others live for themselves,
it also means that one should be ready to sacrifice one’s self to save
others. The compulsion applied on others to lay down their lives
for the sake of ourselves is the blind Jaw of nature, of fowls and
fishes. But the laying down of one’s own life in a time of n§ed
to save the lives of others is the Iaw of the man who takes inspiration
from the spirit. The violence visible in nature is to awaken the
reaction in the divine nature of man to find fulfilment in mog-
violence; for if violence were not stalking about nakedly all around,
it would not stir up reactionary forces against it. o

Does not this spiritual truth manifest itself from time to time 10
the world? Does not the world commemorate and worship the
heroes and martyrs who have laid down their lives for others?
Have they not attained immortality through death? Does not
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violence rtself proclaim at tts Toudest that non-violence and non-
violence alone 1s the indomitable law? Did not mankmd repent
for ages, after having put Christ on the cross by raismg churches
us honour? Did not those who consigned the living body of Bruno
to the flames raise statues m hus memory? Did not Dayanand
mmmortalize himself by saving the hife of the one who potsoned lum
to death? Did not Gandhi sacrifice hus life so that non-violence may
shine out and join the galaxy of the deathless? Despute all our flam-
1ng speeches about violence, despite our witnessing so much of 1t 1n
nature, man, and society, the stramn sung by Ved:c bards still continues
to pour forth 1ts enchanting music And we see that the whole trend of
creation 1s from violence to non-violence, from disumty to umty,
from mamfoldness to oneness, from jealousy, 1ll will, and hatred to
mutual understanding, goodwill, and love And on witnessing all
this, one can only say that the foundation of the universe does not
rest on violence but on non-violence, not on material but on spintual
phenomenon Even those who swear by nature do not scan her pro-
cesses with open eyes for even here lurking behind the veil of violence
15 non-violence ready to be unmasked

Mahatma Gandhi made an extraordinary experiment with hus
philosophy of non-violence He said that in a quarrel, we forget
that the evil and the evil-doer are not one and the same Wihile
resisting evil we must not have any 1ll will towards the evil-doer
We may even try for the love of the evil-doer to force him to re-
nounce the evil In such a quarre] there 1s no malice, no bickermg
Problems take a turn for the worse only when jealousy, hatred, and
il will coat the cause of the conflict with their venomous poison
If we can look at a thing by separating the evil from the evil-doer,
m other words, objectively and not subjectively, all personal ele-
ments which cause emotional outbursts, thus vitiatmg relations
between the parties to the dispute, disappear Bitterness, acrimony,
enmity, hatred are impulses of the mind and they flare up when
they meet with their ike Anger accelerates anger but subsides 1f
confronted with quictitude and calmness Hatred met with love,
revenge with forgiveness, 1ll will with goodwill, cry a halt to the
feroctous vehemence of these passions A ragmng fire 1s extinguished
by the continuous pourings of cold water

Mahatma Gandhi gave 2 practscal shape to this ideology He s318
that he loved the English people for their wisdom  * but
was opposed to their policy of explortation He
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of revolt against them not as a nation but as policy makers. This
is the reason that though they left India after a rule of 150 years
there was no trace of ill will behind. The last battle in the history of
India’s freedom movement was fought by Mahatma Gandhi which
can rightly be described as the victory of non-violence over violence.
To the sceptic, violence can be met only by violence, but according
to the Vedic scers, anger is conquered by tranquillity, vice by virtue,
niggardliness by generosity, hatred by love, and untruth by truth.!
Is it not an irony of fate that the world in spite of being a witness to
these truths continuously manifesting themselves and capturing their
due places in the annals of history is still hesitant to accept them?

Satya or Truthfulness

The second principle which is the touchstone of spiritual awaken-
ing is Satya or truthfulness. We have seen how it is that in the midst
of violence, one solitary call of non-violence prevails sufficiently to
turn the tide of events. Similarly, though apparently untruth seems
to be universal yet it is in the darkest era of untruth that the light
of truth manifests itself. But there is one subtle difference between
non-violence and truth.

We hear, in this dense materialism, voices raised against non-
violence but even gross materialists do not advocate untruth.
The reason is that truth is the very emblem of the spirit, whereas
non-violence is only its attribute. The spirit has involved itself so
much in the world of matter and sense-objects that its real nature
cannot but be lost sight of. When it disengages itself from the
involvements in the world it appears as the truth. The Veda
has declared: ‘O sustainer of the universe, remove the veil of
Maya that is hiding the face of reality behind to enable me
to see the truth.”? To see truth face to face is to see reality. At
another place, the Veda says: ‘Law (Rita) and truth (Satya) were
the first manifestations of the initial effort of the Divine.’? o

Though truth is the reality yet the very nature of materialism
compels it to obstruct the path of truth. Its most inherent tel}dt?nCY
is to fight against spiritualism. This is the reason for materialism,
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despute voaiferously upholding the cause of truth, to lead towards
untruth We Iive a hife of affectation and try to appear what we
are nat Nobody wants his real self to be revealed The exploiter
of the poor parades himself as the benefactor of society, a great
debauchee puts on the appearance of a saint, a har all his hie wilt
stake his all to prove that he has never told a lie  All this dissimula-
tion persists because our precept and practice arc at vanance We
shudder to see what hes within ourselves If we could tumn our
mside out we would refuse to accept 1t as our own Our private
Iife and public life are poles asunder We have developed a philo-
sophy of our own to the effect that our private life 1s our mdividual
concern and no one has a right to question 1t What holds good
regarding the dtvidual holds equally true for the society As the
individual 1s hesitant to reveal lus real nature, nations and countries
also try to conceal what they actually are Politics has developed
nto the art of the concealment of reality A politictan 1s one who
knows the art of never uttering a word of what he means and never
giving a shape to what he utters

Why does all this happen? It happens because despite the fact
that we uphold the bamncr of truth, the overpowerng weight
of matenialism keeps us cabmed, cribbed, and confined to 1ts narrow
sclfish ends But can truth be suppressed by our narrow perceptive
vision? Truth by 1ts very nature shines like the sun  How long can
the sun be expected to hold back 1ts rays from peeping through the
cloudy veils? Untruth exists m the world, no doubt, but how long
can 1t survive? It cannot be a workable proposition Falsehood
domumnates only so long as we do not know that 1t 1s the untruth
The moment 1ts real nature 1s revealed, 1t must vamsh, and not
vamsh alone, but be vanquished by the warnior of truth Do we
£0 i for a counterfeit com? Nobody ever touches it once 1t 15
known that it 1s not genumne When Atma tattia involves stself m
the world of matter and sense-objects, falsehood and untruth over-
power i, when 1t creeps out of the shell of cant and hypocusy, 1t
comes 1nto 1ts own  ‘Lead me from falsehood to truth, from unreal
to real,’ smith the Vedic scripture * Christ gave vent to the same feel-
ings when be saild  “‘Ye shalt know the truth and the truth shalt set
you free”’

The place that Iight occupies m the physical world s occupied
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by truth in the spiritual world. Light can be clouded by mist for
some time, but its penetrating rays dissipate the mist to enable it
to shinc forth in all its radiant splendour. Truth, likewise, may
remain concealed, but only for a while. Truth is the very essence of
the spirit. The cternal conflict between spirit and matter, between
light and darkness, is the conflict between truth and falsehood.
Light being physical can be extinguished, though its own inherent
nature and human necessity will cause its re-appearance. But truth,
being non-physical and being the essence of the spirit, can remain
hidden for a time only but it cannot be totally extinguished. It is
thus, we find, that where the dark shades of falsehood are the deep-
cst, penctrating rays of truth come peeping in. Do we not witness in
our own lJife that despite myriad obstacles even onc small facet of
truth attracts the human heart far more than a huge granite boulder
of untruth? It is in the very nature of light to shine and of truth to
manifest itself. “Truth triumphs, not untruth,’® has been the age-old
declaration of Vedic culture. We think Shakespeare’s dictum of
‘Put out the light, and then put out the light' can completely
capture the finale of this section. For it is only when one will
be able to prevent the sun and the moon from radiating their light
on the universe that the world will be able to blot out the light of
truth shining in the hearts of all mankind.

Asteya or Non-Stealing

The third essential principle of spiritualism is non-stealing. No-
body will deny that stealing is a vice, but that non-stealing is a virtue,
very few will agree to and accept. The English language has no
word equivalent to Asteya, and hence we have translated it as
non-stealing. In the light of Vedic culture, we are all guilty of stealth
because every one of us is anxious, at some time or other, by fair
means or foul, to covet and possess what belongs to others.

“You cannot worship both God and Mammon,” says the Bible,
but we have obliterated the distinction between the two as Mammon
has become our only God. Everybody is in the race for money and
devises ways and means to procure and hoard it. Accumulation and
concentration of wealth in a few hands only widens the gulf of dis-
parities between the rich and the poor. There are some people who
do not know what to do with their money, there are others who
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know not what it 1s to have two mealsa day As the coin has assumed
mmmense power, the contagton of acquiring 1t has spread far and
wide Every one 1s mclined to turn into a thief or a pick-pocket in
his own way and in his hitle sphere So the number of diseases -
creases with the swelling of the ranks of medical practitioners,
Ittigation flourishes with the increasmg number of persons entering
the legal profession, crimes multiply with the police force augment-
ed Qur hands are not 1n our pockets but 1n those of our neighbours,
we are being cheated but in turn we also are no less cheats And
thus 1t was that Confucius sard *The higher man secks all that he
wants 1 himself, the mferior man seeks his wants from others’

Society also 15 not free from the vice of stealing Nations and
countries vie with one another in the race for aggrandisement
In pre-historic times when people could plunder and loot they did
so without any qualms of conscience But with robbery and pillage
becoming abominable, the topmost plunderers styled themselves
as kings and emperors  When one 1s not content with what one has
and tries to usurp the belongings of others by treachery, if possible,
and even by force, if necessary, it 1s called Sreya or stealing n
Vedic terminology This 15 a deep rooted matenalistic malady both
1n the individual as well as the society which Vedic culture had to
contend against

In the opinion of Vedic seers the matenalistic crtadel 1s without
any solid foundation like the house that was built on the sand by
the sea, so how can 1t stand up and resist the forceful surges that
assail 1t? The moment materialism asserts itself, a self-contradictory
reaction sets in - Was not Socialism born out of Capitalism to remedy
1ts very evils and do not both of them negate each other? Materialism
also Ieads to spiritualtsm as its ultimate contradiction Al dispari-
ties, economic or social, are due to the materialistic way of Iife,
spiritualistic interpretation does away with these diferences and
sees humamity as one There are two currents underlying each and
every outlooh on Iife esther we are concerned with the thought
as to how to obtan or grab the belongmgs of others, or all our
pleasure Lies 1n parting with what 1s ours so as to bring some ray
of happiness into the lives of the needy Thus s the difference between
Steya (stealing) and Asteza (not only non-stealing but also giving
with pleasure) Isit not a fact that individuals and societies commut-
ting theft and robbery do not Iike to be branded as guilty of that
offence? Why 151t s0? It 15 so because the foundation nw the
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world rests is contentment and not greed, non-stealing and not
stealth, equality and not difference.

The tendency for greed and misappropriation, which is a ramifica-
tion of theft, is encouraged by the prevalent philosophy of bringing
about an increasc in wants which is said to operate as a stimulus to
civilization. Wants no doubt are the keynotes for production, but
the music of production must end with the melody of an equitable
distribution. But an increase in prosperity on account of an aug-
mented production docs not necessarily bring in as its corollary an
cquitable distribution, and very often the universal well-being is
sacrificed for the individual well-being. The logical outcome of thisis
a serics of social disturbances in the form of over production, strikes,
Iockouts, and employer-cmployee conflicts. We do not suggest that
wants should be so reduced as to kill the initiative for industrial
progress in socicty. But to go onindiscriminately increasing wants,
both nccessary and imaginary, will and does create economic com-
plexitics culminating in different crimes and social disorganisation.

The founders of Vedic culture believed in the discharging of debts
instead of usurpation. We should owe nothing to others, and if we
do owe, the debt should be repaid and not allowed to continue in
our account. By debt they did not mean the debt in the form of
money alone. As rcgards money, they had no problems for they
were free from greed and aggrandisement. Theft was the rarc_est
crime. They did not spend all their time only in enjoying the luxunesi
of the world. Their values were different. A king named Ashvapatl
Kaikeya speaks of his kingdom as follows in the Upanishad:
“There is not a thief in my domain,”* Today when everybody Is 2
thief in one sense or the other we are astonished at such a state-
ment, but we forget that the rampant committing of theft is only the
result of a particular outlook on life. If the aim of life is only to
increase physical wants and then try to seek the means for their
satisfaction, if physical heeds are the sole wants a man is supposed
to have, then plunder and pillage will be the most dominant factors
in the prevailing social code of conduct. Vedic culture valued money
only to the extent to which it served as a means for the satisfactxon.of
legitimate physical desires, and hence it was not carried away ‘thh
the mania for its accumulation. Megasthenes who visited India at
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the time of Chandragupta mentioned that the residents of this Jand
did not lock their doors at might Only the rays of the moon came
silently peeping i 1nto their rooms

If economucally they were so contented, what did they mean by
debt? They classified debt 1nto three categories, namely, Pitr: Rina,
Deva Rina, Rishy Rina Our parents gave us birth, so by enteringa
householder’s life we also should continue the progeny and thus dis-
charge the debt we owe to our parents This was called Pitrt Rina
Ring means the debt, Piri means the parents  What was Deva Rina?
Qur teachers hived in Ashramas by renouncing the worldly Iife, and
attarung the status of Devas mmparted us knowledge, hence we
should also walk into therr footsteps and spend a valuable part of
our life 1n the service of society This was dischargmg the Dera
Rina What was Rishi Rina? The Devas by entering Sanyasa or total
T tion took to a dic life, never permanently
1n any one place, and carnied the message of spintual light from
home to home, thus devoting themselves to the service of mankind
They put the whole world under their debt We should also follow
mto therr footsteps and thus relieve ourselves of the debt we owe
them This was called freedom from Risht Rina Pitry stands for
Grihastha, Deva for Vanaprastha, and Rishi for Sanyasa Ashrama All
these Ashramas were meant as occasions to do service to our fellow-
men Thus moving from the narrow to a wider sphere one learnt,
m a practical way, the lesson of overcommg covetousness and greed
which prompt a person to possess what does not belong to lum.

Bestdes these three debts by the discharge of which one gave on=’s
best to saciety, there were five other necessary gumgs enjormad ©pon
every houscholder designated as Grihastha. But Grihoshs iel”
was one of the first vital mstitutions in Ife wherz one z=Tx fezere
to gne, and not give alone but to give and share svahmy w2
love and understanding These five compulsony y mr die~e =2
Grihastha stage were called the five Yarios Ve geef gor
the details of the Yamyas, but their gumtessen== c n g
render, to sacnfice .

Thus the men and women of Vedic time =et,=r 3l 41 s2=ienn
by the discharge of the three Rings o7 g2t =z 3 A1 wm—lp—momes
of the five Yayayas How could on=tr. (;—;—Z g o ohemda
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of the spirit lics in giving, not in usurpation, monopolization, and
hoarding. True, the spirit is so much involved in the world of matter
and sensc-objects that identifying itself with the material world it
secks pleasurc in amassment. But ultimately the pleasures of renun-
ciation far outstrip those of possession and gratification as they
create a sensc of achievement and triumph in the individual. For,
is not the conqueror of the self greater than the conqueror of the
worlds?

Brahmacharya or Sclf-Control

Onc of the most important pillars supporting the edifice of spirit-
valism is Brahmacharya or self-control. If one sees nothing beyond
the world of matter and the physical body, sensual enjoyment can
be the only aim in Jife, but Vedic culture views the facts of existence
in a different light. Can anyone deny that the world and its pleasures
cxist, and that the body and its sense-perceptions are entitled to
cnjoy them fully? But do these joys of the world of matter and senses
last for ever? The very nature of these pleasures is to show their
transitoriness and to enable the spirit through experience to get
out of their hold. The most appetizing food cannot but lose its
flavour if kept for long in the mouth, even a sweet becomes insipid
if it is continued to be sucked beyond its duration. The pleasures of
the senses are here today and gone tomorrow. They not only attracft
and hold the spirit but tend to get it involved, entangled, and identi-
fied with them.

Since Prakriti and Purusha or matter and spirit have begun
to play the game of life together, helping each other, the spirit forgets
its real nature and loses its identity in the sense-pleasures. Thus,
for the time being, with the material element or Ahankara dominating
it, the spirit feels that the gratification of the senses is the very essence
of its being. But gradually as one by one every sense-pleasure dissi-
pates, just as when youth advances lovers fail, the spirit also comes
to the realization of its independent existence. At this stage, having
come to know the transient nature of the world of matter and sense-
objects, the spirit begins to yearn for a pleasure which will never end.

Thus, to realize the transitoriness of the world and its pleasur‘es,
to realize the fleeting nature of sensual gratifications is the beginning
of Brahmacharya or self-control. Brahma means great, charya means
to move. A movement of the spirit from smaliness to greatnt’iss,
from the transient pleasures of the senses to the greatest bliss divine
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1s the essence of Brahmacharya This only means that to withdraw
oneself from the shallowness of sensual pleasures with a conscious
effort 1s self-control But self-control does not confine the spint to
a simple withdrawal, rather 1t encourages it thereafter to move 1n the
night direction It 1s not in the nature of man to remain contented
with smallness The individual 1s at first attracted to any pleasure,
even though 1t be the smallest, but after expenencing 1t, he begins
to feel 1its smallness and shallowness, and so he moves on to scek a
greater and deeper one, more precious to the soul  Yes, an ant greed:-
Iy sticks to a lump of clay having some particles of sugar, but speedily
rejects 1t as soon as 1t has had 1its taste and moves on 1n search of
some other stuff that may taste sweeter Similarly man spends all
tus life seeking pleasure m the world of matter and sense-objects,
but finding 1t always and everywhere 1n small measure, is search
for everlasting happiness remains a chiumera  Vedic Aryans declared
that the objects of the world themselves proclaimed the shallowness
of their contents There was a sound vibrating from every stick and
stone that ‘happiness eternal did not reside in Alpa or the fimte,
1t restded 1n Bhooma or the mfinite ** The outlook on life that urges
man to progress from the finite to the infimte, from smallness to
greatness, from Atma to Brahma, 1s Brahmacharya

One who has set himself on the road to greatness has necessarly
to curb and control his senses  Sense-objects keep one confined and
impnsoned in their small circumference But to shake off their shack-
Ies, to get out of narrowness and to enter into the greatness of the
spinit 1s Brahmacharya, which has been described 1n the Upamshads
as Aham Brahmasmu, that 1s, I am not small but great In this sense
Brahmacharya means the control of the five senses Thus 1t follows
that not to indulge in gratifications enjoyed by the senses of percep-
tion, sound, smell, taste, and touch 1s Brahmacharya or self-control
A Brahmachar: or a disciple was exhorted by his Guru not to eat too
much, not to sleep too much, not to overdo anything 1n general

Besides this, the word Brahmacharya was used 1n a narrow sense
also The fund turge whichd all hiving creatures 1s the
sex nstinct If self-control means the control of the senses or pass-
1oms, cheching the sex mstinctis an mmportant form of seif-control
In other words, Brakmacharya means the control of the sex
mstinct
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There are materialistic philosophers who quote Freud and other
psycho-analysts to prove that a desire unfulfilled is driven into the
unconscious. And instead of being suppressed it becomes active and
appears in disguised forms in the-conscious affecting the behaviour
of the individual. But what are the desires which manifest themselves
in this way? It is true that a desire which we suppress not because we
think it inwardly in our conscience to be wrong, but because we are
afraid of its fulfilment or manifestation by the conventions of social
inhibitions, and which we nevertheless continue to cherish in our
hearts shows itself in our abnormal behaviour. When such a desire
is suppressed we nurse it in our hearts and in a manner that society
may not know it. Such an unfulfilled desire is like the steam which
is not finding an outlet. And, as pent up steam forces its way out
by breaking open the lid of the container that covers it, so does any
suppressed desire of the nature described above throw the mind out
of gear.

Vedic culture accepted the truth of this fact. It stated that, even
far away in forests, a person’s mind may be infected or tormented by
sensual desires.! But if one realized in his conscience, by reason of
his self-conviction and not due to the fear of society, that the desire
he entertained was going to do him and him alone harm, would he
not empty out the vessel of water that would generate the steam?
Thus he would prevent any further growth or manifestation of
abnormality. Moreover, even Freud never advocated to let instinf:ts,
impulses, and passions run riot. He also advocated the sublimation
of desires.

From this point of view Brahmacharya was a method of sublima-
tion of the sex instinct. A Brahmachari or the disciple of a Guru
was exhorted to be engaged all the time in his waking hours in some
sort of physical, mental, or spiritual task. He had no leisure to be
disturbed by the thoughts of sex. Rishi Dayanand, a great Brahmq-
chari of the modern age, was asked by Shri Keshab Chandra Sen if
he was ever disturbed by the thoughts of sex. He replied that he was
so much occupied with work that the deity of sex might have come
and knocked at his door, but finding him engaged must have
returned disappointed.

In fact, the sex instinct in itself is not as irresistible as it is forqed
to become on account of the social environment in which we live
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and labour Picture the stage of the modern world on which man 15
a player, susrounded with obscene, lustful scenes eserywhere, love
songs relayed from radio stattons and wafted across the wind to
reach every ear, and :mmodest nudity parading as the latest fashion
Why then should not sex dormnate 1 such an abnormal atmosphere?
Moreover, have we ever cared to ook after the mterests of the young-
er generation? We talk of discspline, of building up of character,
and the mamtamng of purity of Iife Is such an environment
congemal to the growth of personal or national character?

Propounders of Vedic culture had planned out 2 way of hife under
which a boy at the tender age of seven years was hept under the
watchful care of an expenrenced teacher or a Vanaprastha who had
passed through the vicissitudes of Ife And having renounced the
world he now dedicated himself to the single task of looking after
the youth of the nation A student was called 2 Brahmachart
The very word constantly brought home to his mind that he was
with his Guru for bemng tramed in self-control, n self-disciphine, 1n
character building, and could not afford to 1dle away his time
wasteful leisure A young man with such a training looked upon
every woman younger than himself as his daughter, equal to his
age as hus sister, and an older onc as his mother

Such an 1dealism may be laughed at by urchuins of the modern
age who fall into Platonic reveries at the sight of an nocent gurl
Matenalistic outlook has made them incapable of knowrng or think-
g any better In the Ramayana there 1s the episode of Ravana
having forcibly carried away Sita to his citadel in Lanka On her
way she 15 said to have dropped off some of her ornaments which
were picked up by Sugreeva When Rama and Lakshmana met
Sugreeva and asked hum 1f he knew the whereabouts of Sita, he show-
ed those ornaments to Rama and enquired if they belonged to his
wife Rama asked his brother Lakshmana if he recogmised them
What did Lakshmana reply? He 1s reported to have said that he
never looked at the face of Sita, he always hnelt down at her feet for
Namaskar and, therefore, he could recognise only the ornaments
worn on the feet and not on the face ! There might be an exaggera-
tion 1n thus poetic descnption but the very wdeal depteted represents
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the difference between the material and the spiritual outlook with
regard to sex. The echoes of this Vedic ideal reverberate in the
Sermon on the Mount (Matthew, 5-28) wherein Christ exhorts
his disciples saying: ‘Whosocver looketh on a woman to lust after
her hath committed adultery with her already in his heart.’

There is a wild propaganda for birth-control all over the world.
It is said that population is increasing in geometrical progression
while food production is stepping up only in arithmetical progres-
sion. This is called population explosion and governments are
spending huge sums to meet this threat by devising artificial con-
trivances to control the birth rate. Clinics are being opened and
secminars held to popularize birth-control methods. But does
anybody ever talk of self-control which is the surest and the safest
way for a check on population? It is taken for granted that the
scx urge is beyond restraint and consequently a lustful life is the
incvitable lot of man. There is no doubt that the sexy atmosphere
in which we live blots out all thoughts of self-control and’so other
methods have to be devised for the limitation of the family. These
other methods will check the rapid increase of population. But the
climination of one cvil will only lead to its replacement by another
because a free-licence in sexual indulgence will now emerge to be the
vogue of the times. Vedic culture disapproved of this and advocated
the awakening of the consciousness of self-control even in married
life. It is true that the life of Brahmacharya may not be feasible for all,
but the indiscriminate way in which contraceptive methods are bei.ng
sponsored and advocated for free use is bound to create promiscuxty
and damage the sense of morality. In order to remedy this evil
young men should be imbued with a feeling of self-control, so that
with the introduction of the contrivances of family planning, morals
may not degenerate. :

Moreover, family planning and birth-control lay emphasis on
only one aspect of the problem. The more fundamental issue facxflg
the world today is not to limit the number but to improve the qual}ty ,
and texture of the social fabric. A Sanskrit poet has well sal_dl
‘With one offspring to her credit the lioness sleeps fearless; w1t,h
a litter of ten the she-ass is destined for nothing but to carry burden. !
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Vedic culture was more concerned about the quality of the progeny
rather than hmiting the number of men and women The Vedic
outlook was eugenic so as to enable the offspring to be healthy and
sound 1n body, mund, and spiit It was with this object 1n view that
a system of Sanskaras for the moulding and formatton of the inds-
vidual was mtroduced The world today, no doubt, needs a lIimita-
tion of the famuly, but a2 more imperative need of the hour 1s to bring
nto bemng and rear up better men and better women which was the
spintual 1deal ammed at by the soctologtsts of Vedic times We have
referred to this aspect of the problem 1n an earlier chapter

Apanigraha or Dispossession

The fifth constructional material that goes into the building of the
spintual edifice 1s Aparigraha or dispossession  Par: means to enclose
around, graha means to hold Parigraha means to hold around
tightly, Aparigraha means to loosen the hold

Entrenched 1n a hfe of sense-indulgence, seated 1n a chamber
surrounded with worldly objects scrutinizing them to make an
mventory, how often are we not watchful lest some other come
to snatch them away from us' Think of the toil and sweat which 1s
put nto the acquisiion of material wealth and the fervour with
which 1t 1s clung to  But 1s 1t possible to hold on to and be possessed
of the world of matter and sense-objects for all times? The very
nature of sensual attact 15 1c detact andr
tion after gratification Polanization 1s a spinitual process, it 1s the
law of the spiit We have referred to 1t as ‘Enjoyment-Renuncia-
tron’ 1n a previous chapter Hatred for carnality 1s born out of our
indulgence in sense-objects Vedic culture believed nerther m pure
spinitualism nor 1n gross materialism, 1t was a synthesis of both, a
matenial spintualism, 1 €, a philosophy of realism or the acceptance
of the world as 1t 15 So 1t advocated a scheme of hife which en-
couraged enjoyment of sense-objects followed by their renunciation,
for this 1s the reality of life and of the world at large  Ths sprtual
outlooh was called Aparigraha or dispossession

We are born into the world and we find 1t full of thalls, ammation,
and fascination  So why should we not enjoy 1t? But whilst sipping
the nectars of pleasure and enjoyment we find that with each sip
the swectness appears to diminush, and 1t 1s not too long before we
say to oursclves® ‘enough and no more* But the after-flavour of
sweetness can and docs very often continue to itch m the throat and
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this can only be remedied by the cool clear water of non-attachment
and renunciation. And so it is that after a time everything in the
world of matter becomes stale and insipid and the ‘within of our-
sclves’ crics out, ‘lead me to the well whose water may quench my
thirst permanently.” In fact, this pattern of behaviour is quite a
regular one with cach and cveryone of us despite the fundamental
difference in the materialistic and spiritualistic outlooks. Hence while
in the former the sensc-pleasures forsake us and we still pursue
them, in the Jatter we forsake them (sense-pleasures) consciously
and voluntarily knowing as we do the dual nature of the world
of matter and sensc-objects in the form of existence and non-
existence.

Fulfilment of life lics in synthesizing both aspects of the reality.
Vedic culturc does not plead for the denial of earthly pleasures,
it only cautions against shutting onc’s eyes to their fleeting nature.
Thus it gocs that to enjoy the world but not to be lost in it, to drop
it cre it drops us, to pass through it but not to stay in it is the essence
of the Vedic teaching. If the objects of the world and their pleasures
are not to remain permancntly with us, as ultimately they have to be
abandoncd, the only question calling for our decision is: shall we
renounce them voluntarily, with pleasure, with our own will, or be
cast away by them when nature makes us unfit and incapabk? of
enjoyment? ‘With will or without will,” that is the only question,
for leave them we must one day or the other, This synthetic outlook
covered the Vedic way of lifec which was divided into four 4shramas
about which we have already written in a previous chapter. :I‘he
ultimate end of all the gratifications of the world is renunciation;
this is called Aparigraha in Vedic terminology.

But we continue to cling to the smallest things of life as though
we could not live without them, as if our very existence were at stake.
Even persons holding honorary social offices like those of president-
ship and secretaryship try their best to prolong their appointments
to them as much as possible, and feel a wrench while making place
for the younger generation to step in. We even fail to take our lessons
from nature which we see all around us, how the tide rises and falls,
how the moon waxes and wanes, and how the night follows day, and
day follows night. The man of today has very little time to contem-
plate on Tennyson s immortal line: “The old order changeth yielding
place to new,” and to be able to grasp the true depth and meaning
of his philosophy. If we did would we continue to cling on to our
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famuly, children, and worldly possesstons to the utter neglect of the
higher values of life till the very flames of death consume us?

The answer to all this 1s the hife of Aparigraha, or voluntary dis-
possession advocated by Vedic culture Asteja (non stealing)
and Aparigraha (dispossession) differ from each other What 1s the
difference? Human nature 1s an outcome of the mterplay of three
basic tendencies or instincts which, though mutually related, may
operate etther jomntly or severally in the human mind  Man has wants
and he has to find the resources for their satisfaction, this 1s one
of his fundamental instincts  But there 1s the other instinct of simply
accumulating and hoarding things which he does not want, and this
15 done by fair means or fou! Hence to lay one’s hand on each and
everything even 1f not required and by any means whatsoever, s
Steya or stealing, but to accumulate only that which s necessary
for the upkeep of lfe 1s Asteya or non stealing Besides these
the third tendency 1s that of Aparigraha Asteya or non stealing may
be described as non-possession, Aparigraha may be looked upon as
dispossession We should not store up things we do not want and
this 15 non possession or Asteja, but to reduce one’s wants and
not to depend solely and wholly upon i
ot Aparigraha There comes a time n Life when even the thmgs we
thought indispensable are of no use whatsoever after having served
the purpose they were meant for, and this not clinging to the articles
which have outlived thetr utihity 1s non possession But dispossession
1s that state of mind m which wants are reduced to the minimum
and whatever surplus resources remain one tries to dispense with
them Thus 1t follows that not to store more than required 15
Asteya, but surrendenng even what 1s stored when the time comes 1s
Aparigraha The former 1s negative, the latter 15 positne, with
respect to the attitude of detachment towards worldly objects

The matenalistic conception believes in Parigraka or accumulation
Our covetousness extends to each and everything, so much so,
that we deprive others of even the basic mmmmum and hoard huge
stocks of surpluses Spintualism lays stress on dispossession Spint
tual hife begins with Aste}a ornon possessson and ends i Aparizgraha
or disp P non p dispe this 1s
the process of spitual dculopm’nt 2nd unl’oldmmt In thes
perspective we may conclude that not to covet thmgs belonging to
others 1s non POSSESSIon or Asteya, but to strremder things brlon==s
to onesclf 1s dispossession of Arcrizrcta Varnsprastha - ===

wnssd
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Ashramas of Vedic culture are 4 shramas of dispossession in which the
spirit gets the better of the world of matter by giving and not receiy-
ing, by surrendering not hoarding, and by rendering service to man-
kind instead of being immersed in selfishness. It was the observance
of the reluctance of the twentieth century materialistic world to
advocate and inculcate these qualities in the individual that prompt-
ed Swami Vivekananda to preach: ‘If a man throws aside the
vanities of the world we hear him called mad, but such men are the
salt of the earth. Out of such madness have come the powers that
have moved this world of ours, and out of such madness alone will
come the powers of the future that are going to move the world.’

Biblical Commandments and the Buddha’s Eightfold Path

Centuries have gone by when Patanjali, the founder of Raja Yoga
school of philosophy, proclaimed to the world these five immaculate
spiritual principles which are the foundations of spiritualism.
They are called Yamas or restraints.! Buddha and Mahatma Gandhi
initiated their disciples into these very principles. There is a tradition
among the Jews that Jehovah, their Lord God, called Moses to
Mount Senai and gave him two tablets of stone on which the Ten
Commandments were inscribed. Jesus Christ admonished his fol-
lowers in the Sermon on the Mount not to harm, not to speak un-
truth, not to steal, not to commit adultery, not to hoard. The
different religions of the world, however antagonistic, proclaim with
one voice the impeccable purity of these principles. Religions apart,
even materialism bows its head before these canons and accepis
their supremacy. The more they are disclaimed the more they affirm
themselves.

Does oil poured on water settle down at the bottom? No, it
rises to the surface and spreads in variegated hues. Even so these
fundamental spiritual principles though buried under the depths
of the darkest deep find their way out to the surface of life and
assert themselves as eternal verities. To all intents and purposcs
violence should dominate over non-violence, untruth over truth,
stealing over non-stealing, sensual pleasures over self-cont_rol,
instinct of possession over non-possession and dispossession.
But the history of the world is witness to the stern truth that deSPI_tc
hindrances and obstacles, ultimately it is non-violence that prevails

1 yfgaraaruarg i orgT: 79T (e, 3-30)
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The world 15 dwindling before our eyes. Through a mastery
over the forces of nature, man has become the uncrownad kg
of ercation The ditances which we wed to cover w three
months are now being apanned within a few hours, Railways, teles
graphs, acroplanes, rochets, radios, televimon, have  overcome
the barniers between country and country created by the nvers, the
mountans, and the occans But has this duappearance of phyeat
barriers brought man any the nearer to s fellow creatures? No,
on the contrary the situation has become more eyplasne bevause
when we could not caatly eross the barners the danger was far away,
but now with the distances having disappearad we are constantly
near to or actually i the danger zone We are now situated <o close
to on¢ anather, with gach one haviny a dagper to plunge, a pistol to
fire, and all thireatenimy to explode the atom bomb that anyone's
fancy 15 capable of releaung destruchion and death upon the umvene
without a nunute’s notice In s state 1" destruction ensues, the
whole world mught be reduced to ashies We were better ofl with
distances n between us The reason for this woncnng situation
is that though the outwand distances between wan and man as well
as nation and nation have been removed, yet the mwand distances
which were non-custent before have crept m and have widened ¢,
gulf The mflated cgo would not let men come nearer Realizyr p.
the euls that the fleshas here to, solely on account of the dare & o
of the ego, Chrst pronused: *Blessed are the meek, tor ° &
tnherit the carth,’ and *‘Blessed are the poor i spint, for t
hingdom of heaven.

But why, anc may ash, despite these apparently mdban,
forces of Ahank ara, are the physical distanees damimshing? Ahankara
should enhance every type of distance, be 1t mwand or outwand,
physical or spiitual The reason s that though 4hankara donimates
the world at present. yet ultinately iCis .t fattya that wilt and must
come out \victorious and overpower the forees of Ahankara The
entire trend of evolution s towards this end. But shall we leave
this mamfestation of the . ttasic prineiple to the unconelous processes
of natural evolution, or take the whole process into out hands and
puide it conscrously? 1f we allow at to work itself out unconsciously
1t may take milhons of years for the Atmic principle to mamfest
itsell, But if we puide its workings with a determined effort, the day
for self-realization may be hastened and the innard distances bets
ween minds may also disappear with the twinkli .
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Ashramas of Vedic culture are A shramas of disposses
spirit gets the better of the world of matter by givin,
ing, by surrendering not hoarding, and by rendering
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Biblical Commandments and the Buddha’s

Centuries have gone by when Patanjali,
school of philosophy, proclaimed to the v
spiritual principles which are the f¢
They are called Yamas or restraints.! Br
initiated their disciples into these very princ.,
among the Jews that Jehovah, their Lord God, .
Mount Senai and gave him two tablets of stone on which w.
Commandments were inscribed. Jesus Christ admonished his fol-
lowers in the Sermon on the Mount not to harm, not to speak un-
truth, not to steal, not to commit adultery, not to hoard. The
diffcrent religions of the world, however antagonistic, proclaim with
one voice the impeccable purity of these principles. Religions apart,
even materialism bows its head before these canons and accepts
their supremacy. The more they are disclaimed the more they affirm
themselves. .

Does oil poured on water settle down at the bottom? No, it
rises to the surface and spreads in variegated hues. Even so0 these
fundamental spiritual principles though buried under the depths
of the darkest deep find their way out to the surface of life and
assert themselves as eternal verities. To all intents and purposés
violence should dominate over non-violence, untruth over truth,
stealing over non-stealing, sensual pleasures over self-cont.IOI
instinct of possession over non-possession and dispossession
But the history of the world is witness to the stern truth that despl_t
hindrances and obstacles, ultimately it is non-violence that prevails

1 gfgRarREarea Tt arEn: T (AW, 3-30)
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over violence, truth over untruth, non stealing over stealmg, self-
control over dul non p on and disp

over the mstinct of possessxcn Even a rank matenialist can observe
the nflux of these spintual principles m human relationships on
occastons when they are least suspected Confucius very aptly ob-
served “Who can go out of the house except by the door? In Iife
why not bkewse pass through the door of virtue?

The Buddha, seemng so much sorrow and suffering rampant 1n
the world, determined to free himself and all mankind from the
entrails of Aarma with 1ts attendant museries  He therefore renoun-
ced tus all and after due deliberation, concentration, and medita-
tion attained Nirvana He endeavoured to make the earth 2 kingdom
of nighteousness and make humamty conscious of the fact that
true religion lay 1n the relationship between man and man  His
moral philosophy of life 1s embodied m the Eightfold Path This
Eightfold Path may be very briefly summarnised as follows —

1 Right Faith 1s the faith that Airvana can be attained here and
here only Thus can be done by not clinging to the false individual
self The synonym for Right Faith m Buddlust Scriptures 1s Right
Und d; By Right Understanding 1s meant to understand the
nature of suffersng, to grasp the ongm of suffermng, to realize that
suffenng can be extingusshed, and to comprehend the path that
leads to the extinction of suffermg The path that leads to the
extnction of suffering 1s the Eightfold Path or the path to Ninang
2 Right Aspiration or nght aim 1n hife 1s the aim to live 1n love,
peace, and harmony with all This springs spontaneously when one
has renounced the false individual self and shunned all selfishness
Thus Right Aspiration prompts one not to indulge m lust, 1lswill,
and cruelty 1 thought, word, and deed

3 Right Speech,

4 Right Conduct and

5 Right Lnelthood are prescribed to enable us to fulfil our
aspirations They constitute what 1s known as proper external
conduct in the Buddhist Scriptures

Each of these precepts has a twofold aspect firstly a virtue has
to be perpetuated and secondly a vice has to be avoided Speech
1s sud to be right 1f there 1s no harm caused by 1t, and if there 1s
no tale beanng, no harsh language, and no vamn talk  Action 15
deemed to pass the test of nighteousness if the welfare of all 15
borne tn mund at the time of performung 1t, and if after domg i,
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there arc no regrets. This necessitates the absence of stealing,
killing, unlawful scxual intercourse, and any other wrongful act,
Right livelihood means to carn one’s living by lawful and right
means and to avoid cvery wrongful and harmful activity as a
source of income, such as, murder, theft, prostitution, etc.

After proper external conduct the individual is enjoined upon
to turn to inward purification. For this
6. Right Effort,

7. Right Mindedness, and

8. Right Meditation are laid down. Right Effort may be summarised
as the practice of controlling the mind by not allowing it to remain
a slave to the passions. It can only follow Right Mindedness and
Right Meditation, because one cannot refrain from the life of passion
until and unless the mind is engaged in something higher or greater.
Thus the culminating point is reached in Right Meditation which
means to keep the mind perpetually engaged in spiritual contem-
plation. This, says the Buddha, is the true way to Nirvana.

On attaining Nirvana the individual becomes free from every
passion. The feeling that one experiences is ‘Freed am 1!’ This
knowledge arises in the liberated one and he knows that re-birth
is exhausted and the purpose of life has been achieved. He feels
that what was to be done has been done, naught remains more for
this world to do. This, verily, is the highest, holiest wisdom: to
know that all suffering has passed away. This, verily, is the highest,
holiest peace: appeasement of greed, hatred, and delusion.

The war weary world of today can, if it will, listen to the echo
of a message of spiritual wisdom emanating from the hoary Himala-
yan caves where the Vedic seers sat in silent meditation in the distant
past. The message is: it is preferable to be killed rather than kill

llow human beings, to be honest and truthful rather than eke out

« me’s living by dishonest and untruthful means, to be satisfied and
‘ o} contented rather than fret and fume at one’s lot and resort fo devious
) methods, to control oneself in the midst of temptations, and to
discard wants in the midst of cravings. Humanity is in the grip of
greed, guile, and licentiousness, out of which it must be emancipated
for therein only lies its salvation,



CuapTER XIIT
MATERIAL SPIRITUALISM

IN THE course of our survey of the hertage of Vedic culture
we noticed that this culture does not represent rank spiritualtsm
which shrugs its shoulders at the very mention of matenialtsm
The outlook of Vedic culture with regard to both these 1sms was
synthetic, scentific, and realistic Modern thunkers emphasize the
fact that any philosophy which negates the existence of the world we
sec, smell, hear, taste, and touch must be unrealistic and 1magmary
sinee 1t gnores what 1s self-evident It 1s only a synthesis between
the two, the matenial and the spiritual, or shall we say an all-inclustve
approach, that they consider to be the most practical way of life

It 1s surpnsing that even the Vedic seers, thousands of years
ago, looked at life n exactly the same manner The world, they
said, was real Expertence supports the proposttion The nature
of the world 1s not such that 1t can be said to have existed at twilight
and vamished with the succeeding dawn It has existed since millions
of years 1n all its magmificence and splendour, and what its future
will be none can tell How then can such a world as this be said to
be unreal and imagmary?

But, then, the other side of the picture has also to be taken
mnto constderation Though the world 1s real, there 1s unmistakably
a thread of unreality running through all this aggregate we call
reality In permanence there 1s impermanence, 1n fixity there 1s
flow, 1n changelessness there 1s change If the world as it exists 15
a practical truth, the fact of the shadowy and evanescent nature of
1ts attractions can also be put on an equally high pedestal of trmsm
Objects we nitially take a fancy to tend to lose therr charm and
attraction, and the moons of the very personalities we had set our
hearts upon appear to be on the wane each day  All this seems to be
a contradiction, but though a contradiction, 1t 1s still a fact, and a
fact that has a justification

The justification 1s that truly the world and its objects have
a factual existence, but when we submerge ourselves so much in
sensual gratification as to forget that there s something above and
beyond this world of matter and sense-objects, this palpable and
real world becomes unreal and devoid of truth Anda $ v
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at such moments that the world itself throws off the veil of reality
and cxhibits in all nakedness its misleading and delusive nature,
Is it not an incontrovertible experience of all of us that anything
that is done via the middle way is satisfying? But is not an excess of
gratification always followed by loathing, excitement by weari-
somencss, enjoyment by renunciation, pursuit by withdrawal, and
exertion by rest? In the same way that we experience an irresistible
attraction for the world and its objects, even so after having had
cnough of them, we observe a feeling of repulsion growing in our
very same selves, The experiencer is the same but it is the experience
that proves to be contradictory. This should go a long way in
upholding our fundamental tenet that though materialism is a fact,
spiritualism is also a fact, and neither of them singly constitutes
the entire truth. But it is only a synthesis, a harmonious blending
of the two that can be said to be responsible for the treble and the
base clefs in the music of life.

In this context spiritualism is not concerned with God or soul.
The very nature of materialism may be unmaterialistic, or negation
of materialism may be innate in materialism itself; and the very
nature of spiritualism may be unspiritualistic, or the very negation
of spiritualism may be innate in spiritualism also. Marx’s theory of
dialectical materialism as opposed to the Hegelian theory of dialec-
tical idealism is based upon such an assumption. The former postulat-
es the existence of matter to be real with its inner contradictions
of thesis and antithesis giving rise to consciousness, and the latter
postulates the existence of idea to be real with its inner contradic-
tions of thesis and antithesis giving rise to matter. We need not
enter into a discussion with regard to the ultimate truth concerm’r}g
materialism and spiritualism But the fact remains that both 1n
Marx’s dialectical materialism and Hegel’s dialectical idealism, th.e
conflict between thesis and antithesis ends in synthesis. And it 15
essentially this synthesis that we are here concerned with, as this
and only this can be said to be the ultimate truth. Vedic culture
looked upon the world and its objects as neither real nor unregl;
experience was the criterion, and experience proved that the reah?y
of the world was as much a truth as was its unreality. This again
sounds like a contradiction, but it is resolved by a synthetic process
which is the keynote of all contradictions. The propounders of
Vedic culture believed in a synthesis between materialism and
spiritualism which we have termed here as material spiritualism.
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The Reason Why Attraction is Followed by Repulsion

We have seen that the ultimate solution of the conflict between
Marxian materralism and Hegelian 1dealism 1s the resolution of
the contradiction by a synthetic approach to life’s problems But
why 1s 1t that the world which 15 obviously so real dissolves into
unreality, attractions which at first are so fascinating disenchant
us 1n the end, and the all-absorbing enjoyments terminate in renun-
ciation There are two reasons for it, one1s external and the other
1s internal

Externally, everything in the wortld s 1n a state of flux, a continu-
ous change Change means the death of what 15, and the birth of
what 15 not Experience shows that the nature of what 15 and the
emergence of what 1s nos are 1 contradiction to each other Day
follows night and might follows day, and each negates the other, and
15 its contradiction Everything that 1s born 1s gradually in the
course of decay Grass, nsects, birds, antmals, and men are alt
subject to the law of birth and death Where there 1s a beginning
there must be an end There 1s nothing in the world which perma-
nently maintains 1ts onigmal nature and does not deteriorate The
charmungly bubbling face of beauty 1s the cause of attraction, but
when the wninkles disfigure 1t repulsion 1s the result Did not the
Buddhasay ‘Allthings, O Bhikhus, are transient’? In fact, the unreal
nature of the world 1s hidden behind 1ts real nature  And as the reality
as we see fades, as 1t must 1n course of time, the hidden which was
out of sight makes 1ts appearance resulting 1n the disill
of the former charms, attractions, and appearances

Internally, the cycle of renuncration following gratification, repul-
ston following attraction, must operate as thus 1s the mexorable law
for the working of the mind Just as one feels repulsion 1f one 15
forced to eat or drnk after having had one’s fill, stmilarly one feels
mentally averse to sense objects after one has had enough of them
to one’s satisfaction Eating after having eaten, dnoking after
having drunk, 1s not a normal pattern of physical behaviour It 1s no
doubt true that one will feel hungry and thirsty agan, and perhaps
the hunger and thurst will be much more than on the previous occa-
sion But this does not and cannot on any account mean that a
law which 1s applicable to the phystcal world holds good to the same
extent in the realm of the mind Hunger and thirst are physical
They are the urges of the body They are felt, satisfied, but must
anse again and agam for that 1s the inevitable law of the body

Y
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But th.c law of the mind is different. Here attraction js followed by
rf:pulsxon, pursuit by withdrawal, Pravritti by Nivritti, but not repul-
sion by aftraction once again, withdrawal by pursuit, or Niritti by
Pravritei. 1t is not a cycle of the same nature as the urges of the
body. but rather a terminus or a terminus-to-be, After repulsion,
withdrawal, or Nivritti there is no reversal to the same degree,
for by this time the mind is more or less at peace with itself,

The apparatus of the mind is capable of functioning In two differ-
cnt ways, In the first case, repulsion or renunciation, if they were
not experienced in their fullness, may stimulate the weaker cycle
of being followed by attraction. But this attraction will be much
weaker than the first onc, and if this cyclic process continues it will
ultimately fade into nullity of attraction and fullness of repulsion.
The verified law of the mind is that the second attraction is always
weaker than the first. the third still weaker, and this continuous
process of weakening ultimately terminates in the extinction of
attraction and the emergence of repulsion or renunciation.

1t is perfectly possible that the first object of attraction may not
always be followed by repulsion and its ensuing cycle, Ieading' to
the gradual extinction of attraction. Rather the object of attraction
may be replaced by another more powerful than the first, and t‘he
process of the termination of attraction by repulsion and renuncia-
tion may not be sct into motion. Thus in this case undoubtedly one
attraction may only lead towards another, but the point to be borne
in mind is that the object of attraction will not be one and the same.
This different object will also submit itself to the same la}v of dxmx
nishing interest, or the law of diminishing marginal uti.hty as it 1s
called in Economics, in the second and third stages. Butit must ulti-
matcly terminate in the extinction of attraction and attachment
and the emergence of repulsion, renunciation, and detachment i
all their glory and splendour.

As regards the urges of the body,
and its satisfaction, thirst and its quenching go on una o
reasonable intervals of time. As regards the satxsfacflon of th-
mind, the law is that attraction is followed by feI{UI_S‘OH’ aFtaf;”.
ment by detachment, pursuit by quiescence, Pravritti b);) 'Nltvrlth":
If an object of attraction is replaced by another _sense-_;)l Jece’rate.
same law of attraction being followed b.y repulsion wi 1 ogbject,
The psychological Jaw is that the attraction to ffmyl smg ?ouowe y
other factors remaining constant, in course of time is always

the law is that the cycle of hunger
bated at
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by repul h by detact purswit by q

Pravritts by Nuratts, sooner or later This ts the rrresistible law of
the mind, a spmtual law, unlike the matenal law operatmg with
regard to the urges of the body

The Purpose Behind this Spiritual Law

When we are face to face with an object of sense-attraction we
so much abandon ourselves 1n 1ts enjoyment that we forget our
separate identity and are practically lost in 1t But does this state of
engrossment last for long? The spintual law 1s that attraction,
1n course of time, generates repulsion, and the sense-object which
attracted and absorbed us now appears so hollow and worth nothing
that we are surprised as to how we were so much enticed towards 1t
The 1rony 1s that though we give up one sense-object which has dis-
d us, we sp ly take to another and undergo the
same repetitive process we had experienced with the first Here
again we find ourselves disillusioned, and aband 1t we quest
after another

Does not this wandening from object to object and meeting with
a disappointment or dissatisfaction every time indicate that there
1s some purpose behind this psychological law of dissatisfaction and
discontent? Quite possibly the sense-objects of the world have an
irreststible attraction for us only to enable us to realize thetr hollow-
ness Or 1t may be so ordained, as to enable us to hear the silent
whisper emanating from them that the thirst of the soul for an
everlasting bliss cannot be quenched by the few drops of happmess
contamed 1n them Thus if this 1nsatiate thirst 1s to be quenched
one must look to the reservorr of bliss whence these scattered drops
of meagre happimess have thewr spring An unquenchable thirst
cannot be satisfied with a few drops, an urge for an eternal bliss
cannot be satisfied with a transient happiness Who can deny that
1n every soul there 1s implanted a desire of quest for bliss everlasting,
and that all our wanderings are n search of that abode of happi-
ness reaching which alone this quest can forever be laid at rest.
We move from object to object 1n search of this undying bliss
and finding none, abandon them one by one

But 1s 1t possible that all this search will ever remain a search,
a pursutt after the will-o’-the-wisp, a straying away wto a labyriath?
The answer 1s no; no, because the world 1s not so constituted We
do feel hungry and thirsty and nature provides food and water,
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we have eyes to see with and nature provides the sun and the moon,
We have intense desire for permanent happiness and bliss, our life’s
quest is all to that end. We halt at every sense-object to seek
In it the fulfilment of our longing for eternal joy, but finding none
keep flitting about from object to object. But can that quest be
without an answer, without a solution, without a response? Is
it possible that the desire for such a blissful existence may ever
remain a desire; a quest, a quest; a wandering, a wandering till
all eternity? There is nothing in the structure of the universe
which may forebode such a miserable end. The purpose behind
this incessant but abortive quest will be served when we throw off
the veil of matter and its objects, which are hiding the face of eluding
reality, and effect a synthesis between matter and spirit by dragging
both into the realm of reality.

Analytical Appraisal of Yedic Culture

Analytically examined, the main features of Vedic culture can
be summarised as follows:

1. The phenomenal world has a factual existence. Its objec-
tivity is a matter of existence and therefore it cannot be denied.
The world is a field, prepared, as it were, for man to sow and
reap. And according to the law of Karma, as one sows so does
one reap.

2. Along with the factual existence of the world there is also the
incontrovertible truth that everything that is born in it tends to
decay and die. That which exists today disappears tomorrow,
and what we call reality transforms itself into unreality and non-
existence.

3. The world is real, substantial, and its objects are there not
for naught but for pleasure as the senses are endowed with the
powers of enjoyment. Therefore, materialism or the path leading
to attraction and enjoyment, that is, Pravritti Marga is a correct
approach to life.

4. But the material world is also unreal in the sense that everything
tends to decay and deteriorates. The enjoyment that the soul
seeks is not the transient joy which the senses offer. This leads to
withdrawal from the world and renunciation which like attrac‘tion
and enjoyment are also facts of experience. Therefore spiritue}hs.m,.
that is, the path leading to repulsion and renunciation or Nivritli

Marga is also a correct approach to life.
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5 As such, singly by itself, neither materialism nor spintualism
1s the correct approach The correct approach to Iife 1s the synthetic
approach, a comprehensive approach, an all-embracing way of lfe,
n which both the outlooks on life are harmonized As the Isha
Upanishad says ‘Life i the world leads to one result, meditation
to another They who devote themselves both to body and spint,
by body overcome death and by the spint achieve immortality "

6 But even i this synthetic approach, attraction, attachment,
pursuit, enjoyment, Pravrstt, must precede repulsion, detachment,
withdrawal, renunciation, Nnritti, and the cycle should not be
allowed to repeat itself Repulsion follows attraction but attraction
does not and cannot once agamn follow repulsion

7 Another fact to be borne in mmd 1s that attraction 1s not the
end but a means to lead us to repulston Enjoyment beckons to
renunciation proclaiming all the tme, from the very housetops as
1t were, that enjoyments of the world and sense-objects are transient
Hence if the achtevement of the everlasting bliss be the objective of
human life, as 1t undoubtedly 1s, then it 15 decreed to be from
this to that, from the matenal to the spiritual This 1s the bridge
to be crossed, that 1s the shore to be reached

8 The final fact 1s that though repulsion and renunciation follow
attraction and enjoyment and the cycle ends there, yet from a spir-
tual point of view repul and 10n are accompanted by
a higher form of attraction and a higher joy directed towards the
divine and extra-mundane life of the spint In other words, physical
attraction and joy 1s replaced by spinitual affectron and bliss through
renunctation of the world and its objects, for otherwise renunciation
unreplaced by divine joy has no meaning In this context we would
do well to recall the words of Christ to the Samaritan woman by the
well ‘Whosoever drinketh the water of this well shall thirst agam
but whoever drnketh the water that I give hum, shall not know
thirst agmn® Chnst 1s here referring to the divine joy whereby
the indrvidual who has had a taste of the things of the spint realizes
that all earthly joys no longer hold any mearuing for lum  And thus
his earthly cravings and satisfactions are replaced by mental tranquil-
Ity and spintual posse The Gita also says *United with Brahmaa
man finds peace in the work of the spint  But without Brahma man
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is a prisoner chained to action and dragged onward by desire
The Gita at another place further continues: ‘Only that Yogi whose
Joy, peace, and vision are inward, shall come to Brahma and know
Mukti and Moksha.s

The truth of the facts stated above is undeniable from the point
of view of both the materialists and the spiritualists. This is the
only practical view, though unfortunately, materialists and spiritual-
ists are constantly warring against one another, each holding stub-
bornly to his own. Materialists cannot deny that the world of matter
and sense-objects is ephemeral, it decays and dies; spiritualists can-
not deny that the self-same world has a factual existence without
which neither activity nor behaviour is possible. After taking both
these contradictory facts into consideration the only feasible hypo-
thesis which may harmonize both the extremes is a synthesis of
materialism and spiritualism in a pragmatic philosophy of life
which we have termed material spiritualism. This is the backbone
and the very kernel of Vedic culture.

A Pragmatic Presentation of Material Well-being and Progress
Aspired to in Vedic Culture

Vedic culture, by advocating a synthetic outlook on the opposing
facts of life, had given rise to a civilization in which material progress
was as important a factor as spiritual realization. Yajur ‘{eda
contains the following aspirations of the sociologists of Vedic times
in a passage wherein it is stated: .

‘Let there be Bralunanas at the top of our social organization who
are resplendent with spiritual knowledge and realization; .let the
nation have warriors undaunted, with prickly arrows piercing the
hearts of enemies, riding on mighty chariots; let there be cows
with udders full to yield plenty of milk, bulls to carry heavy loads,
and horses that can fly on the wings of the wind. Let the womf:nfolk,
known for their wisdom, stabilize the life in towns and villages.
Let such children be born in the nation who, attaining youth, should
always return seated in their chariots victorious from wars. Let
them be masters of assemblies and excellent in debates. Let the
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country not suffer from a2 draught and let the monsoon carry
clouds and showers where needed Let trees be laden with fruits
and vegetables and let medicral plants be in abundance Let the
nation feel secunity and well-bemng **

A cvilization which dreamt of these heights of material pros-
penity could not be called spirttualistic, pure and simple, nor could
1t be looked upon as materialistic as tt was headed by Brahmanas
refulgent with spiritual knowledge and realization It was a synthetic
cvilization which accepted the facts of the world of matter and
sense-objects both as real and unreal

Fourfold Formula of Dharma, Artha, Kama, and Moksha

The materialisic concept wn Vedic culture was spirit-onented
Material progress was linked to the four spintual objectives which
had to be fulfilled, namely, Dharma, Artha Kama Moksha As we
shall see this fourfold formula enabled the individual to give exercise
to all the three aspects of luis mind, namely, knowing, willing, and
feeling Dharma concerned 1tself with ighting . s well as feeding the
fire of knowledge but never allowing it to be quelled during a man’s
carthly existence Artha and Kama jomed hands to enable the
individual to direct all his will and effort towards material well-being
and sense-gratifications Afoksha was devoted to creating a sense
of feeling 1n the individual that his Iife’s mission had been amply
fulfilled and that he was in tune with the Infinite

Dharma: Motnating Forces in Life

The first and foremost pillar i the fortress of Vedic culture
was Dharma or religion Dharma has two aspects, theoretical
and practical Theoretically there are various religions 1n the world
and n each religion there are various divistons and sub-divisions
of knownledge, comventions, and bekels God, sou), resncarnation,
revelation, ctc, are the theoretical aspects of religion which we are
not concerned with here We are here concerned only with the prac-
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tical aspect, the aspect which has a bearing on our day to day life.
What is the practical aspect of religion? Jaimini of Mimamsa school
of Indian philosophy while dealing with this topic has stated:
‘Religion is that way of life which imparts to it a stimulus, a motive,
a dircction.” What then are these motivating stimuli which give
dircction to human lifc?

According to Vedic culture these are: Alimsa, Satya, Asteya,
Brahmacharya, and Aparigraha. These have already been discussed
by us in a previous chapter. It is these fundamental concepts that
affect and mould the life of the individual, the society, and the nation.
Shall we scttle our differences peacefully, or shall we come to blows
and fight them out? Should we be truthful and honest in our
behaviour with onc another, or should we have no scruples to make
usc of falschood and dishonesty to achieve our ends? Is it not proper
that we be content with what is our own, or in the alternative should
we strugele to disposscss others, to deprive them of what right-
fully belongs to them? Should we live a life of self-control and
self-restraint, or should we abandon ourselves in the enjoyment
of scnsual pleasures? Shall we try to minimize our needs and require-
ments, or shall we try to increase them? These are the motive forces,
the stimuli that affect our daily lives, our behaviour, and soci'al
relationships. Vedic culture looked upon them collectively as its
practical Dharma. It believed that 4himsa (non-violence), Satya
(truthfulness), Asteya (non-paossession), Brahmacharya (self-
control), and Aparigraha (dispossession) were the only solid founda-
tions upon which the superstructure of human society cquld
be built. These were the indelible truths described by Yoga philo-
sophy as Sarva-Bhauma or universal, and Maha-Vrata or the great
principles. Vrata means a principle, Maha-Vrata means 'the_ gree}t
or the universal and time abiding principle as its apphcatan is
not limited by time and space. Irreligion, therefore, meant viola-
tion of these universally acceptable principles. According to
Vedic culture violence, falsehood, stealth, greed, over-indulgence,
and over-accumulation constituted irreligion.

With this background we are now in a position to understanfi
the reason for the prohibiting by this culture of the use of' ugfalr
means to achieve one’s end. We are often taught that the en‘d )ustxﬁe_:s
the means. But can this proposition stand the test of logic? Vedic
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culture believed 1n the mevitability of the law of Karma or the spin~
tual law of causation Fair Karmas must bear the deserved results,
foul Karmas must savour their own filth Though we mght
have achieved apparent success by the use of unfarr means, but these
unfarr means are themselves a Karma or an action And as bad
seeds they will bear bad frunts regardless of whether we see them
ripening at the moment or not A momentary success so eludes us
that we overlook the ultimate, but in fact, 1t 15 the ultimate or the
beyond that matters and not the momentary or the present An
ideology which bases itself on the assumption of the mevitability
of the law of Karma or the law of cause unavoidably followed by a
corresponding effect and each effect of a certitude having a corres-
pondig cause, and which postulates non-violence, truthfulness, etc ,
as the universal, wrrefutably great principles upholding the universe
can m no circumstances lend support to the hypothess of the end
Justifying the means The use of foul means for the achievement of
an end can be justified only by those who do not treat the foul
means as independent Karmas and do not believe mn the umversal
Jaw of cause and effect At least this was the outlook of Vedic
culture with which 1t peered into the various complexities and situa-
tions of everyday life

Artha: To Have (Enjoy) Plenty of Worldly Goods

The second and third places immediately following Dharma
n the rank and file of Vedic culture were occupied by Artha and
Kama Artha means having plenty of worldly goods, Kama means
fulfilment of sensual desires Vedic culture Jaid great emphasis on
Artha as well as Kama making both of them an integral part of the
fourfold formula which acted like a polar star for life’s gurdance
But Artha and Kama both had their own individual significance

What, according to Vedic culture, was the sigmficance of Artha
or having plenty of worldly goods? Today each and every one of us
15 so much immersed in the purswit of wealth that we forget that there
1s anything elsc other than its acquisiion, the more we acquire
the more we feel the want Thus the economic set-up of society
gets unbalanced gning rise to new problems The greatest socral
and economie problem we are ficing today 1s th1t money has become
the be all and the end-all of our evistence The economic concept
has been conserted into a refrain by society. ‘money 1s God, wor-
stup 1t’ Tt 1s no doubt true that even 1 ancient India peo le did
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cx‘ist for whom money meant everything. The Mahabharata des-
cribes the materialistic outlook in very apt words: ‘Manis a slave to
moncy3 not noncy a slave to man.’* Materialism has had its footing
at all times, it is here today, it was there in those days, but in Vedic
times it had not enveloped man so much that he could not see beyond
it. Today all the different isms, namely, capitalism, socialism, com-
munism have no other problem but the economic problem to cope
with because according to them no other quest or problem even
exists. The solution of the economic problem today is considered
as cquivalent to finding the answer to life’s riddle.

The outlook in Vedic times was different. It treated the economic
ficld as an inalicnable and integral part of man’s existence but not
the Alpha and the Omega of life. Acquisition of money and worldly
goods arc no doubt cssential but the question is: to what extent?
They are essential only to the extent to which they operate as levers
for the fulfilment of the physical needs of man. They should be used
to provide food, clothing, shelter, comfortable and delightful living,
even luxurious living, but not a voluptuous, intemperate, licentious
living which destroys life itself. It is not production that is to blame,
because its blossoms are more than capable of being carried far and
wide by the winds of an equitable distribution. But the fact is that
this wind of an equitable distribution is very often on the lull and this
results in an unlimited accumulation of wealth in the hands of a few.
This gives rise to the problems of the haves and the have-nots, to
sensual indulgence, animality, and dissipation which cause all the ills
that the flesh is heir to. It is these that are at the very roots of the
trees of greed, jealousy, hatred, conflict, war, which are the pestilences
of the human mind. And what is the mechanism for the making and
hoarding of wealth if not the exploitation of labour and malpractices
like adulteration, black-marketing, and corruption? Does the
modern man ever ponder over Confucius’ lines: ‘With coarse food
to eat, water to drink, and the bended arm as a pillow happiness may
still exist. But wealth and rank unrighteously obtained seem to me
as unsubstantial as floating clouds’?

Vedic culture gave the economic aspect of life its due weight,
but it declared that Dharma must precede Artha. In other words,
all our economic dealings should be guileless and abqveboard.
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The earming of money was no doubt a part and parcel of life itself,
but 1t had to be done by fair means and not foul The tenet that
Dharma should be the guiding principle of Artha meant that truthful-
ness, honesty, virtue, and morality should be the foundations upon
which the economic superstructure of society should be raised
Money should not be tmnted with many a disgraceful blemish
The professton of Vaishya was an integral part of soctal organization,
but the Vaishya was ordained to offer his surplus wealth for the wel-
fare of the state How could such a man be expected to use unfarr
means?

Kama: Fulfilment of Sensual Desires

In the same way as Artha was an integral part of Iife, Kama or
the fulfilment of sensual desires also played an mmdomitable role
1n the hives of the younger generation of those days Kama was
a genenc term applicable to the fulfiiment of all sensual desires
including the sex urge The sigmficance of this desire was very
well understood and appreciated 1in Vedic culture, so much so,
that the Atharva Veda declared ‘Sensual desice was the first
creation 1n the universe, netther the Gods nor men could fathom
its depth, thou art the greatest destroyer of the universe, O Kama,
I acknowledge thy supremacy and bow unto thee "' For the fulfil-
ment of this basic instinct married Iife was prescribed to be a part
and parcel of the Vedic social orgamisation

But just as Artha must be Dharma oniented, Kama also must walk
mats footsteps  Hence to Iet oneself loose without restramnt n sensual
and sexual mndulgences was the surest way to rumn and destruction
No socal organsation can ever hope to mamtamn atself wheremn
free licences to these vices are allowed to be held The Vedic people
did realize the imperative urge of sense-enjoyments as surely as the
matenalisue wosld of today dogs, but they wers 2%so comscions
of the importance of self-discipline and self-restraint.

1t 1s upheld that the sex mstinct 1s too sndo—x22% to be controlled
and any suppression will lead to neurosss, but w2 forzet that Vedic
culture never advised suppression of th:ss ©ogs. Grita:tha was an
wdispensable stage one had to pass throzzz mtie poumey of Ife
Three urges have been mentioned i3 Vet beozenee: Purraskasz
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orthe sex urge to procreate children, Vittaishana, that is, the
acquisitive urge to accumulate wealth, and Lokeshana which
means the dominating urge to be known and to have respect
and honour. These are normal instincts common to all of us and
Grihastha was an essential path in life that one had to walk over
for the realization and fulfilment of all these three basic urges
of a man.

But Vedic people made a distinction between a normal urge
and an abnormal urge. Socially circumstanced as we are today,
these desires have assumed an abnormal form. We are surrounded
all around by an atmosphere of obscenity, and even if one were not
at all interested in such doings, one is still confronted with indecent,
Ioose, shameless, and exciting sights and allurements over which law
has no control. The cinema, radio, loudspeaker, newspaper, litera-
ture, which constitute the media of education and enlightenment,
are full of lustful stuff and give rise to an abnormal frame of mind
for which, it is rightly said, control or suppression is bound to create
neurosis. Firstly, to permit society to create a vitiated atmosphere
and then to pour forth that control is impossible would be arguing in
a vicious circle. Freudian psycho-analysists are right when they
say that suppression of the sex urge leads to a neurotic state of mind,
but even they would hesitate in advising unrestricted indulgence in
the instinct. Well does Shakespeare say: ‘O powerful Love, that
in some respects makes a beast a man: in some other, a man
a beast.”

According to the Vedic seers the whole question revolved around
the nature of the instinct, that is, whether it was normal or abnon.nal.
Normal instinct manifests itself in the proper age, at a proper time,
and according to all Vedic canons, normal urges have to be fulfilled.
It was for this purpose that a married life, a life of the world,
was ordained. In such a life the question of neurosis could not
arise. P
As tegards abnormal instinct, it is forcibly aroused by artificial
means and like all such anti-social elements it has to be suppre.sse.d.
But why should we in the first place arouse the instinct by artificial
means, knowing that it will play havoc with society and, if suppres-
sed, upset the mental balance of the individual? Modern hfe. 18
beset with abnormal, monstrous influences of nudity, o?scenlty,
carnality, lasciviousness, and under such pressures the mind Is bo‘und
to be derailed off its normal track. Manu has rightly said: The
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desire for carnal pleasures does not run out by 1ts mere enjoyment,
the more we enjoy 1t the more 1s fuel added to the flame **

Abnormal urges are got over neither by their satisfaction nor by
therr suppression, but by eradication through the overhauling of
the social machmery Is there a single person who cannot exercise
control over the normal urges of the mind? All the difficulty arises
when 1t comes to controllmg the abnormal ones As abnormal
instincts originate n a filthy atmosphere, the basic problem takes
the form not of controlling the abnormal urges, but of bettering the
environment If the environment 1s improved, the problem of these
abnormal urges 1s at once solved It ts only 1n an abnormal atmos-
phere that the ant: social and antr individual tendencies of the mund
have the scope to and do exiubit themselves They are not natural
to man and his needs, they are unnatural having onginated from an
artificially created environment

Normal sensual urges, after fulfilment, lead to tranquillity of the
mind It 15 this that 1s meant when we say  ‘Kama must be Dharma-
onented * Unfettered accumulation of wealth and unrestrained
ndulgence 1n sensual enjoyment lead to soctal disintegration

Moksha: Release

In the fourfold formula the fourth and the last objective for man,
after having expenenced Artha and Kama, was the attainment of
Moksha The directed course of evolution of the world 15 from
enjoyment to renunciation, from pursuit to abstention, from endless
tiresome effort to peace and rest The fourfold formula of Vedic
culture embodies tn atself this evolutionary truth

Artha and Kama have their nghtful place in the scheme of Iife,
‘earn and enjoy® was the dictum of Vedic culture This was termed
Abhyudaya or the physical well berng  But this was only the begm-~
ning of Iife as the end of all enjoyment and pursuit was renunciatson
and abstention The finale of Artha and Kama was Moksha This
was termed Neshreyasa or the spintual well-being Physteal and
spinitual well berngs are complimentary to each other As the time
at which Afoksha 1s to be attamned draws near, Artha and Kama
must be given up and no trace of the desire of mammon or a secret
longing for the enjoyment of sense-objects should be perceptible
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Moksha docs not mean Mukti, Liberation from the cycle of births
and deaths is Mukti; to be released from the bondage of desire for
carthly accumulations and the longings for sense-cnjoyments is
Moksha. The state of Mulri means liberation, not to be born again,
this life being the last in a series of births and deaths. This state
comes only after death. Moksha means release, not to be tethered
with Artha and Kama. This state comes about in this very life when
we renounce the world and its sensual pleasures. This distinction
between Moksha and Mukti is very clearly brought out in the
Mundaka Upanishad which says: ‘He who, dwelling upon sense-
objects, yearns for them, is born here and there, again and again,
driven onward by his desire. But he who has realized the Ultimate
Reality and thereby nullified every craving attains to liberation in
this very life* It is this state attained while living which might
rightly be designated as Moksha. The same Upanishad continues:
‘Having fully ascertained and grasped the truth of the Vedanta,
having saddled themselves with a purity of conduct through the
Yoga of renunciation, these great ones attain to immortality inl this
very life and when their bodies disintegrate at death, they attain to
liberation.”® This liberation after death is Mukti. Moksha is libera-
tion from desires in this life after their fulfilment through Dharma,
Artha, and Karma; Mukti is liberation from the cycle of birth and
death because no desires are left for the fulfilment of which birth
and death are necessary. Dharma, Artha, and Kama are for Moksha
and Moksha is for Mukti.

With a view to achieving the fourfold objectives of Dharma,
Artha, Kama, and Moksha in one’s life the Ashrama system was evolv-
ed. Herein material well-being or 4biiyudaya was realized through
Grihastha by earning and enjoying, and spiritual well-being or
Nishreyasa through Vanaprastha and Sanyasa, that is, by detaching
and renouncing. Ablyudaya and Nishreyasa both together completed
the cycle of life. Mimamsa Darshana defines Dharma as that way
of life which leads to Abfiyudaya (material well-being) and Nis/z(eyasa
(spiritual well-being).? Kalidasa, the great Indian poet, speaking of
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the Lineage of King Raghu says ‘It was customary for his descen-
dants to live a Iife of study and endurance i childhood, to mdulge n
sensual pleasures 1n youth, to develop detachment in old age, and
after renouncing the world to give up therr mortal coil 1n the end
by Yoga Three-fourths of the lives of Vedic citizens were spent
1 earning and enjoying which went a Jong way to open their eyes
to the hard realities of hife as well as the hollowness of the world
of matter and sense-objects Is 1t any wonder that 1n such an atmos-
phere every soul fed the dymg spark of its earthly hife with the
oblation of Moksha?

Laife of a Disciphined Probationer

How could one be tramed 1n or drilled mto such a scheme
of life without being a disciplined probationer? Vedic culture
had evolved a system of education known as the Gurukula
system for inculcating this discipline mto the mund of the
neophyte The pupil was called Anteiasin  Ante means inside,
Vasin means one who resides Thus the pupil was one who
resided i the mnermost being of the preceptor He moulded
himsell 1n the pattern set for him by his teacher This was
hus discipline

When a pupil approached a teacher for imtiation he carred 1n
his hands dry sticks signifying a mnd that 1s not It with know-
ledge, but which gets enlightened by contact with the teacher as the
fuel gets ignited when placed i fire The relationship between the
teacher and the taught was deeper than that subsisting between
the father and son The teacher gave a defimte direction to the 1%
of the student The life of Brahmacharya that a stndect 323 poder
the gwdance of his Guru developed mn him z prie ™y 224
character Throughout his entire course of stads, @y a=c =722,
personal contact beiween them Was a sine ouz nor of Ton sym= of
education This personal contact between the o g fe tazre
as envisaged in the Guruhula system of edumriar vir 3 ~—ore ==
that the Athanva Veda assigned the rols 0™z mafier o+ Se 2eomemes
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a perSOI}aIit}{ and character? Rightly did a Jesuit proclaim: ‘Leave
your Ch‘ﬂd with me for the first seven years and then take him away
if you like, but be sure that for the rest of his life he will ever remain
mine.’

As the words disciple and discipline are derived from the
same root, similarly the Sanskrit word Shishya etymologically
means one who is disciplined. In a world where teachers
themselves lack discipline how can they expect their students not
to emulate them? In Chhandogya Upanishad there is a mention
of Indra and Virochana going to Prajapati for initiation into the
secret of Atma. They stayed with him for thirty-two years under
his strict guidance and discipline. It was not a bookish knowledge
that one came to learn from one’s Guru. It was the inner light
that had to be lit, it was the hidden treasure of the soul that
had to be searched for, and it was essentially this that enabled
the teacher to give a definite turn to the life of the young pro-
bationer. A Bralmachari having learnt and understood the con-
tents of innumerable books was called a Mantravid, that is, one
who was acquainted with the knowledge contained in the books. He
was also called Vidya Snataka which means one who had gradunated
in humanities and sciences.

But the one who understood the real nature of the self was called
Atmavid or one who was acquainted with Asma the inner being. He
was also called Vrata Snataka or one who has passed through the
prescribed discipline for the realization of one’s spiritual nature. The
ultimate object of a teacher was to enkindle the spark of spiritual
knowledge lying dormant in the heart of the disciple. According
to the Vedic philosophy, this life in human form was a rare occasion
we had been gifted with for self-realisation, which if missed was
nothing short of a calamity. We have passed through various lives,
dying and being born again, imprisoned in an interminable cycle.
The human life which gives us freedom is an occasion for Mukti
or liberation. This opportunity should on no account be lost.
All preparedness should be made for Moksha or release from the
bondages of Artha and Kama, for Moksha or release tjrom the
desires of acquisitiveness and sensual pleasures in this life leads
to Mukti or liberation in the life fo come.
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As the needle of the magnetic compass after vasciflation comes to
rest with its pomts settfed from north to south, stmularly under
the disciplined gutdance of their teachers a personality and character
used to develop 1n the minds of the young generatton of Vedic times
This enabled them to turn to detach and on after
having fully lived and enjoyed the world of matter and sense-
pleasures Such a discipline was concervable because the whole of
the life of a young man reared 1 Vedic culture passed through
Sanskaras, that 1s, conditionings of the mind through particular
socral impression forming modes or behaviours And consequently
one could readily accept the traditional way of Itfe without a demur
It was on account of these frequent hammerings or mpressions on
the mind through Sanskaras, that the objective to be achieved was
the reahsation and liberation of the soul, that one mstimctively
treated the acquisition of Arfha and indulgence in Kama, as a house-
holder, as only temporary achievements in the school of life
The main object was the attainment of Moksha or the release
from all earthly tics and bondages According to Vedic culture, this
was the spiritual direction 1n the evolution of the soul towards
which every endeavour had to be made

Suppression or Release of Vasanas (Desires)

One 1s confronted here with the dilemma as to whether the
Vasanas or desires run out their course by fulfilment alone or
whether they have to be eradicated by suppression also  Modemn
psychologsts, particularly Freudian psycho-analysts, claim that
desires exhaust therr force by fulfilment alone, suppresston drives
them nto the subconscrous and mstead of eradicating, actwvates
them These suppressed desires express themselves in various forms
and affect our behaviour Sexual desire being anti-social in its naked
foim, and at the same tume baing most uresisuible, 15 suppressed
only on account of soctal comventions  But, says Freud, 1t invanably
turns out to be only a futile attempt, because the desire exhibits
itself i manifold other ways; for example, 1t may cven result in
mental derangement Friends and neighbours cannot find out the
cause of this mental aberration, but the truthis known to the psycho-
analyst who attrbutes this to the suppression of desire

But the above 1s only one school of thought The other school
of thought 15: the more the Vasanas are indulged i, t  more
are they enkindled Desires are like the flame ent
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of sense-objects is like consigning fuel to the flame for the confla-
gration to gather strength. Just as fire can be extinguished either
by withholding from it the combustible material or by deluging it
with water, so desires and cravings can be set at naught only by
developing a sense of detachment and a feeling of renunciation.
Inthe Mahabharata we come across a fable of Yayati whose yearnings
for sensual enjoyment knew no bounds. Not only did he enjoy his
whole life through, but when old age knocked at his door he pleaded
of his sons to transfer their lives to him in order that he could be able
to have his yet unfulfilled desires satisfied. But to his astonishment
he realised that the more he indulged in sense-enjoyments the more
did the desires flare up and though the lives doled out to him by
his sons came to an end, his ocean of desires still continued to lash
forth its angry waves towards him.

Which of these two contradictory views is correct? The Freudian
view that the ship of desire drops its anchor after running its
coursc through the waters of fulfilment holds its sway in the modern
world. But the experience of Yayati that desires grow stronger and
stronger by every fulfilment is no less a challenge. The why and the
wherefore of both is the same. Both strive to get over the excitement
of desire that holds the mind in its iron grip, one by fulfilment, the
other by the suppression or renunciation of it. The psycho-analyst
confronts the renunciationist with the fact that after casting aside
layer after layer of the mind the suppressed desire will be seen hid-
den no doubt but active in the innermost recesses of the sub-
conscious. It will be ready to come to the surface in its naked form
or in disguise the very moment a person is off his guard. The renun-
cx'atiom'sz on the other hand refutes the psycho-analyst by the obvious
fact that no amount of satisfaction of Fasana or desire ushers .in
peace of mind, but instead the fulfilment of a desire gives rise
to a demand for further indulgence and fulfilment. Is the psycho-
analyst right or is the renunciationist right?

What is the foundation on which both these schools of thought
rest? The kernel of both these theories is experience; the one
submitting that experience supports the psycho-analytical theory,
and the other claiming that experience itself went in favour. of the
theory of suppression and renunciation. Let us see by analysis what
is our personal experience in the matter. .

1t is doubtlessly true that once an excitement _occaswned b?’
a desire manifests itself, it does not disappear until and unless it
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finds satisfaction 1n one way or the other Suppression 1s not the
method for the eradication of a desire A child who 15 crymng for
a toy will not quieten down tll he gets what he wants He will
not even accept a better subsiitute He 1s adamant that his desire
must be fulfilled, otherwise he will create trouble for his parents
The same 15 the case with older people, only their cnies assume
another form Unfulfilled desire makes the child shout at the top
of his vorce, while we mn similar condstions suffer from subdued sobs
and sighs Experience corrobortates the fact that excitement of
desire subsides only when 1t 1s fulfilled, otherwise 1t leaves a train
of irntability behind

But this corn of experience has the other side also which has to be
considered There 1s no denying that any desire once fulfilled 1s
set at rest, but the other fact 1s that after an interval it agam gets
ammated Unfortunately, being once fulfilled 1t does not let a man
rest 1 peace for long, as phoenix-like 1t mises from its ashes and
though supposed to be dead, 1t diesnot  But rather just as man sleeps
only to be up agan, and alternates between sleep and wakefulness,
similarly, desire after fulfilment is Iulled into quietude but after an
interval comes back to Ife again No doubt 1t 1s true that the
ntensity of the specific desire after every resuscitation grows weaker
and weaker, But the cause of this gradual enfeeblement 1s not the
subsidence of destre, rather 1t can be attributed to the decline
1 the capacity of the physical senses which are the instruments
through which one seeks 1ts fulfilment

We must realize that there are two forces with which we have to
rechon while analyzing our personal expenience with regard to the
gathering intensity or gradual weakemng of the desire one 1s psy-
chological and the other 1s physiological  Vasana or the desire pro-
per 1s psychological but the physical capacity to fulfil the desire
thraugh the wstrumentality of the senses s physiologeal Desices
automatically subside with the gradual incapacitation of the five
senses of enjoyment  Moreover, experience also lends support to the
view that each time we indulge tn a sensual desire, the capacity of tts
corresponding sense for physical enjoyment decreases  Weakness of
senses weahens the destre, repeated indulgence in desire weakens the
senses  Psychologically analysed thus 1s considered to be the desire-
sense relvtionship which 1s within everybody’s personal expenence

But 1s this an ideal situation for anybody ?
This situation means that Vasana 1s on the
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establishment of the inner peace of mind which is exactly what
should have happened as a logical sequence of the fulfilment of
the various desires, but only that the enjoying capacity of the senses
has decreased. And this means that the Vasana can and does keep
the mind in as disturbed a state as before, Whereas, previously
one indulged in physical enjoyment through the senses, after their
incapacitation the indulgence persists through the mind. The
ideal situation would be for the senses to maintain their vigour,
but for the Vasana to disappear and leave the mind in a state of
unperturbed tranquillity. And such a situation can never come about
by persistent indulgence in sense-objects. Frequent indulgence
attenuates the intensity of desire no doubt, but it also enervates
the man physically. A person should remain physically sound, but
the desire should cease to disturb his mind; it is this and only this
that can be put on the elevated pedestal of a desideratum. How
can this be achieved?

Vedic culture had found a solution to this dilemma. It did accept
the contention of the psycho-analyst that by merely saying ‘re-
nounced’ the desires are not and cannot be renounced. Attachment
is necessary before renunciation, for one renounces only that thing
which one is attached to. Experience shows that detachment
and renunciation are the inevitable sequences of attachment and
pursuit, and hence their appearance at some time or the other in the
cycle of life should never be doubted. But the question of all ques-
tions is: when should one renounce or when should one detach one’s
self from worldly objects? Should the renunciation take place when
the senses have become incapacitated, or should it take place when
the body, mind, and senses are healthy and sound? It was a loqdly
proclaimed verdict of Vedic culture that the most appropriate
occasion for the renunciation of desire was at the time when all
the senses were intact and in full possession of their vigour. The
very purpose of the creation of the world and its objects could have
been none other than enjoyment. It was therefore not to be spurned
or hated. 4rtha and Kama were enjoined upon every house.holder
and accomplishment in the production of wealth t?gether w1th. the
building up of a happy married life were sung Wl-th loud praises,
this being known as Abhyudaya (material well-being). But Vedic
culture sounded a note of warning that the terminus was appr'oached
at a point beyond which one should not and could not go which was
known as Nishreyas (spiritual well-being). Unrestricted and un-
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hindered fulfilment of desires ultimately epervates no doubt, but if
renunciation has to come as 1t must, it should be brought about
before physical rumation overtakes a man Chaucer echoed the
same sentiment when he said, ‘better the rod that bends, by force
inclined, Than one that breaks *

The propounders of Vedic culture, basing therr judgment on per-
sonal experience, had concluded that there were two stages n the
drama of desire fulfilment In the itial stage, when the person
15 at the threshold of life, desire 1s at 1ts climax and 1t must be fulfilled
because 1t grips the man with an imperative and a compeiling neces-
sity Vedic culture had chalked out a scheme of Iife 1n which there
was ample scope for the satisfaction of almost each and every desire
that a young man could chensh A married Iife provided for a
full taste of sense-pleasures and sex satisfaction But if one were to
make Iife a round of self-indulgence on the psycho analytic plea
that desire unfulfilled or suppressed would give nise to neurosts,
then, though the desire may subside by fulfilment, yet the enjoy-
ment capacity of the senses will also be brought to a low ebb
The aim should be to eradicate the Vasana, not to enervate the facul-
ties It was at this point that Vedic cnlture tackled the problem
It said that the fulfilment of desire exposed to the view the very
psychological nature of the desice  The truth 1s that desire no doubt
subsides after finding fulfilment, but after an nterval the monster
of desire agamn sssues us hus challenge, and once agam having con-
quered us wil sit tight to play the same game over and over agamm
withus And so, do we wish, all our Iife, to remain 1 2 spot shich
1s easily accessible to this monster, for lum to swoop down at anv
time and snatch away ks prey, or do we want to destros b onze
and for all? In other words, the mam question 15+ cza % <top
the cycle of this nse and subsidence of desire 2t zzy perruczizr
point and come out of 1t? Or 1s one destined to remem ootz poesn s
spectator, a poor player upon the stage of tmmr drromzead =
psychic forces? What does experence co-robzie”® £a2 :n
brings us o the second stage of desre fulfilmen:.

An analysis of this second stage of desre 5ITmens —=w?
that 1t 15 constituted of two parts Firsth, feze x mor onzds =~
subsidence and nise, and secondly, evemy suzmefy snm 3y o7 i
strength than the previous one with 2 oo v & o o=
towards ultimate nullity or totzl suo e
and the spiritualist agree that 4o svem
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psycho-therapy postulating that hnowledge of tension removes
tension We shall deal with this in a later chapter

As regards Vasanas there arc only two alternatives left to a mn

He could let humself be preyed upon by sensual desires and passions
which ultimately make a physical wreck of him Otherwise having
enjoyed the world of matter and sense-objects when a natural feeling
of detach and r 1on dawns upon the mind he should
make a determned endeavour to settle down 1 that state of equrki-
brium He should realize that destres have been his gucsts on too
many occasions and are now no more welcome  Thus a person
could jump off the neighing steed of desires without getting physt.
cally incapacitated nor would the suppression of desires made Iifeless
by intelligence result in neurosis  Thus did Vedie culture bung ahout
a synthests betneen rank matenalism and rank spirstualism  This
we have termed 2s matenal spmitualism, on the basts of that very
expenence which psycho-analyus clarms to be the foundation of
its phlosophical contribution tomards the cure of neuross and
other mezial 28ments, The whole schems of Iife planned by Vedic
seers was based ppon the sdeology of rztenal apintualism, wiich
15 nothoz else bor another phrasco'ozy for the centra) thought
of ths cTitzre, memash, Exsgyme-t—~Noy-Atzehment—P enun 1a-
tioz.

Dzzzz tae comrse o ket Bonezoty Bas beeq stiaing bard
to so™ve s =232 prtiems erezted br 2 ) ez 2o 00 pone
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All these individual, socidl, psychological, and philosophical
Qroblems together with their solutions are reflected in the cultural
%n”e of a'nation. Culture is the attempt of a nation to enshrine
into the‘hvcs of its people the very ideologies it has evolved by way
of solutions to the problems it has had to face. We have made an
attempt in this book to throw light on the cultural outlook of the
sociologists of Vedic times who had developed a pattern of culture
based upon a synthesis between materialism and spiritualism. But
we never claim that this is the final word in social history. Society
like an individual behaves as an organism. It faces its problems,
makes experiments, accepts the favourable, and rejects the unfavour-
able solutions.,

Different nations and countries passing through a process of
experience and experiment may arrive at different conclusions,
but the experiences and conclusions of others are always helpful
in correcting the errors we ourselves are liable to make, The ideo-
logies and solutions that humanity has arrived at today are not the
same as they were a hundred years ago, though the problems have
not materially changed. India had evolved certain ideologies and
solutions by way of the development of Vedic culture which was
a synthetic approach between the two extremely opposite views on
life. QOther nations of the world have also grappled with these pro-
blems and have arrived at their own conclusions. Would that
the makers of the modern age took a leaf out of the book of t}_le
wisdom of Vedic Rishis and saw that the world of today could it
any way be benefited by the cultural experiments made by India’s
sages thousands of years ago. Thus alone by lending and borrowing
can humanity march on towards its cherished goal of se)f-reahzatxmf
and fulfilment. In the words of Matthew Arnold we may say:
“The great men of culture are those who have had a passion 'f<t>r
diffusing, for making prevail, for carrying from one end 'of 3,026 é’
to the other, the best knowledge, the best ideas of their ime. hn
<o the wheel of culture spins and forges its way through the meshes

and labyrinths of time because in the words of the s:n}ze Ot‘l‘l/xsnic;;t.
‘It i i ifl we all come to a perfect man; 1t Xa0Ws
1t is not satisfied till we a p ot the

the sweetness and light of the few rgust be impe et
raw and unkindled masses of humanity are touched with

ness and light.’



CHAPTER XIV
TRANSCENDENTAL NATURE OF YOGA—A PEEP WITHIN

IT IS a claim of Vedic culture that despite the matenal body being
an irrefutable reality, whose physical needs and well-being can be
ignored only to the detriment of lfe itself, it 1s still subservient
to and a means for the development of the mind and soul This s
borne out by the effect and control that the mind has on the body
and 1ts organs It was once believed that the ailments of the body
were entirely physical But the experiments of psycho therapy
went a long way 1n proving that physical diseases had psychic onigins,
for instance, indigestion, constipation, skin diseases, have all been
traceable to disturbances of the mind

Western Outlook about the Mind

The statement of the famous German therapist Dr Groddeck that
the major diseases of the human race are traceable to the uncon-
scious mind has been corroborated by the latest experiments 1n
psycho-therapy The discovery that a healthy mind s the pre-requs-
site of a healthy body and that an unhealthy mind results in an un-
healthy body led a band of Western psychologists headed by Sig-
mund Freud to an intensive study of the md Their psychology
came to be hnown as psycho-analysts Some of the conclustons
these psycho analysts arrived at were as follows

Mind has three fields or areas or states, namely, the unconscious,
the pre-conscious, and the conscious

The unconscious 1s the receptacle of our entire past experience
and includes pre-natal as well as ractal experiences

The pre-conscious 15 the threshold between the unconscious and
the conscious It contamns material which though exssting 1n 1t 1s
yet not n the conscious state at the moment but can be recalled
at will For instance, I attended a meeting yesterday At this very
moment of wniting I am not conscious of 1t, but 1f I wish I can recall
1t because thus fact 15 1n my preconscious

The conscious contains matenal of which we are aware 1n the
waking state .

Besides the unconscious, pre-conscious, used
three other terms, namely, Id, Ego, and S e?

269
.
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Id signiﬁcs.unknown desires lying dormant in the unconscious
arca of the mind. This area of the mind is called the unconscious
because we are not conscious of the very existence of these desires,
and the desires that it contains are called the Id.

Ego is defined by Freud as a coherent organisation of mental
processes. The unconscious js supposed to contain the unknown,
but if anything, it only contains an incoherent accretion of mental
pracesses. Reason and judgement do not operate in it. As regards
the Ego, it is in contact with the exterior world of reality and hence
it is a coherent process of the mind. Reason, Jjudgement, and discre-
tion operate in it. This Ego is neither the unconscious nor the con-
scious mind. Freud defined Ego as that part of the mind which rests
upon the Id but is not as unknown and as irrational as the Id.

Supes-ego is the development of the rational self which gradually
unfolds itself in life as the child comes into contact with the environ-
ment. At first the child tries to assert himself but gradually he begins
to realize that he has to adjust himself to the pattern set before him
by his parents and teachers. The ideal, the standard, the pattern
which his elders set before him becomes a Super-ego to which he
tries to conform his behaviour. First this pattern, ideal, or code of
conduct is set before him by the parents, then by his teachers, and
Jastly by the community and social environment. This is his moral
sense or conscience.

Though it may appear that the unconscious is the Id, the pre-
conscious is the Ego, and the conscious is the Super-ego, but the psy-
cho-analysts have tried to differentiate them. The unconscious, the
pre-conscious, and the conscious are the areas, the fields, or the states
of the mind, and the Id, the Ego, and the Super-ego are the contents
of these areas. Or in other words the Id, the Ego, and the Super-ego
fit themselves into the vacuums of the unconscious, the pre-consci-

ous, and the conscious areas of the mind. '
Let us see how this Frendian mechanism of the mind affects our

day to day life.

According to Freud’s theory ideas come to us from two sources%
either they originate from within or they come from \'mthout.'Ih
they originate from within, their source is the unconscious whége
is the repository of the unknown instincts and de.51res. From
unconscious they pass freely through the pre-conscious to the con-

and if they are found to be out of harmony with the Super-

scious ‘ ]
; to the unsconscious. This, Freud

ego, they are pushed back in
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called suppression In the second case they come from without,
demanding of the mind to act upon them, but 1 they are not approv-
ed by the Super-ego or the standards or patterns accepted by the
mund, they are also pushed back into the unconscious This, Freud
called repression

Thus Suppression 15 & CONSCIOUS Process, repression 1s an
unconscious process We suppress or push backwards the unsocial,
unethical desires which onginate from within the unconscious area
of our mind and try to make therr way to the forefront of the con-
sctous This we do wath full awareness But we repress the unsocial
and unethical desires ongmating from without  This we do automa-
tically because if they were realized they would put us to shame This
deliberate suppresston and automatic represston of unwanted desires
15 called censoring by the mind

But does suppression and repression destroy the unsocial, un-
ethical, unhealthy, and immoral destres? Freud says ‘No!”

These desires which are repugnant to the Super-ego are safely
nursed by the unconscious and, instead of remaming dormant,
become active and energized by a force inherent i the unconscious
which 1n Freudian terminology s called the libide All forms of
Itking and loving, all forms of enthusiasm, all zest 1s the mamfesta-
tion of the hibido

When desires are suppressed or repressed and do not find an
outlet, they get energized with the ibido and continue to agitate the
mind 1n the form of complexes and tensions Psycho-therapy has
devised techniques to deal with these complexes and tensions which
are deep-seated in the so-called slumbenng unconscious, but which
none the less are themselves actine The psycho-analytic theory 1s
that as and when the ongin of these complexes and tensions 1s
brought to the conscrous area, they automatically disappear, and
the mind freshens stself once agun and comes into 1ts normal state
Treud imbibed thes idea from Brewer, a nerve speenbst, who nat-
rated to hum an nteresting case of a woman who suffered from
disorders of specch She was cured of her symptoms permanently
after she was hypnotized and whilst n that condition she traced
back the ongin of the symptoms The discovery made by Freud
was that when symg are brought from the mnd to
the conscious, and then traced back to their ongin, they automatical-
ly disappear and the patent 1s cured In order to bring about this
state tn 2 patient the chief tool employed by the psycho-analyst 1s
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1d signifies unknown desires lying dormant in the unconsciouys
area of the mind. This area of the mind is called the unconscious
because we are not conscious of the very existence of these desires,
and the desires that it contains are called the Id.

Ego is defined by Freud as a coherent organisation of mental
processes. The unconscious is supposed to contain the unknown,
but if anything, it only contains an incoherent accretion of mental
processes. Reason and judgement do not operate in it. As regards
the Ego, it is in contact with the exterior world of reality and hence
it is a coherent process of the mind. Reason, judgement, and discre-
tion operate in it. This Ego is neither the unconscious nor the con-
scious mind. Freud defined Ego as that part of the mind which rests
upon the Id but is not as unknown and as irrational as the Id.

Super-ego is the development of the rational self which gradually
unfolds itself in life as the child comes into contact with the environ-
ment. At first the child tries to assert himself but gradually he begins
to realize that he has to adjust himself to the pattern set before him
by his parents and teachers. The ideal, the standard, the pattern
which his elders set before him becomes a Super-ego to which he
tries to conform his behaviour. First this pattern, ideal, or code of
conduct is set before him by the parents, then by his teachers, and
lastly by the community and social environment. This is his moral
sense or conscience.

Thoilgh it may appear that the unconscious is the 1d, the pre-
conscious is the Ego, and the conscious is the Super-ego, but‘ the psy-
cho-analysts have tried to differentiate them. The unconscious, the
pre-conscious, and the conscious are the areas, the fields, or the states
of the mind, and the Id, the Ego, and the Super-ego are the contents
of these areas. Or in other words the Id, the Ego, and the Super-ﬁg_0
fit themselves into the vacuums of the unconscious, the pre-conscl-

ous, and the conscious areas of the minfi. .
Let us see how this Freudian mechanism of the mind affects our

to day life.
dail&ccordi}x,]g to Freud’s theory ideas come to us from two ;ouicels%
either they originate from within or they come from th O‘l:/h.fch
they originate from within, their source is the uncqnscxo;s e
is the repository of the unknown instincts and dC'SIreS. g))e o
unconscious they pass freely through the pre-conscious toh .
scious, and if they are found to be out of harmox‘ly Wlt,}; htise Frgud
ego, they are pushed back into the unsconscious. R
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called suppression In the second case they come from without,
demanding of the mind to act upon them, but if they are not approv-
ed by the Super-ego or the standards or patterns accepted by the
mund, they are also pushed back into the unconscious This, Freud
called repression

Thus suppression 15 a CONSCiouUs Process, represson 1s an
unconscious process We suppress or push backwards the unsocial,
unethical desires which oniginate from within the unconscious area
of our nund and try to make their way to the forefront of the con-
scrous This we do with full awareness But we repress the unsocial
and unethical destres onginating from without This we do automa-
tically because if they were realized they would put us to shame This
deliberate suppression and antomatic repression of unwanted desires
1s called censoning by the mind

But does suppression and repression destroy the unsocial, un-
ethical, unhealthy, and immoral desires? Freud says ‘No"

These desires which are repugnant to the Super-ego are safely
nursed by the unconscrous and, mstead of remamng dormant,
become active and energized by a force tnherent 1n the unconscrous
which 1 Freudian terminology 1s called the libido All forms of
hking and loving, alt forms of enthustasm, all zest 15 the mamfesta-
tian of the hinde

When desires are suppressed or repressed and do not find an
outlet, they get energized with the hindo and continue to agitate the
mund mn the form of complexes and tenstons Psycho-therapy has
devised techmiques to deal with these complexes and tensions which
are deep-seated 1n the so-called slumbering unconscious, but which
none the less arc themselves active The psycho-analytic theory 1s
that as and when the ongin of these complexes and tenstons 1s
brought to the conscious area, they automatically disappear, and
the mind freshens itself once again and comes nto 1ts normal state
Freud imbibed this idea from Breuer, a nerve specalist, who nar-
rated to him an interesting case of a woman who suffered from
disorders of specch She was cured of her symptoms permanently
after she was hypnotized and whilst o that condition she traced
back the origin of the symptoms The discorery made by Freud
was that when symptoms are brought from the unconscious mind to
the conscious, and then traced back to their onign, they automatical-
Iy disappear and the patient 1s cured In order to bring about this
state in a patient the chief tool employed by the psycho-analyst 1s
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that of ‘free association.’ The patient is asked to relax and is allowed
to utter without restraint whatsoever comes uppermost in his mind.
Thus, the paticnt in his relaxed mood gives a hint to the analyst as
to the origin of the tension which till yet was dormantly lodged in
his unconscious. But with its now being brought to the conscious
state of the mind, the tension dissolves itself without an effort and
the mind is immediately set at peace and rest.

The object of psycho-therapy, which is based on Freudian psycho-
analysis, is to remove the complexes and tensions of the sick mind
as they are responsible for most of the physical and mental ailments
that humanity is pronc to. This science took its birth in the West
about half a century ago, but thousands of years ago Indian saints
and sages in the East had evolved a science known as Yoga. The prin-
cipal aim and object of Yoga was the cultivation of a healthy mind
as they were convinced that the health of the body depended upon
the frame or bent of the mind. Let us see what was their ideology
about the mind.

Indian Qutlook about the Mind

According to Indian psychologists, mind has four areas or
states: Ahankara, Chitta, Manas, and Buddhi. We have dealt with
Ahankara in a previous Chapter. There it was stated that cosmic
evolution started with Prakriti or matter, and in the process, con-
sciousness manifested itself in the form of Ahankara, individuaﬁty
or separate existence. Ahankara was the first, the primary, or r.udx-
mentary form of an individual and separate existence, as previous
to it, all was homogeneous or one mass without heterogeneity.
As Ahankara was the product of matter it may be called the uncon-
scious, but as it was to give birth to the mind it may also be called
the conscious.

To all intents and purposes it may be compared to the Id of Freud
with one difference. According to Freud, 1d was primarily sexgal,
besides being partly conscious and partly unconscious; to Indian
psychologists Ahankara, which is the base in the mental structures,
may be paraphrased as ‘a will to power.’ Al{ankal'a means 1-ness,
individuality, or separate existence. This rennnqls us f’f the contro-
versy between Sigmund Freud and Alfred Ad%er in which the former
held that sex was the driving force in evolution, whereas the lat'ter
held that it was not sex, but the ‘will to power’ that was operatmg
as the driving force. In other words, Indian psychology was at on



TRANSCENDENTAL NATURE OF YOGA—A PEEP WITHIN 273

with Alder when 1t said that Ahiankara was at the base of all evolution-
ary processes  Sex appears domnatingly at a certatn stage m hfe and
disappears after having fulfilled 1ts purpose, but Ahankara, that 1s,
1-ness or “will to power’ never leaves the man or the ammal from
birth to death

The next stage in the mamfestation of consciousness 1s Clutta
The words Chitta and Chetana are denved from the same root

c Clutta corresponds to the pre-conscious
of psycho-analysts Clutta, according to Yoga philosophy, 1s the
repository of Vriznis or instinctive mmpulses The first element
to the and te world 1s Ahanhara, that 1s,

individuality, separate existence, or ‘will to power’, a conception
carned even to the wmanmate world by the Sankhya philosophy
which was not dreamt of even by Adler This 1s the basis of evolu-
tion Next to Ahankara comes Chutta or a state of consciousness
which all the instinctive 1mpulses or Vruns manifest themselves
Indian psychologtsts said that these impulses were dual 1n nature,
they always manifested themselves in opposite parrs, for instance,
violence had 1ts opposite 1n non-violence, love had its opposite
m hate, greed had 1ts opposite 1n generosity or sacnfice

The state of that d bewildered and surround-
ed by these opposite pairs of impulses was called the Manas It
1s a state of indecision  Manas has always two alternatives before it,
either to do this or to do that This 1s the thurd state of conscrous-
ness, a state of conflict

The fourth state of consciousness 1s that of Buddfu or decision
when all the conflicts are resolved and one comes into the areas of
clear judgement

These then are the four states of consciousness from the un-
conscious Ahanhara to the pre-conscrous Clutta and the conscious
Manas and Buddiu They are collectively known to Indran psycho-
logists as Antah Karana Chatushtaya or the four internal organs or
integral parts of the soul

Whilst discussing psycho analysis we had stated that besides the
14, Lgo, and Super-cgo, Freud postulated a general basic energy
which 1s styled by him as ibido  Freud regarded the libido as purely
sexual in ongin, but later on the concept was widened and was inter-
preted as a sort of basic energy which gave stimulus, Iife, enthusiasm,
and zcst to all that was within the sphere of consciousness In this
wider sense Ahankara, Clutta, Manas, and Buddhi which are the pro-
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ducts of subtle matter are animated by a basic energy called the
Atma or the soul or libido in Freudian terminology. Thus to com-
pare soul with libido is a crude comparison but we should bear in
mind that this comparison is confined only to the concept of energiz-
ing the different levels of consciousness. Ama is an energizing
force. libido is also an energizing force. The comparison is
only to this extent. Western psychology shuts out the concept of
the soul from the domain of its investigations, but it is the main
object of study for Indian psychology, particularly for those who
are interested in Yoza.

The Difference between the Western and the Indian Ouatlock on Mind

Psycho-analysis originated and developed in the West essentially
as a cure for the sick. The system it developed for curing physical
and mental diseases is called psycho-therapy. The main problems
it dealt with were those of neurosis, tensions, nervous breakdowns,
etc. Even now the psycho-analytic clinics cater to the needs of
anxiety and tension ridden people. Handling of difficult children is
also within its range. But Indian psychologists who developed the
science of Yoga did so. not to cure the sick but to place before the
world a science of spiritual awakening for normal people. It was
not an experiment on the patients suffering from physical or mental
ailments to free them from their diseases, but a system of training
healthy young men. to awaken in them the awareness of spiﬁvfual
consciousness. Psycho-therapy is curative, Yoga is preventive;
psycho-therapy is meant only for a few who are stick, Yoga i§ meant
for ope and all, the normal and the sick. Psycho-therapy Is not 2
part of one’s education, it is a profession, but Yoga accr_;rdmg
to the Indian conception is an integral part of ome’s education as
it leads to personality integration and spiritual awareness. '_fhe
function of psycho-therapy is negative in so far as it helps ?he patflf.nt
to get rid of mental symptoms, the function of Yoga is positive
because it helps the initiate to scale the spiritual heights of self-

realization.

The Problem of Psycho-Therapy and Yoga System
L 7 into one
Although the psycho-therapist and the Yogic Guru peep i
and the same wonderland of human problems, ﬂ:fey c.io so thr.ough
two different looking glasses. Psycho-therapy ?vxth its techniques
aims at the free-psyche, mind free from all tensions and complexes
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Yoga also aims at the liberation of the mind or Kanalya as it 1s
called Kanalyais denved from the word Kevala which means alone,
single, one without a second The soul 1s overpowered and over-
shadowed with mstincts, desires, impulses, urges, cravings, of the
rund, but when 1t 1s free from them, 1t comes into its own, 1 1ts
ongmnl untanted state of consciousness which the Yoges call
Kanalya
The problem facing psycho-analysis 1s the one pertaining to de-
sires Unfulfilled desires, suppressed or repressed, are lodged n the
creating pl and which result 1n the
irntation and the imbalance of mind i an individual  The problem
according to the Indian psychologists 1s that of Karma Man 1s
inextricably bound by his present and past Karmas which are the
prototype of Freudian suppressed and repressed desires The
devising of a method for breaking open the chan of Karmas or
desires which holds man firmly in its 1ron grip s the solution to the
problem which Yoga philosophy as well as psycho-analysis have to
combat with Yoga philosophy goes much deeper in mtensifying
the problem because Karma brings with 1t a much wider field under
survey than a mere small orchard of unfructifying desires Karma
cnvelopes the eatre life course of a soul, embracing all the past,
present, and future As such, the problem for the Indian psycho-
logist of disengaging a soul from the entanglements of Aarma
15 much more serious and extensive than the problem of the psycho-
therapist who has to deal with the suppressed and the repressed
impulses of this Lfe only  Karma includes desires but desires do not
include Aarma, and cven so Yoga includes psycho-therapy but
psycho-therapy does not include Yoga

The Sctution Olfered by Psycho-Therapy and Yoga System

The solution to the problem offered by psycho-therapy 1s to trace
the ongin of the trouble This could be done by the patiz=t 1 byp-
nosis Breuer and Freud depended upon this method for som= 1.2,
but Freud was not satisfied with 1t Though the papzry trpoed 1he
ongmn of the trouble during hypnosis yet dunng waleag orm =g 25
ness he did not remember the onigin, and unless e karw 2~ 5 2%mg
consciousness the cure was either not effectsd ov wis iy gre—iz st
He, thercfore, developed hus own techaigue v Gumér 2re proiees
could trace the ongin of the trouble dueing wiray o s> -~
The 1dea was that if one hnew the ompir o ovpf,
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the trouble disappeared. Tt is true that many cases are cured by this
method but a very large number remain uncured, and this results in
it being Jooked upon as quackery and a failure by those who do
not benefit by it.

The solution offered by the Yoga system is quite different. The
basis of Vedic culture of which Yoga is an integral part is that the
body, the mind, and the spirit are separate entities. The body and
the mind have originated from Prakriti or matter and the spirit
or the soul is their master. Ahankara, Chitta, Manas, and Buddhi
arc the manifestations of Prakriti; the spirit or the soul gets entan-
gled in their meshes. The impulses, urges, desires, which are the
cause of the mental troubles and difficulties, the I-ness, my-ness,
love, hate, greed, jealousy, of which complexes, tensions, and irrita-
tions arc formed, are the product of Prakriti, not of Purusha or the
soul. As soon as one realizes the distinction and separate existence
of Prakriti from Purusha, or of the body from the soul, and of the
four internal organs (dhankara, Chitta, Manas, Buddhi) from the
Atma or the soul of which they are only the instruments or organs,
all troubles, physical or mental disappear. It is the identification
of the soul with the body that makes the soul feel the troubles of
the body or the mind. The awareness that these two are separate
entities dissolves the tension and frees one from every malady.

But the pivotal question that now arises is as to whether such a
realization Is possible or not. Indian psychologists gave the answer
in the affirmative. The analogy they drew to prove their assertion
was the fact that when many a time despite open eyes and ears
we do not see or hear, does it not go a long way to show that the
scer or the hearer is an independent entity from the respective
organs. The seer and the hearer does make use of the bodily mecha-
nisms, but he can also and sometimes does act independently of
the body. The body and the one who makes use of the b‘ody' are
not one and the same. Let us take another instance. The mind is in
conflict. There is a clash of equally strong desires. Even Buddhi
which judges right from wrong has given its verdict in favpur of one
desire but the conflict for precedence still continues. At this mon}ent
a new factor steps in, which in modern psychology is ter.med the
will’ that decides the issue. All the bodily net':ds, mental impulses,
and urges are arrayed on one side, and ‘the wxll" stafnds opposed to
all of them and acts in contravention of. thelr.dxctates. Does ;:
not prove that this new factor known as ‘will’ which sets at naug
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all the demands of the body and the mind 1s distinct and separate
from the body and the mind? Thus factor the Indian psychologists
have called the Atma

What s this Atma? Distinct and apart from the body, apart from
the mind, there ss some entity within us that 1s the master of the body
and the master of the four internal organs, namely, Ahankara Clutta
Manas and Buddli Though 1t has 1dentified 1tself with that which
1t 1s not, 1t has its own separate existence All the troubles are
expertenced not by this entity but by the body and the four internal
organs The identification of this entity or Aema with that which
1t 15 not lies at the root of every trouble, every tension, every complex,
and 1t 1s only dis-identification that resolves the 1ssue

This analysis also holds out the answer to the hitherto unanswered
Freudian question as to why the knowledge of the origin of tension
makes the tension disappear When you know who you are and what
you are or, in ¢ffect, the separateness of your inermost invisible
spark or the real self from the huge outer circumference, under-
standing at last dawns that every trouble lies in the shell and not
1 the very substance of your being  Yoga system calls this attitude
self-realization  What happens when we feel the passions of lust,
anger, greed, attachment, jealousy, surging within us? We, as experi-
encers or actors in the drama, identify ourselves with the experience
and feel its tmpact  But if we, at the very moment we are enraged,
disengage ourselves from the and start aung as
obseners, spectators, or onloohers of the drima which 1s being
cnacted within us, how quickly the performance of the emotion
subsides Is he not being fooled who seemng a tragedy enacted goes
into hysteries? It 1s only an 1dentification with the characters of the
play that brings tears 1o the spectator’s eycs

The situation within, says the Yoga system, 1s the same Ama
alone 1s the subject, all else within us 1s the object, Atma s the self,
all else within us 1s the non-self, Atma s the observer, all else within
us 1s the observed  }oga means nothing else but the cultivation of
this attitude of dis-identification within ourselves and looking for
a umon with the Diune In Yoga Darshana, a treatise on the philo-
sophy of Yoga, Atma s called Drashta, that 1s, the seer, the observer,
the spectator, the watness, the looker-on All systems of loga
had been developed with a view to achieving this atutude of nund
which 1s the basis of Vedic culture and which can be attained hv
meditation and concentration The Buddha,
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to i'ts logical conclusion, has most emphatically stated: ‘Tt is only by
seeing the real as real, the unreal as unreal, that one attains the real.’

Transcendentalism

The basis of cvery Yoga system is meditation. It is claimed
that by meditation all tensions, complexes, and irritations are remov-
cd. Ji nyana Yoga, Bhakti Yoga, and Karma Yoga which constitute the
three main systems of Yoga rely on meditation as their mainstay,
We shall discuss in the next Chapter the details of these three systems,
but before we proceed with that let us understand what meditation is.

We all think that the mind is very fickle and the senses are so
unruly that it is difficult to concentrate. The Yogic conception is
that the fickleness of the mind is not its inherent nature, The mind
is incessantly in search of happiness and that is its most dominant
and powerful attribute. The moment it finds any everfasting spring
of happiness, it parts company with its fickleness. As the objects
of the world only impart temporary bliss to it, is it any wonder
that it moves from object to object in search of this eternal peace?
This unquenchable thirst for unending joy which makes the mind
move from post to pillar and pillar to post is misinterpreted as the
restlessness of the mind. But if the objects of the world could yield
this eternal calm and content the mind would never be called fickle
as it would inextricably bind itself to that bliss as the bee binds
itself to and resents the loss of its honey. The very nature of the
mind is to concentrate and it invariably settles down whenever and
wherever it finds lasting pleasure and joy. Its fickleness is not due to
its own nature, but due to the nature of the sensual objects of the
world which no doubt contain some drops of honey, but not an
inexhaustible store of it.

And this fact paves the way for the ushering in of the question:
does an unending and undying joy exist anywhere? The answer
of the Upanishadic Rishis was in the affirmative. Do we not observe
in the physical world that the tiniest atom is pitted against the
mightiest expanse of matter, a drop is pitted against the ocean
that knows no bounds? The very idea of part is that it must be relat-
ed to the whole, the incomplete to the complete, the finite to th‘e
infinite. The joy we derive from the sensual objects of the world 18
limited. This limitedness points to the unlimitedness as the one could
not be conceived without the other. The Upanishads have styled the
fimited as Alpa, the unlimited as Bhooma. According to them the
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nund 1s continuously moving from Alpa to Bhooma which only the
unwise and the ignorant comsider to be its fickleness The most
domunant feature of the muind 1s to seek the Bhooma the infinute, the
unltmited, and st 1s only when 1t has obtained 1t, that 1t rests itself
and settles down 1n eternal peace But wherefrom 1s 1t that 1t gets
this infimte joy, this endless peace, and happness?

The answer to this question by all the systems of Yoga philosophy
1s that eternal joy and bliss are not found without but within  The fact
that 1t does not come from without, 1s not imbibed from the objects of
the world 1s a matter of umiversal knowledge and experience  What-
ever happiness these may hold outis evanescent The psycho therapist
also 1n order to remove mental conflicts moves from the without to
the within, from the outside conscious to the inside unconscious
It 1s the mnermost door of the human house that has to be opened
and hence the key cannot be found 1n the caskets of the outside
world, but deep, deep down n the casket of the human heart
But on turning the key what does one find? The chamber 15 full
of lust, anger, greed, attachment, jealousy, and hate Despite
ths filth, says Yoga philosophy, the mind’s chamber can be swept
clean It 1s to the openng of this doorway of the human heart,
the q 1 g of the chamber, and the ul beams of
Iight emanating therefrom that Chnst refers to when he says
‘Ask and ye shall receive, seek and ye shall find, knock and it shall
be open unto you *

Thus by Western psycho-therapy the patient dis 1dentifies himself
from thss filth, because he transcends it even though withozt keow-
ing 1t But that 1s not enough The psycho-therzpest beg=s wath
the conscious and ends with the unconsciors. Tess s 27 tha22 con-
sctousness means to him

But to Yogic psychology consciousn=ss s = mors than the
cc and the uncc It 1ndades o= 2 foumiorn
Chiuta Manas Buddhi and Tureeya o- tos trmcermrem=a” conacamy
ness beyond  The first four are oatr cor xooma? ormzs o e
ments of the real conscrouspess Tour = Lovz o Torsrz oo
sciousness This consciousa™sy v Lrezx omrmozedy Aeovorn
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ness or Anma? 1t is that state of consciousness in which it looks
upon the body, the mind, the impulses, the urges, as the subject
looks upon the object, as a witness peers into a scene in which he
stands apart as an observer or an onlooker.

Let us go a little deeper into the understanding of the transcend-
ental nature of consciousness. Consciousness, according to psycho-
analysis, has three Ievels, namely, conscious, pre-conscious, and un-
conscious. Conscious means the state of consciousness of which
WC arc aware, pre-conscious is the state of consciousness of which
we arc partly aware and partly unaware, unconsciousness means
the state of consciousness of which we are totally unaware. Con-
sciousness is the same, but our awareness is called conscious, half
awarceness is called pre-conscious, and unawareness is called uncon-
scious. According to Indian philosophy, during all these three
stages our consciousness or Arma identifies itself with the body and
its needs, its urges, its drives, its instincts, and its impulses as these
originate not in the Arma but in Ahankara, Chitta, Manas, and Buddhi.
These, for lack of suitable terminology, we may collectively designate
as the mind, and this in Indian philosophy is, like the body, a pro-
duct of matter, though subtler than the body.

When Atma dis-identifies itself from the conscious, pre-conscious,
and unconscious levels of the mind, then, it enters into its own nature,
its own awareness, and stands apart as a witness rather than as a
participant in the humdrum or hurly-burly of everyday life. This
dis-identification of the Afma from the unconscious, pre-conscious,
and conscious states of mind is transcendence of the soul. This
state of consciousness is known as the Tureeya state of Atma,
a state of pure consciousness: unruffled and unaffected by the vicis-
situdes of the mind generated in it by the world of matter and its
objects and misinterpreted by 4tma as being of its own doing.

What happens when consciousness in psycho-analytical terms
disengages itself from the conscious, pre-conscious, and uncon-
scious, or in Yogic terminology from the four internal organs?
Does it stand alone and isolated? ‘No’, says Yoga philosophy;
it at once comes in contact with the divine consciousness or shall
we say that the individual soul encounters for the first time t‘he
Universal Soul, which is all pervading (Sat), all knowledge .(C/ut),
and all bliss (4nand). For the Atma there is no joy, no bliss, no
achievement comparable to this. If duality, not singleness, can be
said to be the source of all happiness at the human level, consider
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the vigour with which the same principle must operate when Atma
meets with its highest superior or Parama Atma, that 1s, the human
with the Divine In that transcendental state the springs of unend-
g joy, bhiss, happiness, and peace shoot forth to great heights
The mind has been an eternal wanderer in search of that bliss and
the moment it attams 1t, 1t sheds off 1ts proverbral fickleness and
restlessness  Describing this unalloyed blissful state the Brihad-
aranyaka Upamishad says “The Afma 1s bastcally free from craving,
free from evil, free from fear As a man tn the embrace of his loving
wife knows nothing that 1s without, nothing that 1s witin, so
man 1n unton with the Divine knows nothing thatis witkout, nothing
that 1s within, for in that state all his desires are satisfied  Union with
the Divine 1s hus only desire

But may not one enquire as to the method by which this trans-
cendental nature of Atma 1s realized The method as umversally
propounded by all systems of Yoga 1s Diyana or meditation The
Yoga philosophy has defined meditation as objectlessness 2 The
soul rdentifies 1tself with matter The subject and the object appear
to bethe same  This 1s common expenience to alf of us If our moneys
are fost we think that all 1s over with us, 1f our belongings are stolen
we consider our very selves to have been carnied away But even a
layman can reahize that this 1s a misconception and 1t can only come
about when the soul identifying 1tself with the mind works mn a con-~
fusion As soon as we begin to see clearly, it becomes apparent that
both the subject and the object have their own separate and independ-
ent existence It 1s this that we have called transcendentalism  Medt-
tation 1s helpful 1n awakening and quickening in us the awareness of
our transcendental nature  To realize one’s transcendence means to
realize oneself as the subject witnessing tn 1ts aloofness the drama
of hifc being performed, 1n which the body, the mind, and the worldly
objects arc the actors Though this ss difficult to understand and
grasp, Yoga phifosophy says that tfus afonc 1s the truth, all else
ts the untruth Now, therefore, the question 1s how can one
meditate and concentrate?
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The Method Prescribed by Yoga Philosophy for Meditation
and Concentration

Here the foremost difficulty that arises is that no soomer we try
to concentrate than the mind wanders off from the central highway
of meditation into the innumerable bye-lanes of worldly distractions.
There are two techniques to keep the mind under control, one is
psycho-analytical and the other is traditional.

The psycho-analytical method of controlling the mind is to allow
it to wander into any realm or region of its own choice and fancy.
As soon as we sit in meditation, some thought or the other will
and must enter into the mind. Instead of suppressing or trying to
get rid of this thought by forgetting it, one should pursue this
thought, go to the root of it: what it is, how it originated, what are
its ramifications, what are its implications. The result of the exhaus-
tive application of this method will be that the thought will dis-
appear. If another thought takes its place, it should also be pursued
with the same technique, Thoughts like thieves run away from their
newly entered domain when pursued, but overpower and over-
crowd the mind when it is dormant. A thief can only be active when
the owner of the house is sleeping, when the owner is awake the
intruder takes to his heels. The idea is to observe and then pursue
the thought rather than be carried away by or with it. As soon as
you act as an observer the thought loosens its grip on you. It is
with the help of this technique that the consciousness will reach
transcendence and attain the unruffled state of peace.

The traditional method advocated by the Yogis of India is differ-
ent. They prescribe incantation of a sacred word with the help of
a rosary. When we close our eyes for meditation we sudde‘nly
realize that the mind is flippantly wandering from object to object
or, in other words, the train of thoughts has not as yet halted.
Concentration means the keeping away of the engine of this train qf
thoughts from entering into the station of the mind. For this
purpose the person is given a word, such as, ‘AUM’ or any other
sacred word that the Guru may think proper to concentrate upon,
or is required to repeat Gayatri* so that the mind may not entangle
itself into the meshes of worldly objects. But here again we find that

1 The sacred Gayatri is as follows:
o € e o st e vt fot ot 7 AR
MR (asde, 3%-3)



TRANSCENDENTAL NATURE OF YOGA—A PEEP WITHIN 283

the mund whilst repeating the formula derais off its demarcated
trach and nstead of chanting ‘AUM,’ ‘AUM’ or the sacred words of
Gayatry finds 1tself to be loitering about 1 the fashionable shops of
acty

As asafeguard against this distraction a red Iight signal 1s provided
with the help of arosary  The incantation or Japa of the word ‘AUM*
should synchromize with the movement of the rosary or AMala
As soon as the mind wanders from ‘AUM,’ ‘AU or the repetition
of Gayatri the movement of the rosary will suddenly stop Both
must proceed simultancously and when 1t 1s observed that only one
15 1n action 1t ought to be taken as the signal for us to return to the
sacsed word and continue with the Japa or incantation  But we must
remember that the Aala or rosary 1s only a help, just an aid  When
the mind 15 well imtiated into this process of concentration the rosary
1s no longer necessary This 15 comparable to a person learning
to cycle The two pedals of the cycle are ssmilar to Japa and Mala
When one pedal comes up the other must go down Both of them
must synchromse if we want to cycle fast and well But after having
learnt to cycle does not the process become automatic? Similarly,
after we have obtaned mastery over concentratron with the imitial
help of this synchromzing process of Japa and Mala 1t becomes
automatic and we can convenently discard the AMala or rosary

The Mala as well as Japa are both awds for concentraition The
rund 1s full of powerful thought currents, but by Japa these worldly
thoughts must be converted into or replaced by spintual thoughts
Nevertheless we are stll caught as it were in a whirlpool of thoughts,
worldly or spintual, negative or posttine In the same manner that
we threw ofl the Mala while continuing to 1pcantate Jops, we
suddenly realize that we cn do away with the sacred we-d also
From now onwards, we enter into thoughtlessn~ss fo thr=zhtful-
ness, and into the state of obyectlessness from a worl2 2.7 of grgects
This can be compared to the snatching 2wy 07 2 Zmu ey o€
deep sound sleep after many an hour of toil wnZ aumr v e emer i~
us to recoup our lost strength Napoleon v @=L i of g
sleep even on horsebach and was tny Liv ¢ ez s vz
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When the mind is completely silent, vacant, without any thought,
worldly or spiritual, then it is said to be the nearest to the Divine,
Japa, like the Mala, is not an objective in itself. It is only a means,
a method to throw off the burden of all negative, worldly, and mate-
rial thoughts from the mind, and replace them by a current of spirit-
ual thoughts As soon as the mind is flooded with spiritual thoughts,
we can also drive away one by one the upsurging waves of these
thoughts and create a vacuum as it were in the mind. Thus the mind
becomes vacant, silent, free of every entanglement, good or bad,
worldly or spiritual, as all thoughts exercise the thinking apparalus
and ultimately tire the mind. And now the mind coming into its
own, enters into silence, its own self-conscicusness, pure and simple.
It is at this point that even two minutes of silence are enough
to refreshen it. Thoughtlessness is the Tureepa or transcendental
level of consciousness which is the very essence of the mind’s
nature. When the mind is chanting ‘AUM,” *‘AUM,’ it is only re-
placing one trend of thought by another or the worldly by the spiri-
tual, but the Tureeya state of consciousness is beyond thought. It
is a state when all thinking ceases, and as we have shed away all
worldly thoughts, even so have we now to cast away every spiritual
thought and thus enter into the transcendence of consciousness.

How is this atfained?

Vaikhari, Madhyama, Pashyanti, and Para

According to Patanjali, the great exponent of Yoga philosophy,
the initiate in Yoga while doing Japa or incantation passes through
four stages of the sound process. The first stage is that of loud
incantation. One repeats ‘AUM,” ‘AUM’ in a loud voice so that
the mind gets forcibly concentrated in the sound. fl’his stage of
the sound process is called Vaikhari. The second stage is M({dhyama,
a stage when the sound of incantation is not heard, but the. lips move
while repeating the Mantra or the sacred formufa. This stage 13
called Madhyama, that is, a middle stage between sound and sounfi-
Jessness. The sound in the first stage proceeds from the mouth,. in
the second stage from the larynx but hardly emitted from the lips.
The third stage of incantation is called Pashyanti, a stage when
all is soundless, when there is no utterance of. the word, ovit oi
covert, but the recitation of Japa still continues in the m}nd, wit 0;10
an effort. In this stage the conscious process of mcanta}mn (?omes.ne
a stand still, Japa becomes a part and parcel of one’s betng, ©
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percennes and experiences asit were the Manera, the sacred formula
ivoluntanly The whole process 1s from the conscious to the un-
conscious from the voluntars to the mvoluntan, from the gross to
the subtle The fourth stage arnves when the Vantra itself s forgot-
ten and only 1ts impact remams with conscrousness This 1s called
the Para stage of Japa a stage 1 which every reference to Japa
1s set astde and the consciousness reaches its transcendence, 1ts
own inherent nature  Para means far, far distant

A movement from the grosser to the subtler 15 not an unusual
but a common expenience Let us consider the directson that any
thought will take First we talk about the matter, discuss it, advance
vocal arguments for and against it This1s the Vakhare stage  Then,
we cease 1o talk about it, but when we are alone the discussion
continues to attract our attention and we wergh the pros and cons
of the sstuation  This 15 the Madhyama stage In the third stage there
I5 no conscious rattocination about the thought but the mind
moluntanly 15 engrossed with the idea This 1s the Pashyann
stage  Finlly, we forget the idea but 1t leaves a permanent impact
upon our personality ‘This 1s the Para stage In ths stage the mind
15 unconsciously, mvoluntanly, without an effort, submerged n
the rdea, though the idea 1s completely out of 1t or 1s forgotten
A man overpowered with an emotion, be st love, hate, or jealousy,
to all intents and purposes goes through his routime performances,
but without his knowledge he 1s inextrically bound up with the over-
whelming 1dea withm This 1s called hus Para stage

Japa or incantation, stmilarly, heeps the mind concentrated on
the sacred formufa Wike ‘AUM' or Gayatri, but 1n the Para stage
the mind shakes off the formula tself and comes to 1ts own trans
cendental stage In this stage of pure consciousness, known to the
Yozisas the Tureeya stage, there 1s nothmg but blss, happiness, and
upsurging waves of Joy Tius 1s the uitimate achievement of Yoga
when the soul stands as the master of the body and the body submats
ttself as the servant of the soul

Before we close this chapter 1t would be in the fitness of things
to explain the siguficance of the word AUM and the sacred formula

Gayatr
Sigmificance of AUM

AUM 15 composed of three letters  A-U-Af (3=3=) OF these
three A (a) 15 the first of the vowels U (3) stands midway )_?:L\éccn
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:Zim;f;i aéld' the consonants because in Sanskrit U (3) which is a
ges nto ¥ () which is a consonant. M (%) is the last of
the consonants in the Sanskrit alphabet. i

T.hus A-U-M standing for the three letters of the alphabet are
cqux}'alcnt to the three states of consciousness. A represents the
waking state, U .stands for the dreaming state which is midway
between the waking and the dreamless states, and M signifies the
dreamless state of consciousness.

The word AUM is not pronounced in split sounds, but all these
three sounds conjoined arc pronounced as OM. Whilst reciting
the word OAM one has to concentrate on all the three aspects of
consciousness, that is, the waking, the dreaming, and the dreamless
sleeping state. Mandukya Upanishad in explaining the significance
of the formula OM goes a step further. It says that there is a state
of consciousness which is beyond all these states. In this state
consciousness stands dis-identified from the body and the mind.
It is a state beyond Jagrara (waking), Swapna (dreaming), and
Sushupti (dreamless), and is known as Tureeya or the transcendental
state. Incantation of the word OM is an attempt at the realization of
the totality of consciousness.

In this context we may say that loud physical incantation of OM
with full awareness of the four states of consciousness is Vaikhari
Japa. The cessation of the verbal incantation of OM but the mental
imwvard awareness of the states of consciousness through the medium
of this formula is Madhyama Japa. The starting of an automatic
and involuntary process of the realization of consciousness which
is ushered in by concentrating on OM is Pashyanti Japa. The cessa-
tion of all incantation and entering into self-realization is the Para
or the Tureeya stage. Herein all Japa ceases and the soul comes to
its own self. The object of all Yoga is to attain this final stage of

self-realization.

Significance of Gayatri

Gayatri is regarded as the sacred formula by Vedic teach‘ers
and its incantation is said to help in self-realization. The meaning
of Gayatri is to be borne in mind at the time of its reci_tation. What
is its meaning? Referring to the formula Gayarri as 1t appears o
page 282 we shall now proceed to analyse it. '

Gayatri Mantra commences with three v»_'ords: Bhool ()
Bhuvah (9:) and Svah (gx:). Bhooh means being, Bhuvah means
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becoming, Svah means bliss The evolution of every object 1 the
world follows the process of being, becoming, bliss  All that exists
15 1n the state of being  But being or existence iself 1s not enongh
for a thing to last It can last only if that being 1s tn the process of
beconung  As soon as the process of becoming comes to a standstll
the bemng also goes out of existence But becoming also fails 1n
the fulfilment of 1ts destiny 1f 1t does not lead to bliss  All being 1s
for becoming, all becomtng 1s for bliss Thus 1s the snevitable process
of evolution 1n the matenal, the psychological, and the spiritual
worlds So while gepeating the formula of Gay arr which commences
with three words Bhiooh Blunah, Siah, one has to meditate upon
the evolutionary process of being, becoming, bliss, that 1s going
on unhampered in each and every particle of the universe, and thus
one has to tune one’s self with 1t

After repeating these three words which are called Vyahriis
the next portion of Gajatr: teads thus @ (Tar  that), Hfa‘g;
(Savutulte of the sun), axoqy (Varemyam  desrable), W (Bhargah
the npening power), 238 (Dma:) a of the Divine), fiafg (Dheemah
contemplate), frg (Dhnah  of the mtellect), 7 (Yah which),
T (Nah- ours), STy (Prachodayar may direct) It means that
Anowmg as we do that every object in the umwverse 1s marching
on from being to becoming and from becoming to bliss, we also
pray for a similar grace to the Divine It 1s commonly experienced
that 1n macrocosm the sun through 1ts ripesing process leads every
physical object through the process of being, becoming, and bliss
Even 50 1n microcosm with the grace of the Divne our intellect
which represents the sun 1in human life may with its npening and
maturing power Jead us from bemng to becommg and from becomng
to bliss When being ceases to become, 1t ceases to exuist When
becoming stops fulfilling atself mto bliss, 1t stops to become This
15 the law of the outside world where the sun regulates the
ovolutionary process The same 15 the Jaw of the msde world
m human life where intellect regulates the evolutionary process

So the method prescribed by Yoga philosophy for meditation
and concentration 1s ot a mere repetition of meamngless syllables
Infact it 1s repetition and incantation of formulae which are pregnant
with spimtual sigmificance

For further details on Transcendental Yoga refr * A



CHAPTER XV
IMPORTANT SYSTEMS OF YOGA
HATHA, INYANA, BHAKTI, KARMA, AND RAJA YOGAS

MAN consists of both the material as well as the non-material
entities; the material is the body with all its organs, the non-
material is the soul with the mind. Yoga brings within its purview
all the three sides of the human triangle, that is, the body, the mind,
and the soul. Indian Yogis had developed Hatha Yoga for the
development of the body, and Jnyana Yoga, Bhakti Yoga, Karma
Yoga, and Raja Yoga for the unfoldment of the mind and the
realization of the soul.

Vedic culture treated the body as a reality and so Hatha Yoga
was evolved for its development. But it considered the mind and
the soul to be the greater and the ultimate realities and hence it is
essentially for the proper functioning, unfoldment, development,
and realization of these entities that the other systems of Yoga were
brought into existence. The principal aim or object of all these vari-
ous systems of Yoga was to make the individual understand a‘nd
grasp the independence of the soul from the body. And the dawr}mg
of this consciousness may be said to be the fundamental principle
or the essence of Vedic culture.

Hatha Yoga deals with the body, the other Yogas deal with the
mind and the soul. The mind psychologically analyzed has three
aspects, namely, knowing, feeling, willing, symbolized by heafl,
heart, and hand or intellect, emotion, and action. There are men it
whom intellect dominates, others in whom emotion holds the sw§y,
and still others in whom it is action and action alone that prevails.
And thus it is that for the intellectual persons Juyana Yoga, for emo-
tional people Bhakti Yoga, and for men of action.Karma Yoga arc
the prescribed methods for self-realization. But this does not mean
that intellect, emotion, and action are exclusive of one anothP:r.
For example, when a person has a pain in his storpach he }mows ;t,
feels it, and acts to relieve it. But despite this it is essentxal}y only
one of these three qualities that tends to dominate and guide ;he
individual. Jnyana Yoga, Bhakti Yoga, and Karma Y oga afft us
not isolated from one another. Jnyana without Bhakti and Karma,
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Bhaktrwithout Karmaand Jnyana Karma without Jnyana and Bhakts
can be said to be most incomplete  Hence 1t 15 that in every system
of Yoga cross-currents of other systems intermungle, but the domu-
nant feature of cach system s erther ntellect, emotion or action
Raja Yoga 1s designated as the king of all Yogas because 1t 1s here
that all the other systems converge We shall here briefly deal with
all these four systems of Yoga

I HATHA YOGA OR LAYA YOGA

The mamn constituents of Hatha Yoga are Pranayama Asanas,
Shat Rarma, and the Rundalim awakeming What are these?

1 Pranayama (Breath Coatrol)

Pranayoma 1s regarded as the best method for cleansing the body
of 1ts impunties In this, one breathes through one nostril, holds
the breath for some time 1n the lungs, and breathes out through the
other nostril The proportion of breathing in holding the breath,
and finlly breathmg out1s 1 4 2 The air does not penetrate the
{ull length of the lungs 1n ordmary breathung only one sixth or the
upper portion 1s ventilated, the remainiag five sixths does not come
mnto play In Pranayama an effort 1s made to fill the full length of the
lungs with fresh air  Every breathing 1n and breathing out accom-
pames the expansion of the auxihary muscles of the chest which
press the diaphram downwards and thus imtiate 1ts up and down
movements with every exhalatton and mhalation  As the drlaphragm
1s the partitioning wall between the lungs and the abdominal organs
this expansion also grves exercise to the digestive apparatus The
lungs have hittle aircells called alveolt interspersed with capillanes
which carry the veinous blood contamming carbon dioxide In the
process of deep breathing the alveoh are filled with fresh air contan-
Wg oxygen, and through the osmouic process oxygen is token
by the haemoglobim of the blood and the carbon dioxide 1s passed
out to beethaled Thus Pranayama through the process of imparting
oxygen to the blood refreshes the body and imparts hife and vigour
to every cell Inbreathing 1s called Pooraha holding the breath
in 1s called Aumbhaka and outbreathing ts called Rechaka The
proportion from Pooraka to Rechaka1s 1 4 2 which constitutes
one Prangyama One may perform 15 to 20 times this Pranma
exercise There are other types of Prangyama also, but the one
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which we have mentioned is the commonest and also the easiest
to practise,

It is only through breathing that oxygen can be obtained by
the body from the air, and we must realise that in ordinary breathing
we utilize only onc-sixth of the capacity of the lungs. So we may very
well imagine how much more of oxygen can be availed of through
Pranayama in which an effort is made to bring the whole of the organ
into play. Oxygen is the life of the inanimate and the animate sub-
stances. It is calculated that one-fifth weight of the atmosphere,
cight-ninths of the occan and all water, more than one-half of all
vegetables, and if a man weighs one hundred and fifty pounds, then
onc hundred and ten of his weight is oxygen. Thus is it any wonder
that Hatha Yoga laid the greatest stress on Pranayama?

Prana according to Upanishadic Rishis was not a simple breath.
Prana is the cosmic life principle. It is a mistake to equate Prana-
yama with deep breathing. Pranayama is a spiritual exercise, deep
breathing is a physical exercise. Pranayama includes deep breathing,
whereas deep breathing does not include Pranayama. In the fifth
chapter we have already stated that the Upanishads regarded Prana
as the sixth element of creation side by side with the earth, water,
firc, air, and cther. This principle may be translated into modern
terminology as the vital force. Breath is only a physical manifesta-
tion of Prana and is called Vayu. The sun and the moon shine with
Prana, the earth moves with Prana, the insects, birds, animz'ﬂs,
and men live by Prana. Prana is the force, the energy, the vitality,
which pervades the entire universe. We establish our con‘tact
with the cosmic life principle through Pranayama (breathmg)
and accumulate a store of vital force within ourselves. In th{s
context, the Prashna Upanishad says: ‘Prana is the soul of the uni-
verse assuming all forms; he is the light that animates and iltu-

mines all.’*

2. Asanas (Balanced Postures) .
Besides Pranayama 84 balanced postures or Asanas are prescribed
for those who practise Hatha Yoga. They make the parts of the body
supple and prevent muscular deterioration. I‘t is preferabée I:;
practise these Asanas alongside with the breathing exercises. S50

of the important Asanas are given below:

2 g uy Sy freae: Sros R | (srarafag, ¢-¢)
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(a) PADAvASANA (Lotus Post)

Name ‘The pose derives 1ts name from the resemblance that the
foot lock n this Asang bears to the shape of the petals of a lotus
flower

Teclnuque  Sit on a soft blanket or carpet as 1n an ordinary squat-
ting posttion with the vertebral column erect and legs fully stretched
out 1n front and touching each other Now bend the night leg at
the knec joint and hold your night foot, the toes with the night hand
and the heel with the left hand, and place the same on the left thigh,
the heel pressing 1n the grom so that the heel thus adjusted hes
by the side of the pubic bone and presses on the external abdomtnal
ning In the same way, bend the left leg and place the left foot
over the night thigh  The soles of both the feet should face upwards
Keep the head and vertebral column erect and Anecs touching
the ground Now place the backs of both the wrists on the hnees the
palms facing upward, the right wrnist on the right knee and ths left
wnst on the left knee, the fingers showing Chimudra, 1¢,
the respective index fingers touching the middle portron of the
thumbs and the other three fingers stretched outwards Do not dis-
turb the natural cucve of the spine  Neuther lean forward nor back-
ward The shoulders and arms are kept loose and not rigtd  The chest
should be thrust forward shghtly

Effects This Asana tones up the organs in the pelvic region
The internal secretions of the gonads (of testes in the male and of the
ovanes 1 the female) get absorbed, thereby controliing emotions
and mamtaiming psychical balance Since the flexors and the lower
extremities arc contracted and pressed with the foot lock, a large
supply of blood 1s directed to the organs of the pelvic region thereby
benefiting them immensely

Use This Asana 1s one of the very best Asanas for meditation
because 1t gives firmness to the body in the posturc and at the
same time keeps the spal cofumn erect for easy flow of Prana
or the wvital energy Yogis speakh very highly of this important
pose

(b) VAJRASANA (ADAMAKRTINE Post)

Name This pose tones up and vivfies the Vagra Nadi (\ital nenve)
and hence has been called by this name

Techmque Kneel down, heeping the knees
the nght toc should be hept over the feft toe +



In the correct pose the
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:a; ﬁ:rt ;)ff semicircular cushion and let the buttocks rest on the same,
ca muscles of both the legs should touch the thighs and the

portion from the toes to the knees must be kept touching th

Keep the trunk, neck, and head i : e.ground.

: ) erect and in one straight line, The

palms of the hands should rest on the respective knees.

. Caution: In the beginning the practitioner may feel a slight pain

tn the knees and ankle Joints, but the pain will disappear by con-

linuous practice. The painful parts should be massaged with the

fingers.

Speciality: Vajrasana is the only Asana which can be practised
with a full stomach, i.e., soon after meals without harm, This Asana
gives firmness as well as comfort and hence is extremely suitable for
meditation and also for Anuloma-Viloma-Pranayama.

Duration: This could be usefully practised for five to ten minutes
daily. The duration should be gradually increased.

Effects: This pose improves digestion considerably and is a
sure remedy for dyspepsia. Sciatica and myalgia in the knees, legs,
tocs, and thighs will also vanish. This Asana helps to remove flatu-

lence.

(c) SARVANGASANA (ALL-MEMBERS POSE)

Name: In Sanskrit Sarva means whole, entire, while anga
means body. Sarvangasana is thus the Asana of the entire bo§y.

Technique: Lie on your back, feet together, your arms along side
your body line, the palms of your hands facing downward and
touching the ground with fingers kept .together. Nc?w st.retch you;
legs with the toes pointing outward. Rmea your legs in this stretched
position and bring them at right angle with your trunk. Now ben

your legs towards your head thereby raising your trunk portion.

rtion is raised to your shoulders support it

When your trunk po r trunk.

i our hands and bring your legs in line with. your 1t
gﬁé?sbt%tehg'unk against the chin till it .is ﬁrmly set in tl;e J(:':'g]f;
notch forming a firm chin lock. The chin lock is called lez1 an ols‘;e-
Bandha in Yogic phraseology. The back of the hea:d ax!zld : eﬂ;}){ s
rior part of the peck lie close to 'the ground wh{lf; tt eesrum.med'
the legs stand in a straight line at n_mety §egrees vs{xt 0 pdirectly
big toes will bein a ver.tzcal line, Y
with the eyes. The whole weight of the body 1s thr on

ipoi (I maintained. 7~
ers. Equipoise should be we ‘ -
;ﬁguﬁ tiltedqto get a chin lock, but the trunk s. ﬁ%ﬂ
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so as to press aganst the chin  Keep the mund on the thyroid gland
whch lies mn the front lower part of the neck Breathing should be
normal Do not allow the body to sag or to move to and fro or to
shake Salva secreted during the pose should not be swallowed,
but should be retained i the mouth itself whilst performung the
Adsana If this precaution 1s not observed n all inverted poses, 1t
may imparr auditton After the resumption of the upnght position
the saliva could be swallowed, until then 1t should be retained in the
mouth ttsellfl The head should not be turned sideways whilst one
15 1n this pose as 1t may stramn the nerves and blood vessels of the
neck This Asana should not be practised by persons suffening from
organic diseases of the thyroid

This Asana should be followed immeduately by Matsyasa 1a known
as the fish pose AMatsyasana will relieve pain, if any, 1n the back
of the neck caused by the Sariangasana and will also mtensify the
usefulness of Sariangasana

Beginning with half a minute, the time could be increased to five
minutes or even more according to one’s capacity

Effects  Sarvangasana, as the name implies, 1s meant for exercis-
ing cvery organ of the body This has a specific stimulating effect
on the thyrord gland  It1s a well known fact that this gland 1s mainly
responsible for the general health of the individual Sariangasana,
by taking care of the thyroid gland, mamtains the whole human
organism 1n a healthy condition The thyroid 1s a ductless gland
situated 1 the neck It operates 1n comjunction with the ductless
and other glnds, such as, piturtary and pineal in the brain and
suprarenal above the kidneys, liver, spleen, testes, and the adrenal
glands If the thyroid 1s mactive, all the other glands also tend to
suffer Hence ltes the tmportance of this Asana

(d) MaTsyasana (Fisi Post)

Name The pose resembles a fish and hence derves its name

Techmgue Sit in Padmasana and without releasing the foot lock
e flat on the back Cune the spinc by bending the forearms at
the elbows and then turn and bring them towards the head, so that
the palms touch the ground by the side of the head, and ensure that
by putting pressure on them the spine 1s arched

When the above position 1s secured, stretch the arms and clasp
the toes of the respective srdes with the fingers and wds
the head and the elbows touching the ground ©
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ve the maximum curvature of i
pa;)' thyroids and continue to breathetﬁleees;))l?e' concenteate on th
uration: It should be practi ‘ i

ing to indiiden Capadty'p ctised from one to five minutes accord-
. gjgﬁcciil.lsg];)sypt;ie ;:;;SZ:SO z;l‘;cr.am ped conditions of the. cervical
[ : arvangasana and as such it shouid
gi?;]Sal'x'a;:gasa/za xmrfledzately. In fact, 1:t is complementary to the
gasana and one is not complete without the other. As the

la rynx and trachea are thrown open widely and the chest also expand-
cd, this Asana helps deep breathing. The lungs receive plentiful sup-
pl.y of oxygen. The cervical and upper dorsal nerves are nourished
w.1th a good supply of blood and get toned up properly. Thus, it cures
diseases of the respiratory system like asthma, consumption, and
chronic bronchitis on account of the deep breathing involved in this
pose. Incidentally, this pose develops the muscles of the neck, the
back, and the waist. The accumulated faecal matter in the large in-
testines is brought down to the rectum by this pose due to the pres-
sure exerted over the abdominal region and this relieves constipation.

(e} DHANURASANA (STRINGED Bow POSE)

Name: The pose represents the shape of a stringed bow and hence
is called by this name. The hands form the bow string and the body
forms the bow.

Technique: Lie flat on the ground with face downwards, and arms
alongside the body. Bend your legs up to the knees towards your
buttocks. Hold your ankles with both your hands, all the five fingers
on one side. Now with your legs pull your arms backwards thereby
raising your chest and the thighs above the ground thus making
an arch of the whole body. The weight of the entire body will rest
on the abdomen and the extremities are fully stretched. Whilst
in this position without relaxing the tension, give a good, steady
seesaw movement to the body forwards and backwards and then
sidewards also. This will ensure a thorough massage to the abdomen
and the side muscles. . |

Effects: This Asana cures gastro-intestinal disea§es in afldmon
to its keeping the spine elastic. It is a sure remedy in chronic con-
stipation, dyspepsia, and sluggish liver. It removes 2 huz?chbz}ck,
rheumatism of the legs, hands, and knee joints. It energises digestion,
activates appetite, increases peristalsis, reduces fat, and tones the

abdominal viscera well.
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() PASHCHIMOTTANA ASANA (POSTERIOR STRETCHING PoSE)

Techmgue Be m the sitting posttion, with your legs stretched
forward 1n front of you, the knees and feet together Now raise
your arms upward, the same touching the ears and 1n a straight line
with your trunk Then bend your arms and trunk forward so much
so that your hands tightly hold the soles of your feet as if you were
pressing your soles inward Now breathe out and continue to bend
your head and trunk downward, ultimately bringing your forehead
wn between the knees and touching your legs  Remain m thus positton
for some time, then raise yourself and repeat the exercse several
times If you are not able to do 1t at the first attempt do not get dus-
heartened, but continue with patience and perseverance, try every
day and ultimately you are bound to succeed

Benefits This pose stretches the spme to its maximum length
contributing also to greater elasticity of the connecting muscles of
the spine and increasing their tone  The abdomunal viscera 1s com-
pressed, the stiff hamstring muscles are loosened, and all the postertor
muscles of the body are stretched

This Asana reduces fat and 1s a remedy for corpulence as also for
the enlargement of the spleen and the liver 1n the mitial stages
It stimulates the kidneys, the Iner, and the pancreas and also
increases the peristaltic contraction of the mtestines It also removes
gastritts and dyspepsia  Lumbago and myalgta are cured as well as
piles This Asana 1s a specific cure for diabetes when done in con-
Junction with the other Kripas of internal cleaning

Caution  Persons suffering from enlargement of the Inver or the
spleen 1n an advanced stage are debarred from practising this
Asana as 1t will cruse mjury to the enlarged organs

(8) CHARRA Asana (CircLe Post)

Name This pose resembles a wheel and hence ts so named

Techmque Lie flat on your back with your arms placed along the
side of your body Bend the legs at the knee joint Keep the feet
onc foot apart Place the hands on cither side of your ears, palms
resting on the ground and the fingers pornting towards the shoulders
Draw the body close to the heels moving the planted palms 1lso
towards the legs along with the body Then try to bridge the body
supported by the hands and fect thus arching the body Iike a wheel
While in this position see that your head 1s absolutely loosc or relhis
od and hanging down There should be no stiffness Remam in
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this position from 30 sec [
_ onds to two minute i
capacity and then lower yourself, ¢ fo0rding 1o your
. %ﬁ”ects: It t'ones up the entire abdominal viscera, rejuvenates and
vivifies the spinal cord. The lumbar region of the spinal column
18 toned up and. massaged to a greater extent which makes it supple
and elastic. This Asang makes the body elastic, light, and energetic,

(h) BAKASANA (CRANE Posg)

Name: Th.is.ﬁnal pose resembles a crane standing on its legs
and hence this is the name given to it.

Technique: Place the palms of both of your hands, one foot apart
on the ground with fingers pointing frontward. Straighten your
arms upwards slightly. Let both your feet meet each other and
then try to rest both the knees Just above the elbows. Now try to
balance by slightly pushing your body forward and raising both
the feet from the ground. It will take quite a long time before you
achieve this position, but continuous effort every day will ensure
you success in the end. Remain in the final position up to 2 minutes
according to your capacity.

Effects: This pose strengthens and develops the muscles of the
hands, shoulders, chest, and neck. Biceps of the hands, deltoid of
the shoulders, and the pectoralis major and minor are also developed

very well by this 4sana.

3, Shat Karmas (Six Puarifications)
Other exercises to cleanse the impurities of the body are the six
practices known as Neti, Dhoti, Basti, Nyoli, Bhasrika, apd Trataka.
(a) Neti means to insert in one nostril a soft, fine, twisted thread
and draw it out through the mouth. Instead of a thread onc may
draw warm, saline water through one or both nostrils to be thrown

" out of the mouth. This cleanses the nasal passages.

(b) Dhoti means to swallow slowly a thin, fine cloth 3-4 3nchcts
broad and 12-15 feet long into the stomach ?nd then to draw it 01; )
the whole process to be done gradually. This cleagses the .sttomtz'z:l:cls.
(c) Basti means to draw wate; thr?ugh the anus into the intestt
ispel it. This cleanses the colon. .

angd;o]s;?;: II;means to turn the intestx‘x'zal muscles right ang Igtflt] 1315
also round and round to give.exe.rcxse to the larg,;le z;n o
intestines. This remaoves constipation and strengthen

testines.
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(¢) Bhasriha means to breathe through each nostrl like the bel-
Iows of a blacksmith This cleanses the nasal passage and should be
performed after Net: or nasal douche or even without 1t

(f) Trataha means to look at the junction of the eyebrows or at
something without a wink till tears roll down Thus strengthens the
eycs

Vedic culture gave so much importance to the health of the body
because it regarded 1t as a bow, with the help of which the individual
had to shoot his arrow at the target of the spintual Hence every
cffort was made to ensure that the bow was mamntamned n such a
condition that the archer could at any point of time avail limself
of it In this context the Shvetashvatara Upamishad has sud  *The
first signs of progress on the path of Yoga are health, a sense of
physical lightness, clearness of complexion, a beautiful voice, an
agreeable odour of the person, and freedom from craving ™

4. hundalini Awahening or Laya Yoga

The most important of all Hatha Yoga practices 1s the Aundalu
awalening which 1s also known as Laya Yoga

Aundalini 1s considered by Hatha Yog:s to be 1 physical power or
clement situated at the base of the spinal cord which 1s called
Sushtmna in Sansknt  This Aundalini1s as fine as the sprder s thread
Some descnibe 1t to be a sumple power hike electriaity It hies in three
and a half coils like a slecpmg serpent Dr T K N Trivihram,
who has devoted his life to this science states in Dnune Yogaof the
Soul that this Sushumna 1s not the physical spinal cord  According
to hum yust as the spinal cord ts the centre of the nerves tn the physical
body, Sushumna which 1s situated 1n the spinal cord ts the cthercat
cord of the subtle body As we cin reach the subtle body only
through the physical body, so also we can concentrate on Sushumna
soltly by engapmg il our attention on the different centres 1 the
spinal cord because 1t s these which constitute a means for con-
centration on Sushumna

Sushumna has six centres situated 1n at from the base where the
Kundahni hes dormant When the Aundalini 1s awakened 1t moves
upward to these centres The centres are six in " .
called Chahras which means wheels They '

! SEEARIA I TR R
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Sushumna, the approach to which is through concentration on the
Zl:l;;l)l \i(;):?st iiigffq:f we wish to approach the Sushumna (subtle

3 ating we should concentrate on the Chakras or
the ce{ltrcs of S.uslmmna by giving due attention to the corresponding
spots in the spinal cord. These centres are as follows:

(?) Mooladhara Chal-ra (pelvic wheel),

(b)Y Swadhishthana Chajcra (generative wheel),

(c) Aanipura Chakra (navel wheel),

(d) Anahata Chakra (heart wheel),

(©) Vishuddhi Chakra (laryngeal wheel), and

(6) Ajya Chalra (frontal wheel).

(@) Mooladhara Chakra: 1t is situated in the Sushumna at the base
of the spine, or in the coccyx or pelvic region. This is the root where
the Aundalini as a spiritual force lies dormant or sleeping in three
and a half coils. Sushummna, as we have said before, is the spinal cord
of the subtle body, and all the Chakras are in Sushumna, the counter-
part of which is the spinal cord in the physical body. Meditation,
according to Hatha Yoga, is always on Sushumna, but as this is subtle,
in effect, the concentration has to be on the centres of the spinal
cord. Meditation on the spinal centres automatically affects the
subtler centres of Sushumna.

(b) Swadhishthana Chakra: 1t is situated in the neighbourhood of
the generative organs in the spinal cord. It lies two inches above the
Mooladhara Chakra.

(c) Manipura Chakra: It is situated at the navel over the solar
plexus of the spinal cord. If we were to draw a line from the navel
straight towards the spinal cord, the point where it joins the cord is
the Manipura centre or the navel Chakra.

(d) Anahata Chakra: It is situated in the spinal centre which meets
the point in the middle of the line drawn to join the two nipples of
the chest. As this location is of the heart it is called the heart
Chakra. -

(¢) Vishuddhi Chakra: It is situated in the spinal cord, which is the
seat of Sushumna, on a level with the throat. This is called the

laryngeal Chakra.

(f) Ajya Chakr ce
brows. As this Chakra is situated in front it is called the fr

Chakra. . -
C. W. Leadbeater writes in his book The Chakras concerning

the awakening of the Kundalini thus:

a- It is sitvated in the space between the eye-
ontal
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“The object of the Yogs 15 to arouse the sleeping part of the
Kunda'um, and then cause her to nse gradually up the Sushumna
canal Various methods are prescribed for this purpose, including
the use of the will, peculiar methods of breathing, Mantras, and
vanous postures and movements The Shna Samfuta describes ten
Mudras which 1t declares to be the best for the purpose, most of
which mvolve all these efforts at the same time In writing the effect
of one of these methods, Avalon describes the awahening of the
mnner layers of Aundalini as follows The heat m the body then
becomes very powerful, and Awndalun, feeling 1t, awakens from her
sleep, just as a serpent struch by a stick husses and straightens
stself up Then 1t enters the Sushumna®

This ascent of the Aundalim from one centre to another 1s very
gradval As she enters a centre 1t becomes dlumined, enhvened,
and as she Jeaves each centre 1n her upward movement these ilu-
minated and enlivened centres become latent for the rlummnation
and enlivenment of the higher centres The Aundalimi Yoga 1s
therefore called Laya Yoga, Lapa means latency or disappearance
It disappears in the Iower centre to dlumine the higher one

The ultimate object of Kundalint Yoga 1s not merely to awaken the
Kundalhni, but to ensure 1ts ascent to the higher centres The Aunda-
Iint 1n the final stage reaches the topmost location called the Sahas-
rara, that s, the point where the Hindus wear the S/hikha or the tuft
of harr on their heads At this point there 1s 2 unton of the Kunda-
hmt wath her lord, Shakt: with Shoa in Puranse terminology, and of
the Atma with the Parama Atma in Vedic termunology Thus 1s the
stage of sprritual bliss unalloyed with physical and sensual pleasures
When a Yogi reaches this stage he realizes 1z hus very person the
indwidual and separate existence of the soul from the body In
other words, this 1s the transcendental expenience of a Hath Yoqu
through his own method, for the ultimate of all Yogas ts the hnow-
Tedge and realization of onc’s sclf

Three Basic Systems of Yoga Evolved for Three Dufferent Types
of Men

So far we have dealt with Harha Yoga which concentrates on the
body or the physical side of mn Now we shall deil with Jmpa:a
Yoga, Blaky Yoga, and Aarma Yoga which concentratc on the
mind or the psychological side of min

The socral fabric 1s dotted with spots of three diffe
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Llamely, ll_ltelllgencef emotion, and action and the Master Painter
as‘ supplied t%le paint of the three Yogas, viz., Juyan, Bhakti. and
gcg;ﬁa,;;)’enl;/en f‘nd bring I.I.ltO due.promincncc cach dot in the
:abric. Juyan Yoga s the worship of an impersonal God. Bhakii Yoga
1s the worship of a personal God, and Karma Yoga is the wnrs};ip
of the God of action. But it must be remembered that though
Fhe spots apd paints be of three basic colours, there are innunerble
mtern.img-lmg shades composed by the differcnt permutations and
combinations. This is so because very often, shall we Say more
often than not, mankind fails to attain Moksha by treading the path
of only one Yoga. Hence, though any one Yoga may serve as the
central pillar for salvation, still history does go a long way to show
that man tends to lean on the other Yogas also as crutches. Let us
take, for example, Christianity whosc fundamental tenet is fuith,
1.e., Bhakti. The foundation of the Church is ‘faith is greater than
works’ as stated by Saint Paul, but the walls of the Church do con-
sist of ‘deed’ bricks as St. Peter says ‘faith without works is dead.’
How can we reconcile these two views? The answer is that Bhakti
is love of God and Iove can only manifest itsel{ by deeds of kind-
nesses to your fellow beings who arc also God'’s offsprings. Hence,
though all the three Yogas we are going to describe arc different
in nature, they overlap one another in their materialization. Shri
Krishna in the Gita says that ‘it is only the ignorant who think that
the Yoga of action is different from the Yoga of knowledge. The
wise see knowledge and action as one.” He further tells Arjuna that
‘a man may take either path but if he follows it faithfully, the end is
bound to be the same. The followers of action must mect the seehers
after knowledge in equal freedom.’t At another place in the Gity,
Shri Krishna holds out: ‘Whatever path men travel is my path,
no matter where they walk it lecads to me.'?

II. INYANA YOGA

Jnyana means knowledge. Juyana Yoga is therefore the path that
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Ieads to the knowledge of one’s self ‘What am 17* Thus s the pro-
blem that the man of knowledge has to solve

In order to be able to appreciate the depth of Jmana Yoga one
has to be famthar with the significance of the following words
Avdya, Sadhana Chatushtaya Mava Asarana, and ¥ ikshepa We
shall, therefore, now deal wath them serially

1. Avipya: Shankaracharya, who was the great exponent of
Jnyana Yoga or the path of knowledge, postulates that Avdia or
ignorance 1s the cause of every pun and nusery i Ife Ignorance
means lack of discniminntion between the temporary and the perma-
nent, between the unretl and the real It 1s only tn sgnorance that
we regard the temporary as the permanent, the unrenl as the renl
The temporary 1s called Amtya the permanent 1s cnlled Nuya,
the unreal 1s known as Asar, the real s hnown as Sar Avidya or
1gnorance means to regard Amitya as Nuya and Asat as Sat Self-
knowledge 1s the dispelling of this Aszdya But how can this be done?
For this Sadhana Chatushtaya 1s prescribed

2 SADIANA CHATUSHTAYA Sadhana means practice or €Xercise,
Chatushtaya means four The following four steps are prescnbed
for dispelling 1gnorance ¥neka Varagya, Shat Sampaii and
Mumikshuna

(a) Vneka Vneka s discnmination between the impermancnt
and the permanent, the unreal and the real, the not-self and the sell
It 1s an exercise in discriminatory thought process beginning with
ourselves We began with the question *Whatam 17" In Faekayou
begin with the first step *‘Am I the body”” My nner expericnce
convinces me that I am not the body, for besides the body I hwve an
incontrorertible proof that I have also the mind, and thus stas that
the body 15 only a means, an instrument, or a vehicle of the mind
Then comes the sccond step  *Am I the mind? My inner experience
apain convinces me that I am not the mind, for tn drcamless sound
sleep when neither the body nor the mind work, I expenience a joy
of which I hve a remembrance when [ return from this dreamless
sleep Thus Ineka leads me to the third step wherein I realize
that T am nerther the body nor the mind, but am pure consciousness

The discnminatory thought process apphied to oursclies as
described abose may also be applied to others, and Uneha
we may understand that they also are neither the d
but pure consciousness  Hence it ts that by ¥7
thought process one transcends beyond
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mind and realizes one’s real self. This is the consciousness of dis-
identifying and disentangling one’s self from the physical or mental
plane in which one always lives. It is the dawning of this real
or the real sclf upon the individual that is the achievement of Viveka
brought about by dispelling Avidya or ignorance coupled with the
recognition of the permanent and the real franscending the im-
permanent and the unreal. The practice of such a transcendental
meditation through discrimination, through knowledge, through
an appreciation of what is and what is not, is Juyana Yoga. This
knowledge changes the whole outlook on life and instead of living
a life of the flesh, one lives the life of the spirit. As the Shvetashvatara
Upanishad says: ‘As a soiled piece of metal when it has been clean-
ed shincs brightly, so the dweller in the body when he has realized
the truth loses his sorrow and becomes radiant with bliss.” .
(b) Vairagya: Vairagya is the second step towards the dispelling
of Avidya. The word Vairagya is derived from Vi or absence, fmd
Rag or passion, and hence Vairagya means abser.lce of passion.
Lust, greed, anger, attachment, jealousy, are the passions that a,gxtate
the mind. Viveka or discrimination enables one to view one’s self
dispassionately as the subject objectifying .one’s Tustful, ax}x)gt(‘iy,
greedy self, and thereby to dissociate the consciousness from‘ the body
and the mind which are affected by these passions. l.’azragya or
dispassionateness is the outcome of VhfeA.'a or dISf:I:ImIHafIOﬂ ba?"i’_’
the impermanent and the permanent; it is the spirit or the.conscmnl
ness which is the permanent whereas the body consnltuttefslothz
the impermanent. The knowledge of the truth that the lustful,

angry, and the greedy ‘I’ is only an object, and that the dispassionate

he subject, which can view the agitations

pure consciousness is t g

of the body and the mind as an une.xﬁ“ected wxfness, ;]s tgeczssggsedly

Vidya as opposed to Avidya. Ifc is onl;{ A.vzdfa'w 1}c

identifies the object with the sub}ect: .Thxs is I'a:mg) a. o vard the
(c) Shat Sampatti: Shat Sampatti is the th}rd ;tei Lo

realization of self-knowledge. Shat means six, ttaz:i npments -

acquisition. The six spiritual acquisitions orSa O s

Shama, Dama, Uparati, Titiksha, Shraddha, and Sam

see what they mean:
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(1v) TImsHA means endurance of ke bardstups of bie m_th a
smiling face Tinksha can be compared to the praver so widely
uttered sn the Christan world. “Lord, give me the seremty to acoept
thungs I cannot change, courage to change thgs ¥ can, and wisdom
to know them both *

{¥) sURADDIA 55 an abuding farth and confidence 1n the design
and working of the grand plan of the nanerse by the Supreme Power
behind the phenomenal world. It s the same as the upholding of
the philosophy: *Thy will be done.”

(V1) SAMADHANA means steadfastness, firmness of purpose, ton-
stancy, and resolutron It 1s 2 settfed condition of the mind,

) Mumakshutsa- 1t 15 eagemess for Iiberation and Follows as
a result of the above mentioned first three steps,
thus eagerness for Uberation when he promises:
whio mourn, for they shall becomforted,” and
hunger and thirst after nghteousness, for they shall have their fill.!

3 Mava: It means a wIong con

ception both about ourselves

as well as the real nature of the world. It performs two functions

namely, Avarang ang Vdshepa, ’
4. AVARANAY Avarang

: means a veil or a cover. The face of the
reality both within us and without s hidden behing a voit g e
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face of Tcality is hidden behind a golden glamour, lift up the vei]

O sustainer of the universe, to cnable us to see the reality in its’

fulness.’t The search for truth, subjective and objective, and

the removal of the Avarana, ie., the veil or the cover that hides the

t}t;uc'naturc of the reality is the incessant endeavour of the Jnyana
ogi.

5. ViksuerA: When the subjective or objective reality is hidden
behind the veil, that is, Avarana the mind is said to be out of mind or
in a statc of Vikshepa. In Sanskrit Vikshepa means madness, It is
nothing but madness to treat the veil as the reality. The body is the
veil of the inner consciousness, the phenomenal world is the veil
of the supreme consciousness, but due to Avidpa or Maya subjec-
tively we treat the body as the reality and objectively we regard
the world of matter as the reality. This is called Vikshepa.

The word Fikshepa has also another meaning, namely, to throw
off. The awakened consciousness must no doubt throw off the veil
(Avarana) that hides the face of the reality, but the question that
remains is: how does one throw off the veil or how does one live
a lifc of reality or of pure consciousness?

Our life at present is a life of fusion, of fusion between the body,
the mind, and the consciousness which are so much intermixed
that onc cannot separate the one from the other. The analogy
of these three constituents is similar to that of milk and water
which when once mixed cannot be separated. Jnyana Yoga on
the other hand, envisages a coming together of the same constituents
of our being like oil and water which though in associatiqn are'alwa)fs
separable. When the consciousness of dis-identification, n this
manner, is saturated in life, the aim and object of Jnyana Yogc,z cant
be said to have been achieved and the queries as to ‘who am I and

‘what am I’ are fully answered.

III. BHAKTI YOGA

Bhakti means love and devotion. It is an emotion of the heart.

It is a relationship between the lover and the beloved, between the

ect of devotion, and hence obviously between

devotee and the obj onal God.

Atma and Parama Atma or between the soul and a pers

1 fergunae T aEeTiaie T
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All the important rehigtons of the world like Hinduism, Moham-
medamsm, Judaism, and Chnstiamity beheve n the evstence of a
personal God and so are co travellers on the path of Bhakti Yoga
Lvery sura n the Koran begins with ‘In the name of Allah, the Mercs-
ful, the Beneficent,” and the theme throughout the Koranis that one
should have faith o Allah  Forit1s Allah who brningethand quicken-
eth, 1t 1s Allah who rewardeth the good and punisheth the wicked,
and 1t 1s Allah who rasseth the.believers on the judgement day
The Commandment from Mount Smay reads ‘Thou shall not bow
down before any other God, save Me, for know thou this that I,
the Lord thy God, am a jealous God’ Chust enjoins upon hts
disciples to observe the greatest commandment of all, namely,
“Thou shalt love the Lord thy God with thy whole heart, with thy
whole mind, and thy whole soul and thy neighbour as thyself’ He
further states on many an occaston and in various different ways
s fundamental precept, namely, ‘I am the Resurrection and the Life,
whosocyer believeth in Me, though he be dead, yet shall he Iive agam,
and he who 1s alive and has faith in Me, to all eternity cannot die *
What else was the Mahayana phase of Buddhism 1f not a Bhakn,
a devotion to the Blessed Lord? In Hindmsm this worship of a
personal God 1s styled Saguna worship or the worship of 2 God with
physical attnbutes

It 15 no doubt true that it 1s easter to worship a God with physical
attnbutes than one without them, and therefore the worship of a
personal God 1s more prevalent in the world than the worship of an
smpersonal God In fact, the meaning of worship 1n 1ts accepted
sense must necessanily be hmited to a God with personal attnibutes
because it 1s only the physical, or the seen, that can excite an emotion
of love and devotron This accounts for temples, churches, etc,
bemng raised and the devotees nstalling theren 1dols of the objects
of thewr desotion 1t s for thus reasen that Shrs Krshaa, 10 no un-
certan terms, fells Arjuna that ‘the devotees of the unmanifest

hase a hardes tash because the unmamfest 1s very difficult for embo-
died souls to realize "t

Nature of a Personal God
The objective as well as personal existence of the object of love
! s e T
s f wfe] =¥ 2gagfeemard o (i, 13-4)
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.and devotion is essential for any emotional relationship, but wh

1 that personal God whom the devotees might see ané) : h‘? ere
an object? The idol installed in the temple, the church, or gzrziéls)qzz
Iti:(());f?(r)‘d as ?gnt Paul most emphatx:cally states: ‘Being therefore

» p flllg of God, we must not consider His image to be like unto
Ig\; : Otr ;‘ ver, or the engraving of metal or the work of art,” and

ount Sinai ’decrees that ‘Thou shalt not make unto thee any
graven mmage.’ Thus to equate the idol to the status of a God is
regarded as either blasphemy or hypocrisy.

Th‘e Bhagawad. Gita (XI-15) answers this question by metamor-
pl}OSlng the physical form of the beloved into a universal form or
Vishwa Roopa: We can visualize God in the form of the sun
find the moon, in the form of myriad twinkling stars in the firmament,
in the shape of the mighty waves of the ocean, in hills and dales, in
the verdure of impenetrable forests, in the ripples of the roaring
rivers, when we see God in the appearance of the teeming millions
of men, women, and children that inhabit the globe. Thus God in
His infinite glory becomes physically visible and manifests Himself
to His devotee because these glorious manifestations or Vibhutees
as they are called in the Gita are His physical forms. It is in this
manner that the devotee not only sees but also feels the vibrating
presence of universal consciousness even in the smallest of the small.
Did not Martin Luther say: ‘Our Lord wrote the promise of the
resurrection not in books alone but in every flower that blooms
during the springtime’?

The concept of Vishwa Roopa delineated in the Gita is as Vedic as
the concept of Nishkama Karma explained in & previous chapter.
Both these concepts had their origin in the ancient Vedic literature.
Regarding Nishkama Karma Shri Krishna himself stated that he
was divulging it as an old secret. The same holds good with rega{d
to the concept of Vishwa Roopa. God in His essential maturc IS
invisible but He manifests Himself through the magnificence and
munificence of the universe. The vast expanse of the earth, the un-

fathomable depths of the water, the unscaled heights of the moun-
tains, the starry heavens with innumerable suns .and moons: all
are physical manifestations of the Supreme Divine Power that
keeps them animated. The Gita has enunciated the'm as Vz'b/zute;s
or manifestations of the Divine; the Upanishads without usm;'gs itC 5

word Vibhutees have recounted them one by one as Fhe ph :
manifestations of God. The Shyetashvatara Upanishad -says:
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‘Having His face in all directions, 1n the form of physical manifesta-
uons of His creation, He stands face to face with all sentient crea-
tures 2

Shri Krishna gave a vision of persontfied super-consciousness to
Arjuna who saw the glory of God reflected tn all that Iived and mov-
ed as well as all that did not move upon the earth Such a viston,
of course, could not be 2 common cxpenence, and so Shri Krishna
with his Yogre power 1s sud to have given him the super-conscious
sight or Dnya Chakshu which cnabled hum to see God everywhere
and 1n everything that met hus mortal eye God can only become a
personal God when viewed through such an eye, and His devotee
sces Hum, talks to Him, and gets a response from Him It 1s @ mus-
conception to regard the path of Bhaks or devotion as the casiest
path for salvation because a devotee 1s not one who merely claims
to love God, but one who has this super-conscious sight or Diijya
Chakshu This epables him to see God everywhere hidden behind
the seil of the phenomenal world

The Gita s1ys that God manifests Himself phystcally through His
Vibhutees or glorious mamifestations, such as the earth the water,
the fire, the arr, the sky, and the thunder These are, as 1t were, His
physical, embodied, external, and personified manifestations Is
it not wrony that instead of seemng and worshipping God mn these
glorious mamifestations of the Most High which are present here
before our eyes, we prefer to sec and worship God 1n the persons
born thousands of years ago and about whom we have no true
appreciation? Well did Keats say * *Beauty s truth, truth beauty,”
—that 1s all Ye know on earth, and all ye nced to hnow’

Nature of Bhakt or Devotion

Shrt Knishna has propounded three essentials for a devotee who
Is eager to worship God through the path of Bhahr They are.
concentration on the object of devotion, constancy, and fuith
Let us now deal with each of these scparately

1 ConcevtraTiov  Concentratton means that the  devatee,
tnstead of hovening round the object of love and devotion, shoutd
enter mto the core of the object of love and desotio DR
1 he were one with st He should lose lus sense
and merge himself completely 1nto the object of ,

' 193 wAferesfy AL (P, 9-20
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tion. This a o1
i OB o i e G s M
Lodge your mind in Me, make Me e sorbeq in Me
devotion undaunted,” ’ your dearest delight vith
object of his Bhakii, h;r Islfm(;eg/o;zgr)ze? (;It)tsm'nd alogf from e
> ] o0 it. He is so much
engrossed with and into the object of his love and devof;
he forgets his separate entity. otion that

2. CONSTAN.CY: The second essential on the path of devotion is
constancy. This has been described in the Gita as Nitya Yitktah
or always, day and night, abiding in the beloved. Devotion is not a
feeling to be cuItxvat.ed, it is a part and parcel of the very being
of the flevotee. The immortal words of Krishna are: ‘Even if the
vxles? sinner worships Me with exclusive devotion, he should be
considered a saint; for he has rightly resolved,’? and ‘Speedily he
becomes virtuous and secures lasting peace. Know it for certain,
Q son of Kunti, My devotee never fails.’® It does not mean that a
sinner continuing to commit sins is absolved of sins by devotion.
A devotee who loses his consciousness in the Lord cannot think of
committing sins, and one who continues 2 sinful life whilst calling
himself a devotee is nothing but a hypocrite.

3. Farra: The third essential of devotion is faith which has been
described in the Gita as Shraddhaya Upetal or having come unto Me
with faith. The word Shraddha does not mean blind faith. It is
derived from two components: Shrat meaning truth, and dhs mean-
ing to imbibe. When the feeling of devotion rests on a factual and
truthful experience, then only is Straddha possible in terms of the
Vedic conception. -

1t is only with these three essentials engrained in one’s personality
that one can travel along the path of Bhakti Yoga to reach the cher-

ished goal of self-knowledge and self-realization.

The Essence of Bhakti Yoga
The essence of Juyana Yoga is knowledge; and similar to the psy-
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cho-analyst who believes that the abnormality disappears when the
cause of tenston and neurosis 1s brought to the conscious self, the
theme of Juyana Yoga s that we suffer duc to ignorance  Knowledge
15 a fire that consumes and reduces to ashes all the abnormalities
of the subconscious The Gita says* *He whose undertakings are
all free from desire and thoughts of the world, and whose actions
are burnt up by the fire of knowledge, him even the wise call a
sage 't

Repeating the same 1dea the Gita has stressed once again ‘As
the blazing fire reduces the fuel to ashes, Arjuna, cven so the fire of
knowledge reduces all actions to ashes'* Even Maharshi Vyas
developing the same thesis in Yoga Darshana has stated *With the
fire of knowledge the afflictions are reduced to attenuation like the
scorched seeds that lose the power of germunation’ All this
may sound strange in this age of psycho-analysis when it s uni-
versally recogmised that the Lnowledge of the ongin of one's
neurotic behaviour makes one’s mind normal But the fact 1s that
this has been the very theory propounded by Shankarachirya
and other savants of Vedic culture since the formulation of Jiyana
Yoga

The essence of Bhaktt Yoga, as agawnst Jmana Yoga 1s that it 1s
not hnowledge, but sacnifice-cum-self-surrender which 1s the path to
spintual progress The devotee so much surrenders his conscious-
ness to the super-conscrous, s thoughts, feclings, and actions to
the God he worships, that he actually feels that all hus responsibility
15 taken over by the Supreme How frail ts man and how stupid
of him to think that he 15 the sole arbiter of tus destiny It 1s the
Power beyond us that presides over the sprouting of a sapling,
the chirping of a bird, and the throbbing of the human heart
To surrender unto that Wil is the only consolation of man and unto
that Will have surrendercd themselves the saints and sages of the
world like Socrates, Christ, Bruno, Dayanand, and Gandh: in the
last cxcruciating moments of their lines
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The Difference between Jnyana Yoga and Bhak¢i Yoga
L3

. r V70% ; .
personal God. The difference between &Zﬁfﬁf&?ﬁ?f ;‘e‘rzgsnhg((})f(ai
gﬁ'ngmm Upasana) and an impersonal God (Nirguna Upasang) may%e
winding mounm;nouso o o e e havef 10 cross & thorny,

& { path of several miles situated in a thick
forest. You can pass through the thorns and thistles cursing every
sl 2, o e o t . O ok
stars the . cha forest there exists at least this narrow and
thorny path that will enable you to reach the bedside of your dying
mother, You can reach the same destination with both these states
of mind, but look at the difference in the two attitudes. The one who
treads the path whilst cursing it for its thorns and thistles is the
Jnyana Yogi for even though intent on achieving selfhood he is at
civery moment conscious of the pain involved in it. But the one who
thanks his stars or is grateful for the path being there despite all its
obstacles is the Bhakti Yogi for his heart is set on the ultimate
achicvement and is not perturbed by the pain involved. Thus
it is that though the object is the same, it is the attitude that makes
the difference. Besides, in Juyana Yoga one relies upon one’s own self.
in Bhakti Yoga one relies upon one greater than one’s self. It is
obvious that one would think of relying only upon one’s self when
one has no faith in a greater or a higher power. Bhakti, therefore,
is possible only when one has an implicit faith in the Supreme,
a faith not founded on intellectual appreciation but on emotional
compelling experience as Saint Paul says: ‘Faith is the substance
of things hoped for and the evidence of things not seen.’

IV. KARMA YOGA

There is a third category of men who are neither int§ﬂectuanj:
nor emotionally constituted, but are rather men of action. They
do not believe in any creed or pMIosoPhy, nor do they pfay ?)0;:
personal God. Action is their c;eed, action their phdoso}fh).f;l; i "
their prayer and worship, action their God. What, theretor®,

the path open t0 them for self-reaﬁzaFion?
There is also another problem whxcil co
action. Man is subject to the law of Karma.

nfronts these men of
The law of Karma
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1s a spintual counterpart of the physical law of cause and effect

Man 1s mextricably bound upin this cyclic wheel of cause and effect

In bondage there 1s no freedom and without freedom hfe 15 not worth
Iiving If, therefore, a man follows the path of action or Karma
because he 15 nesther ntellectual nor emotional by nature, he 1s
faced with the problem of freeing himself from the bondages of
Karma Morcover, Aarma may have good, bad, or indifferent results

One 1s not so much concerned with the good or the indifferent results,
because the good will only bring pleasure and the indifferent will
create no problem  But 1t 1s the bad results which bring sorrow and
suffering  The main problem for a man of action 1s how to get rid
of the evif consequences of Karma as well as the disappointment 1n
certamn other results which though ardently wished for do not turn
out to be so

The Solution of the Problem

There 15 no escape from the bad results of evil Karmas This 1s
in tune with the law and the only way to escape the impact of the
cvil consequences 1s to avord the undesirable acts  Thus the problem
narrows 1tsclf down to the good mntentioned Karmas bearing evil
results, and others assiduously performed with the object of favour-
able results bringing nothing 1n their wake The answer of Aarma
Yoga to both these problems 1s Nishhama Karma ot disinterested
action

Mishkama Karma or Disinterested Action

The sceret of Karma according to Aarma Yoga 1s to work for the
sake of work, as well as the fact that it 1s a good, honest, and desirable
task, and then to leave the frunts thereof to the governance of the
unnversal laws that rule the world It 1s only the expectation of a
wished for result that brings sorrow and suffening. The result of
a Aarma 1s conditioned not with our personal desire, but m the
context of a unnversal scheme of which our desire 1s but a part Is
1t not probable that tn the sum total, with all the pluses and minuses
aggregated as well as adjusted against cach other, ultimately our
Karmas may be on the minus side compared to the Karmas of others
whod the scene resulting m the nullfi of our desires?
Bernard Shaw very aptly i Saint Joan soices out that God has
to be fair to the cnemy also I this be the case, why =* ' we
indulge 1n sorrow and suffering? Why should we
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duty and leave thcf rest to the dispensation of the Power that regulates
the scheme of things?

"]‘hx'si of course, is only an ideal, and hence the question that
arises 1s: how does one perform disinterested action? According
to Vedic culture the 4oma in its essential nature is distinct from the
body and the mind. It is the mind and the body that perform the
interested action and Atma, even though distinet from them, identi-
fics itself with the body and the mind. It is this identification which
is the cause for the Afma to expect a favourable result, whereas in
reality, the Atma is neither the doer nor the performer of the act,
it is only a witness in the drama and not the actor in it. It is only
with the dawning of the realization of one’s nature or the nature of
Atma as being only an observer, or a witness, that disinterestednes

automatically ensuecs, '

Disinterested Action is Not Renunciation of Intferest

It is gencrally believed that disinterested action is the repunciation
of interest in the result ensuing from the act, or that we should
perform the deed but cease to be interested in its good, bad, or indif-
ferent result. This appears, on the face of things, to be advising the
impossible. How is it possible that we may perform an action
and yet not be intcrested in its result‘? Karma Yoga contends that
the problem is not that of not expecting a result because t.he result
must necessarily follow according to the law of causation. But.
the issue is that of neither expecting a favoura_ble res'uh‘: nor of griev-
ing if the consequence is not agreeab}e. 1.3asxcaHy, it is attachmen;
(Asakti) according to the Karma Yogi which causes all som;:;v ;z; ;
suffering. We are so much attached to the t’hmgs of the wo‘rh :
when we are dispossessed of thcfm or depr.w.ed of t'hem, eit cru}ty
way of an unfavourable result or in not c?bfaxming a wished forA re;kﬁ),
our suffering knows no bounds. {Smce it is this attachment '(d f)f )
which is the cause of every Isluﬁ‘ertnzi; the ]?;'l)ly way to get ri

/i ugh non-attachment (Anasaki). _
Sogg?nlzgz:;acg:hment, renunciation, or Anasakti is ;:Pt a I:;%agg
attitude of the mind. The migd .caxtmog r:z;cj;z;l;z ;dta?;i%) ;x oy
unless it is given a positive substitute. bu 2 o
j ¢ Karma Yogi are by themselves a ppsxtwe subs ,

;I:ﬁ t:sﬂ:vef as internal. Externally, work lﬂ.gl(;) fo;x;x igfoseéﬁ?ss
ice to humanity, and internally‘, the wit raw i
sizv:;ousness only to come into active contact with the fou
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of all Iife can be the source of much perenmal and positive pleasure
Thus the apple of attachment to the objects of the world automati-
cally drops from the tree of the self, and one begins to wend one’s
way through the garden of paradise It 1sin this sense that non-
attachment and disinterestedness merely mean the attachment to and
interestedness 1n the higher values of ife This 1s the true interpre-
tatton of Anasakti Yoga or Yoga of non-attachment or disinterested-
ness The 1dea 1s not of renunciation which 1s negative, but of
attmnment which 1s positne Renunciation 1s the logical conse-
quence of attamnment When you attain the higher values of life,
the lower ones automatically loosen their hold Whilst climbing
a ladder the moment you set foot on the higher steps do not the
Iower ones yield way without any effort?

Disinterested Action is Unselfish Action

The matter of Karmas may be considered from another angle
When I perform a Karma with 2 motne to benefit only myself,
I dissociate myself from others and thus imprison myself in my
narrow cell In this sense we can all be compared to oysters, cach
closeted within 1ts own shell But a life of the spint 15 1n expansion,
not in contraction It 1s the ego 1n me that keeps me confined to
my narrow sclf, but can the world move even one inch forward if
everyone thought only in terms of himself? It 1s only by forgetting
one's self, one’s personal and selfish interests, and by thinking
terms of universalism that humanity as a whole can move towrds
progress Let us take our lesson once agun from the oyster Does
the oyster even though confined to its shell form the peard for stself?
No, 1t works so that man may enjoy the fruits of ts labour The
same 1s the case with the bee and its honey All around, even 1n
blind nature we see this unnversal truth mamifesting atself, namely,
that one does not work for one's sclf alone, but has to work for
others, and that 1t 1s only thus that one can also ensure one’s own
progress Is 1t not a fact that our individual progress depends also
upon the progress of the community as a whole? If this be so, st 1s
only unselfish action 1n which the ego has been chminated that
can lead to the onward march of humanity This unsclfish action
18 possible only when the action 1s drsinterested

Interested Action is Selfish Action
Karma 1s the spintual counterpart of the physical law of
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UOI'L Eycry action must have g corresponding reaction. If our
action is selfish it must generate vibrations of selfish reaction in
others. The result is that the accumulated Karma of humanity
as a whole will be a fund of stark and naked selfishness. The philo-
sophy of cach one for himself and God for all gives rise to indivi-
dualism, groupism, casteism, and regionalism and makes men fight
against men, groups against groups, castes against castes, and regions
against regions. Selfish action thus leads to disintegration. Karma
Yoga, therefore, lays stress on selfless or disinterested action which
invokes similar response in others. When every one is imbued with
the spirit of disinterested, unselfish action, then the accumulated
response of disinterestedness and unselfishness brings man nearer
to man. Thus the narrow concepts which divide man from man, com-
munity from community, nation from nation will disappear. Nisl.z-
hama Karma in this s¢nse on the individual and the social plane is
the panacca of all the ills that humanity is suffering from today.
Everyone for others and none for himself is the quintessence of

Nislkama Karma.

Karma, Vikarma, and Akarma
Besides Nishkama Karma, there is another aspect of K.ar‘ma Xoga
which has to be kept in mind. Karma has been divided into
three categories: Karma, Vikarma, and Akaz-wa (Gita, _4’ 17-‘18).
Karma means action, Vikarma refers to the life or zest in ac:ﬁon,
Akarma means no action, Every actiog must have life, enthuszaiim:
zest, emotional selflessness in it, otherwise thc? act becomess mc;(ar?t ;g/i
less. This idea is conveyed by the word Vikarma. In Sans e
means with a particular emphasis, Kar_ma means actxox;).e e
action which is a selflessly emphatic e@otxonal action xlrllayn g
a Vikarma. When a selfless action'xs' performed wllct .;am .
and enthusiasm rightly channelled, .1t is caﬂed. aHVz a’;’we;'ts e
soon as Karma becomes Vikarma .1t automatically t(}:; e of &
into an Akarma or no actéon Cf_rtxd 1tycsea§§;et<‘3v }};:vseees o etion
ar i inds. As the Gita says: 10 sees e "
lelmtm'z i\;’h:é}tlioi:tid the action that is in inaction 1s Wis€ ;r;;i;e?a-
t z}rhle above statement can best be illustra.ted by means (}))ehavioul‘
Jowing example: the mother slaps the child for his mis

1 g 7 TREH T A FA AL 3
qafzm Aoy § o e (i =13)
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but the child holds on to the mother all the more tightly whereasf
a third person were fo chide him for the same misbchaviour
the child would become furious Why are there two dissimilar res

ponses to the same act? This 1s so because when the mother slaps
the child she does the Aarma with a depth of feeling which 1s absent
in the case of the third person  Thus feeling of the mother s F tharma

The result of this Viharma s Akarma that 15 1t amounts to the fact
as if the mother had performed no action 1t all for despite the slap
the child holds on all the tighter to the mother and the mother also
docs not repel the chuld It 15 this feehing 1n the action or the ¢

karma element in Aarma that makes the Aarma or action tnfructu-
ous or, shall we say, converts it into an AAarma or no action This

says the Gita, 1s the way to get nid of the entanglements of Aarma

1n the absence of which all Aarmas must end 1n bondage

harma Yoga and Fatalism

It1s generally believed that the philosophy of Aarma 1s an outcome
of fatalism or that st Icads to fatalism  We are what we are due to
our Rarmas of the past,’ 1s smd to be the philosophy of Aarma
Karma Yoga accepts this proposition but expands the hypothesis
by adding whatever we have sown in the past must bear fruit but
weare free to sow what we choose in the present and reap as we will
We bring our destiny with us but we can negate the past and create
a new destiny for ourselves by our Aarmas just as in the past we
created our destiny by our Aarmas  Thus the phulosophical lantern
to be kept burning 1n front of us should be lighted with the fuel of
Shakespeare s words  So cvery bondman 1n hus own hand bears
The power to cancel his capreity In this context the Brhad
aranyaka Upanishad states in no uncertamn terms that at 1s desires-
cum deeds that are destiny !

YV RAJA YOGA

In the course of this chapter we dealt firstly with the Yoga of
the body called Hatla Yoga, sccondly, we peered mto the three
Yogas of the mind with ats three aspects of hne
willing 1n the form of Juyana Yoga Bhakns Yo

‘WVWW{F\"T Mmooy
EAgEC T ankctiuci FRENTY
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Now we shall deal with a particular system of Yoga in which all these
and others are integrated and for which reason it is styled Raja
Yoga or king of all the Yogas. The exponent of this Yoga was
Patanjali who embodied his teachings in aphorisms known as
Yoga Darshana.

1. Five Afllictions

Raja Yoga says that man is subject to five afflictions which it
calls Pancha Kleshas. These afflictions are: Avidya, Asmita, Raga,
Dvesha, and Abhinivesha which when translated into English mean:
ignorance, I-am-ness, desire, aversion, and the will to Jive. These
five afflictions can be said to be the legs on which crawl the cancerons
insccts of suflering, destruction, and dissolution. It is these insects
which crecpingly approach and eat info the individual’s peace and
mental calm as well as attack and destroy the very roots of the
social trec. We shall now deal with each of these separately.

(a) Jgnorance: Ignorance has been defined as a n.nent.al state
in which the illusory is mistaken for the true, that which is appa-
rent for the real, and the impermanent for the pen.nanent. The
cause of every affliction is to regard the body as being real and
pc(rg)m?-i;z-Ncss: In Sanskrit Asmi means 1 am andﬁsodwesh.etll\::
translated Asmita as I-am-pess. I-am-ness is delng aWhm1
identification of the seer with the in.str'uments of kn;)xw e 'g:.' e
1 say ‘I am tired’ it is the body t'hat 18 tll“?d fmd nO;rt neostplt?xe’ it
I say ‘I am angry't.it is ;hfh;ngl;id;hzg és tl]ile ari%nd, with the swii
It is the identification o dy and T am neither
which makes me think that the spirit is tired or .elfngtry.I o ctod

dv nor the mind, but when I forget this fact, [
:\I}i&tahbl(f)-ail-ness or Asmita which has to be fouihteﬁ;lmzz Seasur

(c) Desire or Liking: This is deﬁnecli asutrlzew Igch wi o warted
able sensations. It'is ti}}e I;;i?;ffi?ﬁflgde ?isesire that causes affiiction.
brings pain, and it is only

.
i ¢ eace who has forgotten desgre.
The Gita says: 1 Coee b sp defined as dwelling on the painful

(d) Aversion or Disliking: This dwells on things that one dislikes

thing. The more one av itk
?lipegc:egfe? becofnes the pain. This is the fourth cause of a
e

AT gategaREh FEgg: |
lmﬁzﬁm o anfemhrrsta 1 (T, 2-62)
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It was essentially to enable the individual to divert his attention
from the painful aspects of Iife, and to free the mind from its pas-
stons and its spites that the Sermon on the Mount pronounces
“Blessed are the merciful, for they shall obtain mercy *

(e) Wil To Lne Ths s the fifth afiliction that brings us misery
We ching to the bodily comforts and regard the body as the ultimate
reality nstead of treating 1t merely as an instrument at the disposal
of or for the use of the soul This does not mean 1n the least that
the body 1s to be neglected No owner of an instrument can avail
himself fully of 1t until and unless 1t ss tn perfect order, but the
point to be borne 1n mnd 15 that an strument 1s after all only an
mstrument We tend to be grossly affected if anything goes wrong
with this instrument, that 1s, when we are 1ll or grow old and arc ltable
to be snatched away by the falcon of death  This will to Inc eternally
tn the physical tenement 1s common from the lowest worm to the
highest sage and 1s the fifth cause of affliction It was the observance
of this will to live which brings 1n 1ts wake a fear of death that prom-
pted Shakespeare to pen ‘Cowards di¢ many times before therr
deaths, The valant never taste of death but once Christ also
decrees  *For whosoever will save his hfe shall loose 1t,” and
further continues ‘but he who lays down hus Iife for My sake will
saveat* The will to Iine 15 equivalent to this will to save one s hie

2. The Eightfold Path

Patanjali has laid down a regular course to fight aganst these
five affictions which 1s known as Ragza Yoga Tt 1s sometimes called
Ashtanga Yoga or Ashtanga Marga or the cightfold spintual path
The eight constituents of Raja Yoga are

(@) Yama (five abstentions),

(b) Nipama (five observances),

(c) Asanas (cighty four balanced postures),

&} Pranaiama (reguiation of breath or the kfe foree),

(&) Pratyaharg (withdrawal of senses),

() Dharana (concentration),

(8) Dhyang (deliberation or meditation), and

(h) Samadni (contemplation)

@) Yaua- Five Apstovmions
The five abstentions and the five observations couplcEi together
miy be considered to be the Ten Commandments of Yoga ~
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are akfn to the Biblical Ten Commandments, The five abstenti
groclaxm a moral law for universal application. These five absltzgs
nops are: Ahimsa, Satya, Asteya, Brahmacharya, and Apari ra/zr;
wltuch may .be translated into English as: abstention from violince
lying, steahx?g, sensuality, and greed. The interpretation of these’
moral .Iaws 18 similar to meanings attached to the different truths
proclaimed from the Sermon on the Mount. Abstention from vio-
Ience does not merely mean non-killing, it is equivalent to universal
brotl}erhood; non-lying should be treated as honesty and truthful-
ness in everyday behaviour; non-stealing upholds the right of others;
non-sensuality is interpreted as a life of simplicity; and absence
of greed includes charitableness to all in word and deed as Moham-
med has rightly said: ‘Every smile is charity.” We have already
dealt with each of these in detail in Chapter XII.

(b) Nivama: FIVE OBSERVANCES

The five observances are: Shaucha, Santosha, Tapa, Svadhyaya,
Ishvara Pranidhana which when translated into English mean puri-
fication, contentment, self-discipline, studiousness, and resignation
to God.

() Purification; Purification means purity of the body and the
mind. Purity and cleanliness of the body and environment in which
one lives is helpful in maintaining the health of the mind. Is it not
said that cleanliness is next to godliness? As far as the purity of
mind is concerned does not Christ say: ‘Blessed are the pure in
heart, for they shall see God’? ‘

(ii) Contentment: Contentment is the willing acceptance of t‘hmgs
as they are with regard to omeself and others. It does not imply
lack of ambition. One should do one’s utmost to achieve what one
wants but should remain contented with what is obtajned through
one’s pursuits. The habit of finding fault and grumbling should be

en up. o
tozzlil)ygchisEg)Iine: Self-discipline is the control of bodily indut-
gences. The Sanskrit word for it is Tapas. Some commfantatf)rs
have translated Tapas as self-mortification. Self—mort:ﬁcanzx;
has been very common and very widely advgcated gmqngst tof
different religions of the wosld: some upholding the zgﬂxgnlc;nout
lashes on the body, others ordering OI.IS‘Of the I_mnds tg e eur .
&1l it withers, and still others prescribing various other Sc0 gS.

But Tapas should not be construed to include all these torturcs.



The G cuxsfos "= T TR T
speec. zmlof Tz DIET =
dacimwr T Y SmEm TR -»; ”——m‘ :—'—: o
Teoos of 2oz oo, TR LoTT TUTETIRE - -

@) Sudimomrs Sndrmes : o= 3 = =D

Sancke vTL T Lo .3::..'..——*: Trmm = s
mens STt The ImT . S IR S
aphe~ Enw TrowlT oITmoomEn DoIR TR DTS

o s fes Do ST RIS ST

bocks. _ ~
() Pz b T0o TmTI oUSTOIITTEIITTL
for2 Fire Trm Tom T Soooor oo oo DI IO

the Eead oy oot rovemmes 1 Te ¢ oIt Eom - o2

an pfromeml o emen T mT = Te e
des goed oo rers v Ve oo L e oo oo e o

evers brang zpo e oL Tommste wrmaneTT oI T T
the whoe mi mT ot TRor o2z o4 TR —omn
15 022 OF rra Iy LM mrTRmm o, T vn o me—memamee
daveymeommmio g e vone s TmomT Ltz ot e
gemerely ZTeIoe . T T T e xe me oeeenee
Chaweeras Lonamr s £ e oo T mmmme pmem e
whopLdsster s =

(¢) Asvas Brrgvon e

Whilst d22tor gy T = Terr s o

T e e e, e
desenbed some Loz smmr cm s s R
recommends ther gm Tz aymn L ae . - e

spntual exerase
@) PRANAS R P v o e
We bave 2bwim s o e s
€ 2T 1T T "'"’ﬂrrwf'—lr
discussiry £z Zpew o 5 e et e o ¢
' o= & Sat frogn
BUR2LY ey L e WL -
p M L 7
I e s
7L el gy it

TR Ctable o o
[ e F s dstely ety g0

R et i pp g

the brece STz oAe o
festze~n o R I T T
ek e momemee oL LD

(&) Pramvyzigy < e % P L
TR s Pt frgs ,
TR P Vrgs ey e f of trngpy fron the



320 HERITAGE OF VEDIC CULTURE

cxtcr{mI objects. If we are attending a lecture and a car passes b

bk?wmg its horn, do not we at once turn our attention towards 1{‘;
It is .this which is not Pratyahara, One should try to practise not t(;
be disturbed by noise or any other distraction. One cannot concen-
tratc on the sclf unless one is trained or drilled into the process of
}vithdrmving the senses from the sense-objects. Concentration
implies  withdrawal because without withdrawing the senses
from one object you cannot concentrate on another, The Gita
says: ‘Patiently and gradually, 2 man must set himself at rest
from all mental distractions with the aid of a determined and
intelligent will. His mind should not think of anything else but

the soul.™

() DHARANA: CONCENTRATION

Concentration js defined as holding the attention fixed upon an
object. Despite an cffort on our part to fix our attention upon a
specific object, it (attention or the mind) tends to wander hither
and thither. But if we keep fixedly to the object alone and cast aside
the intruding thoughts, the attention must get focussed. Every time
that an intrusion takes place let us remind ourselves that it is an
intrusion and the very awareness of it will cause the intrusion
automatically to disappear. The intruder can take the field only
when we forget that he is an intruder. Depicting the state of Dhar.cma
the Gita states: ‘Just as the light of a lamp does not flicker in a wmc?—
less place, similarly a Yogi has his mind fixed upon the Atma and it

never wavers.’?

(g) DHYANA: MEDITATION .
Concentration prepares the way for meditation. Concentrz{non
is the result of the withdrawal of the mind f:rom the sense-quectts
and its fixation on a particular point or object. {Xfter co@ng_no
or arriving at a specific point, one starts.revo}vxng or wmgei1 ag
in the mind all the variegated aspects of this point or phznor:dua:
This is meditation. Concentration brings you fo a point and I

tion takes you into the point.

1 o qrERRER e giEr
?ﬁ%’?@i ar: et 7 oty P 1) (T, €-R4)
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(h) Samapti CONTEMPLATION

After cnterning mnto the pornt, one becomes so much submerged
into 1t that even though conscious, one must lose one’s individual
conscrousness One who attains this state of existence enters mnto
the super-conscious This state of awakened sleep 1s known as
Samadfi In this state of consciousness one 15 unconscious of the
body, but 1s conscious of or 1s alert to the divine presence 1 his
wner bemng Describing the state of Samadfu the Gita says ‘The
Yogs released from the sims and ewvils of the world, with his mind
resting tn contemplation enjoys with ease the bliss eternal springing
out of his contact with Brakma **

Withdrawal, concentration, meditation, and contemplation are
linked with one another, each step leading to the other 1n a graduated
process It 1s thus that when the senses withdraw themselves from
the outstde world concentration follows, when we concentrate
upon an object or a thought we enter into st and meditate, when we
enter nto an obyect or thought 1n this way we become engrossed
with and lost into 1t, unconscious of our exastence This 1s our daily
analytical psychological experience This state of awahkened con-
sciousness which 1s attamed by entenng into the super-conscious
15 called Samadiu, and 1t 1s essentially for the attainment of this
state that all the systems of Yoga have been evolved This forget-
fulness of the body 1s not an uncommon phenomenon for do we not
all lose our bodily conscrousness when we are absorbed 1n the world
of the senses? This common expenence directed to the higher
realities of life leads to the spintual state of Samadhl

Finally, two facts may well be hughlighted by way of conclusion

Firstly, the basis of every Yoga system 1s renunciation or non-
attachment The Karma Yog: renounces the fruits of his actions.
The Bhake Yog: sacnfices every mdiidual Jove and emotion at
the altar of s supreme love The Jmana Yogr must surrender
his 1ndividuality and merge humself with the corporate being of
mankind  Secondly, the ultimate aim and utility of every system
of Yoga 1 the words of Swarm Vivehananda 1s* “to bring out the
perfect man, and not let him wut and wast for ages, just a play-
thing in the hands of the physical world, hike a log of dnft-wood
camed from wane to wave, and tossing about in the ocean”
g TR i e | -
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EPILOGUE

. THE theme of this book has been an exploration, a treasyre hunt
nto the realms of the spirit as fathomed out by Vedic culture,
The hounds oi" this culture pursue the stags of both the reality ras
;'211(1: xihli l;ngsasl;tljéh 'ftl}e}v‘orld 1s said to be real' becaus; We can see it,

s ; 1t 15 unreal because of its fleeting and imper-
manent nature. Truth lies in a synthesis between the real and the
um'ffal, and it is precisely this that was the ideal visualised by the
Vedic masters as has been clearly revealed to us in the course of our
hunt. True religion and true philosophy lie in an all-embracing,
all-inclusive approach that must take into account every aspect
of reality which though seemingly multi-faced and contradictory is
basically one and undivided. The Rig Veda declares: ‘Truth is onc
but the sages call it differently.”? Vedic culture by accepting every
aspect of reality, the material and the non-material, presents a rare
combination of religion and philosophy with science,

But whither is the world moving? The man of today is very much
the creature of science which dominates his intellect, his aspirations,
his visions. His life is nothing but a desperate plunge into the
hitherto unexplored regions of the physical world. The glories
of science have so much dazzled and overpowered him that he has
completely lost sight of the other important aspect of his nature.
Is not his vision dimmed with regard to his inner self? He has ac-
quired knowledge of various physical sciences dealing with an.imal,
plant, and insect life, but has no knowledge of his. own inner
potential self. He is soaring to heights undr.eamf: of in the outer
space, but is unaware of the spiritual heights which his own soul could

scale. He is enamoured of the glories and boons science has best'ow-
earn the lesson of delving deep into

ed upon him, but has yet to 1 . dec
the potential of peace, bliss, and harmony that .hes wthm. H'e
knows not that the unity, oneness, and homogeneity which he Is
at pains to discover in the world outside emanates only from th.c
unity and oneness of consciousness called Brakma by the Upani-

shadic Rishis. Did not the Upanishad declare: ‘Everything comes

1 g @ fom agaT i | (3%, 2-15¥-Y% qar aad, 1~ 0-3¢)
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from Brahma, everything lives 1n Brakma and everything returns
to Brahma'? Even m the Bible, we come across a sumlar train of
thought when Saint Paul says ‘For in Him we Ive, and we move,
and weare, and have our being * But what 1s the sigmficance of these
thoughts to the modern man who 1s swept off by the stream of science
and the occanic waves of pleasures?

It 15 the sgnorance of this fact of spintual consciousness, lying
at the base of the structure of the umverse, which 1s responsible
for the creation of the imbalance tn the medern man’s personality
1t 15 on account of this that a man of this age hnows no peace Heis
constantly at war with lumsell wittun and with the world without
He 15 full of distrust, suspicion, envy, hatred, and fear His heart
15 empty and hus inner world and mund are blank He harbours
no love and has no sensitivity for humamity at large  He 1s confined
to the cocoon of his own egoistic creation The unhimuted power
that science has released 1s used by man only for the gnoble
purposes of aggression, explottation, and distraction through the
manufacture of bombs, rockets, and other means of devastation

The tragedy of the modern man 1s that despite lus having so much
power at lus command, he 1s nevertheless full of uarest, frustration,
desparr,agony, and fear  All this 15 due to his total negligence of the
spirit that lurks witbun Man s not the body alone, he s all mzlu-
sive, 1 ¢, the body, the mund, and the soul Itis all these three togsther
that constitute the man  The knowledge of the inner self 1s as essen-
tal for the fulier development of man as 15 the knowledge of the
world outude  Vedie culture went a step further and declared that
the body and the mind arc only the nstruments or vehicles of the
soul, and 1t 1s the outer which must be subservient 1o the mner
Tt1s the neglect of the inner which 1s the cause of every il and 2zoas
of our modern age  Humanuty, 1t 1s truly said, 15 suffering from {+=
crsisof the soul  And ot 1s only by a rediscorery and recapture o tf 2

St that any substantial, lastng, or permanent soletiod of gnr
present day problems wilf be armved at

Herein lies the true sigmficance of every system of Yora Lz ode
¢d by Vedic culture What 1s Yoga? Tt 5s not 2 i~ craviyfe e
the world How can one ignore the world when ozr Jo < v;;'-:wy
<ably cast 1nto 1t™ Any religion and phifosop®y (fas st 2: ¢ epe-
:::lhc realities of the solid world of matter 2=¢ Ll ezt e3aner

considered 1o be true rehmon and true P ety T zat saud
what truth s greater than religion? Ard wkas g e x -t rf pateer
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ifnotatruth? Yoga is but a sojourn into the innc fousncss £
the experience and enjoyment of the fuller reality ;‘f;orzsm? AN
¢d and enjoyed the world of matter with the fulh‘:e‘~ tr”mfng ‘?‘X:CP:'
The outer without the i ] fullness of its limitations.
half g _ the mner and the inner without the outer are only
o e crieahty. .Ler is ful!f.:r and richer when consciousness cease
neander on its outer fringe and retreating within is eathroned
on ifs seat of majesty and power to command from there the ; {‘
within and the flow without, e

Ox.n' mastery over forces of nature has given us power fo
flqugate, power to exploit, and power to destroy which leads to
injustice, _hatred, oppression, and unrest. If this blind nature
coupled with the mechanical world outside alone were the ultimase
reality, whatever is happening today must of a necessity be the
consequence. But can it be said that justice, equality, love, CO-OpPents
tion, peace, are the outcome of this blind mechanical force? And
do not we, one and all, pine for them, yearn for them. and at times
even cry for them? Wherefrom, then, emanates the unending call
for these non-material values if not from the spirit? These can
only be the compulsions of consciousness and not of mauter. 1t s
knowledge of the self and sclf alone that gives us the power to fwe,
the power to understand, the power to sacrificc and to tolerate
It thus enables us to create an atmospherc of peace, cyusbty,
justice, goodwill, co-operation, and benevolence all around.

Humanity today needs for its survival a new outlook, a newvision,
and a world of new estimates based on the values dictated by the
spirit. The knowledge of the self wedded to science and technology
is the only hope for the salvation of mankind.

But who will bring home to the world the imperative need of the <
new values of life? The Gita says: ‘In every age when evilinsene>
and goodness decreases, darkness prevails and Jight is overshd ve-
ed, the Super-conscious manifests His power through some souh v ‘:
fight against the cvil to establish the reign of truth on c‘mh‘
Such souls are called the Avataras, the Messiahs, and the pr«*g‘?:f»*
They are the responses jncarnatc to the pressing challenges of 1.* ’
times. They do not fall from hcaven but are the men Ivng 'i'
the earth in whose hearts the urge to risc and mect the challeny st
comes irresistible. These men arc embodiments of the revalulion ¥}

-
- ¥
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compulsions of their age and gather momentum 10 theiwr hearts to
find & world of new values But let us not forget that every soul
responsie to the chatlenges of hus tume 1s alsa 2 poteatial Aatara,
a potential Messiah, and 2 potental prophet
Thes Guta concept of viewng every soul as a potential Avatara
has also found its foothold 1 Judusm Chonstramty, Ilam, and
Buddism At Mount Sinar, 1t 15 decreed [ am the Lord, your
God, and in Psalm 82 1t s sung “Yeare gods * Chnist firstly claims
that*I am the Light of the World,” and at another place voices out “Ye
are the hight of the world * Mohammed 1 no uncertam ferms states
that *Allah 1s one and all are His Messengers * and ‘e.ery natton and
every country shall have 1ts own messengers sent unto it * Althoagh
Buddha did not deny the existence of gods he did not 1 any wav
regard them as superior to human being, and states i no unzetam
terms that the true Buddhist can even surpass them if he follows
the Middle Way or the Buddha s Eightfold Path B>mard Shaw,
n the twentieth century, advocates the same phulosophy when
he says that m order to be gods, men should know God “Yes’,
we too can say to ourselves, ‘there 1s no Rama 1n the Ramayana
no Krshna in the Gita, no Mohammed 1n the Koran, no Moses
and no Chnst in the Bible, no Buddha in the Dhammapada, no
Zoroaster m the Avesta, but all are within ourselves 1f we could
see them an our bemng®
mcl:\l?o!: ::a;:!r::se(lg this which can be said 1o be the greatest con-
phdosophy and yml 'S anc;)cnt and yet all-embracrog culture to world
faet that onables s llgtlonh lcdc:msc it 1s only the acceptance of this
o onc and alf meoth OL out a promuse of salvation or Mohsha
line, this great ereation Cf lllﬂg to the paorest mensal, all down the
to breakung the K ,0 Ur;xm bewngs has been shown the way
15 this way? Is it the ’:;:c cycle and bondage What, therefore,
few ch rrow path difficult of access which only a
0sen ones may teead o 15 3t 2 broad h
commadating the su f 2 highway capable of ac-
envisaged 1n thys c:ll:xgc of the tewming millions? The hanizons
midst of storms and dr: :;R:i\ery wide indeed, where even 1n the
uded shaes, 1ts ardent disciple will always

find bttle patches of blue mamfesting themselves, for the Guta

s3ys ‘Devoted
e to his own duty, man attans the highest perfec.

xﬁg&rﬁuﬂ‘m sifafe ol e 1 (:ﬁa-[, QC_Y(‘)
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And the Gita :
of each of us is 31:;;??1‘12381' thellgueStlon asto how the natural duty
for 1 ” 3 n this great plan of the Master Maker
or it says: O Arjuna, the duties of Brafim anas (philoso hers),
Kshatriyas (warriors), Vaishyas (traders, craftsmen), and Sil)zzd ;
(labour-ers) are divided according to the qualities’ born of ;hr;i
Tespective Gunas.™ The question of Gunas, what they are, how they
arise etc., has already been discussed elsewhere in this boc;k. Suffice
1t to say that we, one and all of us, are cogs in the wheel of human
SOClCt)‘/ and as this wheel turns, each cog must gradually show itself
by acting, acting, and acting in the living present, with heart within
a'nd God overi.lead. Let us remember that we are all functioning
either as captains or as crews, but let us also resolve that whether
we be captains or whether we be crews, we will all work in the Gita
perspective. So let us put on the armour of Karma Yoga and with the
sword of disinterested action slash delusion to pieces thus attaining
Moksha which is the birthright of each and everyone of us. If this
be not so, would the Vedas address mankind as: ‘Hearken ve all,
children of the Immortal!’®

Vedic culture views every soul as a child of the immortal having
within it potential seeds of gigantic growth. Every soulis an Avatara,
a Messiah, a prophet provided it rises equal to the challenges of
the times. Let us all be up and doing to meet the challenge of the
modern age and change the face of the earth. Humanity has erred
for long and is in travail for the appearance of souls that will take up
the challenges which have for ages defied solution and have to this
day remained unsolved. In this hour of darkness let us pray for the
dawn, for light is the nearest when darkness is the densest. .

Finally, the best tribute that we can pay to the .makc.rs of this
all-embracing culture must run parallel to the glowing tribute that
Shakespeare’s Cassius pays to Julius Caesar and tq Rome. Anfi $0
Jet the fancy’s eye fancy to itself one of the ‘V‘edxcvmaster m‘xr}ds
standing as it were on the highest pinnacle of spirituality and voicing

; forth:

How many ages hence, .
Shall these our lofty codes be accepted as living norms

In states unborn and accents yet unknown!
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APPENDIX
TRANSCENDENTAL MEDITATION

We have seen that our discussions in Chapter XIV led us to the
nevitable conclusion that Yoga 1s transcendental 1 its very nature
Shri Mahesh Yogt who 1s a very prominent exponent of the trans-
cendentalism of Yoga in modern times has very ably explamed 1ts
nature and techmique 1n his book The Science Of Being And Art
Of Lnmg  We shall therefore quote from s book and give our own
explanations to clucidate the principles of transcendentalism

He sllustrates s thesis by the examples of a tree and a coconut
Concerning the trec he says *All the varnious attributes of the outer
aspect of a tree—the trunk, branches, Icaves, flowers and fruit—
together with the various attnibutes of the inner root, go to make
up the whole kfe of the tree  But when we look more closely into
the life of the tree we find that although the root 15 the basis of
the outer tree, 1t has no absolute, mdependent status  The root
depends upon the nounshment or sap that comes from the arca
outstde the root atself  This sap 1s the essence of the entire tree
1t makes the root and, passing through the root, gues nise to the
varous aspects of the tree  We thus find that the trec 1s nothing
but the nourishment that comes from outside the boundary of the
indinidual tree  The tree 15 obviously lmuted within the bounds
of the root and the outer tree, but 1ts basss 1s outside these bounds
The basis of Life of the tree 1s of transcendental nature, 1t trans-
cends the boundanes of the inner and the outer tree®

Let us now turn to the coconut *The outer part of the coconut
consists of a hard shell and the husk of many fibres The husk
and 1its particular shape may be compared with the outer or gross
physical aspect of Iife, the body Underneath the shell 1s a more
precious aspect of the coconut which 15 the sohdified Iryer of milk,
the hernel  Beyond the Lernel 1s the essence of the coconut,
milk 1n ats pure form  The mulk 10 1ts pure form his solidsfic
& firm inner layer and surrounds stsell with the harder an
solidified layer of the shell in order to protect the
aspect of the coconut * But wherefrom does thein
which onginates the inner s the transcenden
1s the hfe giving current of the entise pheno

37



fa2

28
HERITAGE OF VEDIC CULTURE

‘Similarly, the life of man or any individual life in creats
three aspacts: the ovier, the inne; and the tramcendfe;a‘;m i
ogzcr aspact of life is the body; the inner is the ;ub'ecg N :{hf‘
of _:hc persenality which is concemad with the priwﬁlej;p;
on: and the transcendents] aspect of life is tﬁe
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In the case of 2n mdivideal's Iife we find that the inner beipa 3

M Wesrted wolpte t i
tmmn?eu absolute. end transcendental, It outwardly mani-
iests qtsel as the ego. the intellect, the mind. the senses. and the

\r_:;sc'n nay pe designated as the subjective within, This subjactive
within differs from the objective aspect of life which 35 the body

with all fts varions ausibutes.

Sl :
the subjecuve aspoct and the tanscendental aspeet. This is Jife in
i

Withour the wanscendenial as its base. life is Iike a building
‘oundation. 2 ship withour 2 rudder ever at the mercy
g s2a. It 1s like a2 dry Jeaf on the ground which drifts
aimlessiv in aav direcdon obayving the blows and voice of the wind
o roots to entrench 1tself iato the seil. Underneath

bogavse it hes o
.

that animates the objective and subjective existence of all creatiox:x.
In fect it is the inner reality. the essence within, and the cosmic

rranscendental existence whose vibrations emanate and crystallize
themselves in the physical phenomena of all that we see, touch.
heer smell. and taste in the world out§ide. \ _

According to the Upanishadic conception all life springs ‘ﬁ:cm thc
rranscendensal which s the pereanial spr:ing.of all that E..‘:'lbts. “;‘h;:
transcendental is the Bralma w@ch in its nature xg agi;zt;
existence (¥%), absolufe CORSCIOUSAESS (&) j;::dg :; ot
bliss (s7w). In short the Vedic seers of the Upanis ads s
1t &s mﬁ‘—‘?ﬁﬁ i.e., infipite exstence, infinite conse

RN % M
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If the transcendental 1s the substratum of all that exsts, as we
have scen 1t 1s, 1t must needs be infimte in existence, infimte in
conscrousness, and mnfinite 1n bliss  For all finite existence, fintte
consciousness, and finite bliss must emanate from something re-
latnely greater and higher till the greatest or the mfintte 1s reached
or penetrated  Anything small ss small only 1n relation to something
big, but does not the bigger become smaller 1n relation to the stilt
bigger 7 It 1s by this process that ultrmately we arrive at an entity
whichis absolute 1n bigness And stis that entity whuch has been took-
ed upon as the transcendental 1n cxistence, cc and bliss

Thus the question now s how much do we partake or assimilate
within ourselves of that infinite ewstence, mfinite conseiousness,
and infinite bliss? 1t 1s at this pomt that Vedic psychology of the
Upanishads differs from the Freudinn psychology of psycho-
analysis  What 1s that which makes the two so branch off ?

Psycho-analysis lays stress on the three aspects of consciousness,
namely, the conscious, the pre-conscious, and the unconscrous lts
mamn thesis 1s that the unconscious ts the storehouse of suppressed
memores and desires and 1s the cause of any abnormal beh wviour
m the individual  The amm of this psychology 15 to co-relate the
conscious and the subconscious states of the miad so that with the
disappcarance of the nner conflicts and tenstons normality of
behaviour may sct in

But Upanishadic psychology goes much deeper than the Freudin
analysis 1n as much as 1t necessitates the conscious mind to enlarge
itself and go much further than the pre-conscious of the uncon-
scious It demands of the conscious mind to go bevond the pre-
conscious and the unconsctous mimd tn order to penctrate nto the
cosmic transcendental conscrousness which 1s the source of all
eustence, all conscrousness, and all bliss Co-ordination of the
conscious with the pre-conscrous promoting tntegration which 1s the
fulerum of g healthy mind, as envsaged and practned by the
psycho-analysts, 15 essential for a normal and rehixed lmng  But
1t 15 the co-ordination and contact of the conscous rund with
the transcendental cosmic custence, consciousncss, ard bhss by
€rossing over the barriers of the pre<conscious and the uncor<ious
that enables the sndiy dual to hase a dipintothe = T er the
real fountain of all Iife

In the words of Shrn Mahesh Yog . ‘the
deep meditation go beyond the Lt st
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strives to bring t :

in the Pl‘e~con§ciguzhzrgonscmus state only the repressed materiat
. ; . a of the psyche, but fails to correl o

conscious mind with the deeper levels of the rrclate the

zntc;nscim;s and thus fails to uncover the Iaten?r;;zﬁgsm;i Z:S

otawng of reaching the state of ny i
pée-c_onscious or subconscious. Thg c{i%"eizgzzzﬁiifn ?ﬁi?}i&c
ness, and b % I-‘gprmgs of infinite existence, infinite conscious-
he e,t . iss thus partaking of these cternal veritics in-

rent in the transcendental, the latter confines itself to the -
fo.rtunate task of overshadowing consciousness by digging into the
:mfnd of the miserable past which darkens and bc;mgars con-
sclousness.’

To quote Shri Mahesh again : ‘Prince Alliata de Montrereale, 2
member of the Italian Parliament, thus gave his experiences of
Transcendental deep meditation to fellow members of the various
parliaments of the world at an international parfiamentary gathering
in Paris in 1962, Said he :

¢ “The study of psychology has shown that whatever a man is
able to express of himself is only a part of his whole. The greater
part of man does not find expression in his behaviour and activity
in life, because the conscious mind is only a part of the total mind
that a man possesses. So what we need is to make available to
every man in our country a technique of enabling hiny to usc his
full mind. For example, if a man is using only a fraction of his
mind, by enabling him to use the whole of his mind, he will be-
come infinitely greater as a man. He will think much more deeply
and more fully than he now does.”

‘Suppose that the conscious mind of man is only onc-fourth
of his total mind, then whatever he thinks and does is only a quaster
of his real potential. If we want him to usc his fafl potential, his
full mind should be made conscious and only then his thought
force will be four times more powerful and he will be four
times stronger and four times morc sensible and happier than

before. ' ' i

‘For this purpose we propose adopting onc sm?p!c method which
will enlarge the conscious mind and thereby sm{uf!mncoud{ :Im}
prove man on ail Jevels—physical, mental and sp‘mtun!fnm ﬂ
increase his creative intelligence and improve his refations With

fellow-men.
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“This one simple method of improving each man as a whole s
avarlable in the world today’

This method s called transcendental meditation  ‘The tech
mque of gamng transcendental conscrousness brings to the con-
scious level the subtle Tevels of thought This 1s how the whole of
the thought process comes within the range of conscious mind
The conscious capacity of the mund increases to the fullest scope
of the mind  This 15 how 1t 15 possible to enable a man to nise up
to his full mental potential in thought and action

‘The practice of transcendental deep meditation takes the con-
scious mund durectly to the tr: dental state of
The absolute field of the transcendental Being then comes within
the range of the conscious mind  When this field of the Bemng 1s
reached, the idividual conscious mind takes the form of pure
[ B that pure 1S an cxperience
m atself, we can frame the expression that m the transcendental
state of purc consciousness the absolute Being comes within the
range of conscious mind

‘When the absolute Being, which 1s the plane of the cosmic law,
comes within the conscious capacity of the mund, the muind s
naturally s tune with the cosmuc Iaw  All the laws of nature are
based on the cosnuc law, and when the mdividual nund becomes
tuned with that and rematns tn 1ts attunement, 1t 1s 1 tune with all
the Iaws of mture which are responsible for the progressive stream
of evolution  Then the flow of the nund 1s 1n accordance with the
natural stream of evolution, quite i conformuty with the cosmic
purpose of e This 1s how the practice of transcendental deep
meditation succeeds in establishung the mind 1 the stage of cosmic
mund *

Mustrating how the mund cnters 1nto the transcendentl levels
of consciousness Shri Mahesh Yogt says  “When @ man takes a
dine into a pond, he passes through the surfsce levels of water to
the deeper levels, reaches the bottom and comes up A second
and third dive takes him through all levels of water an the same
%2)  The practice of dining mikes the man fanuhar with all the
levels of the water, and as the famihanty with the deeper lesels
grows, the diver 15 able to remain loneer at the bottom of the
pond  When he 1s able to remun at the bottom for some time,
with more and more prictice, he gains the ability to move
at any level of the pond at will
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‘When by practice of transcendental deep meditation the mind
becomes familiar with the deeper levels of consciousness, or when
the mind becomes familiar with the transcendental pure conscious-
ness, or when the transcendental pure consciousness is found with-
in the conscious capacity of the mind, then the mind gains the ability
to work from any subtle or gross level of consciousness. Then it
comes within its power to stimulate any stratum of creation for
any advantage.’

As regards the practical benefits for the workaday life accruing
from the practice of transcendental meditation Shri Mahesh Yogi
says: ‘During the process of transcending, the conscious capacity
of the mind increases and when one comes out of meditation and
engages oneself in the field of experience and activity in the world,
the experience of objects becomes deeper, fuller and more sub-
stantial. One engages in the activity with greater energy, more
intelligence and improved efficiency. This is the glory of fii\fxne
realization that, on the one hand the state of consciousness is cul-
tivated to remain for all times infused into the very nature, and on
the other, the field of worldly activity becomes more substantial

and more rewarding on all levels. This is s0 because of a constant

contact with the perennial source of absolute bliss consciousness
y. In this way, trans

which keeps the spirit always in eternal jo
cendental deep meditation blesses both the worldly and the other

worldly life.”

ique to Reach the Transcendental
R natural tendency of

¢ to the field of greater happiness is the o
theTxtl)lii‘zi. Because in this practice. of transcendental c(iit:g}; :;Céhzi
tion the conscious mind is set on 1ts wWay to tfinzzeﬁatum o
periencing the transcendental absolute Bemg ¥ oaSineg i
consciousness, the mind finds that the way is 1mcre :

i i ity incr
dim as we go away from its source and the intensity

imi .nd gOCS imn
. Slmllarl hen thﬁ mil : ;
W ploceed to WardS the SOU[CB y, W, 1 o ft

the direction of the absolute bliss of the e S
i . > charm at every St€P of its . -
finds increasing cid \

i Thu

i ience transcendental Being.
charmed e;lnd is lgget;) experienc o s
find that the practice’

¢ transcendental deep me
tice for every mind.’ ’ -
pr2’11(‘:he first significant feature in the technique 1S

at it i patural
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for the mund to move on to the transcendenta!  For it 1s that which
1s the absolute bliss, and as such 1t 1s the real object of search for
the mind which 1s always seching joy, happness, and bliss

Now let us turn to the technique propcr According to the
Upamishadic  thought  the fi tr dental being
manifests itsell 1n the form of Prana  Prana 1s the physical or
manifested expression of the unmamfested It 1s the tendency of
the unmanifested to mamifest itself This can be said to be the
impulse of the abstract absolute being  Its tendency 1o vibrate and
manifest itself 1s referred to as Prana  The being vibrates by wirtue
of Prana and fests itself  The Upamshads say that it 1s the very
nature of the transcendental to mamifest stself* Thus manifesta-
tion 1s called Prana  Just as in the macrocosm Prana 1s the ac-
tnating force of manifestation, 1 microcosm or n the individual
breath 1s the actinating force of mimsfestation  Hence 1t 1s that
the cosmic Prang and the individual breath constitute the hinks
which join the individual consciousness with cosmic conscrousness
Yes, 1t 15 breath or Prana which 1s the ladder that cnables the
individual to chimb mto the loft of transcendental conscrousness
This 15 called Pranayama which has been discussed in Chapter XV

But Pranayama by itself 15 not enough  One cannot simply
breathe nto the transcendental  Prana 1s stmply the ladder and so
one 15 required to hold something that enables onc to sct onescl{
on that which n turn may enable onc to move onc's step towards
the transcendental

What ss that something ? * The way to cxpenence the trans-
cendental 1s to expenence from the gross to the subtle states unul
the mund arrives at the transcendental  We can proceed through
any sense of experience  For example, through the sense of sight
we could experience gradually subtler and subtler forms and even-
tually our cyes will reach 1 point where they arc unable to percene
a form beyond o certan degree of subtlety  If we could close our
©yes, and trun the inner eye—the eye of the mind—to percene
the object at the pornt at which we fuled to percenve it through our
open eyes, we will have a mental image of the object If there were
a way to expenience the finer and finer ficlds of that mental rmage,
expenence its finest state and transcend 1, we would then reach
the state of the trinscendent  Likewise, through any sense

tamnfr w1 (@ernfeg, )
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e . Lo . .
Throneh leental state’ of consciousness. P
subtle stagtes of iﬁ;}?‘ence of'a thought we could experience the
otic ing and, transcending the subtlest state of
thinking, Wf‘» are sure to arrive at the transcendental state’ of
absolute being which is Sat-C/zz’t~Anand'-changeless, comnscious-
ness, and bliss, -

‘Thinking in itse:If is the subtle state of speech, . When we speak,
our words are audible to the ears, but if we do not speak, the words
do not become perceptible to the organ of hearing. Thus we find
that thought is a subtle form of sound.

‘A proper thought means a thought whose nature is harmonious
and useful to the thinker and the surroundings. Every thought,
as has every spoken word, has some influence on the thinker and
on his surroundings. Just as a stone thrown into a pond produces
waves that reach all the extremities of the pond, any thought, word
or action produces waves in the atmosphere, and these waves travel
in all directions and strike against everything in the atmosphere.
They produce some influence in every level of creation. The whole
universe is influenced by every thought, word or action of every
individual.

‘When such is the wide range of the influence of a thought, one
has to be very particular about the quality of thought one creafes
in his mind. There may be a thought whose influence i detrimental
to the thinker and to the rest of the universe. Likewise, there. may
be a thought whose influence is favourable and usefuf to the _thmker
and to the wotld at large. Because each personality has its own
quality, it is extremely necessary that each man selects for himself
a special quality of thought whose physical influence will be con-
ducive and useful to himself and the world at large.’

Thoughts in their grossest form are words. We reach the trans-

) : i
endental state of consciousness through thought by holdmgt ttlc;
link of Prana. Thought in its origin is word, so word cogsn ud

quired to ascend in oroes

the first step of the ladder which one is re sous-
to proceed in the direction of the transcendental state of cons

ness known as Sar-Chit-Anand. . -
This word carefully selected by a Gury, which may set the mtia

i ; fra.
in tune with the cosmic consclousness, is referred to as @ M:gi "
Thus begins the proper technique of transcendental deep m

tion through a Mantra selected by a Guru.

-

C
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1115 2 matter of common knowledge that there are many Mantras
prevalent among Indian Gurus, which are secretly imparted by them
to the imtiates  The most common of these Mantras are AUM,
GAYATRI, SOHAM, and SHIVOHAM, etc  The students of Vedic
Diterature hnow that AUM 1s the commonest and the most important
of the Mantras so much so that the Mandukya Upamishad 1s solely
devoted to its exposition *

How does the Mantra Act

As Prana 1s the Iink between the human and the transcendental
the different steps on this ladder are the svarious forms of the
reaitation of the Mantra at the different levels of consciousness
At cach Ievel of consciousness there must be perfect co ordination
and harmony between the recitation of the Mantra and the exercise
of Pranavama

Psychologically speaking, we may say that there are four lesels
of the , the sub the uncon-
scious, and the transcendental

With Pranayama we start the recital of the Mantra in the con
scious state  This 18 1ts verbal recital and 1s called the J aikhars
stage of the Mantra  In this stage the sound 1s audible and 1s re-
peated by the word of mouth

The next stage 1n the recital of the Mantra with Pranayama 1s
the subconscious  Here the verbal recital ceases and the Mantra
15 1naudibly uttered or concentrated upon more :n thought than in
word  This non verbal, mnaudible reaital 1s called the Madinama
stage of the Mantra  Madhy ama in Sanshrit means the mddle one

The third stage of the recital of the Mantra with Pranavama 1s
the unconscious state  In this stage the word 1s no Jonger recited,
but only the consciousness of the impact of the Manira remans
Atthis point the verbal consciousness of the Manira 15 obliterated
This stage 1s called Pashyant; which means the seeing stite One
sumply sees or feels the impact of the Aantra force, but the serbal
or the non verbal sncantation of the Afanfra1s no longer there

The last stage 1s called the Para or the transcendental stage
Para means beyond or the trinscendental  Descnibing this stage
Shri Mahesh Yogt says. *Simee the Beng ss of transcendental

* afefmrfir e T Ry whrati -
TIRATAT | Tt AT axearT e (e,
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. O harne sty of s
. 3 ' SCNSOTY pereeption has come to an end can
the Ir:‘msc_cndcmal ficld of the Being be reached, As Jong as we are
L:\pcr:cncmg_thnmgh the senses we are in the relative ficld. There-
fore, the Being certainly cannot be experienced by means of any
of fhc senses. This shows that through whatever sense of e
prnience we proceed we must come 1o the ultimate limit of experience
through that sense. Transcending that, we will reach a state of
conscionsness where the experiencer no longer experiences,
‘When we have transcended the field of experience of the sublest
object, the experiencer is left by himsell without an experience,
without an ohject of expericnce, and without the prozess of ex-
periencing. When the subjeet is Ieft without an object of experienee,
having transcended the sublest state of the object, the CXpRrieneer
steps eut of the process of experiencing and arrives at the state of
absolute existence, absolute consciousness and absolute bliss. The
wind is then found in the state of transcendentalism which is out

of the relative.”

Power of the Mantra

Mantra iz a fornuala which clothes a powerful thought. Ttis a
maans to lead one to the transcendental, which 13 the source o'f a
perennially blissful consciousness,  As we proceed with the recita-
tion of the Mansra from the conscious to the transcendental level
of consciousness, its tremendous power is gradually rcl‘cascd. Says
Shri Mahesh Yogi : “We know that power is greater in the subtle
strata of ereation than in the gross. I we ﬂn'o_w a stonc at somtg
one it will hurt him. but if we conld enter into 1ts sz{bt}c strata :ind
exeite an atom of the stone. tremendous energy will be rclc:.mo
and the cffcer will be far greater, Simﬂar}y. \\:hCn we cntx;t Iar;td
the subtler states of a thought, we approciate 118 finer kvwciiouc
the power is much greater than it is on he common iz;g:m:
Tovel of the mind® (where we simply repeat the Manira ¢

Thus it means that the decpar we 2o intd the process of r]hcn?;:ii\
of the Manrra, its power to lead us to the u{msccnficnt;zhwk,m; -
Conversely, the grosser the Jevel of §0n501ous{1;as, Ct x’;m;vic; o
the power inherent in it which is mamfwc‘d. bx?ll 'u;d md}atcs
clectric current from a bs(;‘cry )rcag:c;u;cr;gz; : fqu t;m it

a beam of light. As the bta 2ds | -
:;’;r;;, ;sz)iitcnsit3’ L‘fiminishcs until it reaches a limit when the ligh
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may be saud to be il Likewsse, from the inexhaustible battery of
the Beng (Sat Chit-Anand), the bliss consciousness radiates and
as 1t proceeds further from its source the degree of bliss drmimishes ’
‘The aim underlying the cffort involved n the Aantra recntal-cum

concentration through its four stages 1s to reach the inexhaustible
battery of being  This 1s done by progressnvely releasing the in-
herent power of the Mantra at cach stage from Vaihhart to Madh-
yama, from Madhyama to Paslnann and from Paslyann to Para.

This, 1n brief, 15 the transcendental meditation of Yoga.
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A

Abhinnesha (ablunivesha)—will to ne—sfsfaa

Abhyudaya (abhvuday a}—physical well-bemg—ST&d

Adayara (adiay ara)y—study—H57T

Abam Bralmasm (aFam brehm: smu)—1 am not small but great—
w7 ganfex

Ahankara (ehankdra)—ego—~—EAT<

Ahimsa (ahums ) —non- solence~STzmT

Apya Crakra (pvi chakra)—frontal wheel or centre situated 1n the
Sushumna—IIT TF

Akarma (akarma)—~no action, or the absence of the elements of an
action—HTH

Alasha (« Kdsha)—sky or ether—ATITT

Alpa (alpay—the finute or the hmited—3=9

Anahata Chahra (anihata clakray—heart wheel or centre situated
i the Sushumra—3Tizt 947

Arand (dnand)—2ll bliss—31a%

Aranda mava koska (drarda may a hosha)—~bliss sheath—sTFRRT 127

Arasakti Arasakti Yoga (erésahn, anisahti yogd)—non-attach-
ment, the path of non-attachment—aATalyT IFTFTIFRNT

Args (arga)—a imb—arT

Anmtia (@utya)~the temporan —3rfaes

Anra mava hoska (enra maya Roshay—food sheath  3r=pra aye

Annzprashory {erraprisl aray—the ceremony of prving the Child
so':d food to eat—w=ATTTT

Antah Aarcra Chatushiaya (antah karana chaweshtava) the four
intemal organs or mtegral parts of the soul—3FT 7791 S|y

Artesasin (anter “sin)~pupil—a=Fifar

driyestti (et eshi}—cremation ceremony— srRafer

Apara Apcra Viha(apard, apara vidva)—that which is not beyomd

and 35 easy to reach, the pith leading 1o mmtetndism ottt o
st e

— .
Ararimreha (cparigral a)—to loosen onc's hold, self ey ot
felunarton—Fifray

""";’ (wika)—to kave and enjoy plenty of worldly g
Aszba ooz teszhamiga) —passive resistance to untr
39
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Asakti (dsakli)—-attachment———arqua
Asana (@sang)— .
ana)—balanced posture—array
Asat (asat)—th \
sat)—the unreal—sgg
Ashina Bhay i @) i
i 1va (ashmd bhava)—be firm like a stone—3rTyy W5
snrama (@shrama)—stage— sy
Ashtanga Yoga (ashtan 7 i
ga yoga)—the eight iri
Raja Yogaroatn tre ghtfold spiritual path of
jsmz, Asmita (asmi, asmif'{?)——l am, I-am-ness—3fa, sfarmy
steya (asteya)—non-stealing—acqa
Atma (@tma)—spiritual principle—afreny
Atmarata (atmarata)—self-satisfied—arreag
Atma—sqntushta (@tma-santushta) — self-satisfied, self-poseessed -~
ST ST
Atm‘a tattva (iitma tattva)—individnal life principle or human can-
SCIOUSNESS—ATCHTT
Atma-tripta (atma-tripta)—self-contended, sclf-possessed-- #F77
Atmavid (@tmavid)—one who has the knowledge of the self-- strif47
AUM (aum)—a sacred word—3 ()
Avarana (dvarana)—a veil or a cover—3{ra3ur
Avatara (avatara)—every soul which fights against the ovil to
establish the reign of truth on earth—Fa
Avidya (avidy@)—ignorance—sffar

B

Bakasana (bakasana)—crane pose—a&Tad

Basti (basti)—to draw water through the anus into the mtestines
and to dispel it—awi

Bhalkti, Bhakti Yoga (bhakti, bhakii viga)—love and dey otw, N
path of love and devotion for sclf-realization—wfas, wiTv 5.1

Bhargah (bhargah)—the ripening power—i : -

Bhusrika (bhasrikad)—to breathe through cach nostni hic the
bellows of a blacksmith—wfer o o
hoga Yoni (bhiga yoni)—animal life ordained for the ?.atluc.,:,», -
mechanical cxperiences pertaining to the operation of the herit

Jaw— .
Bhooh (bhooh)—being—4: o
Bhooma (bhooma)—the unlimited or the infinite——77
Bhuvah (bhuvah)—becoming—7T
Brahma (brahma)—-Supreme Spirit~-A3Y
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Brahmachari (brakmachari}—one who Ines the lfe of willing ab-
stention to prepare oneself for the next stage of a householder,
or a student, or a disciple—HE=TT

Brahmacharva (brahmachary ay—self-control—F3T=

Brahmana (brakmana)—a person 1 whom the Sattuka or the
unactive quality of the mind dominates—3%TaTer

Buddhs (buddn)—intellect—afex

C

Chakra Asana (chakra Gsanay—aircle pose—IT=T

Chakras (chakras)—the centres suuated n Sushumna, 1¢, the
cthereal cord of the subtle body—=>

Chetana (chetand)—a state of conscrousness corresponding to the
pre-conscious of psycho-analysis—FAAT

Clunmudra (clinmudriiy- a posture of the hand in which the mdex
finger touches the muddle portion of the thumb and the uther
three fingers are stretched outwards f*t?r{ﬂ

Chnt (cluty—all hnowledge~ forp

Clutta (chitray—a state or area of the mind corrcspanding to (e
pre-conscious of psycho-analysis ot

Choodaharma (choodikarma)—the teremony ol culting the ik in
the third year after birth—sorrs

D

Dama (dama)y—control of the body and jta needs W

Deva Rina (desa rinay—the dett we owe 10 our toackhoia lor
parting us hnowledpe—2aarm

Devasya (desasya)—of the Divine A4y

Dhanurasana (dhanurisana) - stonged how pose i Tiif

Dharana (dhirani) —concontrption a1

Dharma (dharma)y—sehigion il

Dheemahi (dheemahy  contemplste ity

Dhyah (dhnah)  of the inteltect finr

Dhots () oriy =to swallow slosty wthin, e sdoth 3 Hanche
and 12405 feet lonp nte the stomoh wnd 4
out—iify

Dhnara Gdindinay  delibenition or maditang

Doya Clalshu (livya chabshu) supes oy

~
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Drashta (drashti)—the seer or the observer—zey
Dyesha (dvesha)—aversion—gq

G

Gandha (gandha)—smell—ie

Garbhadhana (garbhidhina)—the ceremony of conception, that is
for the union of the sperm and the ovum—IrATT ,

Gayatri (giyatri}—a sacred formula—Ta=T

Graha (graha)—to grasp, 1o hold—4g

Grihastha (grihastha)—the married life of a householder or the
second stage in the journey of life—ged

Guna (guna)—a quality or an attribute of the mind—q%

Guru (guru)—teacher—Ix
Gurukula (gurukula)———family of the teacher, ie., an educational
institution where young neophytes reside with their forest dwelling

teachers—iaae

H

Hatha Yoga (hatha yoga)
body.

_the path for the development of the

I

daman)—strict control of the senses—

Indriyva Daman (indriya
gfmeae -

Indriyarata (indriy
ment of the senses—g )

Ishvara Pranidhana (ishvara pranidhin

ErCRCIGLIC]

arata)—one who seeks satisfaction in the enjoy-

a)——-resignation to God—

J

Jagrata ( jﬁgmta)—«the wakeful phase of the spirit’s existence—
i —reET 79
Jalandhara Bandha (jalandhara pandhd)—chin lock R
. . e
Japa ( ]apa)f—mcantatlon ’ '
Jafakarma (jﬁtakarma)ﬂcgrtam ceremont

birth of the child—TaTH

es performed of the

.-
L.
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Jatt Jati Vyavastha (jan, jits vymastha)—caste, caste system—sifT,
anfy

Jnatms (jivdtmi)—human conscmusncss——m . -

Jmyana Jnyana Marga, Jnyana Yoga (ymy ana, jny dna mirga, Jnying
yoga)—hnowledge, the path of Lnowledge for self-realizatton—
A, A AW SR A6

K

Kanalya (hanalyay—the onginal d state of consc
EEe|

Kale (Rilay~time—aT

Rama (hama)—lust, fulfilment of sensual desires—FTH

harana sharira (hirana shariray—causal body—F W TQT

Karma (Rarma)—action—a %

Karma Marga Karma Samyasa Rarma Yoga (karma mirga, harma
sanydsa, harma yoga)—path of action for self-realizatton—
o AT, T AT, T 4

Aarma Yoni (karma yoni)—human hfe—#% difq

Rarnavedha (Rarnas edhay—the fifth year ceremony for perforating
the lobes of the ears of the child—Feida

Aarta (hartd)—the doer—at

Aevala (Aevala)—alone, single, one without a second—aaes

Kosha (husha)y—sheath—=ar

Krfyamana Aarma (hnyamdna hgrma)—an action which 15 being
performed 1n the present—fTaamr 3%

Arodha (kridha)—anger—mita

Kshatriya (Rshatrtya)—a person in whom the Satty tka-cum-Rajosika,
t €, unactine-cum active quahty of the nund donunates—efoy

Aula (tula)~famuly —7%

RAumbliaka (Rumbhaka)~holding the breath whilst performung
Pranay ama—¥ /T

Aundatind, hundahal Yoga (Aundaln, Aundalini Joga)—a physical
power or clement situated at the base of the ethereal spinal cord

(Sushumna), the path for the awakenung of th
I dormam e o 2l ng e Aundalim which

L

Lava Yoga (lava y<goy—Aundalin awakening—qT
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Lobha (lobha)—greed—zrey
Lokeshana (lokeshaniiy—the dominating urge to be known and to
have respect and honour—s3or

M

Madhyama (madhyamd)—the second stage between sound and
§oundlessness to be passed through while performing Japa or
incantation to reach the transcendental-—qegqy

Madhyama Japa (madhpami Japa)—the cessation of the verbal
incantation of OM but the continuance of the mental inward
awareness of the states of consciousness through the medium of
this formula—weqaT 579

Mahat (mahat)—great, infinite—wg

Maha-Vrata (mahi-vrata)—a great, universal, and time abiding
principle—¥9gE

Mala (mald)—rosary—¥TaT

Manas (manas)—mind—awg

Manas tattva (manas tattva)—that principle of the mind which
corresponds to reason—yqYg geq

Manipura Chakra (manipira chakra)—navel wheel or centre situated

in the Sushumna—aforz 9% .
Mano maya koska (mané maya kosha)—mental sheath—a7pa

Fr

Mantra (mantra)—any sacred f ormulawm
Mantravid (mantravid)—an expert in learning by heart the knowledee

contained in books——#?ﬁfa‘q:
Marga (mérga)—path—Hwl
Matsara (matsara)—jealousy—¥taY
Matsya Nyaya (inatsya nyiya)—the law of the fish—aa7a
Matsyasana (matsyasanay—fish pose—AEEATHT s
Maya (miyd)—illusion or wrong conception both about 0

as well as the real nature of the world—¥maT e
Mayi Manah Aveshiya (mayi manal @veshya)—penetrate into MG

be absorbed in Me—dt W TG4

Moha (inoha)—attachment—Tg

i i s in this life after their
:. slesha)—liberation from desires j |
Moksha 0 ) Artha, and Kama—¥0&

iflment through Dharma, a—Arer e
Mil;ladlzara C/:ak:a (mooladhara clz{zkrn)~pclxxc wheel or
situated in the Sushumna—3ETarg %
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le of bith and death be-

Muktt (ruktr)—liberation from the cycl

;u‘sc( no desires are left for the fulfilment of which birth and
death ase necessary—AFaT

Vunukshutva (munuk shuty @)—eagerness for hberation—THES

P

N

Aamiaharana (nimak arana)—naming ceremony of the child—mFT

Nett (neft)—to msert in one nostril a soft fine twisted thread and
draw 1t out through the mouth—3f¥

Nirguna Upasana (mrguna upiisangy—worshup of an mpersonal
God—Fau I A

Mishhama Aarma (ushk@nia harma)-disinterested action—faeFm™ £9

Musthramana (rushhramana)—the ceremony of taking the child
out for the first time—!

Mishreyasa (mishrey asay—spintual well-being—feima

Mitya (meya)y—the permanent—Fra

hitya Yuktah (mitya yuktah)—-always day and might abiding in the
beloved ey

Aonttt Noeto Marga (unitts ot mirga)—quiescence,
repulsion, withdrawal, the path leading to quescence—frfemmt

Myama (myamay—five observances—fqe

Ayolt (myol)—to turn the sntestinal muscles right and left as also

round and round to gwe exercise 1o the large and small in-
testines—if

Q
O\f (om)—a sacred word—ang

i

imln;asana (radmisana)—lotus POSe-~STHFH
wncka Jnyana Indriyas (pancha ying
mr)mpuon—vza kol Juyina ndriyasy—five organs of
Pancha Karma Ind,
" wﬁ? '?lrgas (pancha karma indriyasy—~five oreans of

FPancka Meskas (pancha Meshasy—Tne affiicy

‘
&
Fancha Sthoola Bhootas (pancha sthoota **

elements or states of matter—qaRgTyg
(N
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Pancha Ta{zz)zalms (pancha tanmitras)—five ‘that-much-ness’ ¢le-
ments—ygg+qrr

P(ng(fz;,{;,),-;;ﬁ jl;nsctoitsacgiggucswf conscfo}v;l'sness. Here there is silence

P (par(7)-—th:zt e dir;ttzss reaching the transcendentalw‘

¢ ant and difficult to get to or cling

to~q37

Parama Atma tattva (parama dtng tattya)—world consciousness—
3 e TeT

]’amsfuzm Bhava (parashura bhava)—to be sharp like a trident—
T

Parigraha (parigraha)—to grasp or to hold or to cling to from all
sides—afmg

Pashchimottana Asana (pashchiméttina dsana)—posterior stretching
pose—T AT Jra

Pasfiyanti{pashyanst)—the third stage between sound and soundless-
ness to be passed through while performing Japa or incantation
to reach the transcendental—gzawiy

Pasliyanti Japa (pashyanti japa)—the starting of an automatic and
involuntary process for the realization of consciousness which is

ushered in by concentrating on OM—qzawgr ST
Pinda (pinda)—the body or the material unit—{7g N
Pitri Rina (pitri rina)—the debt we owe to our parents for giving

us birth—fag =0 ‘ '
Pooraka (pooraka)—inbreathing whilst performing Pranayama—

93F .
Praclodayat (prachidayis)—may direct—S=1an .
Prakriti (prakriti)—matter—SFa

Prana (prina)—vital breath—sor . B
Prana C?naya kosha (prina maya késha)—vital breath sheath
o ntrol—~NTIH

Pranayama (pr&miy(?ma)—wbreath co

Gr karma)
Prarabdha Karma (prérabdha :
blossoming forth of past actions—3Teed &

Prarambha ( prtiramblm)*—be.ginning«——sn;{?he S
Pratyahara (pratyﬁlnira)-amthdrawal 0

iti an beings—SFfT
Prawite (P"“"”'”ees)’Pr(‘;Peﬂs{x?S ;fai:?;z m@rga)%»movement,
] tti ravritti; v
Pravritti; Pravritti Marga o et
attraction, pursuit; the path (;f’f;;l;;z;t Sj‘afg; ,Ye i) rabl
y eya, pr ey a 4
Preya, Preya Mar 80 (prey

path—s%, JFq0

—the dynamic acts and the
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Prithye (pr/llni)—cnnh-»qvfr

Pumsasana (pumsmang)—the impregnation ceremony performed
during the third month of the pregnancy—gat

Purusha (purusha)—human consclousness—gqr

Futraishana (putraishand)—the sex urge to procreate children —'}ff‘l’m

R

Rajas, Rajoguna (rajas, rajeguna)—activity—Ia, TIARA

Rajasika (rdjasika)—active qurlity of the mind—T=firT

Rina (rina)—debt—=zor

Risht Rina (risht rina)—the debt we owe to the builders of a helthy
socil orgrmization—wfq wey

S

Sadhana Chatushtaya (sidhana chatushiaya)—fourfold practice
T T

Saguna Upasana (saguna upisand)—the worship of @ personil God

CRILCH

Sakasrara (sahasrira)—the posnt where the Hmdus wear the Shikha
or the tult of hur on their heads—ZER

Samadl ana (samddhinay—sterdfstness, firmness of purpose, con-
stancy, and resolution—sTaTHTT

Samadhu (samiidhs)—contemplation—3TATfa

Samavartana (samTrartana)-—the graduiyon or convocation Lere-
mony—ATAT

Sampatt (sampatti)—spintual acquisitions or attanments—anfer

Sanchita Rarma (sanchita karmay—puwst stine and accumulited
Rarmas—=fra w4

Sanskara (sanshdra)—the 1mpressions cagraved on the nenvous
System—IEq 1T

Santosha { hay—contentment—aTe

Samasa (sanpiisa)—the st stage 1n the prignmage of fc in whih
all ties are broken, and there 1s unrestricted freedom for the
soul—srry

Sena (sana)—whole, entire—Td ~

Sana-Blaima (sira bhauma) —umsenal pnncnp] =

Sanancasana (sarvingisa1a)—all-members pose

Saf (sar)—all pervading—
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Sat-Chit-Anand (saf-c/zit—dnand)——changeless, consciousness, and
bliss—xq g srg

Sattva, Sattvaguna (sattva, sattvaguna)—inactivity—aes, geaa

Sattvika (sittvika)—inactive quality of the mind—arfeas

Satyva (satya)—truth—aex

Satyagraha (satydgraha)—insistence on truth—a@mg

Savituh (savituh)—of the sun—ufag : _

Seemantonnayana (seemantonnayana)—the pre-natal ceremony to
mark the growth of the psychic self of the child—gysamaT

Shabda (shabda)—sound—zresz

Shama (shama)—peaceful mind—arg

Sharira (sharira)—body—zrdT

Shat Karma (shat karma)—six purifications—qg FY

Shat Sampatti (shat sampatti)—the six spiritual acquisitions or
attainments—9z gafe

Shaucha (shaucha)—purification—zi1=

Shayana (shayana)—to reside in or to rest—za

Shikha (shikhii)—the tuft of hair on the head of the Hindu—fian

Shishya (shishya)—one who is disciplined—fzreg _

Shraddha (shraddh@)—an abiding faith in the design and working of
the grand plan of the universe by the Supreme Power—#g1 ‘

Shraddhaya Upetah (shraddhayi upetah)—come unto Me with
faith—»rgaT I9a:

Shreya, Shreya Marga (shreya, shreya mcirgg)—-groﬁtacble, the
profitable or the ultimately beneficial path—#7, HY AW
Shudra (shadra)—the person in whom the Tamasika or mactive

quality of the mind is all-embracing—ﬂﬁ
Shvobhavah (shvobhaval)—fleeting—Ta¥aTd:g
Sparsha (sparsha)—touch—&Izy
SZ:ita-prajnya (sthita-prajnya)—a mind in balance—feaasa o
Sthoola Bhootas (sthoola bhootas)—solidified states of ma

aq

Suf‘s\zn; sharira (sitkshma sharira)—subtle body—H&H ﬂj‘_‘m
Sushumna (sushumna)—the ethereal cord of the subtle body—{Y o

) i
Sushupti (sushupti)—the dreamless sleeping phase of t]f_l; SpIM—3¢y
Svadhyaya (svidhyiya)—resignation to God—¥aTEA
Svah (svah)—Dbliss—& :

Swa (swa)—self—&g e wheel or
Swadhisthana Chakra (swadhisthina chakra)—generatty
centre situated in the Sushumna—€aTiaea™ %
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Swadhyara (swidly @) a)—studiousness—FaTeATd
Suapna (swapna)—the dreaming phase of the spint’s existence—=3=T

T

Tamas Tamoguna (famas tar gura)—un2ctnits —T55 J77_7

Tamasiha (timasika}—unactine qralins of the mud—aT75=

Tan Tat (fan tat}—that—=% =%

Tanmatra (fanmatray—that much pass—>7727

Topa (tapa)—self-disciph=2 selfcontrol, selfrzoire mt—=37

Tapasia (fgpasvd)—atstzany 2nd 2soet.sm—="7

Tejas (tejasy—fire—3==

Titksha (rkskay—endorznze of t oocdsaps of L2 w b0
smuling face—F=r~

Trataka (tritche)—10 I~k 22 the soztiw of “0e =vew s 0o o7
something withot 2 moel t 22y = 0L 4 wT TUT

Tureera (tureevc)—thz 2c mzm, I pmse oz o= s giepy 250

u

Uparayara (Upznzznzier s <ras “ne Lunf AT ‘e piaty thtd
TITET

v

Valbari (20 ber ™yt doe rue zormers (0 90000 4 0 o
10 be passad then 1p e o= rany Jiag o0 o 4
teach the tramsormneen, F-F

Voklunt Jzpz 327 12 et o 41t 4 PR

OM B R T tv o o0 4 ‘g wtu 7
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Varna (varna)—a spiritual propensity—3atT

Var_na Vyavastla (varna vyavasthi)—a system of social classifica-
tion based on the spiritual propensities of the different individuals
Its aim and object is spiritual and social progress—aul aTaWT'

Vasanas (visanis)—dcsires—aTaar

Vasin (vasin)—one who resides—aTied

Vayu (viyu)—air—ag

Vedarambha (vedﬁramblm)—-—commencement of studies—3qRHA

Vedosi (vedosi)—Thou art the Veda—a=Isia

Vibhutees (vibhiitees)—the glorious manifestation of the Most

High—fmifa
Vidyarthi (v'd)'ﬁrtlli)—-student—~fc‘f€1‘1*€ff
Vidva Snataka (vidyva sniitaka)—one who had graduated in humanit-
jes and sciences—9
Vijuyana (vijnyﬁna)——intellect——-ﬁ'ﬂﬁ
Vijnyana maya kosha (vijnyina mayd Losha)—intellect sheath—

fasmg S
Vikarma (vikarma)—2 selft
and enthusiasm rightly channelled—fFo

Vikriti (rikriti)——that state of matter inl which the law of cause

and effect till now latent became patent and brought about the

transformation and manifestation 0

form of Prakriti— . .
Vikshepa (vikshepa)—-—it is that state of mind in lvhx
tive or objective is hidden behind the veil—
Vishuddhi Chakra (vishuddhi chakra)«—-laryngeal

- . o ﬁ
Gituated in the Sushumit faglea R S—

Vishwa Roopa (vishwa roopa)——-univer.szfl.form of O recamulate
Vittaishana (w-ﬂaisham?.)——the acquisitive urge to ¢

wealth— .
Vivaha (vi wiha)—the marra
Viveka (viveka)—2 discriml

the permanent——

ess action performed with all the zest

f the unmanifested, latent
ch the subjec-

wheel or centre

ge ceremony—

nation between the impermanent and

Y
Yajnya (yajnya)-——sacriﬁce—;?s’f
’ __restraint— )
Yana (i for self-realizatxon/éﬂ’ﬂ

Yoga (y9ga)—2 path
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Varna (varna)—a spiritual propensity—au

Va{"’“ Vyavastia (varna vyavastha)—a system of social classifica-
tion based on the spiritual propensities of the different individuals,
Its aim and object is spiritual and social Drogress—avy aygeyqy

Vasanas (vasanis)—desires—araar

Vasin (vasin)—one who resides—arfaq

Vayu (vdyu)——air—arz\;;

Vedarambha (vedarambha)—commencement of studies—agry

Vedosi (vedosi)—Thou art the Veda—3eisfiy

Vibhutees (vibhiitees)—the glorious manifestation of the Most
High—fasfa

Vidyarthi (vidyarthi)—student—faat

Vidya Snataka (vidya snataka)—one who had graduated in humanit-
ies and sciences—farTETas

Vijnyana (vijnyana)—intellect—fas

Vijnyana maya kosha (vijnyana maya kosha)—intellect sheath—
fasraa #r _

Vikarma (vikarma)—a selfless action performed with all the zest
and enthusiasm rightly channelled—-fm.

Vikriti (vikriti)—that state of matter in which the law of cause
and effect till now latent became patent and brought about the
transformation and manifestation of the unmanifested, latent

of Prakriti—fagta o .

Vizz;:;ua (vikshepa)—it is that state of mi1.1d in lvhxch the subjec-
tive or objective is hidden behind the vexl—ﬁ&‘fqh o contre

Vishuddhi Chakra (vishuddhi chakra)—laryngeal wheel o
situated in the Suslzunn1a*—f3§l_'ﬁﬁ;ﬁ f God—fara&T

Vishwa Roopa (vishwa roopa)—univers él.form ° e to accumulate

Vittaishana (vittaishan@)—the acquisitive  urg
wealth—faraorT

Vivaha (vivaha)—the mar.nqge ?erex%o?geem impermanent and

Viveka (viveka)—a discrimination be

the permanent—f{a@®

Y

Yajnya (yajn ya)——sac@fice;ir T
Yama (yama)—restraint— o
Y zga (gf}éga)z—a path for self—reahzatlon——zﬁ‘T
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Jagrata 201, 204, 286

Juming XXX, 252

Jatandhara Bandha 292

Japa 283 285

Jorakarma 162

Jat Jati V yarastha 169, 170

Jnatma 5,6

Jnyana Jnyana Marga Jnyana Yoga,
24, 288, 299 304, 308 310, 315

K

Aanalya 275

Aals 33

Kaldasa 258

halpa, Dharma, Grihya
XAV

hapla X\Ix, 82, 83, 87, 88, 91
195 196

hama 83, 251, 253, 255-257, 258, 260,
261, 264

Aagrana skarira 155

Aarma 6 23, 26, 28, 35.59, 61-63,
183159, 176, 212, 248, 253, 275
288, 289, 300, 310, 311, 313 31$

Aarma Marga Aarma Samyasa Aarma
Yora 24, 26, 213, 278, 288, 29™
300 310-315, 326

Rarma Youl 84 57, 59, 62, 63

Aarmnedha 163

harta 20

hatha Upanishad, V\\ 1, 96, 211, 214,
28

Shrauta,

haurmvas \\AT 21

Al 278

Aok 34 95,76,77

Rrsbes ANIN, ANNTNNAY, 3, 5,
203 35, 2731, 33, 34, 176, 200,
08303

Aramurg Aevan ana Rarma 43 4%
418t

hovar M98

Aty §3

M rive 135 173177, 179, 192,
181193 210 326

s 100100 168

Lamtlg 25)
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Aundahnl Rundiint Yoga 289, 297.
Kurukshetra, NXXNI 20, 211

L

Lakshmana, 23§

Lanka, 235

Law of Causation 35 36
Law of Aarma 35-6%
Laya Yoga 297 299
Lobha 53

Lokeshana 256

M

Madhyama 284 285 335 337
Vadhyama Japa 286
Mahahharata AX\1 210 21
262

Mahat 70 83 86 87 195

Mahatma Gandht 34 60 6! 65 66
215, 225, 226, 240 307

Maha | rata 252

Mahayana Buddhusm 305

Martreyee, 218, 219 220

Mals 283 24

Manas 78 84, 87, 175 195, 272
276 277 17) 1282

Manas tarz 196

Mandubva Upinichad N\ 26
296 334

Man pura Chikra 238

Vuno mng kerha 75

Aamra 234 235 299 338, 336

Mantravi 1 218 260

Nanu 23 24, 166 167,246

Marsara 53

Vassa Nynu 222

Vatsawarny 2%

Mo 2130 220 301, 103 04

Aans \amah Areshra 308

Nen 2) sheath 7¢ 77

Amamsaa Danhat

LYALER-2] "

Aharmed, 3

Motam

42, %05

RS

273,

i

a2 2
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Bralhmana, XXV, 135, 173-177, 179
182, 184, 186-193, 210, 250, 126 ,

Brahmana Granthas, KXIV-KXV

Bralhmanda, 216

Breath sheath, 75, 71, 18

Brihadaranyaka Upanishad, XXV,
206, 281, 315

Buddha, 60, 119, 141, 240, 245, 266,
277,325

Buddha, The Eightfold Path, 241-242

Buddhi, 718,272, 273, 276,277, 279,280

C

Capitalism, 10, 11, 12, 16

Causal Law, 46

Chakra Asata, 295

Chakras, 297

Charvaka. XXIX

Chetana, 273

Chhandogya Upanishad, KXV, XXX,
207, 218, 260

Chimnudra, 291

Chit, 280

Chitragupta, 153

Chitta, 212, 273, 276, 277, 219, 280

Choodakarma, 163

Christ, 18, 20, 116, 777, 236, 249, 279,
305, 317, 318, 325

Civilization, 1 -

Communist, 11, 12, 14, 15, 16, 17

Confucius, 63, 98, 223, 241

Cutlture, 1 - 5

D

Dama, 302, 303
Deva Rina, 130, 231
Devas, 207
Devasya, 287
Dhanurasant -
arand, 317,
gllzzarma, 5y 251-253 257, 258
Dheemahi,
Dhiyal, 287
Dhoti, 296
Dhritarashtra,
Dhyant, 317,
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Divya Chakshu, 307
Drashta, 271
Dvesha, 316

F

Fate, Fate of Self-Determination, 38,
43-44 (Also see Free-will)

Food sheath, 74.75, 717, 18

Free-will, Free-will and Fate, 44-46,
48-57, 59, 62, 152

Freud, Freudian, 269-273, 215, 129

G

Gandha, 87

Garbhadhanag, 160, 162

Gayatri, 282, 283, 285-287, 335

Gita, Bhagawad, WXI, XXAi-
KKKV, 5, 8, 19, 20, 23-30, 32-34,
70, 87, 179 211-213, 249 250,
300, 306, 307-310, 314, 315, 319,
321, 324, 325

Govinda, 21

Graha, 132
Grihastha, 122, 126-128, 135, 144, 146,

173, 210, 231, 255, 256, 258
Groddeck, 269
cuna, 79, 87, 176, 326
Guru, 108, 235, 259, 260, 282, 335
Gurukula, 108, 109, 125, 13% 164, 259

H

Hatha, Hatha Y0ga, 288, 289-299, 315

318
Havana, 165

1

Tkswak, 23, 24

Inactivitys 70, 82

Indra, Indra and Prajapati, 207-- -
260

Indriya Damot 266

Indriyaral@; 25

Jness, 70, 73, 83 g7, 88, 91, 9% 1
115, 224

Tsha Upanis‘nad, <XVI1, 196, 49, 2

Ishvara Pranidhand, 318
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INDEX
Shvetashvatara Upanshad, XXVE, 1,
S 302, 306 210,720
exthoa , 300 Shreya, 131,214, 213,
j si';JiZme 305, 310 s;m;ym. 135, 173125, 177, 182 186,
asara 199 187, 189, 191-193, 336
amadhana 302,303 Shyobhavah, 214
Lomadii, 317, 319,324 Sita, 235
Somasartara 167 Socualism, 1117
Sama Veda, XX XXIV Sparsha, 81
Samhitas, XXIV Sthuta prayya, 211
Sampattt, 302 Sthoola Bhootas, 8384
Senst Kumara, XXIX-XXX, 218 Sudama, 139
Sarchita Sanchita Karma, 44,45 ‘Sukshma sharira, 155
Scndhye 165 Supramental sheath, 5
St 9y3, 20 Sushumna 297299
Sekhe, XKIX, 2421, 70, 8286, ‘Sushupty, 201, 205, 236
104, 105, 178, 177, 195, 273

Soskara 40, 148 162, 167, 168, 237s
W
Sar otha 318
Sanyosa Sanyas, 128, 130, 135, 140-
193,145,167, 173,210,231, 239, 258
Sarme 92
Sarva-Bhauma 252
Servangasana 292234
8,290
Sat-CHt Anond 334,337
Same Sattvaguna, 82, 87, 104
Satsika 175 180
M2 3, 01,226,252, 318
ayesraka 61
it 37
Seemeworngyana 160, 162
JOLPS 1]

St 2

Stme 302,303
Skrbaracharya, 119, 266, 301, 300
Yorva 5, 6,15,18
$hat Karmas, 289, 296
St Sempan, 304, 302
Shroke 03

Shayens 85

M

Stabyy 260

Staa, 20

& asbig
Statng 1 303, 308
Shealfira Upetah, 303

Sutras, Dharma, Gribya, Shrauta,
KxVIl

Siadhyaya, 318

Srah, 286, 287

Swa 95,96

Swadhusthana Chakra, 298

Swadhyaya, 319

Swamt Vivekananda, 62, 99, 100, §45,
166, 216, 240,132t

Swapna, 201, 204, 226

T

Tattinya Upanishad, XXVI, 76
Tamas, Tamoguna, 82, 87, 10%
Tamaska, 175-180

Tan Tat, 84

Tanmatra, Poncha Tanmatra, 83-3%
Topa, 124, 318-319

Tapasya, 123

Tegas, 87

Tikk, B G, XX1I

Titiksha, 302, 303
Transcendentalism, 278231
‘Transcendental Meditanon, 327-337
Transcendental Yoga, 265-287
Trataka, 296

Tureeya, 201, 206, 219220, 234226
u

Unactivity, 70, 82
Untouchability, 14
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Moksha, 107, 250, 251, 257261, 300,
325, 326

Mooladhara Chakra, 298

Mount Sinai, 305, 325

Mudras, 299

Mukei, 250, 258, 260

Mumukshutva, 301, 303

Mundaka Upanishad, XXVI, 258

N

Nachiketa, 24, 214, 215, 218
Namakarana, 162

Narada, XXIX-XXX, 218
Neti, 296

Nirgune Upasana, 310

&
Nishkama Kerma, XXXIV, 19-34, 213,

306, 311, 314 -

Nishkramana, 163

Nishreyasa, 257, 264

Nitya, 301

Nitya Yuktah, 308

Nivritei, Nivrittl Marga, 120, 121, 129,
131, 134, 140, 143, 145, 246-249,
266

Niyama, 317, 318

Nyaya Darshana, XXIX

Nyoli, 296

8]
OM, 286

P

Padmasana, 291, 293
Poncha Jnyana, §4

Pancha Karma Indrivas, 34
Pancha Kleshas. 316
Pancha Sthoota Bhootas, 84
Pancha Tanmartas, §83-84
Pandavas, XXX, 211
Pandu. XXXT, 20

Para, 219, 220, 285, 335, 337
Parama Atma, 79

Parama Atma tattva, 3
Parashura Bhava, 162
Parigraka, 132. 237, 239
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Pashchimottana Asang, 295

Faskyanti, 284, 285, 335, 337

Pashyanti Japa, 286 -

Patanjali, XXIX, 316, 317

Pinda, 216

Litri Rina, 130, 231

Plato, 107-108, 166, 193-194

Pooraka, 289

Frachodayar, 287

Prajapati, 207, 209. 260

Prakriti, 5, 6, 15, 18, 48, 70-74, 77,
78, 82, 8391, 9396, 104, 110. (15,
175, 176, 195, 231, 272, 276

FPrana, 73, 77. 289, 290, 319, 333

Prama maya kosha, 73

Prarayama, 289, 290, 292, 316, 319,
335

Prarcbdha, Prurabdia Karma, 38, 44,
45

Prarambha, 43

Prashna Upanishad, XXV1. 290

Pratyahara, 317, 320

Pravrittees, 174, 178

Fravritti, Pravriei Merga, 120, 121,
129, 131, 134, 140, 143, 145, 132,
188, 246, 247, 249, 266

Pre-birth. 40

Preya, Preva Marga,
220

Prithye, 87

Pumsavana, 160, 162

Purushe, 5, 6, 84, 85, 83, &7, 90, 91,
93, 95, 104, 110, 232

Purva Mimamsa, XXX

Purrarshana, 235

-~
4

131, 214, 215

R

Rajas, Rajoguna, 82, 87. 104

Ruyjasika, 173-180

Rejz Yogu, 315-321

Rama, 233, 325

Ramakrishna, 98

Ramavara, 233, 323

Re-birth, 40

Rie Veda, XXTH-XXIV

Rf;a, Pitri Rina, Deve Rins, Rish
Rina, 130, 231
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Sadhana Ch. shtaya 301

Saguna Sagung Upasana 305 310

Sakasrara 299

Samadfana 302 303

Samadhi 317 319 321

Sammartana 161

Sama Veda XXII XXIV

Samhttas XXIV

Sampatti 302

Sanat Kumara XXIX XXX 218

Sanchita Sanchita Rarma 44 45

Sandhya 165

Sanjaya 20

Sankhya XAIX 24-27 70 8286,
104 105 175 177 195 273

Sanskara 40 148 162 167 168 231
261

Sarfosha 318

Sanyasa Sanmyasi 128 130 135 140
143 145 167 173 210 231 239 258

Sana 292

Sena-Bhaima 282

Sarsangasana 291 294

Sar 280

Sar Chit Anand 334 33}

Sara Sattvaguna 82 87 104

Sanvira 175 180

Sorya 3 221 226 282 318

Satparraka 61

Saviuh 287

Scemntonnayana 160 162

Shahda 87

Shats 299

Shoma 102, 303

Sharkarackarya 119 266 301 309

Shartra 5 6 15 18

Shay harmar 239 296

Shat Same~arsf 301 302

Shas ha N8

Skreny 8§

Shikka 299

Skithva 260

Ska2n

At g Sumb1a 20

Straf s W0V 30) 308

Stradfng { petak 108
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Shvetashvatara Upanishad XXVI, 297,
w1 W6

Shreya 131 214 219 220

Shudra 135 173175 177 182 186
187 189 191193 326

Shvobharvah 214

Sita 235

Soctalism 11 17

Sparsha 87

Sthua-prapma 211

Sthoola Bhootas 83 84

Sudama 139

Suhshn a sharira 155

Supramenta! sheath 75

Sushun na 297 299

Susfupti 201 205 286

Sutras Dharma Grhya Shrauta
XXvil

Sradhyaya 318

Sah 286 287

Sna 95 96

Swadh sthana Cf akra 298

Swadhyaya 319

Swami Vivekananda 67 99 100 145
166 216 240 %321

Swapna 201 204 286

T

Ta ttimya Upanishad XXVI 76
Tamas Tamoguna 82 87 104

Ta nasika 175 180

Tan Tat 83

Tonmatra Pancla Tanmatra 83 84
Topa 124 318 319

Tapatya 123

Tejas 87

Tisk B G XXt

Tit Asha 302 303
Teanscendentalism 278 281
Transcendental Med tanon 327 337
Transendental Yoga 269 287
Trataka 296

Tureeya 201 206 273 2°0 284 256

u

Unactnaty =0 82
YUn oxhatlny 13
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Upanayana, 163-164

Upanishad, XXV-XXVII, 6, 8, 19, 20,
24, 68, 69, 75, 76, 78, 202, 204, 206,
214, 233, 249, 278, 281, 290, 306,
322, 329

Upanishads, the different, See under
respective heads

Upa-Vedas, XXVIII

Uttara Mimamsa, XXX

A%

Vaikhari, 284, 285, 335, 337

Vaikhari Japa, 286

Vairagya, 301-303

Vaisheshika Darshana, XXIX

Vaishya, 135, 173-179, 181-182, 184-
193, 255, 326

Vajra Nadi, 291

Vajrasana, 251-292

Vanaprastha, 109, 128-133, 135-136,
138, 141-145, 167, 173, 210, 219,
231, 235, 239, 258

Varna, Varna Vyavastha, 170, 172-175,
177-182, 186, 188-194, 210, 169-194

Vasanas, 121, 126, 261-267

Vasin, 259

Vayu, 87, 290

Vedangas, XXVII

Vedanta Darshana, XXX, 19-20

Vedarambha, 164

Vedas, XXIII-XXIV

Vedic literature, scope of, XXII-XXIII

Vedosi, 162

Vibhutees, 306-307
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Vidyarthi, 166-167

Vidya Snataka, 260

Vijnyana, 78

Vijnyana maya kosha, 75-76

Vikarma, 314-315

Vikriti, 86, 175

Vikshepa, 301, 303-304

Virochana, 207, 260

Vishuddhi Chakra, 298

Visiva Roopa, 306

Vittaishana, 258

Vivaha, 167

Vivaswan, 23, 24, 77

Viveka, 301-303

Vyahritis, 287

Vyas, Maharshi Ved, XXII, XXX,
309

Y

Yajnya, XXXIII, 28, 29, 31, 160, 231

Yajnyavalkya, XXV, 92-96, 215-216,
218-219

Yajur Veda, XXIII-XXIV, XXXIII,
250

Yama, 214

Yama, 240, 317

Yayati, 262

Yoga, XXIX, 26, 27, 71, 212, 259,
272, 274-279, 281, 284-287, 289,
299-300, 315-317, 321, 323-324

Yoga Darshana, XXIX, XXX, 212,
277, 309, 316

Yoga, different systems of, Sec under
respective heads






