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To a Vedantin all his actions are nothing but the expression
of the Glory of the Guru who is none other than the Supreme
Self. How else could I have started this book and above all
completed it ! Neither had I the experience nor the scholarship
even to conceive such a superhuman task. All that I had with
me was the blessings of Poojya Gurudev Swami Chinmaya-
nandaji when 1 offered myself to work in the ficld of what may
be called * Applied Vedanta . Indeed I was blessed, for without
the unbroken flow of Grace from the Guru I would not have
had the vision or the ability or even the consistency of purpose
which somehow stood with me all thrugh the four long years
which it took to compile this book.

When the dim outlines of the book were revealed to me in
1975, I conveyed the same to Poojya Gurudev who was in US.A.
at that time. Immeduately he granted his approval and asked
me to begin the task, kcepmg him informed about all the details
regarding the p the p ion, the thought develop-
ment c!c of the book as and whcn they were revealed to me.
From then on, my part of the work was only to keep myself open
to His Grace and allow Him to accomplish the work through me.

My prostrations to Poojya Gurudev who tuned me on to the
Lord's Grace and made me aware of the play of His Music
through the body, mind and intellect. Through each one He
sings a different note and yet, conducts everyone to produce the
harmonious melody called life. It is my humble hope that many
more blessed devotees of Poojya Gurudev will learn His Song
as sung through the pages of this book and then compose their
own song of life in harmony with it. The stage is ready, the
Director is waiting and it is up to us to try our best to follow His
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directions and make our lives and 2 few more around us a little
more cheerful, happier and fulfilled.

in this spirit of dedication that many gave their assis-
tanc:t\:i(also;nt whicﬁ this work could not have beex} compl;ted.
The first and foremost in the list is my wife Geeta, without wi os;
sacrifice, encouragement and heip. 1 could nf)t have devote
myself fully to this long and demandmg. task, Sn: K G. B. Gupta,
who followed me as secretary of Chinmaya sts:on, Bangalore
contributed his share by typing out a large portion of t-he manus-
cript. Sri. B. Narayana Rao, Retd. Prof.: of English and a
devoted Chinmaya Study-group Sevak, IOV}ngly spent mon.ths
together in reading, discussing and correcting the manuscript.
Dr. H. Narayana Moorthy, Head of the Dept., 'of Psyc.hology
(Retd), NIMHANS, Bangalore, demonstrated his devot:ox_l .to
Vedanta by reading through the corrected manuscript and giving
valuable suggestions. Sri. H. G. Anantharaman, Prop. Prasanna
Printers, who had always considered it as his duty to help the

Mission activities added his quota of service by correcting the
proof.

It is my duty at this moment to acknowledge the help and
cncouragement given by Sri. A. Vasudevan who kindly took over
a large portion of my responsibilities during my three year secre-
taryship of the Bangalore Chinmaya Mission centre. Also it
will be improper on my part if T did not mention here the help,
encouragement and assistance given to me and my family by my
co-brother Sri. P. V. Chandrasekhara Warrier when 1 resigned
from BEL in 1977 to devote myself fully to this book and to other
activitics of the Chinmaya Mission. Lastly I am grateful to M/s.

Gwalior Rayons, who readily came forward to donate the paper
required for printing this book.

May the Blessings of Poojya Gurudev shower on all those
who gave their helping hand in this noble cause.

In the Service of the Lord,
K. V. K. THAMPURAN
Director,
Chinmaya Vigyana Mandir,
Bangalore.
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WHAT TO DO WITH THIS BOOK

Vedanta is a Science and so it must be studied’
in a systematic way. Don't try to read through;
this is not a novel or something of semi-heavy
reading. THis book is for the students to reflect
upon, all by themselves. So don’t read more than
5 to 10 pages a day. Read slowly, carefully, noting
all the ideas developed therein.

As you read thus, a lot of tiny doubts will arise
in your mind; sometimes you may question the very
logic of certain conclusions in what you read.
Please note them all down in a notebook, kept sepa-
rate for this purpose. Clearly express your doubts.
After having recorded your doubts forget them,
and continue reading your daily quota of pages.

On the following Sunday, or on any holiday
when you have some spare time, please take up the
note-book, and a pencil in hand. Start reading
your own doubts collected during the week. You
will find surprisingly that you can check off many
of the doubts because you have already the answers
in you. The week’s reading has widened your
vision.

May be there are some questions to which you
have not the answers. Leave them alome. From
Monday continue the regular programme of daily
study, and recording all doubts whenever they arise
in your bosom. Repeat checking up all the back-log

- of unanswered doubts. By the time you come to
the end of the book, you will find that all vonr
questions are answered
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Go slow. There is no hurry. Your independent
thinking is of utmost importance. Don’t blindly
believe; question every statement; accept no action
as greater than your own understanding. Then
alone can we enter into the Science of Vedanta—then
alone our knowledge can unfold our Self.

TRY. YOU CAN; YOU MUST

@%ﬂm'



Section = I

Vedanta and Human Life






Evolution of Hindu Philosophy

Utlike the Semitic religions, Hinduism is not bound d?\vn
by any rigid text-baok of d and orders, declarat
and revelations, but is a store house of scientific facts and has in
it healthy impulses of a growing tradition. If a sapling of a tree
were to be cncased in reinforced concrete it cannot grow; no
doubt, it must have a bark of some rigidity, but it must be a live
bark that will yield freely to the healthy jmpulses of growth that
come from within the core of the trec. Hinduism, as a Science
of Life, recognized this unique fact and has refused to bind its
folios rigidly together; it has kept them all in open sheets so that
omissions or any new insertions are always possible, except of
course, the eternal faws and truths which are fundamenta) to life,
The history of the growth of Hindn Philosophy to-day reads as
a monumental saga of the best that man, either as an individual

or as.6 ity, had ever lished' in the history of the
world, .« ..

| ,

¢+ The entite science of the spirit preserved through memory
was handed down from generation fo generatton, and it is called
the .VEDAS. These observations on life and declarations of
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the experienced Truth were handed down from a genc{ation of
masters to a generation of disciples, who, in their td'}n, han.dqd
them down to their disciples. In this process, just as a river
gathers more and more Wwaters from its tributaries as it wmc.is
along its path towards the sea, the Hindu philosophy grew in
bulk and details.

In olden days the entire Vedic literature was handed down
by the Gurus to their disciples by word of mouth, and the students
had to preserve it in memory. The scheme worked well so long
as the preoccupation of living was not too severe; but as the
population increased, the competition in life became keener, and
man had to wage his battle of life in almost all his spheres of
activity. Accommodation, cultivation, harvesting, transporting,
storing, etc.,—all became additional burdens upon man’s mental
life. Overburdened with these he became unsteady in his intel-
lectual poise and proved incapable of memorizing the voluminous
literature and reproducing it faithfully.

This state of affairs led thinking men to try independently
to codify their observations in an attempt to understand the play
of life. They constantly endeavoured to crystalize their thoughts
into declarations, voicing forth what they finally thd{xght was
the Ultimate Reality of life. At various petiods of history, diffe-
rent schools thus sprang up, each one arriving ‘at and championing
its own formulae for Reality, based upon ‘its own observations
and conclusions, No ~doubt they differed a;nong ‘themselves
and cach one fought almost tooth and nail with the others; but
a carcfu_l student looking at all these, can arrive at a more su’blime
conclusion, which is but the accepted declarations of Vedantd.

These independent scholars' were fo

own intellectual theories to build up and to support their con-
clusions, Tl}ey, later on, came to declare 'unequivocally _their
own conclusions to the world at lirge. These conclusions ‘were
amved at, no doubt, by great intellectyals, But in their inner
unpreparedness, they reached but wrong coriclusions in their own
thought processes. In short, the champions of all these different
schools used _thc Upanishads as the basig for their argu ’:
and, each believed that the conclusions arrived at %ver::;;

rced to bring forth their
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Ultimate Truth, even though these conclusions were against true
principles of' logic, true convictions of reason and immediate
force of experience {anubhava). : s

. We have thus in Indian philosophy today, altogether six
recugmud main schools of thought all of thcm arguing differently
to arrive at i which, when
digested by a sincere studcnt (sadhak), would indicate the same
Truth. To help us gain a comparative estimate of the relative
merits of these different systems of thought, scholars have pro-
vided us with a bcauuful classification of all these schools of
thought. '

In the chart ngen below you will find the different phllOSOphjcS
classified according to the system of Hindu tradition,

KNOWLE!}GE POSSIBILITIES

f 1
SECULAR SPIRITUAL
ATHEISTIC THEISTIC
!
| 1
ATHEISTIC ATHEISM ATHEISTIC THEISM
' JAINISM
MATERTALISM BUDDHISM (Mahablry
(Charvaka) . (Lord Buddha) ©
(G @
1 - 1
THEISTIC ATHEISM THEISTIC THEISM

|
TARKA  SANKHYA POORVA UTTARA MIMAMSA

SHASTRA  Philsophy ~ MIMAMSA {VEDANTA)
) (\‘o (mming (za) (n.dm,-?) @b
| [
NYAYA NIR-ISWARA  SA-ISWARA
(Kanaadsa Rishi)(Gantama Rishi) SANKHYA SANKHYA
(Kaplla) (Patanjsll)
Lo 2 3. 4
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- The Shad-Dharsanas or the Six Schools of Philosophy: are
considered by some as 1, 2, 3, 4, 5 and 6, and by others as consti-
tuted by (A), (B), (C), (X), (¥) and (Za + Zb). '

Knowledge available for man in the world, whatever be the
source, falls under two distinct groups. According to Vedas,
Kknowledge can take us to an understanding and appreciation of
cither the objects of the world outside us, or our own inner Real
Nature. Thus, we see in the .Mundakopanishad, the teacher
Angiras starting his discourse with a classification of the entire
possibility-of-knowledge. He says to his disciple that the Know-
ledge-possibilities fall into two distinct groups; the lower and the
higher—the terrestrial and the transcendental. “ :
* To him (Saunaka), Angiras said, ¢ There are two kinds
of knowledge to be acquired, namely, Apara and Para—
the lower and the higher. So say those (the great seers
of the Upanishads) who know Brahman.” '

All knowledge that contributes to our better understanding
of the world outside, falls under the category of * Secular Know-
ledge™ as distinct from * Spiritual knowledge ™. We are not
concc.:mec.l here with “ Secular Knowledge ”, as our theme is an
enquiry into the “ Spiritual », Spiritual Knowledge” is that
branch of knowledge which, in its fulfilment, takes us' towards a

subjcf:tive experience of the Reality behind the phenomenal world,
that is the very Life-Spark in us.

The Spiritual Knowledge available to man is broadly divided

iﬂto {wo £roups— “« A”IEI.SHC ’ and ¢ heistic K o
Theistic . This
should not be taken to have the is _division

tion for Atheism and Theism—j

tl;c presence of fai.th in a Divine Truth or Prophet. Here, in this
classification, atheists are those who neither believe in any’Funda-

1mcn:-al_ '}Il‘r_uth other :than the body and the world outside, nor have
any lath in the Vedic declarations and scriptural truths. In short

‘aﬁém;%ﬁ'&i&aﬁ:ﬁ
ﬂmﬁﬁﬂfmmmanam‘

(Mu. Up, Ch. I, Sec.1-4)
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they believe only in knowledge gained through direct perception.
Since Atman (the Self) cannot be scen or perceived by any ordinary
known means, they refuse to accept the vedantic declarations and
the Diviner possibilities in man.

Even among the atheistic we can perceive two types : those
who are full-fledged atheists, indicated in the chart wunder
 Atheistic Atheism ", and those who, though not believing in the
Vedas, certainly believe in a subtle truth other than the gross body
and the objects of the world. These fall under * Atheistic
Theism *.  * Atheistic Atheism® was preached by the two
philosophers, Charvaka and Buddha. Charvakas believe that
there is no God or Ideal and no goal to be achieved in life other
than a so-called happy living in complete sensuousness, un-
restrained even by any sentimental scruples, ethical or moral.
They believe that we come from nowhere and go nowhere, and
that we just are, The only bliss of living in this world is the joy
of eating and indulging — and this is the only goal that needs
to be considered and endeavouted for in life. 1If Epicureanism
is enunciated with a tight and exhaustive philosophy it would
simply be, we may say, the Charvaka - Philosophy. Necessarily
therefore, they fall under the category of out and out Atheists,
indicated in the Chart as * Atheistic Atheism "

When we say that Buddhism also falls under the same
classification, we mean ** Atheism ** without the sting in the word
“ Atheism " which the theists have now come to associate with
it. It only indicates that Buddha, as a revolt against excessive
Vedic-ritualism of his age, had to deny its authority. The
Eternal ding to Buddhistic belief, is declared by one group
of Buddhists (Aml-Vaa'm:) as * Nonexistent™ and by another
group (Kshanika-Vignana-Vadins) as an ever-changing series of
consciousness-flickerings in the intelligence.

Jainism falls under the classification of ** Atheistic Theism™
inasmuch as Sri Mahavir also denied to Vedas any sanction of
Truth, but he belicved in the Eternal Truth which is constant and
permanent, perfect and blissful. Thus, the philosophy of Mahavir
f;ﬁﬂs in this scheme of classification undet the heading * Atheistic

eism ',
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Taking the Theistic schools of philosophy, we find that they
too fall under two groups, * Theistic Atheism > and ** Theistic
Theism . Theistic Atheists are those who believe in the Vedic
declarations, but do not believe in the One Eternal Divine Factor
indicated by the word Brahman in the Vedic lore. ‘¢ Theistic
Theism " represents the philosophy that believes not only in the
Vedas as a great source of true knowledge, but also in the non-dual
Braliman, ‘the Onc Eternal Truth indicated by the Upanishadic
declarations.

“ Theistic- Atheism " which does not believe that Truth can
be realized only by the study of, reflections in and deep meditations
upon the Upanishadic declarations, falls under three main groups:
“Tarka”, * Sankhya” and * Purva-Mimamsa”. The Tarka
Shastra contains the points of view arrived at by Kanaada Rishi
and Gautama Rishi. Xanaada’s philosophy, * Vysheshika”,
differs now and then from Gautama’s philosophy, “Nyaya”., Nyaya
and Vysheshika are two parallel streams of thought, now and then
parting, — to flow on the two sides of some insurmountable
mountain of objections — only to meet again and flow hand in
hand, until they meet another difference in conception; yet they
both take us to the same Infinite Ocean of Bliss. '

The Sankhya philosophy is the most scientific in treatment,
and so perhaps, the most appealing to the modern mind of our
scientific age. The Sankhyans are extremely rational, their
scientific approach has the flavour of modernity. The Sankhyans
again fall under two groups, marshalled behind two great
expounders of this school of thought, Kapila and Pathanjali.
Kapila’s philosophy does not take into consideration the God-
Principle; while Pathanjali adds to the fundamental factors of his
doctrine, the concept of Iswara also. On this basis, these philo-

sophies arc termed “ Nir-Iswara Sankhya> and ** Sa-Iswara
Sankhya*'.

The third school of philsophy that falls under * Theistic
Atheism” is the * Purva (earlier) Mimamsa”, Mimamsa means
sequence in logical thinking. The Vedas proclaim their bulk of
declarations in two distinct layers — (i) the ecarlier section (Karma
Kanda), scemingly dualistic, and (i) the latter portion (nana
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Kandd), positively non-dualistic. The ear]m Vedic thought,
the logic, and the Tusi were 1 her to form a

perfect philosophy by Maharshi Jaimini. Jaumm Sutras constitute
the Bible of the Purva-Mimamsa.

According to this phi\osophy, man has to follow faithfully
the ritualistic portion of the Vedas, as a result of which infinite
merits accrue. To enjoy the frusts of such merits, the individual
souls get a chance to live for a fixed period of time in a Realm
of Consciousness where they can expetience subtler and more
intense sense enjoyments. This temporary resort to the Heavens
is conceived by the followers of Purva-Mimamsa as the Goal of
Existence.

Pure * Theistic Theism™ is preached in the Brahma Sutras by
Badarayana, who has been identified as Vyasa, the author of the
Geeta. The philosophy enunciated in the Brahma Sutras is a
crystallization of the points of view preached in the Upanishads;
and this is known as Utfara-Mimamsa. Later on, this school was
brought to prominence from out of its obscurity and expounded
as Advaita Vedanta by Sti Shankaracharya,

Thus, by the time Vyasa appeared on the scene of the Hindu
intellectual Life, there were many schools of philosaphy, prominent
among which were those enumerated above. The champions
of all these six schools quoted the Upanishads literally, argued
elaborately and quite often illogically and came to wrong con-
clusions, Each of them believed that his conclusions were the
ultimate teuth, even though these conclusions were against the
final assertions of the Scriptures, the principles of ]oglc the
convictions of reason and the i diate urgency of exp es.
But the average man, usually incapable of independent thinking,
naturally followed the scholars of the age; thus these philosophies
had large followings in their own times.

Hinduism was then facing the danger of a total annihilation,
Hindu Scripture was fast fading away even among those who were
supposed to be the custodians of the sacred lore. It was at such
a crucial Juncture in spiritual history that we find the advent of the
great y ref the poet-philosopher, Vyasa. He
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collected the Vedic passages and for the first time edited them
into four written volumes, which constitute to-day the four great
Vedas of the Hindus, the Rig Veda, the Yajur Veda, the ‘S.’ama
Veda and the Atharvana Veda. Each Veda contains three sections:
the Mantra portion, the Brahmana section and the Upanishads.
Thus, the Upanishads are all found in the last section of each
Veda; therefore, the philosophy of the Upanishads has come to
be called VEDANTA (the end of Veda).

Taking a general view of the total contents of the Vedas,
we can easily find that the earlier portions of Mantras are the
description of the Truth perceived by the poets through the trellis
of the names-and-forms that paint Mother Nature's beauty; the
Brahmanas constitute the description of the same Eternal Truth
seen through the intricate inteliectual machinery of the priests;
and the Upanishads constitute the declarations of the Philosophers
who have climbed along the precipitous sides of mellow wisdom
to reach the pinnacles of brilliant experiences of the Eternal and
Perfect. In short, the poet, the priest and the philosopher, all
gazing at the effulgence of the same spiritual Truth that lies
concealed behind the jungles of the body mind and intellect,
have sung in their own language the ecstatic song of wonderment
and silent inspiration which was treasured by our forefathers.
These flashes of sparkling wisdom handed down to us form the
sacred heritage of the Hindu Culture, compiled and preserved
are the volumes called VEDAS.

In the Vedas, Truth is not described. It is not even defined.
It is only indicated. A subtle intellect that can follow the
extremely scientific arguments and a flowing heart of sympathetic
love ringing in unison with the bosom of the master, when fired
with faith, devotion, carnestness, sincerity and goodwill, alone
can a'ppreciate and understand Vedanta, and ultimately come to
experience the glory of the Divine Reality behind the seeming
sorrows and apparent imperfections of the world.

. To the Vedantin, Veda is immortal and eternal. This view
mxghf grate against the modern educated view. To the modern
sceptic 1.10wcvcr it is certainly a revolting 1dea, smelling of antiquity
and thriving only in blind faith. But this opinion can occur only
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to a hasty student who does not scientifically approach this
statement, and does not understand the depth of jts significance.
When we examine its content closer, we shal discover that it is
pot, after all, such a dictatorial blind belief thrust upon us from
the Vedanta platform.

In the primary meaning Veda is a mere text-book in Sanskrit.
1t is oply in its secondary meaning that it comes to acquire @
suggestiveness as a “ Bible in four great volumes™. The word
Veda comes from the sanskrit root * Vid ** meaning * to know "';
thus Vede means * Knowledge™. Since this text-book deals
with knowledge as its subject matter, the entire literature has come
to be named as the Vedas.

When we walk into a modern library, we can come across
shelves labelled as ** Philasophy ™ or * Poetry » or ** Electricity "
or even as * Skulls *’! These labels do not mean that these shelves
are filled with these stuffs! 1t only means that they contain books
dealing with these special subjects. In the day-to-day life it is
quite natural for us in our conversation td use the name of the
contained for the name of the container. Thus, when the Hindus
believe that the Vedas are Fternal, neither do they mean that
their Palmyrah-books are indestructible nor do they feel that
theit Bhoja-Patrams are imperishable.

As 2 matter of fact the Hindu philosophers insist upon the
belfef that the entire world of matter is finite, and that the only
permanence in it is the very * Principle of their impermanence .
As such, when they.say, * The Vedas are Eternal ™, they only mean
that the knowledge which is the very theme of the Vedic-
literature iy Eternal.

Let us try to illustrate the idea with 2 modern example, From
the days of Newton's discovery of Gravity, we know that there
has been a measurable quantity of force, called the Gravitational
Force, with which the earth is ever attracting every other thing
toWa‘rds its centre. Now, are we not right if we say that the
gravitational force is eternal in the sense that it was silently acting
even before the eventful afternoon when the apple fell upon the
nose of Newton and made him sit up, ponder over and discover
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the force of Gravity? And now, even long after that incidént
that force is still acting upon things on or about the Earth.

Just as this gravitational force — or for that matter,
clectricity or the cnergy-content of each atom — is eternal, so
too, the Truth discussed in the Vedas is Eternal; it is not the Veda
text-books; they may even get destroyed in some tragic accident.
But no harm can ever come to the Truth, the Self, which is the
theme of the sacred Vedas.

Similarly, the Truth as the Conscious Principle in us, in its
all pervasive homogeneous nature, does not at all depend upon
any generation’s intellectual cognition and spiritual experience.
In a given generation even if the majority have come to experience
this Eternal Unity underlying the pluralistic diversity of the
phenomenal world, the Vedas do not gain thereby any greater
status. The mountain range Alps is there in Europe whether
you know it or not. The majesty or grandeur and the might or
strength of the Niagra Falls do not in any way depend upon our
individual personal knowledge of them!!

Thus it is perfectly correct to declare that *“ The Vedas are
Eternal . In saying so, Hindus do not mean to contradict what
is said in the other Bibles of the world, nor have they any dis-
respect towards any of them. Also, they do not mean to look
down upon any possible future prophets or their Bibles. All pro-
phets declare only some aspects of the Vedas; therefore irrespec-
tive of any new arrivals, unchallenged by any of the existing testa-
ments and unaffected by any disregard shown to it, the Vedas
cternally rule the Kingdom of Knowledge, for ever and for ever,
and stand for all that is noble and pure in Human life.

The discovery of the True and the Eternal in the nature of
man, is not an accidental gift-parcel from any God to any chosen
I{ishi of any blessed era. It is the birthright of every man to know
his 'I:ruc Nature. In any century, when there are communal
happmcss,- social security and individual prosperity, that generation
can be guided to live secking the nobler aims of life. They then
:mll come to discover for themselves the fundamentals of the
inner world — as readily and as casily as the scientific world of
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today opens Nature's Pandorabox during periods of war, only
1o Jet Joose more and mote painfol and trechesous, outrageous
and deadly Weapons to annihilate itself!!

Whatever be the reason, —and certainly there must have
been sufficient reason— for the first time, Vyasa, the poets
philosopher, who was at once a far sighted visionary and a clost
observer of the cultural trends of bis time, found sufficient heroism
and courags to blast the chains of the then existing tradition. For
the first time the Vedic-Mantras were gathered and recorded in 2
written language! Until his time every new edition of Veda was
composed only in the mind of the Gury and printed directly on
the memoty-slabs of the pupil's hearts; Vyosa brovght ont the
first Bhojapatram and Palmyrah edition of the great knowledge,
the theme of the Vedas.

In compiling the Veda-Mantras the great Rishi brought to
bear on the great task the superhuman genius of his personality,
and thus found the divine courage to edit them properly into
the four Vedic Text-books, The Rig-Veda, the Yajur-Veda, the
Sama-Veda and the Atharvang-Veda. ‘The Systematic thinker in
Vyasa was not satisfied by merely classifying the entire wealth
of the Vedic knowledge into the four volumes; but in each volume,
he brought about also a harmonious thythm, both in the arrange.
ment and in the classification of the book-contents.

. Each of the Vedic text books, in its body content, was again
dxsfincuy grouped into three sections. The first section contains
nia_mly expressions of wonderment, joy and ecstasy at the echoing
visions of beauty in Nature's exuberance. In and through these
sangs funs a uniform cord of an imperceptible cognition of an
everclusive Power behind the phenomenal happenings, which
onders, regulates and maintains a clear h amidst the séeming
throng of discord in the outer world.

. Ir'x the second section of the Vedas, we have the detailed and
sc:enuﬁf: descriptions and very conclusive instructions as 1o how
the various ritualistic performances ate to be undertaken, These
have bcen’prcscribed as sacred methods to invoke the Mighty
Power behind Nature to bless the devotee 50 that his desires may
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ripen into fulfilment. In childhood man’s mental pre—occupation_s
are all edged with sheer wonderment; in youth man’s bosom 1s
ever riddled with the unending storms of his desires, and he then
thirsts for their fulfilment, in terms of his material success, glory,
wealth, etc.

At this stage of devclopment of the individual, an un-
intelligent and abrupt denial of sensual pleasures and blind
following of scriptural injunctions, result in suppression in him.
This suppression, if continued over a period of time, leads to
bitterness, frustration and cynicism in life. If however, he
chooses the other alternative and continues indulgence in sensual
pleasures, the senses, being very strong and over-powering will
pull him down into the abyss of carnality and animalism. Any
attempt thereafter to live a spiritual life will be impossible.

The religious masters arrived at a solution for this problem
by prescribing an intelligent formula by which man could aspire
to a higher spiritual living. They held that physical indulgence
might be well regulated, but not denied to the extent of causing
suppression and frustration. Their demand was for an initial
sclf-control based on the intellectual apprehension of the logic
underlying it. To the extent to which an individual regulates
his sensual indulgences, to that extent there will be a pro-
portionate intellectnal education in the higher values of life with
the consequent understanding of the futility of such indulgence.
Conversely, to the extent he apprehends and digests the higher
and nobler ideas governing life, to that extent he can afford to
live a life of self-restraint. Thus by mutual intelligent adjustment
of study and application man can sublimate his lower urges and
reach the peak of Perfection and Bliss.

Since, in its uncontrollable adolesence and youth, the human
miqd does cntertain passions and desires, the great Rishis found
a distinct technique by which these tumultous and stormy passions
and desires can be conserved, directed and made to bless the very
bosorr} over which they rule. The strict technique of reconstructing
the m.md and intellect, with the help of the very same forces of the
?ncmxcal powers that reach a human bosom to conquer, is contained
In these psychological strategies as detailed in the Karma Kanda
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(the second section) of the Vedas.

The Karma Kanda contains two sections; one deals with the
grosser, giving out exhaustively all the rules of the ritualistic
actions and providing prescriptions for the ¢laborate arrangements
for the Yagnas etc., while the other portion, comparatively subtler,
explains the meditations that are part and parcel of the Vedic
ritualism. This is called Upasona Kanda.

It must be evident now, that from the childhood days of
wonderment to the adol, years of llable self-delud-
ing desires and ultimately to the comparatively quicter days of
maturity and meditation, the individual grows to be sufficiently
balanced in mind and intellect and becomes fit to enter the portals
of discriminative self-analysis and intelligent philosophica!

lati These d ones are served in the last
sections of the Vedas, called the Upanishads; they are otberwiss
called the Aranpakas, the text-books that can be studied wit
profit only in the quiteness of the Himalayan Valleys, iz 2 mem”
climate of psychological and 11 1 reti from o=
stormy outbursts of desires and passions,

Just as in Literature, the study of a poet or 2 drm—x =
incomplete without a study of the history of kis timss g=2 == Z&
and personality of the author, so too in prissssiy == z==
of the Upanishads is not very helpful unless w= Inoe a====r
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Rishis and the social order of their timss Thwe ==
when this our land of the Rishis, especia™ s Grpms W2
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nowhere else in the world was a pat of s & =m=—
and a climate so salubrious. The peoris vir mew = =22 =%
extravagance of beauty in the drye Fom fmSm memes
En themselves an jrresistible possi~ me—e—mee ==
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To them any sacrifice was but child’s play, since they had the
courage of conviction to live up to their own intellectual convictions,

Exhausting all the possibilities of sciences they came to the
Jogical terminus of all material knowledge. Their search brought
them to turn inward; they continued their seekings after the
Ultimate in the depths of their own nature and personality. In
complete detachment from life, they observed the panorama of
happenings in the outer world and evaluated it in terms of the
mental and intellectual reactions it created upon the -individuals,
Thus the material scientists in them grew up in a slow and steady
evolution, fo become spiritual seckers, the scientists of life. What
cach generation, in its observations, analysis and estimation came
to understand of life, it handed over intact to the younger
generation and trained the new youths to continue the work
afresh in the “ Laboratory of Life.” ' ;

The new generation, thus equipped with the necessary physical,
mental and intellectual temperaments, plunged into work,
questioning and observing, seeking and analysing, concentrating
and meditating, and thus peeping into new Realms’ of Knowledge
not as mere hypothetical theories and ideas, but as vitally lived
experience of a joyous dynamism thrilling with its perfections.
Thus with gencration after generation, this science grew, and at
?ach master’s hands the expressions gained an added glow in their
inimitable beauty, rhythm and contents. It is these experiences
of knowledge that crystallized into the brief statements of

voluminous import, and they were collected and compiled into
books which we call Upanishads.

Al the Upanishads are therefore, a dialogue between a learned
man pf .realized-wisdom living a life of perfection in Truth, and
his disciples, who approached the feet of the master seckin’g the
great Goal of Life and imploring his help to reach it. In some of
the Upanis'lmds the dramatic scene is in all its details etched out
perfectly; in others it is only hinted at by fine strokes of artistic

finish; and in yet others, the tea
. ’ s ache
hinted at tacity, r and the taught are merely

In and through the Mantns however, a serious student of the
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Upanishads can always watch the scene of an aged teacher beaming
with benevolence, purity, glory and kindness and anxiously peeping
at an young boy of perfect Brahimacharya sitting in front of him,
excited with doubts, calm in his courage, determined to seek and
submissive in faith, As the conversation progress, while removing
the doubt of the particular student, the teacher through his
disciple, talks to us about the meaning of life, the purpose of
existence, the diagnosis of our sorrows and also the remedy for all
our weaknesses.

Thus from the teacher to the taught, the Supreme Knowledge
has come down, each succeeding Master gaining in authority and
wealth of detail. These Master-minds were so selflessly true to
their pursuit after Truth that they, in the thrill of their divine
adventure, ignored even themselves! We have rarely any mention
of these men in the body of the Upanishads. Tn almost all the
Upanishads the authors are unknown; perhaps they thought it
was not worthwhife to add their signatures at the end of their
masterpieces.

dividnal

To them the Discovery was all-important, not the i

discoverer. They knew that man has but a few years of bubblelike

they gmzed the holl of p i fame and

name. They sought immortality not in the place of memory

of the succeeding generations, but in a subtler plane of the Eternal
Consciousness.

Such a bnlliant line of seckers, each proclaiming the same
Truth, could not be false (in any sense of the term) in their state-
ments. In our times, a modern philosopher might sing even a
wrong note to earn wealth, to gain social recogmtion, to flatter
his publisher or to capture the fancy of the reading public; but
to the Upanishad-Seers no gamn was a consideration sufficiently
templing to swerve from Tratk  Even kings had no hold on them,
and they the Seers lived in absolute freedom. They were in their
inner perfections, devout nobilities, mlgh(y m thier powers of
intellect, in their hed from court
life and therefore truly Kings of Kings. They had the grit born
of True Knowledge, to declare even to the mighty emperor, that
he was a sad worm, helpless and pain-ridden, ever poor and

b3
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powerless! The details of their great self-discovery were not thrust
down on all; they were given out only to such mature minds who
had approached their presence, hungry and thirsty for this
Supreme - Knowledge. We can observe that these Teachers,
though varying in their modes of approaches, all of them, without
even a single exception, reach the same Divine Goal.

The Upanishads are revelations and not the products of the
individual mind and the intellect. By a long process of practice,
control and discipline, the mind and the intellect are trained to
soar into the higher realms of greater subtleties and to remain
there in angelic poise and grace. In their very lightness, at such
dizzy heights of soaring and seeking, they seem to roll off into a
vaporous nothingness! This is the fulfilment of all Yogas. When
thus the mind is sublimated, a faculty called intuition is awakened
in man; Truth is realized intuitively by the Seers and Sages. The
Absolute Truth is neither imagined nor rationally determined;
it is intuitively experienced.

The Upanishads contain the cream of the Vedas. They
constitute the sacred Bible of the Hindus; alas! now a days it is
an unknown text-book to the ignorant Hindus! Even the educated
crudite pundit-class i, for all practical purposes, absolutely
illinformed in the field of the Upanishads, because the
Upafeislzadic study cannot be undertaken merely with the help
of cither the sledge-hammer of language-knowledge or the pickaxe
of word-.mcanings! Equipped with these instruments, when the
grammarians and dictionary-muggers reach the Upanishads, they

make them as bald as the profit-mongering forest contractors
have made our lofty Himalayan slopes!

_ ‘Thc word Upanishad has been coined with a purpose to
indicate completely some pregnant suggestions, The word is
madc. by‘ combining the word elements “Upa” which means “with*’
:mc} ‘Ni"” which means “below™ and “Shad” which means “to
sit”; totally it means “to sit at the feet of the master and learn”
Thus the very word indicates that this is a science that shoulci
be fearnt at the feet of the master, because if you read it with the

help of an cncyclopacdia, the i
s true import of i i
surdly be Tout s o p the scriptures will
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However, the Indian scholars give a deeper significance to
the term * Upa-ni-shad . By iaterpreting the word ** shad™ to
mean “destruction™, the term “Upa-ni-shad™ means a literature
that destroys our present jgnorance of Reality by revealing the
experience of the Supreme; when “shad” means “approach”,
the term indicates that it is a literature that helps the student
approach or attain the Supreme Wisdom. Thus, Upanishad is a
volume of knowledge to be rightly understood from a specialist.
The student must, through a process of living, come to experience
fully the subjective glow of God-Consciousness; thetreafter he
becomes redecmed eternally from all his sense of finitude and
mortal limitations.

The theme of the Uponishads is the Infinite, the Eternal,
It describes the realm that lies beyond the worlds that are now
known to us, as perceived and experienced through the pross
equipments of our body, mind and intellect. Beyond the purview
of the waking, dream and deep-sieep states, lies hed the
soft world of Bliss and Beatitude where the finite mortal redss-
covers himself to be none other than God, the Infinite. Necessarily
therefore, the language of the market place, the words of the
drawing-room, the phrases of the slums and the slang of the
drinking-booth can never hape to express the perfect, the Immortal.
In fact language cannot define, cannot describe and cannot even
vaguely report upon the transcendemtal experience which one
comes to live in the stilloess of one’s own mind. Therefore, to
define teuth is to defy Truth.

In our daily transaction we use language and we are apt to
exaggerate the capacity of the words; in modern times we have
almost the feeling that there can be nothing which we can
experience but camnot express. This is enly an exaggerated
faith in language, almost a superstition.  Scientifically analysed,
we cag discaver the limitations of words; they in themselves,
for all our day to day practical purposes, are mighty and almost
all-powerful. Words can be employed, the Riskis have discovered,
only in expressing four types of categories; beyond these, words
are mere helpless sounds. They can describe the substance
{Vasthu), they can describe the properties (gunas), they can describe
vividly all the activities (kriyas) and also they can descri ~and
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exactly point out the innumerable shades of the relationships
that cxist among the finite things of the world (sanzband/{a).
Beyond these four-fold categories words cannot express anything
at all; in fact, these four together constitute the entire world of
finite things. But if there be a Truth or a factor that cannot fall
into any definite species, has no qualitics, has no action in itself
and does not maintain any relationship with anything else in the
world, certainly, that Truth can never be expressed by gross finite
words of any language in the world.

And yet, these great Rishis have made a successful attempt, .
not so much perhaps, in expressing directly the concept of the
Infinite, as in conveying it to the intuitive appreciation of at
least such sadhaks as are prepared to live it. The impossible has
thus been made possible by employing the suggestiveness of the
words used and not because of the literal word-meaning of the
language cmployed. Therefore, we can find that the Upanishads,
if learnt through a dictionary-understanding of the language, land
us in a morass of confusions, un-understandings and mis-under-
standings.

Finite words can never successfully define the Infinite. The
so-called definitions of Truth and the explanations of that Plane
of Consciousncss, which form the core of the Upanishads, are all
ideas described in words, which, when consistently pursued with
full concentration and intensity of application, can take the mind
of the meditator to such rare heights of roaring silence, that therein
he gains an expericnce of the “true awakening”. Thus, the
very terms employed in the Mantras are not only signposts poin-
ting towards Truth but they themselves are the very stepping
stones on that dexterous path.

Altogether there are about 280 Upanishads so far unearthed
and the scholars are still continuing their research in fixing u1;
their authenticity and the relative dates of their composition, and
tl.wrcby the chronology of their development. One hundred, and
cight of them have been accepted by the Pandit-class as orthodox
and authentic texts. Of these 108 Ubpanishads, cleven have been
commented upon by the recent master-minds, the Acharyas, Sri
Shankara, Sri Ramanuja and Sri Madhwa. Because of the exl;aus*-
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tive and learned exposition by these master-minds, these 11 Upa-
nishads have naturally become the most important texts for the
sadhaks. Relatively thetefore, the Upanishads other than these
eleven, are considered as minor ones. 1t must be pamcularly
nioted that they are not at all minor ones m their contents or in the
depth of their thoughts ot in the thoroug of their exposition,
They are minor only with reference to the knowledge the sadhaks
have already gathered from the study of the 11 Upanisads with
the help of the famous learned and exhaustive Bhashyas.

The Upanishadic Mnmm: are d:hydrated expressions bereft
of any over-exph of facts—
indicating the Pure Truth; thcy are thus preserved for all times,
In order to understand them, we have to pour the watets of expla-
nations from living teachers, shake them properly 1 our own hearts
with our own independent refiections untit they become digestible
food for the seckers among us, Milk-powder may be nourshing
food, but it requires protessing before it could be used as mlk.
Similarly, one cannot relish the taste of the Upanishads, unless
they are properly processed by a Guru or a Teacher. Thus, the
Upanishadic Mantras are the crystallized ideas of Pure Truth
explained in the language of brief formulae.

Therefore, even after editing, codifying and publishing the
Vedas, Bhagavan Vyasa must have felt that he was not thereby
serving the world-at-latge comprising common folk. Hence, he
wrote the various Puranas, incorporating therein the essence of
the philosophical poem, the Geetq, which 1 the summary of the
Upanishadic conclusions on lfe. He made the phitosophicat
secrets serve the common man as they are applicable to a works
a-day world. Geefa has thus become the Gospel of the Hindu
culture and a Hand-book of Instruction not anly for us, but also
for the whole world of humanity.

Bhagavan Vyasa, in his infinite love for his brethren, brought
out the subjective science of Vedanta in an objective representation
50 as to serve the simple understandingof the ordinary man. No
other person could have ventured to attempt such a bold
programme, The Sage Vyasa alone could accomplish such a
superhuman undertaking, and he did spread the knowledge of the
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Vedic culture all over the country. He brought out the light of
the Vedantic philosophy through the Puranas. Here also he used
the same methods or the technigues that were alrefsdy usc.d
in the Vedas, but on a more elaborate scale and in poetic

style.

In the Puranas a story is built around a Divine Hero pictured
as an ordinary.mortal, with the usual events, good and bad, inci-
dental to any man of the world. But in between such events, is
brought out the glow, the joy and the cheer of the Inner Self with-
in man. He not only takes us, the students in scarch of the Eternal
Truth, to the world-of-objects, but through them opens up a way
to find the inward tranquillity, the inspiration of the Inner Self.
There arc 18 such Puranas within the compass of which all
possible combinations of the experiences in life in the world out-
side are painted.

One of the most masterly works brought out by the super-
minded Vyasa is the Mahabharata. This epic is written in a
classical style and cven the research scholars in the west, who have
had the privilege of studying this text-book, have declared that
such “ a classical literature as the Mahabharata was never written
nor even conceived of in the world at any time”. This is a
voluminous compendium and is rightly considered as the ** fifth *’
Veda. This book is called so because it is said * that which is
not expressed or explained in Mahabharata is not worth knowing »,
mcaning thereby, that all knowledge that was available at that
time had found a placc in it. The Mahabharata is a heroic. story
of great men and women. A literature can be called classical only
w}zen it cn}i?odies in it all bits of knowledge that are available,
bits of traditions and superstitions, a little bit of history, geography,

sociology, ¢tc. So this book can be called the Encylopaedia
Indiquica ™ ! .

. Shrimad Bhagawad Geeta, the Divine Song of the Lord, occurs
in the Bhishma Parva of the Mahabharata and compr’ises 18
chapters, from the 25th to the 42n0d. This great hand-book of
practical living marks a positive revolution in Hindusim; and

it inaugurated a preat Hindu Renaissance f
gura or the ages t
the Puranic Era. ges that follo.wcd
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Perhpas, in theearly days of the Vedic culture, the population
being thin, the necessity for a strict social scheme of living was
not felt; therefore, a mere call for personal development was
more than sufficient to inspire a cultural living. But as time
passed, the population increased. In the crowded social living,
a thousand ethical and moral Japses had come to manifest. In
the bitter political tensions, men had come to live a new pattern
of existence in which the good old mild philosophy could find no
ready response. The necessity for a restatement of the same
Vedie Principles was vrgensly felt if the Hindu geaerations were
to face their new challenges and maintain their spiritual
values.

From time to time an ancient philosophy need an intelligent
re-interpretation in the context of the new times; men of wisdom,
prophets and seers must guide the common man as to how he can
apply effectively the ancient laws to his present pattern of life.
Whenever such a great Master arnves to re-establish the old truths
and teach his generation 1o face efficiently the present with the
values of the old ideals, that great person will be considered by
the generation as a God-Man or an Avatar,

Vyasa was one of those sages who had the vast vision of the
past and the great imagination to wvisualise the future, which he
employed in tackling the problems of mususe and decadence in
his immediate present. Had he dared to declare these restatements
as his own onginal 1deas, probably it would have been difficult
even for him to persuade his generation to follow them. It was
very charactensstic of the Hindus not to accept readily a new idea
or jdeal unless it had the sanction and the authonty of a rishi-
declaration.

Therefore, Vyasa depicted the story of the Divine Incarnation
of Lord Krishna, who is also called Vasudeva, the Paramatman.
Lord Krishna was made to declare the new message of the Geeta
which is, as we shall find, nothing but a re-interpretation of the
ancient knowledge of the Upanishads with proper emphasis upon
certain vital factors which seemed to have been by then distorted
and dried up out of recogaition in the parched mouths of the
machanically repeating Puadit,
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Thus, as mentioned earlier, if the Up{znisilads are the Text-
books of philosophical knowledge discusm.ng man, wor.ld and
God, the Geeta is a hand-book of instruf:tlons ?xpoun‘du}g how
every man can come to live the subtle philosophical principles of
Vedanta in the actual work-a-day world and thus can bc.come a
true citizen of this incomparable Arya Varta, Bharat and ultimately,
a true citizen of the world.

The Geeta offers 2 solution to all the problems of humanity—
this is the repeated claim of scholars. Let us experiment upon
it ourselves with a view to find out its truths, so that, we as indi-
viduals, may bring about a greater stability of mind and a greater
harmony within ourselves in our day-to-day life. The Geeta
is very intimately connected with the Jife of every one of us, whether
it be in the markef-place, at home or in the political field. We
have to come into contact with the world outside and in doing
so, we must know the art of setting up right contacts. If
we contact it unintelligently, the world may crush us altogether.
The world has no mercy—it has only its laws,

Bhagavad Geeta not only indicates theories of the Hindu-way-
of-life, but also reveals certain definite schemes by which every
individual can work out his own seclf-improvement. In the
Bhagavad Geeta, philosophical theories are couched in a language
of Icast confusion and schemes which are unique in their variety
and cffectiveness arc suggesied for self-improvement. They are
most acceptable to the intelligent modern men (especially the

youth) as they are direct, simple, and casy-to-do exercises for the
unfoldment of the personality in man.

4
The Geeta particularly addresses itself to the average man.
Mental problems such as vague restlessness, impossible aspira«
tions, unending desires, utter illusionments, and suffocating
despairs, entombing dejections, shattering confusions—nay, even
fhc self-deluding sense of materialism in life—all these are depicted
in Arjuna. Krishna’s psychological treatment for the ailments

of this Pandava Prince cny - «the main theme of the
Bhagavad Geeta. cl : ‘

To channeli- ‘2’1‘* resoure, i N

Wy Tx L



EVOLUTION OF HINDU PHILOSOPHY 25

they must first be trained to swudy the problems of life and to
eraluate each of them correctly. This calls forth a special mental
balance and an unerning intellectual sel-application, With such
a balanced mind and intellect, the youth can arrive at potentially
creative judgements and constructive conclusions, In  the very
midst of confusing situations, how can anyone train the mind
and intellect to evaluate and judge explosive  conditions, threaten-
ing challenges and suffocating situations'?  This * Know-how *
is explained exhaustively in the Bhagavad Geeta.

A very similar situation existed in the Mohabharata times
and a message had been given by the subtle thinkers of the era
to the despondent youth of those times. Arjuna represents the
world of youth, and through Atuna Bhagavad Geeta gives out
thundering forth the solution to the problems of the world out-
side. He is placed against a backgrouad of the din and roar of
a self-annihilating civil war in his country.

The opening chapter of the Geera paints for us 2 confusing
atmosphere of strife and tension, of sweat and dust, of din and
roar, quite natura) in every war-front  Apart from the clamouring
sounds and rattling noses of the impatient armies standing face
to facz, we are gtven also a peep o the tension created n the
subjzstive minds of th2 pzople by the tragic outer situation The
challenge 1s not merely outside men, but it springs forth from
within men's own bosoms. The disturbances created by the
mental stresses and strains churn the within of the men of actuion,
and they come to feel as if lost, In fact, this inner chaos gets
itself projected to express as the outer disturbances around.
Examples are many about us today to illustrate the scientific truth
of this statement. Many of the strikes, whether they be in the
industrial conceras or m the universities or even in our admini-
stration itself, ultimately erupt from the inner tensions, which
were restrained and suppressed for a long period of tume in the
past.

This inner shattering of the psychological personality in
man is portrayed very vividly in the characterization of Arjuna
of the Bhagavad Geeta, in which the Pandava Prince represents
typically the confused man of the world today and the deluded
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youth of all times. The case-history of Arjuna is recorded w'itk;
scientific precision in the opening chapter of the Bhagava

Geeta.

This great warrior, who had proved his prowess many a time
eatlier, comes to the warfront as the Commander-m-Chfef of the
Pandava forces and reviews the array of the enemy lines. -He
discovers that the unholy hordes who are championing the unjust
cause born out of pure covetousness and lust for povwer, are appa-
rently more powerful.  The Kaurava forces are 'latger in number,
better equipped and more efficiently manned by I}xs revered Grand-
sire, Bhishma, and Guru Drona. Compared with ﬂ.)ese forces of
refentless materialism, the Pandava forces, representing the saner
and the nobler values-of-life, are apparently weak, incompetcnt_and
incfficient. This tragic situation makes the warrior in Arjuna
slowly sink into a state of utter dejection, a psychological state of
impotency and helpless state of hysteria. When one is convinced
that one must fight against certain abnoxious fendencies, and yet,
when one realizes that in the circumstances one dares not to strike,
the resulting mental condition, the painful dejusion is called
** dejection. ”

Arjuna is represented in the Bhagavad Geeta as an enthusiastic
soldier who has reached this benumbing state of utter dejection.
In such a state of dejection, the intelligent man of action, Arjuna
discovers in himself many a logical argument, each one apparently
rightcous, to convince himself that he should run away from the
field of his duty and from positive action. This weakness, a sense
of escapism is detrimental to any great achievement. But all
psychological cowards, unconsciously live this life of escapism.
At all such moments human intellect has got the ability ia itself,

to seek and to find false justifications supporting its own self-
cscapism,

Arjuna feels that he cannot fulfil his duty towards his nation.
He brings forth a chain of empty arguments, all of them extremely
sentimental, highly emotional and apparently reasonable, On
the whole, Vyasa the author, demostrates through Arjuna a total

break up of the human personality under the stress and strain of
its own immediate environment.
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Under the Arjuna-state, any man would sink into a hysterical
condition and at such a time, he loses his ability to discriminate
correctly as to what should be done and what should not be done.
Temporarily his sanity is robbed from him by the rising fumes of
confusions in his own bosom, and he comes to behave madly.
Such a state is suicidal, and often brings on tragedy to himself and
to the entire society.

In short, at such tragic moments when man loses his ability
to think correctly and abdi his power of jud, b bed
by bis worldly problems around, he staggers under the crushing
foad of his own self-created miseries. This was the condition of
the bero of the Bhagavad Geeta, and the educational treatment
given to his malady constitutes the eighteen chaptets of the Geeta.

It is said that the Bhagavad Geeta is a sctipture in which, as
in the Upanishads, there is a glorious teacher and a sincere taught.
Here Lord Narayana himself is the teacher who is teaching, not
2 highly evolved student of the Upanishadic type, but an ordinary
prince of the realm, Arjuna, an average man riddled with a
thousand desires and anxisties as anyone of us.

It is possible that the Geera is an Upanishadic talk between
a Master Mind and an average man at the Mahabharata time.
This which is supposed to have taken place in Kuru-
kshetra might have actually taken place in a different place and at
adifferent period of time. Since we have not ourselves directly
overheard it, we have to depend entirely upon the good sense of
the reporter. Vyasa the ancient seer, recorded and incorporated
it in the centre of his classical work, the Mahabh . Vyasa, the
father of the Vedas, who first collected, edited and published the
Vedic-texts, and who thereafier gave us the dialectics of Vedanta
in his Brahma Sutras, himself a great man of realization, was indecd
very well fitted for this job.

In preparing the Bhagavad Geeta Vyasa did not mifk his own
creative intellect but has gone to the very source, our scriptures of
knowledge, the Upanishads. Hence d-Bhagavad-Ge has
been considered an Upanishad, actually, each chapter in the Geeta
is considered as an Upanishad, thus making the Divine Eﬂg 8
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ompendium of 18 Upanishads, formed by the 18 chapters of the
Geeta. These 18 chapters are called Upanishads, because these are
jeclarations containing such deep significances that a hasty reader
will surely miss their full import, unless he does long and intense
neditation over the wealth of suggestive meaning that lies cencealed
sehind each simple looking stanza. As in the Upanistiads, here
also we need the help of a truly qualified teacher who can train us
in the art of opening the seven-hundred-and-one lockers (stanzas)
in the treasure chamber of the Geera.

Since the teacher has to point out to the common man a goal
transcending the ordinary realms of experiences, he has to borrow
his vocabulary from the ordinary language and present them, no
doubt, strangaly dressed up in special significances. Naturally,
the obvious dictionary-meaning will not be a true guidance in
digesting and assimilating the declarations of the scriptures.
Therefore, a golden key, by which the scriptures can be opened and
ikeir divine knowledge brought out, was shaped by great Masters
in the form of books which explain exhaustively the categories in
Vedanta. Such volumes are called Prakarana-books.

Knowledge available in the world is found in books of two
categories : (i) Text books of the Science, explaining the theory
and technique, are called the Sastras, and (i) books that explain
the terms and terminologies used in the Sasira books, called the
Prakarana-books. They explain the Sastra, but do not expound
any original thought or ideal.

To help the Vedantic students, Acharya Shankara has fathered

any such elementary text books, each having a distinct standard
for itself. The most elementary fext, meant for the beginners,
15 the * Tattwa-Bodha . The topics dealt within the ** Tattwa-
Bodh2 ™, are again elaborated, on 2 larger canvas, in the * Atma-
Bodha ”. These very fundamental ideas are again discussed and
more .vividly brought out for us in his * Vivekachoodamani
wherein the eloqueat philosophic ideas are made to spread in,

dazzling colours, upon the high walls and wide ceili
Palace of Knowledge. ¢ ceifings of the vast

An exquisite thinker, a brilliant intellect, 2 personality
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scintillating with the vision of Truth, a heart throbbing with indust-
rious faith and ardent desire to sene the humanity,sweetly emotional
and relentlessly logical, in Shankara the Uganishads and the Geeta
discovered the fittest spiritual General. He broaght into his work
his literary dexterity both in prose and poetry, and at his hands,
under the heat of his fenent ideals, the great Sanskrit lapguage
became almost plastic

He could mould it into any shape and into any form. From
vigorous prose, heavily laden with irresistible arguments, to flowing
rivilets of tilting musical songs of love and beauty, there is no

hoi in I gz that Shank did not take up ; and what-
ever mcdnum he took vp he proved himself to be a master in it.
From masculine prose to feminmne poetry, from marching verses
to dancing musical words, be he 1n the balls of the Upanfshad
commentaries or m the temple of the Brahma-Sutra expositions
or in the amphitheatre of his Bhagavad Geeta discourses, or in
1he open flowery fields of his devotiona} songs, hus was a pen that
danced itself to the rhythm of his heart, and to the song of his
thoughts.

Acharya Shankara's composttions can be broadly divided
into three sections ; A-Bhashyas (Commentaries), B-Prakarana
Granthas (books dzaling with the fundamental concepts of Vedanta),
C-Stotras (Hymns and Med Verses). ’s Bhashyas
are commentartes on the Upanishads, the Bhagavad Geeta and the
Brahma Sutras. These three canonical works form the comner-
stones on which the edifice of Hinduismstands. They are combi-
nedly calied the Prastana-Trayee, or the three great instituttons.

““Prastana " means a scnipture of authonty. Hence * Pra-
stana-Traya " means the three-fold authority in Hinduism.  They
are the Upanishads, the Bhagavat Geeta and the Brahma Sutras.
the last two being the works of sage Badarayana otherwise known
a8 Vyasa. The Brahma Sutras are also called the “Vedanta Muma-
msa” and arc an analysis of the contents of the Upanishads.
This is also known as * Sareertka Mimamsa *, becavse it deals
with the Arman, the indweller inside the body. Shankara’s
bhashyas or commentaries on these serve us as a guide and as a
golden key which unlocks for us the vast treasure-chambers of
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wisdom contained in the Scriptures.

The Master par excellent that Shankara was, he did not stop
at only culturing the intellect of his students and.readers, byt he
carefully developed their hearts as well, through the voluminous
devotional literature (the Stotras) which streamed out of his heart..
It would not be correct to say that he ‘composed’ the hymns ;
they seem to have flowed out of his heart in a perennial stream of
love, devotion and - supreme knowledge. To Shankara prayer
was no beggary. His hymns invariably consist of the prayer to
grant the true light of knowledge and discrimination and redemption
from the wheel of births and deaths, thus setting forth an ideal to be
pursucd by the students, For thosc who have already crossed
over the boundarics of ritualistic religion, Shankara presented
“boquets” of Meditation verses, (Vedanta Stotras) for regular
recitation, reflection and meditation.

Bhagavadpada Acharya Shankara was not only a great thinker
and noble Advaitic philosopher, but also an inspired champion
of Hinduism and one of the most vigorous missionaries of his era.
Such a powerful leader was needed at that time, when Hinduism
had been almost broken up, and consequently, the decadent Hindu
society had come to be disunited into numberless sects and denomi-
nations, cach championing a different viewpoint and naturally
quarrclling in endless argumentations. Each pundit had as it were,
his own followers, his own philosophy, his own interpretation.
Each onc was a vehement and powerful opponent of all other views,
This intellcctual disintegration, especially in the scriptural field was

never so serious and so dangerously calamitous as at the time prior
to that of Shankara.

. It was at such a time, when our society was fertile for any
ideal or thought or practical philosophy to thrive, that the beautiful
values of non-injury, sell-control, love and affection of the Buddha
came to enchant the kings and their subjects alike of this country.
But the general decadence of the age did not spare the Buddhists
also, and they among themselves precipitated different view points

and by the time Shankara appeared on the horizon of the Hind\;

history, the atheistic school of Buddhists (4 idi .
; sad-Vadis) ha
away large sections of the Hindu folk. ) had enticed
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Into such a chaotic intellectual atmosphere Shankara brought
the life-giving philosophy of the Non-dual Brakman of the Upa-
nishads. ‘This philosophy of Shankara is sublime and unique. It
u lughly mspmng and elevating. ‘The logic of his system of
from all great philosophers.
Shankara !hus made the edifice of Hindu Religion once again
strong and sturdy by his scientific exposition of the Upanishadic
Philosophy, so that today, Sanatana Dharma, can face even the
challenges of modern science. Indian philosophy thus came to be
jdentified ultimately with Shankara’s Adwaita Vedanta.

The quintessence of Shankara’s philosophy has been stated by
himself in the following half a verse of his.

* Brahma Satyam Jagat Mithya
Jeeva Brahmaiva napara *'

* Brahman, the Absolute alone is real ; this world is
unreal (Maya) ; and the Jeeva or the individual soul is
not different from Brakhman .

The Upanishadic terms ** Brahman*’ and *‘Atman®* indicate
the highest Reality, which is non-dual (Poramarthika)., The Jeeva
or the-individual ego is of a second order of Reality being the
reflection of the supreme Brakhman (Pratibhasika Satta), and the
world has only a relative reality (Vyavaharika Satta). Shankara
advocated Vivarta-Vada, the theory of phenomenal appearance of
superimposition (4dhyasa). Just as a snake is superimposed on the
rope in the twilight due td delusion, this world and bedy are
superimpositions on the substratum of Brahman or Atman, the
Supreme Reality, due to ignorance (Avidya). If we get the knowle-
dge of the rope, the iltusion of the snake in the rope will vanish.
Similarly, if we get the knowledge of Brahman or the Reality, !hc
illusion of the Jeeva and Jagat will disapp When false knowl
(Mithya Jnana) is removed by real knowledge of the Truth, the
veil of ignorance (4vidya) will be destroyed and the Jeeva, the
individual ego, will shine in its true, pristine, divine splendour and
glory. Such a person (Jeeva) becomes a Jeavan Mukta or the
Liberated One, who having broken up the bondages and limita-
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tions cxperienced duc to Avidya becomes the Immortal  Brahiman.
This according to Vedanta is the goal and purpose of all Life and
cvolution. )



The Message of Vedanta

Religion is the monopoly of man. It is concerned with the
exercise of higher intelligence. Ammals do not have any Religion,
they represent a lower level of consciousness, They are guided by
instinct and not by intelligence. The potentiality for the highest
intellectual and spiritual growth that is inherent in man is totally
absent in the animal. Even in meeting the challenges of day-to-day
life the animal is far inferior to man. That is why animals
have not progressed at all from their natural state, There is
no cwvilization or culture for them. There is no difference between
the animals of the Stone Age and those of the Atomic Age.
Devoid of intelligence, the ammals are not able to observe,
learn and gather wisdom from experience.

This superior faculty of intelhgence that distinguishes man
from the animal, makes him dissatisfied with a mere lower existence
and creates in him an urge for a higher life. Intelligence ha~
given man mastery over Nature, inanimate and animate; 1n th
struggle for existence, he has asserted his domination over the
vegetable and animal kingdoms. He has arrogated to himsel
the title, the crown of Creation.

3
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A knowledge of the physical laws and their practical applica-
1ion has enabled him to harness the titanic forces of Nature to the
development of a wonderful scizntific civilization that has increased
the comforts and convenicnces of life and improved the standard
of living to an extraordinarily high degree. From this acme of
material progress man finds that happiness has somehow eluded
him. All his long struggle in the outer world has brought him to
the realization that the oasis of worldly happiness is nothing
but 2 mirage. All the wonderful achievements of his intellect that
have given him power and wealth have not succeeded in giving
him the most coveted treesure, the real and lasting happiness.

History reveals that mankind as a whole hasnot so far lived
wisely. Though endowed with the potentialities of developing
into good and wise men, the real ornaments of the Earth, men
have misused their powers and converted the world into a Hell.
It is the exercise of knowledge and power, unrestrained by the
softening influence of a true philosophy of life that has caused
misery in the world. The greatest of the scientists are becoming
increasingly aware of this fact.

Modern civilization is now facing a crisis, The nations who
are in the vanguard of this civilization are assiduously applying
their woderful scientific knowledge to make worldly life more
and more glorious and happy. The triumphs of technology
have been marvellous and spectacular. New realms of knowlege
are being unfolded day by day, but still there is no peace or happi-
ness. The secret of happiness is even today a sealed book to the
masters of science, The disaster of scientific knowledge divorced
from moral principles has become a grave menace to the world
and has carned for Science much dis-credit as a great curse.

The Machine Age is certainly making an honest effort to
create a glorious world that can provide greater happiness for
mankind. Indeed, superficially viewed, the present world is
spectacular in its luxurious arrangements. But a cook alone
cannot promisc a happy dinner, though he can provide tasty
dishes, pnlcss the guests have a healthy appetite. The world of
f)bjccts in itself is not life. Man living in the world and comin
into contact with the available order of things, comes to experiencg
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of life, because all the mental impediments that. Stal:ld in the way
of progress are the creations of an ego-centric life ; thgy are
eliminated in the process of religious discipline. A untversal
renaissance of Religion will be a wholesome corrective to the errors
and follies of a materialistic scientific civilization that has exalted
knowledge and power, and ignored’ the saving wisdom of the
Spirit. Life without Religion is like a rudderless boat on a tem-
pestuous sea.  The solvent for alf miseries, in the world—individual,
national or international—is the adoption of a religious life. If
religion is re-established in the life of man, and if social and poli~
tical relations are re-oricuted in consonance with cthical and
spiritual principles, then there opens the possibility of a terrestrial
paradise in which the potentialities of science can be harnessed to
semove all forms of misery.

The panacea for all the miseries of the world today, indivi-
dual, nationat or international, is to be found only in the discipline
of a true Religion and Philosophy of life. Fortunately for us,
the Rishis who were the scientists of Life had carried on investiga-
tions into the mystery of existence, in their laboratories of
introspection, the hermitages, with a greater perseverance and
throughness than the modern masters of experimental science,
and had perfected the Science and Art of Living which are of
universal validity. While the modern scientists in their preoccupa-
tion with the tangible realitics, shut their eyes to the intangible
Reality, the Rishis in their all-comprehensive synthetic vision
cncompassed the permanent and impermanent, the tangible and
the intangible in the varied landscape of life.

It is truc that the Rishis chose a life of seclusion for pondering
deeply over the mystery of Life. They did not want that the dust
zmc{ din of competitive living should disturb the tranquillity of
their contemplation; at the same time they did not shut their
eyes 1o the cosmic drama enacted in the world around them
with its tragic and comic scenes. These observations served the
purpose of practical lessons in their researches on Life,

’?‘he gcqeral misconception that Religion is born in solitude
and in the J}mglf:s and that it declares ideas and idealism which
are not practical in the day-to-day world, is a shameless acceptance
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of the ignorance of the people who make such hasty statements.
The science of Living called Religion was born from life and it

records man’s attempts of di a factory solution for its
day-to-day problems. In their cxpcnm:nts with Life, the Rlxhu
did not run away from the chail bl and

of life.  On the other hand, they from ‘their distant caves, as it
were, observed more intimately and scientifically the workings of
the human heart in the infinite variety of conditions and situations
created by the ever-changing vicissitudes of life.

In their observations they found that life 1s nothing but a series
of continuous experiences. An experience, therefore, becomes a
unit of life yust 25 a brick 1s the unit of a wall. The strength or
weakness of a wall depends upon the quality and the texture of
the bricks used 1n tts construction.  Simularly, experiences being
the unts of hfe, will determine the type of Itfe led by an individual.
I his c'(penences are happy hus hfe will be happy, and 1f they
are miserable he erable. Therefore, they concluded
that the solunion to the problems of hfe lay in streamlinung the
experiences, and the meathod by which this can bz achieved 15 the
content of all Religions.

Religion 1s not, therefore, an attempt at improving the condt-
tions of the world, so that people may gain freedom from all
wants and needs, thus enjoying a high * standard of living™.
But religion 1s that which mparts the * Art-of-iving ™ by which
each one discovers in vhesclf, the equipoiss to stand up to life’s
situations, mzeting eff ly the ever ch world of chall

Religton 15 the art of hwing; it can bz pursued under all
circumstances and at all places, whether 1t bz in your own housz
or in a factory or i the rice field. Oaly you must cultivate 2
habit to get an nsight into the great phulosophy and mawmtain 2
spiritual curiosity to understand its scientific conclusioss.s Check
up the truth of these conclusions in your daily expericnces and
devotedly follow up thess valugs of life that are admatted by your
own inner understanding. By clas-lyf[ollav\mg up these methods
with a clear and pure wmtellect, youlsfill soon grow out of your
mner weakness and bscome a bztter man to face your own problems

in life,
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On the other hand, modern Science, with its fundamentally
materialistic outlook, directed all its investigations towards under-
standing the phenomena of external Nature. The modern
scientists have therefore come to know more and more of the
secrets of Nature, and their knowledge has, as they rightly
claim, given man a mastery over the outer world.

But the great Rishis have asserted emphatically that even
some knowledge of the inner spiritual constitution ‘of man will
give him mastery over his life. The attempt of the.Scriptural
masters was, therefore, to anslyse man who comes in contact
with the world outside. They found out  what the vehicles or
instruments that constitute the *experiences of life™ are, and
how best they can all be controlled, purified and re-adjusted so
as to bring forth more and more success and happiness into each
one’s life. This analysis is the secret content of the sacred text
books of the Hindus or the Muslims or the Christians or the
Buddhists or of any Religion in the world.

Religion is a great Scicnce, and it has a glorious utility for
the world. We arc not talking of the Religion of bell ringing or
light showing. We arc tafking of the Religion that helps one to
discover in one’s own within, a new Strength and vitality to face
one’s own challenges in life, and of the scicnce that provides a new
inward courage of conviction to live honestly serving others.
That which provides such a truc and masterly living in the outer
world is true religion in the strict sense of the term. Religion is a
scientific re-evaluation of life; just as the scientists retire to their
laboratorics, the Rishis also retire to the cool and silent valleys of
Himalayas to cvaluate “life of man”. The only difference is
that the scientists take the outer world as their ficld of investigation,
while the Rishis take their own inner world of expericnces as the
ficld of their search for truth. The scientists seek to understand
what the world is, while the Rishis seek to discover what man is.

'l.'hus, true Philosophy and Science are both based on life’s
experiences.  Reason cannot start functioning in vacunm. The
xm;_)ormncc ol experience has been emphasized more in the Indian
Philosophy than in the Western Philosophy. In the Indian Phi-
losophy Advaita has the unique distinction of having based itself
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on the total experience of man—the three states of waking, dream
and desp-sleep. Again let us consider modern scisntific resesrch
asan cxample and sec how does scientific research proceed.  Science
as a whole is based on innumerable hypotheses utilized, because
they made it possible to get intelligible explanation of certain
natural phenomena. Its laws and theorics may need revision
now and then as and when new data accumulates.  Thus, science
is a growing tradition, the present research being performed on
the basis of validity and truthfulness of the past conclusions.

In the same manner, the Scripture (Upanishads) represent
the experimental data gathered and conclusions arrived at by
generations of sages, “ the scientists of the spirit **, ‘Thsir theorics
and conclusions have been confirmed as true by hundreds of
mystics in every century all over the world for the past seven
thousand years and more.

Religion is the technique of perfect hiving and of gaining 2
mastery over oneself. Religion is that secret process which brings
forth an effective personality out of even a shattered man of despairs
and disappointments.

On the other hand, the polticians, the economists and the
scientists all over theworld, in their totally extrovert considerations,
come to the natural conclusion that the indviduals are saved when
the world has improved. Thus they have instituted dasing experi-
mants in political thoughts, have pursued heroic adventures in the
economic fields and have accomplished spectacular achievements
in Science. Politiciars strive to bring concord into social hfe and
maintain social law and order in ths community. Economiis
conceive schemes and plans to increase the wealth of the nation
and re-distribute it with equity and justice. The scizntists, with 2
se'fless dadication, continuously seek to disemer eans of explaring
the rich freasures concealed within the folds of mather Yature,
to explore sources of enerzy and to tame  themt in rder 10 help the
peoplz make their life more comfortable, rich and lurerious, By
creating such zn ordzr in soaciety, by developiag the tapped weatth
of thz nation through planned ecoromy ard by zpplyisg the
knowledgs of Scisnce, materizlism strives 1o rzise the “ eznderd
of ning ¥ of the people.
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1t is obvious that the blessings of materialism can remove the
agony of poverty, the sorrows of iliness and the discomforts of a
limited life in any under-developed community. But the philoso-
phers unveil with convincing logic, that in spite of the high  stan-
dard of living” created for the community in a nation, man cannot
fee! happy in his ambitions. He cannot live »contented in his
relationships with others, even though he has plenty of food,
clothing, shelter and all other amenities for a peaceful ang efficient
national life.

Had man been just an animal, he would not nced anything
more than physical comforts and sccurity, but, as a highly evolved
and developed psychological being, he wants emotional satis-
faction, and being highly intcllectual he is restless and impatient
with all imperfections. He is not merely a physical structure
c_onsisting of his body; he has a mind and intellect. The materia-
l.xstic needs of the body can satisfy only the physical man, which
is only a third of an individual; two thirds of the individual is
not taken into consideration when materialism strives to satisfy
merely the basic needs in a community.

. In short, when the modern world in its materialistic view point
strives to bring about a high “ standard of living ” by improving
thc. world around man, the deep thinkers of the scriptures and the
rational philosophers conclusively indicate that the happiness and
i!xc. glory of a community do not depend upon the “ standard of
living " but upon the ** standard of life *” the individuals come to live.

Materialism is wonderful, no doubt, but it burdens man with
an c‘ndlcss anxiety and craving to possess morc and more, to
acquire and aggrandize and to live with slavish atmchmcnt’ It
1S natural for man to seek his fulfilment and happiness oniy in
:hmfghtkfss intcm'pcmncc, in toiling for and reaching the temporary
i\;;’xtxﬁcauon of his physical passifms. mental urges ‘and intellectual

ngers. Is it not a fact that, in recent times, more people are

X . .

Ciz‘lyl:.d b%. worry than by wark ? Man in his present misconceived

) tization has l.camcd to waste himself and his precious time in
1e nevitable trifles and tensions that beset his life

Acquiring and spending, we lay waste our powers, Each of
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us secks the same goal. We all want nothing but unadultcm.(cd.
unbroken, absolute Joy and Peace among the sensual objects
that constitute the world of our waking state. Scnsua'l objects
have but a false * glitter ™ of joy about them. Th? Jjoy soon
fades away. At the loss of such joy, the worldly-blind sechers
strive hard to multiply their capacity for purchasing more and
more of the same flecting joys.

In this perspiring struggle for earning and spending, the un-
happy lot, driven from one desire to another by the sams eternsl
universal urge to reach the state of perfection, gets exhausted,
becomes sad and disappointed, and, amidst the growing uproar
of a thousand unsatisfied yearning within, one day leaves the
physical sheath—the vehicle for the enjoyment of their waking
state world. What a painful, cruel and pitiable end !

If peace and joy be the goal of every living being’s dsy-to-dsy
struggles, it is quite natural that you have come to ask “ Wix =
Peace 7" Surely you must have realized that the question & 5%
about any phenomenon in Nature outside, where bbrror
experiments and visual or factual representations could fxmes
understanding. The question is essentially a subysstve ommm
into a State of Satisfaction felt within and lived by the miro=
with or without reference to the external circrmsoem= =
visible world outside By Peace, we meana =’ =omcio— =
the subject, lived by him and recognized as sk r= s oz
sorrowless silence in his own within, Therefore =20 == T==
<an be conducted only by looking within and ebs=rrme o= =

ings and occurances therein during the varios ===

In short, self-analysis and introspectics z= o e ==

of all philosophical CnqUIries mio salfperime—
perfect means of achieving a true visl &egte 2o
the values respected in life are oo

sensual demands, attention gots Eormmmr -':_-:;-.—:_

chaos within cannot be ended, We 5T ST
siand the entire inner processes. ez =
These are no blind theortes., Thsy o e T
of successful masters and zre oo mrmy 2o 2o T
truths by the very one betind Sv o




42 VEDANTA AND RUMAN LIFE

We can sec that in cveryonc of us there are, at any given
monient, a hundred desires struggling to seck their fulfilment.
In those rare lucky ones among us, who gain in life at least a
seeming fulfilment of some of their desires, we observe how cach
fulfilment is but the breeding ground for a dozen other comple-
mentary desires—cach an attempt to complete the imperfections
of the phantom joy achieved !

Let us analyse a single desire and observe what exactly
happens within us.  “1f only 1 had a son ™" is the beginning of an
entire unending chain of life-long self-tortures. The man wishing
for a son feels that all the available circumstances in his life do not
serve his conception of the “ Full™® or * Complete ™ Joy, and
do not therefore give him that * texture” of joy or peace which
is his demand of life. His solution slowly gets crystallized in his
vague *“desire” that “My son would complete my joy™. His

desire is thus an unconscious effort on his part to have a fuller
cxpression of himself,

The desire for a son at its very beginning is but a localised
disturbance in the mental lake, But a million ringlets of con-
centric disturbance follow, and the widening ripples of thought
come to splash upon the vast banks! The “desire » motivates
an endless array of “thoughts™: thoughts thus motivated by
cach * desire * get projected out into the waking-viate-world,
and among its sense objects they manifest as *““actions *.
Successful “* actions > end in their desired fruit—which is but
the objectification of the subjective desire,

The desire for a son produces the agitating problem whether
to marry or not. and

: if the decision is in the affirmative, the
questions whom and where Crop up. As though by magic, at
cach leisure moment g million castles-in-the-air spring up to paint

in the void the would-be-life together as man and wife in circum-
s!anccs‘ having such and such description—beauty, comforts,
iconv?mcnccs cic.. etc. The thoughts feed the “desire ™, the
“desire * vitalizes cach flimsy dream.  Tn a short time the con-
sequent chaos creates a hell, a roaring inferno within.

The individual, tortured by his own “thought”, cannot con tain
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himself within  His own **thoughts *, ay they gain vitality from
his ** desire ** soon make him their slave.  When these thoughts
find their expression, there happen the seeking, the mecting, the
lk, the the pr ion and the wedding ! Mentally
strained and physically exhausted, the fellow and his tame
frightened bride hurry through the usual Justy processes to breed !
The desire for a son, which caused the inner whirl-wind, dragging
hum through a distance of sweat and blood, at last condemns him
to the thorny fields of fatherhood. *“Ah! My son! He has
arrived ! My sweet son! My great son ! ™

All joy, but alas! only for a fleeting moment !! The joy
is immediately followed by his constant run for the milk-powder
and feeding-bottle, the doctor, the tailor, the nurse and the chemist !
Soon the individual is shuttled between the toyshops and the home,
the schoo! and theatre, the book-shops, the job givers etc. Every-
day that very thing-of-joy, the ** My son ™, provides for the father
a hundred hopes, fears, plans, failures, disappointments and
SOFTOWS.

* But, at least in that sacred moment, wher he cried out < My
son” don't you think he had a taste of some joy 7" If one is
tempted to ask thus, one is perfectly right. Hence it is that we,
in the very b i d d that the bjects do provide
joy, but it is only a false * ghtter ™ of joy. .

“If there be any joy-content at all in the sense-objects, why
not we arress the moment of our expenencing 1t and prolong it to
any destred length of ume 7" ask some asprrants  Let us pati-
ently confinue our enquiry ; probably we may come to discover
the very Secret of Permanent Joy

So far we have observed Row the desire for & son cdused a
storm of thoughts, how they ifested in the world outside as
* zctions *” and how the * desire ™ for 2 son had objectified, as it
were, for the happy father. The father at the birth of his child
feels extremely happy. Why? Let us find out w!\a! happens
exactly within him the moment he knows that his desire for a son
has been fulfilied ; say, at the moment of the last r?t}dmg cry of
the mother or the first cry of the child or at that inspiring moment 7.
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when a foot-long tender thing placed between folds of cloth, is laid
in the father's lap. The inner ripples or agitation suddenly settlc
down.

The thought-disturbances caused an the score of the fiesife
sink down ; for a split moment the mental stuff in its liquid limpid
clearness reflects the glory within—“ Ah ! The joy ! But 'the
next moment it is gone! Why? A thousand other desires
regarding the son and his comforts, the mother and her health,
the nurse and her conveniences, all come up to disturb the glory-
reflecting medium, the stilled mind.

So then, the mind is at once the breeding ground of desires,
the dung-heap of contending thoughts and also the glorious Castle
of Perfect Joy!l When the mind is stilled, when it ceases erupting
its scorching lava of ** thoughts ™', peace is the subjective experience
of the possessor of the thoughtless mind. Peace is joy. This is

why, in peaceful dreamless sleep, every living creature feels
nothing but joy.

From what we have so far observed it can be inferred that
the ** joy-in-son ™" was not in the son, but in the particular condition
within, which the birth of the son occasioned. So then, the source
of joy is not in the external world of objects but is deep within us
only. Whenever the mind is at perfect rest, effulgent flood of the
inner Bliss pours out its satisfying joy.

The desire for objects creates disturbances, which shatter our
Tcal nature of Shanti, Peace. The struggle and the urgency of the
individual to get his desire fulfilled represent the urge of truth to
assert itsell. The Spirit within is asserting to come back to its
normat state of fulness. The tension in the bow string is from
the consistent pull of the stem of the bow to, regain its straight

nature, The tension of life and its pains are from the benign pull
of the Truth upon untruth !

We have thus discovered that * desire » breeds * thoughts ™
and “ thoughts ™" propel us to * actions ", when the * actions”
end in *“ successful fruition ™, the result is the caiming of the thought-
storm which in its turn produces the fecling of joy and peace in the
subject. Henee the conclusion is self-evident : the solution for
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all the sorrows of life now becomes an open secret.  Renounce
desire—thoughts will end. When the desire agitations are hushed
up, Eternal Peace is the experience. This experiencing of the ali-
fuil-sati ion and which is independent of the
external world and the day-to-day circumstances created around
the subject by the world of gbjects and the living conditions, is
the perfect, achievable and to-be-achieved goal of life.

Once having, fully and vitally, intensely and vividly /ived (not
merely heard or even intell lly come to appreciate), this desire-
less state of Perfect Bliss in one’s own experience, thereafler the
world and its fleeting, illusory joys cannot evoke any response at
all from the Saint, the Jivanmukta, the liberated in life. Through
all experiences, be it joy or sorrow, honour or dishonour, peace or
war, health or disease, heat or cold, ever well poised equally in all
pairs-of-opposites, He, the Mah God-like, lives on, as an
Immortal among the mortals,

Such an individual, who always finds his own level in spite
of the fact that he 1s living amidst the sense-objects, is called a Man-
of-perfection, a true Sawnt. Lord Krishna, in the Geera, asserts
that such an individual alone can truly discover peace and happiness
in himself. Not satisfied with this negative assertion, the Lord,
positively denies any true peace or joy to those who are * desirers
of desires ™.

* He attains Peace into whom all desires enter as waters
enter the ocean, which, filled from all sides, remains
unmoved ; but mot the *desirer of desires ™.

This idea is totally opposed to the modern belief in the material
world, The materialists believe that by fanning up their desires
and satisfying as many of them as possible, one is helped to live a
life of joy and happi; Modern civi ion, based upon indus-
trialisation and large-scale production, is attempting to step up
desires, and this attempt has now succeeded to such an extent that

* FrgEnTTTERmRG Wz it @

. A
e 4 st 7 mbawreatt T wwEE A
* b (Ge. Ch. TI-70)




46 VEDANTA AND HUMAN LIFE
the average man has a million times more desires today than .h\s
fore-fathc;s ever had entertained a century ago. .The financiers
and the industrialists, with the aid of modern sc1f:nnﬁc knowledge,
struggle hard to discover and to satisfy new desires ; afld to th.e
extent an individual comes to fulfil his newly-created desires, he 1S
taught by the day's civilization that he is more happy than ever
before.

On the other hand, the great thinkers of the past in Ind_ia.
through their cxpericnce or through their careful and. cxhgusnvc
thinking, discovered that the joy created through satisfaction of
desires “could never be complete.  They discovered that the joy
or the happincss, at any given time, is the (fraction) quotient obtained
when the number of desires fulfilled is divided by the total number
of desires entertained by the same individual at that time. This
mathematical formula has been accepted by the modern preachers
of sccularism also ; but in their practical application, the old
Rishis and the modern politicians differ to a large extent,

In the modern world, the attempt is to increase the numerator
which is represented by the ** number of desires fulfitied . The
Scriptural Masters of ancient India also were living in a world
peopled by a socicty of men, and their philosophical contemplations
were upon man as a social being, and their aim too was to bring
more happiness into their socicty. But unlike the present prophets
of profit, these Rishis of Religion did not conceive that an attempt
to increasc the numerator without a corresponding attention upon
the rate of increase of the denominator, could produce any palpable
increase in joy. On the other hand, today, we are struggling hard
to increas: the *“ number of desires fulfilled ** without at the same
time trying to control the * number of desires entertained ”. Such
a state of affairs cannot produce any palpable increase in the

quotient of happiness is the scriptural verdict, and this is an casily
understandable scientific truth,

The “ desirer of desires ™
(Shanti). Only he who has in
complete control over his mind,
outer world cannot create in him
or desires, is the Man-of-Peace

can never come to perfect peace
a spirit of detachment gained a
so that the sense-objects of the
an infinite number of yearnings
-and-Joy. The objects of the outer
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world cannot themselves tease a man either by their existence, or
by their non;existence. The outer world can borraw its capacity
to ill-treat man only when he exposes himself unguardedly and gets
wounded and crushed by his own attach to 2 wrong valuati
of the sense-objects

1t is true no doubt, that the world-of-objects remain, function
. and play their frolics according to a Law over which we have abso-
lutely no control. But objects must come in coatact with our
mind in order to produce the reaction, and that alone is the seed
of our experience. So then, il we can control, train and culture
our minds in 2 way that they can only react positively to any scts
of objects and under any set of cir then, our i

would all be positive. Happiness and peace is his who has thus
trained his mind to react “ positively ” to the world outside,

The world which we experience is but a large assortment of
different forms, sounds, tastes, smells and touches. These sense-
impulses are reported by the sense organs to the mind and it, in
consultation with the intellect, comes to certain ** opinions ™
These are arrived at generally by comparing the present with similar
or dissimilar experiences that were lived by it previously, the
impressions of which were carefully stored up by it, for purposes
of ready reference, in our memory, each one labelled as good or
bad, joy or sorrow, pain or pleasure, love or hatred etc. In the
language of philosophy, these are called the Pairs or Drandvas.

Beng a victim of these Dvandvas, not knowing himself to
be onder this tyrant, almost licking the very hand that whips,
weeping and suffering, this worldly man, the sad, helpless Samsarin
labours through a life of struggles and disappointment.

It is common knowledge that when the subject comes in
contact with the objects, it reacts (o the * chatlenges »and prodym
its varied i the Dvand: idently the same objects

can provide entirely different expericnces when the “ mood ™ or
condition of the subject 15 altered.

Thus, even when your only son comes with his chjldish pranks
to disturb you at an urgent and absorbing work, he is as much a
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nuisance to you as the twentieth sweet set before you for your
consumption ! That which was a pleasure in winter bcco_mcs a
torturc in summer. What was a joy in youth is a regret lfllold
age. Thus, it is proved that the same set of objects a.nd conditions
provide varying types of experiences, cach depending upon the
fiecting hours immediate *“mood™ of the subject.

The worldly man hunting after joy, among the confusions
of an cver-changing subject and his “ moods™ and hustling to
cquate it with the cqually unpredictable changes in the objects
and their conditions, comes to grief. Not even the most skilled
of acrobats can maintain his cquilibrivm unbroken at once over
two wild horses ! The endless attempt to solve the everchanging
subject-object puzzle is the seeret ulcer that condemns the Samsarin
10 a life of agonizing pain.

The subject-object puzzle can remain a real challenging
conundrum only to the onc who, in his present ignorance of its
“solution ™, is dancing in vain to set himself in step with an
ever-changing set of factors such as the multiple sense-objects,
the fickle circumstances, the shooting desires, the endless thirsts,
cte., of the outer life. In fact, the failures and sufferings of
man arc entircly duc to the defects in the methods by which he
tries to carry on the business of life.

The only method that can give a permanent solution to the
“ problem " is by fixing at least one side of the equation as a con-
stant factor. This is exactly the message of Vedanta. The secker,
cven during his carly days of practice, through correct, discrimi-
nation is helped to come to the right understanding that the subject
within him, who seems to experience the changing vicissitudes,
is a false entity and that an cqually false world-of-objects seems
to keep on dancing to a purposeless thythm of change !

The false subject is the conception of “1° as * Mr. so-and-
s0 ™, This sclf imposed arrogator, I ”, is a false entity, a mere
thought bundle—the mind. If once we accept that conclusion
that the pains and mortality are all for the mind, “1 " and that

the sense objects can inject their burning venom of greed and
passions only when the mind is furned towards them, we have then
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discovered the specific for the cancer of life. Had the waking
world and its enchantments been eternally true and their effects
on the individual absolute and real, then, even during our deep-
sleep-state we ought to have had at lsast an inkling of their presence.
But, s it is, no man can complain that he had no joy or peace
during his sleep, because his Racehorse had gone lame the evening
before ! If he bas really suffered in bed, surely, it only means
that he had no deep sleep that night, for, no pain or regret has
entrance into the Hall of Deep Stumber.

The great thinkers of Indian philosophy have brought to
bear upon this line of enquiry their extraordinary analytical
acumen and their vivid intuitional experiences. They have come
to observe that in deep sleep even the most intimate of emotions
and the deepest of memories are entirely shut off from the sleeper’s
cognitive experience; and as the individual enters the plane of
the waking state, there is a sudden bursting forth of his entire past
memories of sense-txperience he had lived, which inclede things
he had felt, seen, heard, touched, smelt and tasted.

‘What conclusions do logically proceed from the 2bove observa-
tion? The knowledge of the Jagar—which includes outer sense-
objects and inner thoughts—and of the memorics of such know-
ledge gained in the past, are indeed merely the tricky functions of
the mind, Where the mind is, there the Jagar, the waking state
wotld is: where the mind is not, as in deep-sleep, the Jagat is nof.

So then, to gain freedom from the ty ical Yife-long pers
tions of the boneless phantom, the Lord of Tears, whst man has
to do is only to understand that his enemy is but an illusion of his
own mind and then to train himself to calm down from the dreadful
emotions which the mental mistake has caused !

Vedanta is never tired of repeating that the world in which
men suffer and weep has only as much reality and capacity (5»
give pain as the snake-bite which the wayfarer thought he experi-
enced when the stepped on a harmless rope. The “snake " was
but a mental fllusion of the individual born in his Ig of the
TOpe.  The pains of the sufferer are indeed poignantly true for
bim; but the next pilgrim stepping on the samo rope passes on

4
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his way care-frec and happy, because his torch had lit the tope for
him! Naturally, it is not the rope that gave the false pains to
the ignorant; the pain was the result of his ignorance. Ignorance

is removable by knowledge.

Just like the serpent-in-rope we have a world of pain, a mere
illusory mental projection, daily to reckon with hot tears and
sighs. The cause of pain in fife is, therefore, in the false belief that
the Jagaf is real and permanent. This false belief has risen from
the womb of our own ignorance of the “Jagat”, of ourselves and
of God. Ignorance is removed by knowledge. '

Deep and steady enquiry into the nature of “ Jagat ™, “God"
and the subjective “I”, constitutes in'all, the enduring and noble
pursuit of self-perfection, The life lived after the acqusition of
the true knowledge about the inevitably poignant, but at the same
time delusory, factors of life and thereby training oneself to an
cvidently cheerful, ever-in-peace existence through the rest of the
days in the present embodiment, is Divine life, And the perfection
thus achieved in which the victor comes to live Eternal Bliss, is
the Life Divine, a destination which if once reached, completely
removes all the wrecking problems, ills and pains of life, and
gives one complete, cternal and all-perfect Bliss-experience.

To the question * is this possible 7" the answer is now un-
mistakably self-evident. There is a misunderstanding in us about
the true nature of the world of cxperience, the Jagat. We know
not that the objects we crave to have and toil to acquire have no
more any objective reality than the “snake” of the rope. The objects
and their capacitics to give us joy or pain are all our own mental
super-impositions. In deep sleep, when the mind ‘ceases to function,
where are the objects of the world or their charms, or their plurality 7
What happens then to the pains of bereavements or the joys of suc-
cesses ? When the mind functions, the outer world flare up with
its entire burden of imperfections, limitations, decay and death.
When the mind is at rest, the world dissolves into nothingness,

".l’hc ’}}if‘d being the instrument of our cognizing things that
are “not ™ in both the waking and the dream states, remedy lies
in the perfect control of the mind through 2 steady re-education
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of it. The mind is to be controlled in its freedom to roam about
as it likes among the sensc-objects seeking after joy and satisfaction,
and is to be re-educated to renounce its false fears, fantastic desires,
illusory sorrows and fancied joys. In short, the mind is trained
through deligent practice and correct thinking to recognize the
perceived as unreal as the twilight ghost * seen ™ in 2 wayside lamp-
post. This then is the * solution ™ for the stupend drum
of life, and this is achieved by living the Life Divine.

The path is doubtless found to be rupged and dusty, but it
is so only in the easrly stretches  The jonrney ends in a dancing,
brilliant and eternal spring of sweet scented Jove, of clevating tole-
rance, of golden satisfaction, of perfect equilibrium and of abiding
peace. And yet a spiritual aspitant may, in confusion and doubt,
wait long at the golden gate of the Life Divine not daring to enfer.
He knows not that the Life Divine is an open park; anyone can
walk in at any time, stretch himself fully upon its cushioned turf
laid so lavishly around the fountain of Beauty and Peace.

Spiritual life need not be 1n thick forests, in some lonely caves,
nor need it be only for certain extraordinary men of special quali-
fications. It is not achieved by suddenly running away from the
world nor by living a beggarly life of idleness in some remote
Himalayan valley. The asprrant of Divine Life need not change
his clothes nor add some crude marks on his forehead nor for hours
together daily stand in the hot sun ! Shaving the head or keeping
the Jata, keeping a begging bowl or throwing away one's cloths
or sitting on a bed of nails or sleeping on skins — external shows
have no meaning to the real devofee; nor are they by themselves a
true or necessary sign of a freed soul. Spirituallife isnot dependent,
except to a very negligible extent, on the place you live, or the clothes
you wear, ot the manner you stand or the condition in which you
keep the hair upon your head. Neither the nature of the vessels
you keepnor the conditions of the mattress yousleepon, hasa
bearing upon your spiritual state ! Spinitual {ife is Life Divine and
there is only one way of attaining it —Living a Divine Life.

Worldly life is a i iencing of limitations, pains
and sorrows, now and then thrilled by a false intoxjcating waft of
some flecting joy from the sense-objects. Spir‘tuallifeis 2 continuous
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attempt to live the Divine Life, with a full realization of its scope
and values wherein the aspirant is now and.then encouraged by
fleeting glimpses of the real, dynamic bliss—God.

The Life Divine is an Eternal experience by itself, the individu-~
alized ego always finding comfort in it and reaching out to merge
in the Truth. It is the supreme be-ness, the Goal, the End.

In the Life Divine the ego (Jiva) finds himself to be already
that which he wished to become. There, in that State of Perfection,
there is nothing that he has not ; there all desires are fulfilled.
Once there, he is no more under the tyranny of his mortal limita-
tions. Beyond Time, Space and Causality, beyond death and
disease, above hopes and desires, in eternal fulness of Bliss, he finds
himself “ the all”. This then, is clearly not a becoming — he
merely regains his true Nature —Shivoham — by an intuitive
cognition of the Self in him.

Lying all the time in a mass of rock, and visible only to the
transcending vision of the sculptor, is the graceful form with its
divine proportions ; the artist alone can bring this hidden beauty
out of the ugly mass of rock. He has the subtle intuition to see
the glory and the perfection of the secret form within. His attention
fixed upon this beauty, imperceptible to the ordinary eye, what he
does is only to ’strip the rock of the outer gross portions which
conceal so much beauty. At last it is done ; the finished product
emerges in all its perfection. The artist has added nothing of his
own to bring about or highten the beauty. The beauty was
throbbing in the secret womb of the rock ; the sculptor has only
released it from the encircling mass of ugliness.

Man does not realize how gross, sensuous and passionate he
looks as he lives_his worldly life, his eyes ever ready to overflow
with tears from the smart of suffering, his brow ploughed with
discontent and perpetually sweating with his exertions in fighting
against his own individual imperfections ! And yet, the Eternal
Self, the Beauty of Beauties, God, the Omnipotent and Omniscient,
lies deep within him though shrouded by layers of ignorance. To
remove this veiling ignorance is to secure the nearness to God,
which is to recognize our essential Nature—The God-head.
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The worldly life is led in agony and sorrow, by the deluded
Jeeva (ego) distorted to frightening ugliness by its own cver-present
dread of an ever-threatening calamity — Death. The Life Divine
is experienced in joy and bliss by a Jnani, ever resplendent with
his life-giving wisdom, through which he finds again his Shiva
Swarupa, the God-head. The Divine Life is the chiselling process
by which the enveloping mass of ugly matter is chipped off and the
Vital Truth is brought out to fulfil itself in its own voiceless glory !
By llving the Divine Life one realizes the Life Divine.

In short, Divine Life is the fechnique of self-perfection ; to
strive for the Life Divine is the highest of all conscious efforts man
is capable of. No other sentient being in the universe has the
equipment for thus hastening its own evolution so efficiently Man
alone has. If Man with all the wealth of his available apparatus
does not learn to spend his life in striving for the God-head of
Perfection, indeed his is a life wasted !

Every action of an individual in the outer world is but an
attempt to express himself more fully. Every yearning and strife,
every desire and action and every thought and word is only an
unconscious ¢ffort to regain his state of fullness. The trouble is
that the phenomenal world of finite things and beings is not the
field to seek the Infinite ; so he never obtains satisfaction which he
daily secks in vain —the Eternal Infinite alone is capable of
satisfying Man, because the Infinite alone 1s Bliss Etemal,

This Infinite is our true Nature, We have only to realize this
to find ourselves at our journey’s End !  All wordly actions indivi-
dually or collectively, among men or animals or plants, have the
same motive and aim—to escape from pan and achieve bliss.
From the suckling child to the international warring chieftai
from the dog under the chair in the drawing room to the roaring
lion in the African forests, from the tiniest fungus to the giant oaks,
every movement, physical or mental, is directed towards getting
rid of pain and gaining happiness.

So universal is this instinctive dread of pain that even great
thinkers have missed the mark and failed to note its obvious
message!
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In this Revolt against Pain lics the clear declax:ation that Bliss
alone is Truth, Bliss alone is Real and Bliss alone is the Natu.rc of
the Universe. The ocean is nothing but water, and the mo'unta‘mous
waves, the dancing froth and the glittering fozm}, the sparkling ripples
and the flickcring bubbles are all merely its various names and form§,
having for themselves no separate individt'mhty ; so too, t}le multi-
plicity of things and beings we observe in the universe, is m?rcly
so man; differcat names and forms of the one and the same thing ;
in essence, the, are all the same cssential Nature of Bliss.

God is Bliss. God resides in all. The Bliss aspect in Thee
is Shiva, and Shiva art Thou. To consider yourself as a separate
individaul, Mister so-and-so, is as foolish as it is for each billow-
ing wave to consider itself separate from the ocean. It is in this
separative ego that the Jeeva is bom. The Jeeva it is that suffers.
The Mister so-and-so is the mortal bound by his wishes and desires
and tortured by pains and sorrows. Choke the *“I-ness in you,
and you will have already taken a substantial step towards freeing
yourself from your bondages and realizing the fullness of your true
stature “ Bliss am 1”— Immortalam I”— *“ God am 1",

This recognition of the Self is the crowning victory in life,
This is Iswara Darsan—the Vision of God. With this realization
the saint has reached the God-head. Thereafter the outer worldly
circumstances of sorrow or joy, insult or respect, failure or success,
heat or cold, fasting or feasting, hatred or love, poverty or riches,
disaster or progress—none can touch him.  He is above all circum-
stances. He is no more a victim of the external, but is ever rooted
in his wisdom of the Inner Essence. He becomes a calm witness

of the universe, as if it were a mere temporary disturbance within
himself 1!

On the contrary the sclf-arrogating ego-centres viewing out
of themselves through the shattering instruments of their mind and
intellect, observe everywhere nothing more sacred than an eternal
varicty of endless plurality. Consequently, they suffer all the pains
of life, their own sclf-created problems of life. The mind-and-
intellect has the effect of a prism.  Therefore the wise, transcending
the limitations of both their mind and intellect, learn t

; i o look out
through their faculty called intuition. Intuitively viewed, Self
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alone is the experience available at all places, and at all times,

The Self is the source of the Light which, at the interception
of the mental prism, seemingly disperses Itself into the variegated
band of the innumerable names and forms, which constitute the
Jagat., The Yogi in his discriminating wisdom, successfully with-
draws his mind’s delusory hobnobbing with its own ignorance-
created plurality and comes to be aware of his own Self as the
reality behind the entire world of plurality,

This is the moment of Supreme Wisdom and Bliss, and in
order to enjoy this experience, the individual must necessarily be a
highly evolved soul. Such ones alone can come to enjoy Eternal
Bliss. That theirs alone is the experience of continued, unbroken
and infinite joy is the emphatic assertion of the Upanishads.

* (That) One (supreme) Ruler, the soal of all beings,
who makes His one form manifold...... those wise men,
who perceive Him as existing in their own sell, to them
belongs Eternal Happiness and to none else,

** He, the Eternal among the non-eternals, the Intelli-
gence in the iotelligent, who, though one, fulfils the
desires of many. ....those wise men who perceive Him
in their own Self, to them belongs Eternal Peace and to
none else.

That the One, who is Eternal and of the nature of Pure
Intelligence and Bliss and who1s the very Force behind the immutable
law of cause and effect, is not a mere transcendental Vitality-Divine
who reigns somewhere in the heavens like a mortal king or the
president of a country dwelling in the capital far away from the
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villages, is the message of Vedanta. This declaration ,of the .Rz'shis,
who plunged into the very womb of life to scoop it'and discover
for themselves the palpitating soul of one's own life, the true seat
of all activities, the Permanent and Eternal Factor-behind the ever-
changing madness called Jagat (world), is the highest achievement
of man’s wisdom. = N

This is the Blissful Goal, the eternal achievement of Man in
Divine life. Soon after this voiceless Divine-experierice the mortal
rises to becom: a God indeed, immortal among men. In him are
the Vedas accomplished. In him is life vindicated. In him is to
be found the destination of all evolution ! His alone is the perfect
pure Life Divine. :

A Jnai who has thus come to experience God in Himself,
knows thereafter no sorrow. Hisis an experience of endless Bliss ;
his is an attitude of perfect detachment from * life’s fitful fever .
Even if his body be living and subject to phenomenal conditions
of illness and decay, which may strike an ordinary superficial obser-
ver as utterly miserable and extremely unhappy, the Saint, living,
as he does, entirely in his own inner True Nature of ‘“Shivoham”

(Auspiciousness), rtecognizes nothing but the ultimate joy of God-
hood.

Once the Jiva is thus tuned to perfection, it finds full
contentment and bliss in itself, and the cravings, desires, lusts and
passions which had caused the illusory pains in life, now roll off.
The Self, grounded in the Self of All, lives in its native harmony
and peace, and the individual, renouncing entirely his sense of

false ego that he is Mister So-and-so comes to experience his real
nature and status as God-hood.



w

The logic of Spiritual Life

Religion is not a bundle of supersutions to be fumigated at
regular intervals with mncense and candle-sticks, but, when carefully
analysed, it is a definite science of Life giving a complete technique
of practical Jiving By faithfully adhering to its precepts and
following its practical suggestions, man can make himself happier
and this world a better place to live in.

Life is a series of experiences. The experiencer comes in
contact with the world of objects and ekes out for himself pleasure
or pain, joy or sorrow and failure or success. His reactions are
dependent upon the quality and texture of his mind and intellect
equipment. There is an infinite variety in the texture and composx-
tion of the equi varying from individual to individ Each
individual looks at the world in and through the medium of his own
inner equipment and gains the particular vision envisaged by it.
Thus, the world provides different and distinct visions according
as the equipment of the individual who projects them.,

Analysing a few examples, we find that to the scientist, the
world appears to be a field of magnificent phenomena of the dis-
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covered and the undiscovered and of great powet.at}ﬂ mt;ntxahtxgs :
to a peasant in a remote village, the same world is insignificant Wlth
nothing spectacular about it. Again, to 2 poet, the world is a
manifestation of nature in Juxurious and extravagent beauty, and
he sees in it everywhere an expression of Divinity. The same wo-rld
is viewed by a pessimist as an inferno of misfortuges and .tragedles.
Hence, the objects remaining the same, the experiences differ from
man to man, and the reactions gained by them depend upon the
constitution of their equipment.

The world, therefore, has no precise and clear cut difinition.
The pattern changes as in a kaleidoscope, according to individual
vision. As for instance, a man wearing blue glasses sees the world
blue ; upon changing them to green, he sees the world green.
Realizing this truth, the religious Masters advised man to reform
and reconstruct his inner instruments of experience so that the
world can be interpreted by them in its true perspective.

Nevertheless man in his innocence, still believes in the develop-
ment and beautification of the external world more than in the
rehabilitation of his inner personality ; consequently, there has
arisen three types of workers who have been sincerely serving man-
kind making this world a better place to live in. They are the
Economists, the Politicians and the Scientists.

The economists provide more wealth and material prosperity
for the people. The politicians deal with the people and improve
the pattern of mutual and co-operative living. The scientists har-
ness and tame nature for man to enjoy it. Thus the economists,
the politicians and the scientists have achieved wonderful things
right in our-own time for our own happiness and for the happiness
of the society. Therefore are we grateful to them !

Now if we were to meet these prophets of our age, one by one,
each of thex:n would admit privately that his had been a waste of
noble energies ! Not that their plans, ideas and discoveries were

in themselves glorious mistakes. The political visions and program-

mes are well based upon historical experiences of the past. The
economic schemes and

; plz'ms are indeed the fruits of great study and
deep ponderings. The scientists, no doubt, have been very creative 5
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they have wrested out of Nature many of her splendid secrets.  But,
they all cry, “ we strive, but somehow we find we cannot bring
blessing to socicty, because the society in its present state is incapable
of receiving the blessings we shower ™.

How does society become unfit for the blessings ? Why is
it, that man is failing, inspite of such mighty intellects constantly
working to make him happy ? Now, therefore, we will have to
enquire a little more deep to discover where exactly the seat of this
ruinous disease is ?

Men in today’s society live ever in a state of tension, in a
state of withering discord among themselves, each shattered within
himself. Ever agitated and restless in their minds, ever unsatisfied
with what is available in society and ever striving and trying to cut
the throats of one another, all of them always feel inspite of all that
they have, a sense of insecurity in life. Each one tries to build 2
wall of safety for himself with money, possessions, power, strength,
and socfal Jaws. Why this sad plight ? Is there no escape, no
remedy 7 Should life be ever a groping in the dark, a wasteland
of strifes with no reward of peace and true joy ? Should there not
be full contentment of love and unreserved affection 7

When we analyse this question as true critics of life, not as
pessimists judging society as doomed, but standing apart as intelli-
gent and kind critics, lovingly criticizing life, we have to ask the
question, * Where exactly is the flaw *? Vedanta or the Philosophy
of India roars, * Man! try not to understand the world exclusively
but try to understand the world in relation withyou.  Because you
alone are the object that is available for complete study, you can
observe and fully investigate you-in-the-world. Thus understand the
wotld through you, rather than objectively looking at the world
ignoring yourself. This is quite right as life is possible only when
an i in relationship with the world.

Let us for a moment consider what exactly the politician, the
economist and the scientist achieve for the world.  Politicians order
my relationship with the people around me; the economists
tegulate my relationship with the wealth in the country ; and the

d my with the phenomena that
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constitute the world about me. Thus, everywhere, I am being
educated in how to relate myself with the world so that I may
come to live harmoniously with the life in the community. In
this there are naturally two factors—the world and me. The
happenings around me and the nature of the world that lies about
me, are at present not directly under my control, but, in case I can
re-organize myself within myself by myself, I may then gain a
glorions and healthy harmony with the world in which I happen
to live now.

The scientists, the economists and the politicians can only
tell us the correct relationship with which we must live in the society
with social wealth and phenomenal energies. But in all patterns
of relationships we have to be healthy and intelligent in order to
maintain the right relationship. If man is not rightly educated,
however much the politician, the scientist and economist might
strive to bless the society, the society can never be blessed.

It is thus clear now that 1 am the one who must keep an in-
telligent relationship with the world around. If I don’t keep an
intelligent relationship with the world outside, I am considered
either drunk or mad. A drunkard can never keep proper relation-
ship with the world outside ; he becomes a nuisance to the society.
A lunatic will not know how to maintain proper relationship with
others ; he makes himself unhappy and he makes everybody
around him also unhappy.

Therefore, the main emphasis of religion and philosophy is
on Man, to make him competent to face his environments. The
spiritual scientists, the subjective scientists, strive to tune up and
strengthen the personality of man, so that he may be competent in
himself to face his own challenges in life. In fact life is not merely
because of the environment ; nor can man have any “life” in the
sense we know it today — by “ life ”” we mean the joys and sorrows
of existence — unless there is for him an appropriate environment.

) \}Ihen man comes in contact with the environment, there then
arise in him his experiences of joys and sorrows. In this, the external
enviranment keeps on constantly changing ; it is, no doubt, to
some extent controlled, regulated and improved upon by the matérial



4HE LOGIC OF SPIRITUAL LIFE 61

scientists, politicians and economists. But however conducive the
political arrangement may be, whether it be socialistic or communistic
whether it be capitalistic or democratic, in any condition of poverty
or riches, it is you and T individually who will have to face our life.
Sorrows and dies, no ist or politician can take away
from us. Happiness or unhappiness depeds upon our interpre-
tation of the world in which we are living. They may try to improve
the world, they may try to adjust it beautifully, but after all, who
¢lse will face our own challenges other than we ourselves ?

In this business of living, religion and philosophy say that
each individual is compelled until death to face his own challenges.
You may say we are all of one society, we are all of one race, or
that we belong to one country or one community. Yet each reacts
differently to the same environment. Even in your own homes you
do realize that as a father you have to face certain things yourself ;
you cannot share many of your problems even with your own
wife ; your wife has her own problems which she cannot share with
you ; your little baby lying between you two has its own private
problems. In short, every individual will have to face his own prob-
fems. If T am ill, the society may provide a beautiful hospital and
the best of doctors to attend on me.  All my friends may come and
cheer me up.  Still, I will have to be in my painful bed all alone.
1 alone have to face my own trouble.

How to make man healthier in himself so that he comes to feel
competent to meet his own challenges — this is the problem that
philosophy tries to tackle ; towards the same end religion also
tries to provide a field in which each can train himself to grow in
knowledge and inner strength  As a technique of self-improvement
religion and philosophy provide certain exercises by which each
individual's view of life becomes moreideal. When his view becomes
!hus elevated, his behaviour in the world also becomes correspond-
ingly nobler. Philosophy is never tired of repeating that life is an
orchestra ; it is not a solo-play. Each individual must, through
education and his own self effort, improve his own behaviour: No
doubt. he must have his own goals in life set for himself; at the
same time he must also learn to live harmoniously with others
bringing about an orchestration in hus social behaviour. This
orchestration has not been largely achieved in the world so far, in
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\ .
spite of the sincere efforts.

The politician who is talking aloud is certainly sinf:ere: The
industrialist who is trying his best to increase prod}xctxon is also
sincere. T am sure no one will claim that the labour in tpe country
is not sincere. The trade-union-leaders are also a_sincere lot.
Fach one is sincere, but since each one is singing I‘us own song,
together it becomes a noisy-clamour of some disturbing dlsco_rdant
notes, rather than a harmonious melody of beauty. Therefore
there must be a Master of Ceremonies and he must serve as a
conductor, and if the conductor conducts properly all of them can
fall into a synchronized harmony. He must order and regulate each
individuals play, and thus generate the * dynamism of togetherness”,
the beauty of togetherness ; for this each must sink his arrogance
and implicitly follow the signs of the conductor.

In the world to-day there is no harmony in life, nor is there
synchronization in its activities. There is no synchronizing ideal
for the entire humanity to look up to and act, regulating their own
activities for the blessing of all. This synchronization comes into
our life when we provide ourselves with an inspiring ideal ; the
ideal in religion is God-hood ; in philosophy it is called Self-
realization. As long as this ideal is not discovered and accepted,
each member will tug and pull and try to work only for fulfilling his
own little selfish desires, and so all our programmes prove even
at their best only calamitous follies and stupendous failures.

Therefore to raise our happiness in our life, our religion de-
mands the sublimation of our ego, sublimation of the individuality,
the sense of the little ego, by lifting our vision toa higher standpoint.

This idea of bringing harmony in society through subjective
evolution is not recognized generally by the materialists, who
essentially follow the objective scientists. Objective scientists
believe that the world creates man and causes his happiness. No
doubt‘ external environments are necessary for political stability
material developments, scientific growths and social justice in thf;’
world, but human happiness does not depend merely upon on all
thes.e. If that were so, for any one living in a palatial building
testing on its comfortable furniture in costly and luxurious environ-
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ments, there would not be any tears.  Alas, now-a-days if you go
to such places, you find there honest tears. 1f the environments
govern man’s happiness, then there should not be any laughter or
smilein our slums, and we know that is not the case.  So the external
situation alone is not sufficient.  Man must learn to live in harmony
with and enjoy the external circumstances.

There 15 nothing wrong with our country nor even with any
other nation in the world. Never was there anything wrong in
nature  There can never be anything wrong with the external
world  The same Sun, Moon and Stars exist and function there;
the same plants, animals and mountains are there; the same flora
and fauna flourish. Tt is only in human relationships there are
confusions and problems. Man alone is suffering, not the world
or nature; in nature nothing has happened to change her. Where
is the environmental change? Environment changes only when
cach one of us gets ready to poison everybody else! It isin our
mutual relationships that we have become bitter, bad and spoilt.
A certain amount of respect and  consideration between  indivi-
duals is to be developed and cultivated to bring harmony in society;
the science that develops this harmony, love and respect 1s called
*“ Religion ”,

Without a sense of harmony, experiensable only through
Love, man suffers from a voiceless pang of separateness. This
condemns him to an mner sense of lonefiness. He becomes
afraid, afraid of himself, afraid of others. This sense of separate-
ness creates a thousand anxieties, fears, worries and sorrows. In
their turm these drive an individual to be selfish, cruel, angry and
sometimes a criminal Love alone is then the answer for this
general problem of fuman suffeting.

This is a universal demand — how to end this sease of separate-
ness and rediscover the fusion-of-love How can man Jearn to
rise above his sense of hmitations and fears? How can he discover
his oneness with the world around him through love? This demand

is in all and has existed at all periods of history, i
races and countries, P ry, in all cultures,

A i . N
¢ long a5 we are in our carly childhood, there is no sense
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of separateness.  While in the womb certainly we are one with
the mother. Also, in the early years of our arrival into this world,
we are still entirely one with our mother. But soon children
instinctively start their fight with the mother against her sense pf
total possessiveness. The child’s sense of separateness fI‘Ofn its
parents comes to assert itself — hence its early disobedience.
This is natural with all healthy children.

But, with this freedom to revolt, comes the awareness of
his separateness as a distinct individual. This sense of separateness
brings with it a painfull sense of loneliness and the consequent
need for fresh avenues to rediscover his oneness with the world
outside. The child then experiments with new relationships from
the neighbourhood, from the class-rooms, relations, teachers
and others. All these attempts, to walk out from our own inner
life of loneliness into the outer world are made only to discover
and gain a union with all

The individuality in each one of us, in its loneliness, seeks
its escape in a thousand ways and all these have come to be accepted
in society. Every new experiment with fresh means for this
escape becomes a new fashion. We enthusiastically take up
cach one of them, and for the time being, we feel happy in it,
and are even enthralled by it. But soon, it becomes stale, unsatis-
factory and ineffectual. The social search starts all over again!

Thus the Uthsavas (fairs), congregational singing (Kirtans),
claborate marriage celebrations, festivals such as Deepavali,
Holy, Ram-leela and such others, long and clamorous pilgrimages,
sacred baths, Yagnas and Yogas, and now-a-days international
sports and games, conferences and exhibitions, military parades
and national days etc., are examples wherein the community
escapes from its sense of loneliness. At these functions and -
happenings, each man walks out of his self-made inner prison-
house of separateness and mixes with all in a general holiday-mood
of complete abandon and hilarious joy.

.Clubs and‘dance-halls, excessive-drinking and drug-addictions,
anxious ‘l‘mardmg and all over-indulgence of every sort in life
are also ““ escapes ™ for men suffering from this sense of agonizing
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loneliness. But in these there can always be a lingering sense
of guilt, as these are not always fully acceptable to the community.
Hence, though these are “ escapes ™ available to man, yet, even
during indulgence and certainly afterwards, there is a back-lash
of a disturbing guilt-consciousness that silently embitters his
life from his own within.

In short, all the general methods of * escape’ pursued by
the many round the world, in all communities, are, even at their
best, extremely unstisfactory and certainly ineffectual. They
are but impotent incomplete solutions for this vexing human
problem of existence.

To escape from this shattering ecxperience of loneliness,
another method instinctively taken up by man is to conform
himself to a caste, group, state, or country. He then need not
think about himself. He is always in the crowd, one with them
all. His dress, I thoughts, beliefs, behaviours, actions
work, business, pride and affection — in all these he is one with
others, and so he persuades himslef to believe that he is mnot
separate from others around him in his community.

Driven by the need to escape from the burden that finite
limited consciousness of the ego imposes upon him, as an escape
from his sense of loneliness, man associates himself with like-
minded individuals. He hopes at least to fortify himself against
the sense of dread and dissatisfaction, despair and despondency,
depression and dejection; but his hope proves false. He can
never find any escape, either by indentifying himself with the
false “we™ of the group or by functioning with the false “1*
of the lonely self-centred life.

. This also then is but an unsatisfactory escape-scheme. In
spite of them all, something in him compels him to be the distinct
individual that he is—each of us is 2 unique entity. Unless
We express this ego-personality we are unhappy.

Thus, though by merging our individuality with all others
We may temporarily escape the pain of loneliness, yet our ego-
Petsonality will assert to express its own unique texture determined

5
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by its distinct demands. Then the sense of separateness will
again precipitate in us, with all its consequent pangs and fears.
Therefore, these communal methods of « gscape-through-con-
formity > is also not by itself sufficient to solve the problem.

Had it been totally satisfactoty, the rising degree of alcoholism,
drug-addiction, the alarming number of suicides in the most
developed -and highly progressive nations of the world, would
not have continued as they are now. Man must discover his
union with the world around; nothing else can save him from his
horrid sense of loneliness in himself even when he is in the midst
of a crowded market-place.

In the world today, we are living through an age of confusions
and tensions both within and without us. The external challenges
persecute us and render our lives unhappy and sorrow-ridden.
In the outer world of bitter competition and immoral strife, each
one of us is compelled to battle constantly with things and beings.
Deep within ourselves also, we have become helpless slaves to our
own uncontrollable desires and undisciplined thoughts, and
therefore incapable of generating the feeling of love for things
and beings other than ourselves.

After carefully analysing our weaknesses, the Masters in the
religious fields advise us to grow in love and gain mastery over
situations in life by rising above our limited ego-centric view of
things and happenings and by expanding our mind to accommodate
a constant awareness of the totality of the world —the entirety
of mankind and the vastness and wholeness of the wuniversal
problems. When this total and consummate perception is
developed and maintained, man’s individual problems sink into
insignificance and absurdity.

But, when he views his problems from a purely ego-centric
and individual angle without this vision of totality, the problems
assume exaggerated and enormous proportions and crush him.
Such.a man is like a musician in an orchestra choosing to play
on his own without falling in line with the general rhythm and
zflelody of the entire chorus of the orchestra. Hence. to live a
life of harmony is to recognize oneself at every mome,nt to be a
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member of the entire humanity living in a composite universe,
to merge one’s life with the resonant cadence of the whole and to
bring about a fascinating melody of harmonious existence.

This principle of living in harmony with the external world
is not to be construed as a life of idle acceptar.ce of or unintelligent
surrender to the challenges confronting us. The apparent harmony
detected by the humble and impotent adapters to challenging
situations is worse than the dullness of death, while the harmony
envisaged by our religious masters is based on the Oneness of the
dynamic Life-principle which is the architect of all creation. This
art of practising harmony is to be applied in the din and roar
of the market place while we are heaving and sweating with
exertion upon the narrow path of uncertain chances in Iife. Our
Iife in harmony with the ampler scheme of the Cosmos brings to
our heart an inward peace and poise. When poise 15 maintained
within us, problems and challenges vanish like mist before the
fising sun.

Such a personal subjective change in our maladjusted human
nature is the only solution for today’s problems. All the others
are symptomatic treatment; they are not fat reaching in tackling
the fundamental springs of man’s problems. Fundamentally man
has to be brought out from his own misconceptions of himself.
When he develops a Divine self-respect, he develops a sense of
holiness and his reverence to other human beings around grows,
then alone can all economic, political, social and communal
disturbances come to an end.

Religion or philosophy, whether we reach it through a church,
a mosque, a femple, a gurudwara or budhvihar, cultivates in man
this self-reverence. The student is taught to perceive a greater
Reality, a greater and Diviner Presence in everyone around him.
He is guided to realize that man is not a mere mass of flesh —
We are not mere consumers; We are not mere producers.

The producers and consumers together no doubt, constitute
lh_c entire world, but both of them are expressions of something
va}ncr in each one of us, The awareness, the spark-of-life, the

Life™ is one everywhere and in everyone. Once that Spark-of-
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life is gone, neither are you a consumer nor a producer — you
are then nothing. It is only as long as that Immutable Spark
exists in me that I am somebody — a great scientist, or a speaker,
or an artist, or a writer.

One life pulsates in all of us. The Consciousness is one;
that Consciousness expresses in this body as the * writer ™. The
Consciousness that is expressing in you as the reader and in me
as the writer are both supported by the one and the same vital
Truth, the Reality of life. All our activities, physical, mental
and intellectual, in politics, law, economics, finance, or arts, all
activities in all living creatures, are but a play of the one Life
expressing through different forms.

This one Life it is that pours forth through everyone of us
and that enlivens every one of us; but we fail to recognize this
essential Reality! Recognize Its Divine presence as equally present
in everyone. “ To live in this vision of the Higher, would be a
glorious social arrangement ”, conclude’ the great thinkers of the
past, the prophets of religion, the seers of man, not as a specific
problem of a given period of time in a given geographical area,
but as a universal problem of all human beings, living at all times
and in all climes. To experience this Truth and from this stand-
point to re-evatuate things and beings and readjust our relationship
with the world around us, is the message of the Hindu Philosophy.
Once this harmonious oneness is understood, all disturbances in
life must and will automatically end.

When an individual realizes this essential oneness of the
entire world of things and beings, that individual gets permanently
"divorced from all his mental ideas of repulsion, alienation, dislike,
fear, hatred and all such other perversions of fecling and behaviour,
These arise from a sense of division and plurality and consequent
sense of opposition to other beings or objects around. Wheh
:all the dislike and repulsion has dried up from the mind, the
individual experiences an unbroken state of tranquillity ;here-
after in all circumstances, favourable or unfavourable. This

state of mind has been described in the Geerg also by the term
Samattwa.
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* He who constantly recognizes everynhere all existence
in the Self and the Self in all beingsand forms, thereafter
shrinks not from anmything.

The human individual is proving himself inefficient and in-
effectual in this world of contentions mainly of his own inner
agitations. A tranquil mind is as potent as God; the more we
gain this inward tranquillity (Samattwa), the more joyous and
effective cur lives become. The enemy of this tranquillity,
sccording to the Rishis, is our own Jugupsa.

Jugupsa is the fecling of repulsion caused by a sense of want
of barmony between one’s own limited self-formation and the
contacts of the external with a consequent recoil of grief, fear,
hatred, discomfort and suffering. It is the opposite of attraction
which is the source of desire and attachment. Repulsion and
sttraction removed, we have Somattwa.

Repulsion, hatred, shrinking, dislike and fear etc., can come
not against oneself, but against another. The intellectual “I*
may dislike or fear or hate the mental “I* at a given time and
place; here also there is a pluralistic concept. **‘The other™ is
always necessary for one to entertain Jugupsa; but when we have
realized and are experiencing the Oneness of the Self and when
we have got well established in that experience, can there be * the
other* excepting the Self 7

When “the other ” has retreated, the mental perversion of
Jugupsa also disappears from the mind. This is the great Goal
of perfection pointed out by the Great Rishis, and we may add
bere that in no other religion of the world has this scientific
truth been so vividly explained as in Vedanta. When man has
f‘}n)' end completely experienced the Life Principle, the Self within
bim, which is the one that js All pervading, such an individual’s

(Isa. Up-6)
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realization alone is true wisdom, Eternal and Immortal. Ti.le
one who has thus realized the core of all beings as the core in
himself, and his own Self as the Self in every name and form,
is a sage, a prophet, a Godman and a true leader in life.

That man of Self-realization has understood in his own vital
experience that he is not a separate individual opposed to othc?rs
and in his essential nature, he is nothing but the harmony or unity
that underlies all seeming discord of plurality. He who has thus
realized his oneness with the entirety can no longer have the
ordinary tossings of the mind arising out of the ordinary psycholo-
gical tensions created through temptation (Moha), or through
grief (Shoka). '

* When to the Knower, all beings have become one
in his own Atman, how can he feel deluded thereafter ?
What grief can there be to him who sees everywhere
oneness ?

Grief (Shoka) is the expression of delusion. The amount
of grief in an individual’s life is directly proportional to the amount
of delusion in him. In his essential Nature he is All Bliss, Unity
or harmony is Bliss. But in delusion when he cognizes plurality
and discord, there arises in him the experience of grief. This
delusion creates grief, the more the delusion, the more the
grief.

To get away from grief is the goal of life that is sought by
every living creature, whether man or animal. Moksha or
liberation is the transcendence of the individual beyond the
shores of sorrow. Here the stanza indicates that beyond the
shores of sighs and sobs lies the land of realization wherein the
Knower experiences in his own Self the entire Universe to be one,
which is nothing but his own Real Nature.
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Ttz potspace can discard all its sense of limiteviomg,
imperfections and sorrows, only when it rediscovers jtseXf to te
potking brt the Universal space. Each individmal wave wit
have its own sorrows of birth, growth, decay and death only whken
it considars itself separate from others; but on its realization thsy
it is nothing but the ocean in its essential nature, all its sorrows
end and ro more will it have its own delusory idea that it gs
separate from others. Where there is no delusion there is no
grief; grief is the expression of delusion.

Calfpaali \!

jon is never T by 2 mere recognition
of the intrinsic divinity or perfection in the Self within, excluding
the Self expressing in the pluralistic world. To realize one’s
own Self is to realize at once Its oneness with the All-Self. To
realize the nature of a wave is to realize not only the nature of
all the waves, but the very nature of the Ocean. Life being one
and unbroken, to experience the Life Centre within us is to
experience at once all the Life Centre every where.

Thus, a saint of realization, experiencing his own Self shining
out through every name and form expressing its own dy i
through every circumstance, happy or sorrowful, is eternally in
wnison with harmony and rhythm amidst the discordant noise
of life. ‘To him are the greatest potencies, the greatest joys and
the amplest successes in life.

Though we are in reality this Life-Centre alone, in our mis-
understanding of our real nature, we superimpose our identity
on one or the other of the outer envelopments, and claim to our-
selves the different identities. Thus at one moment we are the
body, and we say “I have grown dark™ or “1 am a Brahmin *
or “T am short ™ etc.; at another moment we identify oursclves
:mh our mix_xd, then we say *“I am doubtful ™, “ I am agitated *,

Tam worried ™ etc.; yet at another time we consider oursclves

tobe the inteliect and then we say “I am dull”, *1 have an
idea”, ete.

Thus, identifying ourselves to be one or the other of the
matter cn'v:lopmen\s,. we fool ourselves and come to suffer the
Consequent sense of limitation, sorrow and unrest. In this sense,
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Samsar is. our own creation, and so, the entire responsibility for
our limitations and sorrows lies with us only.

Thercfore Acharya Shankara says:

* Due to his ignorance man identifies the Self with
the non-Self (anatman). This is the bondage of man,
and it brings in its wake the miseries of birth and
death. Through this he cousiders his perishable
body as real. He identifies himself with it and
nourishes, bathes and preserves it with the help of
sense-objects. Thereby he becomes bound, like the
silk-worm in its cocoon woven by its own threads.

I am at present a confused, confounded, entity. At one
moment I am a sweet little thing, and at another a terrible
monster, because of the variety of my physical demands of lusts,
mental demands for emotional satisfactions and a perturbed
intellect, tossed by its endless mischievous thoughts. Somehow,
1 am aware of all this, yet I cannot get out of it. Why this helpless
bondage? All the pernicious sorrows arise because I, the Atman,
misunderstand myself to be the non-Self (un-atman).

When this body is not only considered as real, but when in
total identification with it, a man asserts that the body alone
is real; then there can be only one duty in life for him — that is
to fatten, 1o nourish, to fezd it and to enjoy himself thoroughly.
Think of the tragedy! You must attend to this body constantly,
all the twenty-four hours of all the three hundred and sixtyfive
days of a year, even one day more in a leap year! There is no
escape. You must be with it all the time, without any holiday.
You become an all-time-servant of your own body. Youcan
have.a release from your office, home, friends, society — from
every thing — but never from the body-catering-mission in life.

(VC-137)
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The silksworm spins fine threads from its own saliva and
weaves a cocoon around itself.  The cocoon becomes thicker and
stronger until at last the worm gets imprisoned in it and cannot
come out easily. Similarly, once the misunderstanding that I
am the body ** has ansen, this false notion makes endless demands
for the prescrvation of the body. These demands multiply and be-
come so strong that the individual gets gagged and bound by them,

How and where did this misund ding of the
to be the Atman arise? When did the Absolute become the
relative? Such questions in terms of time and space often arise
in our minds. Therefore Shankara continues :

* This bondage caused by the non-Sell springs
from ignorance and is self-caused. It is described as
without a beginning and without an end. It subjecis
one to an cndless flood of miseries—birth, disease,
senility and death.

Ignorance 1s said to be self-caused. It 1s not caused by any
other cause. It is the nature of a cave to have darkness in it.
Darkness in the cave is not created by the cave, Simularly, when
the Self is not known, there is darkness in the bosom, In terms
of the intellect, all that can be said is that this ignorance, Avidya,
is without a beginning and without an end, meaning thereby that
it 15 essentially beyond * Time”. As long as there 1s a concept
of time, the Samsar experiences will be there because time is the
medwm in which Samsar is perceived. The moment time is
transcended, Samsar must also end. * Begmnming” and * End
are meaningful only in the medium of time

1f all the sorrows are to be removed, the cause for them has
to be.remov:d. Ignorance can be removed only by the subjective
eipetience of the Infinite Reality.
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All the sorrows of Samsar arise cut of the confusion between
the Atman and unatman, the Self and the non-Self. In. order 1o
end these sorrows,"this confuion . has .to be ended. This
confusion is called bondage. How can one cut this bondage?
How can one destroy and end xt? ,

Acharya Shankara gives the method in the followmg two
stanzas in his Vivekachoodamani :

* Neither by weapons, nor by wind, nor by fire, not
by millions of actions can this bondage be destroyed.
By nothing save by the wonder-sword of Knowledge
which comes from discrimination and is sharpened
by the purification of the mind and intellect, can
this bondage be ended..

** He alone who has decep devotion to the Srutis and
who is established in his Swadharma—for these
alone contribute to the purity of the mind—and is

of pure mind realizes the Supreme Self. By this :
Knowledge alone is this samsar destroyed, roof and - .-
brauch,

Thus, this ‘Avidya can be ended neither by any known
scientific instrument of annihilation, nor by .any of Nature’s
rupturing reactions resulting in destruction, nor by millions of
activities, noble or ignoble. This non-apprehension can be ended
only by the sword of discrimination, when it results in the first-
hand experience of the Pure Self. This sword has to be sharpened
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by cleansing the inner instruments — the mind and the intellect.
This purification can be done by reducing desires; for when
desires are seduced, agitations of the mind and the infellect are
reduced. The quicter the mind, the greater the contemplative
powst 1 man —and a developed power of plation makes
diserimination sharper.

Knowledge of the Srutis pained through sincere study
and continuous reflection upon them, facilitates selfless and
dedicated activity, which helps one to guieten the mind. Then
as an irresistible sequence, the experience of Reality floods the
seeker's heart.

That man alone whose intellect is soaked in the knowledge
of the Upanishads whose mind has become single-pointedly
devoted 10 the truths declared in the scriptores, can walk the path
of Swadharma. Swadharma is the nature (Dharma) of one’s own
Self {Swo). He alone who has knowledge of the Self will be able
10 In¢ the nature of the Self. Else, agam and again ke will slip
ioto 1he false idea, “1 am the body ™.

The Uparishads are the best hiterature i the world that have
successfully explained and defined, the inexplicable and the
indefinable Self. The Vedanta literature not only explains to us
theoretically the knowledge (Gyana) of the Self, but also various
techniques by which it can become a subjective knowledge, a
vivid personal experience (Vignana). Thus, the study of the
scriptures in itself is never complete until the theoretical knowledge
discussed therein becomes our subjective experience. Then alone
the true meaning (Artha) of the scriptural declarations becomes
fully apprehended and determumed.

Thus we read in the Mundakopanishad the following Mantra

which details the entire scheme of self-unfoldment and the final
Goal that can give true liberation to a sincere secker.

* Having well ascertained beyond all traces of
doubts the exact import of the Upanishads and having
* St P
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{Mu. Up., Ch. 111, Sec. 11-6)
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purified their minds with the * Yoga of renunciation ”,

all anchorites reach the world of Brahman and having

. enjoyed immortality, at the time of death become

fully liberated.

A personal study of the Scripture may not be alwags sufficient
to help the Sadhak to go beyond the literary meamng.of the
language used and reach the Realms of Truth indicated in the
texts. To a large extent, a master of experience is needed to
complete the study of the Upanishads. Hence it is that the Mantra
here defines a great Seeker as one who has well-ascertained,
beyond all traces of doubt, the trie import of the sacred Mantra.
Misunderstandings, half-understandings and non-understandings
can blockade the real fulfilment of a sincere study of the Scriptures.

Not only is it necessary that a vigilant and sincere seeker
should first of all ascertain the true import of the declarations in
the Upanishads, but he must also, through the Yoga of Renunciation
purify both his psychological and intellectual personalities. The
word ** Sanyasa Yoga™ is not to be taken literally to mean
*“ having taken to Sanyas”, for in that case, it would mean that
Vedanta is applicable only to a rare minority of men and women
clothed in a special garb. The * Yoga of Renunciation” is more
an internal revolution of the values of life entertained and lived,
rather than a big advertisement-board declaring externally that
one is a Sanyasin. It is true that external symbols have their
limited use, but a mere external show will not take us even an
inch nearer to our great goal of perfection. In short, a mere
fence around a plot of ground will not yield a crop, however long
we may wait for it; but a cultivated land can be well protected
with a fencing round it to good advantage.

Thus, *“ Sanyasa Yoga™ is to be understood as the mental.
Sanyas with all our emphasis on the internal attitude of the mind,
rather than upon the external physical show of a Sanyasigarb or
a Sanyasi-status. Therefore the “ Yoga of Renunciation™ indi-

{:ates our mental renunciation of all the grossness and animalism
in us. '

‘Thus, having ascertained well the Upanishadic imports and
having successfully carried out the above mentioned inner
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lution in ch itade and values of life the aspirant
is fit to meditate upon the scriptural test.  Such a purified mind
and intellect alons can, with poise and ease, fly in the dimensionless
Realms of the Self. The Sruti is giving here 2 positive promise
that afl such seekers shall centainly reach their goal without being
blockaded by any obstacles on the way. If any one of us is
mesting with obstacles, either from outside or from within, they
are all because we are not well established in the true * Yoge
of Remmciation”. Without if, no progress is ever possible.
There is no compromise or by-lanes or shortcuts in this great
pilgrimage to Truth.

When the seekers develop their * inner purity , it is declared
in the second half of the Mfantra, that such seckers experience in
hemselves 2 greater unfold According to the degree of
this experience gained, the Upanishads declare two types of
realization : (4) Direct Experience of the Infinite, even while

inving in our physical embodi cafled * J ki ™*;
and () * Realization by stages ™ *“ Krama Mukti®, wherein the
seeker after feaving his physical existence, enters into the realm
of the Creator, called Brahmaloka. There, while enjoying a
subtle life of enjoyment, he prepares himself for the highest
experience and gains it at the end of the dissolution (Pralayd).
Both these paths are Iaid out, chartered and described in the
Upanishadic 1i Accordingly here, the Mantra under
discussion is so worded that both the paths are indicated.

 Pwra-Amtha-Kale means ““ At the final end; this is the

literal meaning of the term. This can be intetpreted as “at the

¢ad of the world's dissofution (Pralaya)”, or subjectively, *“ at the

end of the ego<centric existence '; realization in stages and also

immediate Eternal Experience are both implied by this term,

g:u:h . 'mm has also been interpreted as "at the time of
ath,

:Ihcre is a great controversy in the Hindu Philosophic dis-
cussions on whether 4 mortal can fully experience Godhood in
uﬂm very life or not. There is  school of thought which on the

(tfal interpretation of Mantras, like the one here under discussion
believes and declares that complete and full realization of Brahman
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is not possible as long as we existin this physical form. ‘There
are yet others who believe-and declare that full and complete God
realization is quite possible here and now, and that a realized soul
can continue to live enjoying the Jeevanmukti status. -

In this interesting controversy, to any impartial intellect the
arguments of Shankara and his conclusions should be convincing
beyond all traces of doubt. According to Shankara, Jeevanmukti
is possibie and it is exactly that state that is meant by the Sruti;
for, if such a status is not possible, Shankara argues that we cannot
at all have a perfect Guru in this world to teach us the immortal
Brahma Vidya. According to the very Upanishads, *“a perfect
Guru is he who is at once well-versed in the scriptural literature
and also fully established in the experience of Godhood ™.
According to Shankara then, the death mentioned here is only the
death of the false vanities and the delusive ego-sense. When the
little *“ 1™ dies, what remains is the Godly and the All-pervading
Spiritual “1”. “ Die to live the life Divine™ seems to be the
clarion call of Vedanta to every generation.

Para-Amritaha: This term also can be applied to both
types of realization. Those libsrated in life (Jeevanmuktas) come
to live that which lies beyond (Para), the very Essense of Immorta-
lity (Amrit). Mortality and Immortality are two intellectual
concepts and both of them are illumined by the Consciousness
in us. The illuminator is always something other than the
illumined. In this sense of the term, The Absolute is indicated
as a I'Blazing Factor that transcends the very concepts of mortality
ar}d immortality. Such mighty masters who have become one
with the Self are naturally indicated here as those who have gone
beyond even Immortality ** (Para Amritaha) ™,

After this final experience of * God-vision”, the secker
Ezecomes liberated for ever from all bondages experi;nced by him
tfll then because of his identification with matter, and so he gets
liberated tptally from everything (Parimuchhanti Sarve). When
such convincing asserfions are made by the teacher, the true
student, who is ever a man of practical vision, comes ,to demand
personal cx_pcrience of truth. Vedanta laughs at any theor
however logical it may be, unless there be in it a scientific procegs’
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visualized by which a diligent seeker can come to expesiencs
the Truth in himself. In all the Upanishads therefore, we find
not only a description of a ** view of life *” but also an exhaustive

of the technique of Self-Realization 25 a *‘ way of life ™.

What exactly would be the harm if one did not live implicitly
according to the way of life advocated in the Sastra 7 The coa-
seqences of such an unintelligent and indifferent disrzgard of the
right-way-ol-life js clearly indicated by Lord Krishna in this stanza
from the Geeta.

* He who, baving cast aside the ordinances of the
scriptures, acts under the impulse of desire, attains
not perfection, nor happiness, nor the Supreme Goal.

Cultural unfoldment casnot be an overnight miraculous
development. This bud should grow, open and bloom upder the
careful nourishment of steady discipline, vigorous study and perfect

d di This fold: is more delicate than that of

8 flower. The energies conserved by an individual have to be
* applied iy the right direction for his own personality development.
If the energy is misused, the chances are the seeker would dash
himself down to the depths of a miserable life. Ravana and such
other mighty Asuras of the Puranas are typical examples of perso-
nalities who performed rigotous fapascharya (Penance) and
accumulated inner dynamism. So mighty was their strength
that they made their own generation rock, crumble and bite the
dust, and yet in the end achieved only a complete self destruction.

Therefore, before setting on a pilgrimage to that goal, every
secker is required to study intelligently the scriptures, which are
the reports Ieft for our guidance by those who successfully walked
l!gc.palh earlier, A correct knowledge and a clear intellectual
vision of the Sup goal and the direction in which it lies and
llso_thc possible difficulties enroute are the unavoidable pre-
fequisites for a secker. Therefore:
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* Therefore, let the scriptures he your authority,
in determining what ought to be done and what ought
not to be done. Having known what is said in the
_ordinanances of the scriptures, you should act here
(in this world).

The right conduct in life can be determined only when the
individual has the correct knowledge of what is to be pursued and
what is to be avoided. The grand road to Truth is the same for
all, 1t cannot be determined by each piigrim according to his
whims and fancies. Shastras are declared by those who had tra-
velled the road many a time. When the Rishis have supplied us
with a map of the road to Perfection, we the humble pedestrians,
must pursue the path faithfully, . '

Many of the seekers may ‘know* the Shastras extensively
and in all their details, but alas, how few of them discover in them-
selves the courage to live, the will to pursue and the patience to
strive on until the Supreme is realized within themselves !

(Ge.Ch. XV1-24)
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The Harmony in Creation

Through an ill-adjusted telescope or mi pe, we know,
any object will, of necessity, look blurred with its details lostin
a general confusion of data. The more rightly we focus the
instrument the clearer will become our appreciation and true
evaluation of the perceived object. Similarly is our perception of
the world outside v:\guc and our estimation of hfc false, when
we bring into it a mal-adj ind-intellect eq

In this sense, if we compare the function of the mind and
intellect with an ordinary telescope, we can say that the inner
telescope in us has the mind for its ** object-glass ** and the intellect
as its *“eye-piece ¥, When the adjustments in each of them are
not correct and when their relationship with each other is not
properly maintained the object viewed does not faithfully repre-
sent fts true form. The more perfect their adjustments the better
the vision through them.

Whea en individuz) has integrated his mind and intellect
through one or the other, or a combination, of the various spiritual
practices, then that individual gains a deeper and clearer vislon
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of his “life as a whole”. He is no longer available for any
vulgar enthusiasm to sweep him away from himself and make him
a victim of some of the passing fancies of his generation. He
independently evaluates life and with a tragic poignancy comes to
feel the dire imperfections that poison everything. He perceives
the descent of a dark veil of finitude upon the world around him
making it ugly and insufferably detestable.

This does not mean that he turns himself cynical or that he
becomes a victim of either a mental dejection or any intellectual
pessimism. It only means that in his ruthless judgement he sees
life — all the happenings without and within him, the lot of people
outside his home and the destiny of himself in his own family —
in their stark nakedness bereft of all sentimentalities or aversions,

as a scientist observes the rising sun through his telescope.

The intellectual vision of the scientist is not clouded by the
sentimental emotions of a poet or the deeper discoveries of a
mystic and his perceptions. The scientist observes a phenomena
and carefully notes down his observations of data. Similarly,
when through right living and correct thinking a seeker gets
fully integrated within, he comes to see things as they are, stripped
naked of his attachments, vanities, preconceived mental dreams
and their associated ideas. o

Such a full grown man-man becomes fully qualified for the
pursuit of Truth through the “Path of Knowledge” which
Vedanta prescribes. Such an individual comes to see a purpose-
less hollowness in the business called * Life ”* as it is lived in the

-world, He comes to wonder and ask whether life is “ but an

e}npty dream ”, At the same time his acute intelligence instinc-
tively tells him that it cannot be 50 and that there must be some
greater purpose behind it all, which he is not able to perceive,

This restlessness of the soul, glowing at first as a mere
%nteliectual quest, soon burns up in a conflagaration and, roasted
in this deep and subtle fire within, he becomes all ablaze with
doubts and questions, and secks a solution for this great riddle
called life. Religion is then the only remedy for this particular
unrest felt by man, even when he has an abundance of all the best
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in life. Religion is the technique by which an individual can train
his mind and intellect to grasp and understand the larger themes
of the Universe and kis own exact place in jt.

The questionings and innermost cravings of the soul disturb
only the full-grown man. Even among the bipeds we can recognize
the animals; we have among us tigers, wolves, deer, serpents,
scorpions, etc. Such men as are lowly evolved fail to listen to
the doubts and despairs of the soul-quest from within. Having
no such inner voiceless-woe, they need no remedy.

But to the one who has evolved himself into a full-grown man
such cravings of the soul flood his being and push him incessantly
towards the utmost Iimit of his understandings and feelings. In
the unrest of the soul be comes to despair at the wonder and
majesty of the most intimate fact in him — Life. The questions he
asks himself are: Where did T come from? Where do ¥ go ?
Why have I come ? Is there a mission in life 7

Such were the doubts in the mind of Katyayana Kabandi
when he approached his master and asked the following question.

* Then Katyay Kabandi app hed Pippalada and
asked, “ Revered yenerable master, whence are the
creatures born 2

His question is a direct enquiry into the phenomena of the
world with a view to discover the Ultimate cause for all the plura-
listic experiences Thus is an intellect’s natural attempt to under-
stand what it cognizes. The intellect can enquire only through a
method of hunting for the cause, to scek the cause of things 1s
the only method of right understanding asailable for the intellect.
Thus, wherever an effect is perceived, the intellect, in an attempt
1o understand it, seeks for its cause. This causation-hunting
preoccupation of the intellect is first of all to be satisfied if he has
to redeem his sacred instrument-of-reasoning and apply 1t ex-
clusively in the spiritual enquiry.
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Living as he does mainly in the realm of the body, mind and
intellect, the student is full of the impressions of the world gained
from the objects of his experiences during his waking and dreaming
hours. His intellect is impatient to find an explanation for the -
perceptions of his mind; however, all that the intellect can do is
to seek an immediate cause. Each time he may find a cause for
the perceived effect, but that cause itself comes to demand yet
another cause prior to it. Thus this causation hunting becomes
an endless game, because, even that very * first cause ” that one
can imagine must, in its turn have yet another cause | Exhausted
and weary with this frustrating game, a growing human intetiect
must necessarily come to seek its satisfaction at the door of the
scriptures. ‘

Intellectually we can enquire into and try to understnd the
truth of a phenomenon only by asking questions like how, when,
why, where, etc.—questions regarding the time, place and causation
of the objects of enquiry. The student has approached the master
with a poignant intellect that had earlier tried independently to
understand the world of creation around his life. In his enquiry,
he must necessarily come to ask guestions like, from where did all
these come ? What was there before the first creation, etc.
These questions are answered by the master in the opening lines
of the Aitareya Upanishad,

*In the.beginning, verily, Atman (Self) alone was this
(the Universe)-«.veeeevnne seernenes nothing else whatsoever
was active,

* Before the creation of the world Brahman alone existed *
would gmve been a more correct statement, but here the mastex"
has deI}berately used the word Atman. It was not without a pur-
pose; it indicates indeed, the very kernal of Vedanta !

. An 'enquiry‘ into the objective world can fulfil itself only .
when we discover its connection with reference to ourselves. 'The
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world is always understood by an individual only with reference
to himself. Applying this truth the Rishi seems to drive home the
idea into the student that before the creation of the pluralistic
world all that existed was the Self (4rman) of the secker, which is,
of course, nothing other than the All-Pervading Reality, (Brakman),
for there is no difference between the Reality behind the individual
and the Universe.

If before the creation there was a Self besides any other active
principle (Sankhyans belicve that there is another principle in
addition to the Self called Pradhan), then both of them would
become finite in nature. To indicate that the Self is Infinite, it
is said, "* All this was Atman alone ™, and in order to emphasis
this idea further it is stated that * nothing else whatsoever actirve
existed".

This idea that the Self alone existed, so irrevocably expressed,
indicates that the Supreme did not create the world of plurality
out of some material cause as a pot-maker makes his pots out of
the mud which is other than himself. In the creation of the world,
the Supreme itself is both the material and efficient cause. This
idea is explained beautifully in the Mundakopanishad as follows:

¢ As a spider projects and withdraws (lnto jtself) the
web, as the plants sprout from the earth, as halr grows
on the head and body of a man, so from the imperish-
able comes out the Uniyerse.

On the whole, the three pictures given in the stanza distinctly
give us three sets of ideas which we must comprehend fully in order
to grasp the entire process of creation. They are:

() Out of Him the world has come without the intervention
of any cause other than Himself, and in the end the projected
wotld will be absorbed back again into the Divine.

(II) The Supremc exerts nelther the effort nor the purpose

mmrm ’tw:m quln
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with which the spider creates the web. Creation is an effortless,
purposeless projection~—a Divine Leela (play).

(I11) The Supreme is not a'dead inert matte:r' like th.e earth
but is a conscious active vital personality, a Positive En_txty, an
All-Pervading Essence, Absolute Existence-Knowledge-Bliss (Sat-

Chit-Ananda).

Here, an intelligent man may analyse the above mentioned
statements and will probably arrive at a crucial doubt, thus:

(a) For the unmanifested world to manifest itself from the
Infinite Reality, what are the auxiliary causes that should
be present in order to hasten and finally accomplish this
great projection of the world ?

Again, there can be another doubt:

(b) What exactly is the material cause with which the creator
is creating the world of forms and names ?

In the cause-effect relationship, for the conversion of the
cause into effect, three things are unavoidable: (i) the raw material,
which is “ the material cause ™ for the finished product, (i) the '
*“ machinery * necessary for it, guided by, (iii) an ** intelligent
efficient cause ”. The mud and the wheel alone cannot make a
pot, uniess there is an efficient cause, the intelligent man, who
wants this manifestation to be produced. He is the¢ dynamic
entity who lends his intelligence to the machinery to make it

function according to his will. In the creation of the world this
Chetana giver is Iswara.

To project anything unmanifest into manifestation is called
creation. Naturally, the creator, ISWARA, is none other than
the Supreme Self functioning through the potential world possi-
bilities lying dormant in the Supreme. Thus Acharya Shankara in
his * Dakshinamoorthi Stotram ™ has given us a most expressive

example to indicate that the world-possibility was already latent
in the All-Full Truth.
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* This prostration Is to the Dirine Teacher, Sri
Dakshinamoorthl, who, like a juggler or a great Yogi,
has unrolled thls emiverse just out of His own free-
will, the Unlverse, which before creation remalned
unmantfest, like the foture free lo a seed and bay
Iater on profected Himself out to be the world of
endiess varfety, due to the delmsory play of time and
space, both being the products of Maya.

The world of manifested Names and Forms, so fully spread
out in space and playing in the stream of time, was lying expression-
less in an unmanifest condition, es the tree remains in the embryo
of a seed. When the seed is placed in favourable conditions, the
embryo asserts itself into its full manifestation as a tree. But
in its sced-condition, the distinctions such as trunk, branches,
twigs, leaves, buds, fruits, etc., are not there, though they are
potentially present in the embryo. Similarly, the world of names
and forms was potentially there, in the Vasanaform, in the
Unmanifest.

When these Vasanas mature sufficiently, they sre ripe for
expression, Borrowing their abilities and capacities from the
Infinite, they manifest themselves to form the gross world and
the daily actions of the beings therein. Here the word * punah *’
meaning * again ™", is to be understood as ** at the time of creation ™

The Vedantic theory of creation is that, after the Pralaya
or deluge (dissolution), the world of beings, remaining at that
time in the form of Vasanas (mental impressions) exerts itsell
to create 2 field wherein all the beings can seek complete fulfilment.
In their maturity they project forth a wosld that is fit for them 10
express themselves fully. These Vasanas or mental impressions
together in their totality become * the cause” that is directly
responsible for the creation of the world.
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In the worldly sense of the term, * creation * is generally
understood as the production of something new. Philosophically
viewed, “ creation " has a subtler significance and a more intimate
meaning. A pot-maker can " create ”’ pots out of mud ! But the
act of “ creation ™ is only the production of a name and a form,"
with some specific qualities, out of a raw-material, in which the
same name, form and qualities already exist in an unmanifest
condition. The * Potness” was there in the mud, where as the
“ I adduness * was not there, and therefore, a pot can be created 7
from a given sample of mud, but not even a tiny bit of Laddu
from that very same sample of mud. Hence, it is concluded by
the experts in Vedanta that ** creation is but a projection of the
dormant names, forms and qualities now unmanifest into their
manifest condition.”

* From the unmanifest emerge all the mauifest at the
coming of the “ day**; at the coming of the ** night”
they merge verily in that alone which is called the
unmanifest.

Just as there is a consistency of species in procreation, so also, -
there is a consistency noticeable in the multiplication of thoughts.
Just as frogs breed frogs or men breed men or mango seeds germi-
nate and grow up to bring forth mangoes, so too good thoughts
creating good thought-currents can multiply only into a flood
of good thoughts. These thought-impressions (Vasanas) in the
mind that lie imperceptible to our sense-organs and to our mental

and intellectual perceptions, become manifested as gross thoughts,
words and actions.

The ‘individual mind projects, creates and sustains what its
vasanas dictate, and without any regret scraps the whole lot only
to create afresh. This continuous function takes place m’ each
individual only during the day time, which represents his waking
state. In the same manner the Cosmic Creator also is conceived

as creating the gross world of dense objects and intelligent bei
. ! ent b
only during His waking hours. * e

* WEARATIIINT: TAT WA |
VRN KA Fxarsresnd 1|

(Ge. Ch. VIII-1g)



THE HARMONY IN CREATION 91

" The Supreme Reality, the Infinite Consciousness, expressing
through the totality of the mental impressions (Vasaras), is called
Iswgra, the Divine Dispenser of the fruits of actions. This
Irwara, the Infinite Supreme, expressing Himself as both material
and efficient causes, is not independent to create a world as He
likes. He is compelled to project forth a world as determined by
the texture and the quality of the Vasanas that urgently assert to
seek their fulfilment in the world to be created.

I a portion of a city, when we want to develop a park, the
¢€ontractor and his creative ability are limited by the type of people
that sre to come and seek their recreation therein. If children
were to visit the park, he bas to provide the park with the fittings
common in a children’s park; if youngsters are to come and play
and sweat, the contractor has to lay out fields for cricket, hockey
snd (eot-ball and facilities for other vigorous games; if old retired
people are to use the park, there aught to be plenty of trees and
comfortable chairs in which these superannuated men cap sit
sround and air their views and air their senile bodies! Similarly,
the Lord, the Creator, the Supreme, conditioned by the total
Vasanas in the ¢osmos, is not free to create & world the better
of the worse, but He has to serve the totality, as a contractor
would serve his principal.

This *“ theory of creation® is indeed very difficult for the
ordinary man to understand, when be with his untrained intellect
tries to digest the cosmic happening. So too are the intricate
theories and arguments in higher physics, as in Einstem’s * Theory
of Relativity.” But the * Theory of Creation*™ can be made
ntore readily prebensible if we try to pereeive its 2pplicati
{n our own fife. Thus, objectively, if the ** Theory of Creation™
is too confusing, subjectively, it becomes very easy for us to

understand,

Suppose a criminal and & great saint are both slecping in the
same verandsh of 3 Dharmasala. Then the world of bad Intentions
of the criminal and the world of divine impulses of the sxint, both
lic absotbed in themsclves. There 2rc no manifestations of
criminality through the criminal just as there are no manifestationt
of divinity through the saint. But in an uamanifested &



92 ' THE GENESIS OF MAN

the criminality is with the criminal and the divinity with the saint.
When they both wake up, they create their individual worlds to
express their individual Vasanas, so that while one finds a field to
sing his songs of adoration to the Lord and inspire people to be
pious and noble, the other finds his own world scintillating with
chances for perpetrating his cruel criminalities.

This state of sleep, when the individual ego dissolves his
private world, is considered equivalent to the cosmic state of
Pralaya, when the whole world is in a state of dissolution; and
yet, as in the individual, so too, in the cosmic, the manifested
comes only to lie merged into a state of unmanifestation. That
is all. Thus on waking up the criminal is as much a helpless
victim of his criminality as the saint is irresistibly under the
influence of the Divine. Thus, the totality of Vasanas deterinine
and order the type of .world to be created. The projection of a
new world takes place when with irresistible impatience the
matured Vasanas press forward to express themselves.

A child cannot be kept within the womb when the pregnancy
has matured to its fullness; in its own maturity the child emerges
out of mother’s womb. Similarly, the Vasanas, maturing them-
selves push us out of the peaceful quietude of sleep into the world
of activity. A typical example perhaps will make this more
clear. Supposing you have to meet somebody or catch a frain in
the early hours of dawn, say at 4 a.m.; you would find invariably
that you get only broken sleep that night and you get up precisely
at the right hour. Here, at the time of retiring, you gave a power-
ful suggestion to the mind, and the impressions created by such a
wilful planning have been stored up and they are timed to mature
exactly at 4 am. Naturally, without anybody’s help, the suitable
Vasanas, ready to manifest at 4 a.m.; impatiently project forth,

gnq so disturbed within, you wake up in time to fulfi] that
esire.

In the same way, the Supreme Conscious i
y, the. ness working through
the total Vasanas, (in which state the world is existing at the time
of Pralaya) becomes a personality (Iswara) that is capable of

desiring, willing and executin i i
siring, g This theory of creation is what
;¢ indicated when the Upanishads say:

~
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¢ He thought I shall indeed create the worlds,

*¢ fic desired * I shall become many and be born.*”
‘He performed Tapas. Having performed 7Tapas, He
created all this whatsoever we perceive.

‘The Supreme, functioning through the total Vasanas, Iswara,
first desited. It identified Itself with the desirc and performed
Tapar. Concentrated and consistent thinking in the line of a
desired abjective is Tapas. These thoughts dynamize the desire
and the Individuality, ing *“the Sup identified with
this desire ", struggles to create the necessary world in which Tt
can fulfil Tts desire. Having created the world, He enters it,
meaning, He comes to live in an inti and i di: lati
ship with the world of objects so created. ** Thus™, concludes
the Rishi, **the Supreme Himsell becomes the cntire world of
experience in plurality '

Individually, each one of us 15 doing the same in our everyday
life. An advocate, an insurance agent, a doctor, a banker, a
minister, a clerk, a priest and a cheat —1f these cight people were
to wake up from their sleep, the primary desires, with which they
would start projecting their world would be different from one
another. The advocate desires for more clients, the insurance agent
wants more and more rich people whom he can trade upon, the
priest wants morce devotees to pray upon and the cheat desires a
threng of people who have more money than brains in them !

In each of them we find that his individual desire 1s condi-
tioned by the quality and the texture of his Vasanas In the same
way the total Vasana-crowd at the time of dissolution raise in their
maturity a desire to create the world wherein all the Vasanas can
find a field to express themsclves. Thereafler creation is but a
natural projection and expansion.
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Each individual creates his own world around himself due to
his Vasanas (Avidya) through his mind. The sum of each one's
world put together is the total world which we call the Universe,
the Jagat. Therefore, the total world, the Universe, is created
by the total mind when expressing through the total Vasanas,
otherwise called Maya. Thus the Supreme, functioning through
total Avidya is God, Iswara, and the Supreme expressing through
total mind is the Creator (Brahmaji), who creates the Universe.

We have understood that individually we have a projection
of the world, when the mind rolls itself out. The world is with-
drawn again when our mind is rolled up in restful state of deep
sleep. I this be true to you and me, then the total creation must
be due to the total mind projecting itself out. The total mind
includes not only the world of man, but also that of the entire
kingdom of creatures, which have in them at least a rudimentary
mind. This, the total mind concept, is indicated by the term
Hiranyagarbha or Prajapathi. Subjectively, it becomes nothing
other than the * Creative Potential ” that is already in us as living
beings.

That which is Prajapathi in the macrocosm (Samashti), is
itself the ** Creative Power ” in the microcosm (Vyasht). As we
cannot have thoughts without desires, and as without thoughts
there cannot be cither a mind or a world of perceptions, desire
is the very motive~force which faithfully induces the * powers
of the creative urge™ to manifest. This idea is clearly brought
out in the Prasnopanishad by the Rishi Pippalada.

* He replied, “ Prajapathi the Lord of the creatures,
- decided to perform penance and having performed
penance, He created a pair—Matter (Ray/) and
Energy (Prana), thinking that they would together
between them produce creatures in many forms.
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With the hope of fulfilling his great desire to create a multiple
world, it is explained here how at first, in any given cycle of
czeation, the Cosmic Mind comes to function Ttself in the same
field, at once as two great factors called Matter and Energy —
Matter as the outer envelopments, constituting the mass and
girth of things and beings, and Energy (Prana) as the vitality or
dynamism that makes the world vibrate with activity,

This idea, fortunately for us, has become very easy to compre-
hend, since we are the children of this Atomic Age. From the
stand point of Vedanta, the Prana is not, strictly speaking, to be
defined as energy, as it is known to us and is defined by our pro-
fessorial men of material wisdom. Yet, even this definition helps
us a Jot to understand the concept of it at least to a slight degree.
But it is not enough, and so, the Rishi further explains that Prana
means energy which makes matfer exist and function as though
vibrant with vitality, and indicates in the following stanza that
Matter means not only that which has form, but even that which
has no form.

* The Sun is verily life, and the moon is matter; all
that has form and all that is formless is matter and
therefore form indeed is matter.

According to the Rishis even the formless thoughts and ideas
are nothing but matser, This will be clear from an experiment
with fasting; try it if you like. Forty-one days on a diet of one
ounce of water every day, would clearly reveal to you that your
thoughts and ideas are nothing but subtle by-products in the
manufacture of the body, from the well-known raw material,
food. The more we are famished, the less will be the mental
throbbings, until at last they almost fall to 2 minimum. Later
on, as we start taking in small quantitics of. food, the mind again
takes ‘up the thought strings to sob out the songs of its frenzy and
restlessness.  The Rishis are therefore perfectly right in declaring
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that in their definition of matter all our thoughts and ideas are
also incorporated. '

“ Therefore form is indeed matter” — the logic behind thi.s
statement may not be visible for a superficial reader. But it
becomes very clear when he understands that the inner world of
mind and intellect, “which is nothing other than the feelings,
thoughts and ideas, is a product of our impressions created in us
because of the world of forms outside. The links of a chain made
out of gold are all nothing but gold. Thoughts and ideas — and
therefore, the mind and intellect — created and sustained because
of the world of objects, cannot be anything other than -the-outer
world. .

”n

Forms constitute matter. The formless world is controlled,
regulated, sustained and governed by the outer world of forms.
Therefore, the formless in our inner world is nothing other than the
forms in the world outside — * Form is indeed Matter™.

All matter is Moon; all energy is Sun. Prajapathi expresses
himself as both matter and energy. The equation then solves
itself to indicate that Prajapathi himself is the Moon and the Sun
playing in the world as matter and energy, and thus has himseif
become everything else in us, except the Atman !

In Vedanta the entire world of Elements is divided into two
groups; the gross and the subtle. The gross elements are fire,
water and carth, and the subtle elements are space and air. The
gross elements are called Murram (with form) and the subtle
elements are Amurtam (without forms).

We have already seen carlier how Prajapathi himself becomes
the Sun‘ and the Moon, and how the Sun is Prana (Energy) and the
Moon is Rayi (Matter). In the following stanza we find the Rishi

saying that the Prana is the truth behind all those that have Sorms™
and all those that are * formless ™.

“ As the fire, life (Prana) burns, As the sun, life shincs.
:As the clouds, life rains.  As Indra, the Prang rules, ¥t
is the wind, it is the carth; it is the Moon, Deva, Itis
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both that which has “form” and that whlc!\ ls
llrorm]m”

This total Energy, Prana Is the vital factor behind the fire,
in that it makes it burn; behind the sun, the burning orb of light
and energy is this Divine Prana, Therefore, the Rishi says in
the next stanza that the entire universe rests and maintaing {teelf
in the Prana.

** As spokes in a wheel, in Prana (Energy) everything
in the Universe Is fixed. The Rik Mantras, the Yajur
Veda and the songs of the Sama, all Yagnes, all
dynamic activities (Ksharripa) and all  spiritasl
endeavours (Brahmana), all rest In the Prana.

The same idea described in the above two stanzas is brought
into a greater relief in the following stanza from Kathopanishad in
a more direct and scientific language.

*#* This whole universe evolved from the Brahman,
moves (vibrates) In the Prana. The Brahman is & grest
terror like an uplifted thunderbolt. Those who kaow
this become fmmortal.

Here Prana means the Brahman, the Eternal Reality, the one
source from which the wortld of appearances has emerged out,
in which it is existing and into which at the end of time it will
merge back again,
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Creation and the worids ercated “am aon.e,i’dr.:rcd by many
of the Indian plilovaphers as o many ) %:irc',:f:s m“thc Irjﬁmic.
Woders [rienos has alun come %o a similar conclu‘sxon thftt the
sl of mstler §s entirely con.f,t:l!uwd’ of energy-units moving at
a terrific spess n their cf,cm‘a! wbram)m.‘ When the atom was
split, the physicists could discaver thixt it was constituted of
eledrons and protons meaving at a high velocity, ax:ound and
about u central neutron,  They also found out }hat‘ if by some
method they could change thg frc’qucrzcy o}“ vibration of the
encrpy-particles in the electronsc v;brz:ttons in an clcmcn’t, they
could changs one element into anothcr,' If amzm arc nothing but
enurgy particles vibrating, and rmatter is nothmg but. a mass of
moleeules, then matter 5 nothing but cnergy vibrating!

Therefore it cannot be very diflicult to accept the statement
of the Meantra, that * ereation s a motion, a vibration of energy
and that it is pogsible for the vibration to maintain jtscir only if
there 5 -a motionless and non-vibrating medium, the Absolute
Reality,  Constant vibration of energy in 4 medium  of
Absolite Encrpy maintaining itself within the field of a constant
auit, gives us the notion of sense-objects made up of things and
beingw, I nueh a Supreme Reality were not there to make
eristence possible, but alio to control and govern it and thus
ensure its smooth fundctioning, we would not have had such a
systematic consistency in the faws of Nature,

Nothing in this Universe happens haphazardly. Nature
moves jn a shythm, There is an immutablo law-that governs the
movement of the stars, planets etc, There is a constancy in the
working of all the laws of nature. Every thing is  gcheduled to
happen according to some strict commands, as though there is
& sovere lawmaker und a strict maintainer of these laws! In this
senseo, the seriptures state here that the finite world of names and
forms scems to exist and function so diligently and readily as
though the Master of the Jaws is standing right behind it with a
raised whip!{

The Mantra on the whole indicates that the source of all
munifestations is not an inert non-cxistence, but that the ultimate
source of all i an active and dynamic existence, which in its nature
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is Pure Intslligence itself. How this Spprerse Intellizence bevormes
the manifested world and the acthities therein, is explained is
the following Afantra from the Afundckoporitkad.

* From the Brahman (the Sopreme Reality)~who not
only is aware of the total bappenings in the world bt
is equally in the koow of all the detsils of every mirate
happening and whose very thovght is of the pature
of Enowiedge,—are prodoced all these: the Creator,
names-and-forms 2od nourshment for all.

The Supreme Reality, the Uncansed Cause, is nothing but
Pure Wisdom and as such, It js generally aware of the large
Eappenings in the entire cosmos. It being the light of Conscious-
r2ss that flluminss every mental wave in the 2nimal ard human Kfe,
and Jt being the Existence Principle in every thing that s, there
cannot happen anything which is not directly under tke light of
Pure Knowledge, nor can anything exist but in ke lap of Pure
Existence. Thus, the Supreme Reality being by natore Absolute-
Existence-Knowledgs, knows everything, and It knows every
datail of all that it knows; so says Mother Snati.

We bave already dealt with the theery of how the Sepreme
Reality through 2 process of brooding invoked the creative power
that was already there, 2nd swelling with the joy of creation,
started the game of creation in Himself, by projecting 2 world
by Himself, out of the very substance of Himself ¢ Tbe Sppreze
Consciousness, the Reality, working through the mass of Vesemar,
in which state the world was existing at the tize of creation, be-
cores a personality, the Cosmic Person (Puruzha) that is capable
of desiring, willing and wishing, He creates condecive worlds
wherein all the Vasanay can find 20 efficient field to fulfl thero-
saltves.

Thus we kave the following statements fn the  * Punota
Sooktam ™.
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# Whatever is born now, and whatever is yet to be born
in foture, all are He alone; not enly this (Utha),
even for the Gods (Amrutattwasya) He is the controller;
and hence He transcends (atirohati) the mortal state
{annena). :

Whatever was, is, and will be, in the three periods of time,
can only be the expression of the Lord, the One Reality. Nothing
witnessed by the dreamer at any time in his dream, can ever be
anything other than his own mind of the waking state. The
Lord expressing through the gross forms is the * Universe ”.

The word “ universe > at this point does not mean the cosmos
as revealed to us in our present state of awareness. The
“ yniverse ” as applied here includes also the higher planes of
existence — heaven and its denizens, etc. The Gods (the elemental
forces), that express through the phenomena, Air (Vayu), Fire
(Agni), Sun (Surya), Moon (Chandra), etc., are-conceived in the
Vedic lore as Celestial Deities, are also * ordered” by the
Purusha, who is Himself the Universe, is Himself again the very

Controller or Ruler (Esanah) of the powers of the phenomena
(Amrutattwasya).

In fact, matter has no control over the mighty forces of
phenomena. If the Purusha, the Cosmic Person were only the
universe-of-forms, He would be nothing but the Total Matter, at
once inert, dead, and insentient. To avoid this misconception
which might arise in the student’s mind, the Rishi declares that
“the Purusha is the controller of the very Gods ™.

Supposing you are * dreaming > of a vast silent jungle along
a noisy river, which by evening witnesses a ferocious storm, that
lashes and heaves, rendering the river angry, flooded and devastating.
The dream-world of objects is constituted of the mind, as they
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all are only projections of the mind, and therefore the force of the
floods, the might of the storm, the blaze of the lightning, the roar
of the thunder, the smashing lash of the flood-waters, the heavy
tread of the angry storm — all these are also forces borrowed
from the waking-state-mind. So too is the total Universe, and
the Purusha, at once the Lord of Cosmic-forces therein.

But at the same time, it should be understood that the Supreme
has not modified Himself to become the mortal world of endless
changes and gruelling pains. Had He become the universe, He
too would have become finite and so, perishable. To explain
this idea of apparent jllusion of ** becoming ** {creation), ‘the Veda
in the following Afanira explains that only a quarter of Him has
become the unwverse.

* This much is His Glory only., Purusha is much
more than all these. The entire universe of
happenings (Visua) and creatures (Bhootani) constitute
but a quarter (Pada) of Him. The remaining three
quarters (7ripads) of His Glory consists of the
Immutable Consciousness.

‘The universe of names and forms, that was in the past, that
is in the present and that will come to manifest in all the future,
together expresses but a quarter of His Infinite Glory (Mahima).
1t is only this fractional aspect 1 Him which 1s apparently finite,
pain-ridden and imperfect. Only a Jimited area of the desert
can confuse the traveller with the illusion of a merage.

Thus, only “one quarter " portion of Him has become the
Universe (Jagar), and the other three-quarters of Him ever
renains as the immutable (Amritanm) Light-of-Consciousness
(Divi). The use of the term * fraction ™ here is not to make up
the arithmetic of Vedantic thought, but only 10 communicate to
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the spiritual student the idea that the wide vast universe of in-
comprehensible distances, mass, velocity, power and speed, is
but a fractional portion of the Infinite All Pervading Reality.
All gold ornaments that are now existing in this world are made
of gold; yet all of them together can represent but a fraction of
the total existing gold.

The Rishi continues the readily comprehensible idea of a
“ part and the whole  relationship between the finite world and
the Infinite Lord. The larger portion (the three quarters) rises
above the universe-of-change — constituted of objects-emotions-
and-thoughts — and ever remains in all its Eternal Purity and
Perfection. The realm of cause-effect relationship cannot ever
affect the Infinite. Therefore the Rishi says :

* The three-quarters of the Purusha extends beyond the
vniverse of change. The one-quarter of Him, again

. and again, comes to play as the Universe. Thereafter,
He pervades all beings that eat and things that
never eat. '

After indicating this resplendent state of Pure Consciousness,
the Rishi draws our attention to the quarter-part which plays the
game of the universe. This quarter, by its own deliberate will,
embraces the *“ delusion” (Maya) of mind-intellect, and plays
the game of Creation-Existence-Destruction of the finite world.
This is done again and again.

With reference to the projection of the universe and its
re-absorption at the end of the Kalpa, into the state called Pralaya,
and again its re-emergence into expression at the beginning of the
following Kalpa, the Rishi says, * again and again ” Punah Punah.

It haf‘ been already explained that the entire universe arose
from. a “quarter” of the All-pervading. Therefore, before
creation took place, this “quarter” must have been as peaceful
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and quiet as the other * three quarters” of the Infinite. It is
clear that the * quarter " from which the universe emerges, must
get somehow * disturbed ™ in order that it may start its sclf-pro-
jection. This disturbance is nothing but the total unfulfilled
Vasanas of the previous Kalpa exerting themselves to express as
the pattern, condition and nature of the world emerging from the
disturbed “ quarter™ of the Infinite.

When we read hese the words * He created " we must under-
stand that He could only have created it all out of Himself, as
thete was none else but He alone before the creation. Just as we
spin our dreams only out of oursclvcs, tnggcrcd by our own mental

and psychol which we had
collected during our wakmg state hours during our transactions
therein, 50 to0, do the total unfulfilled Vasanas of the previous
Kalpa determine the pattern, condition and natuee of the world
emerging from the Infinite.

The Suprcmc, identlfying with the total Vasanas, is the * Lord
of the universe "~ (Iswara); when He expresses with the Total-
mind-inteliect, He is identified as the * Creator of the Universe "—
* Hirgnyagarbha ; and when He projects forth the Total-Gross-
Body, He comes to play as the Universe (Virat),

* From the Pum.vha (Tasmaat) was born the Virat, the
Uni in-seed (Brakmandam) and identlfying with
Virat, the Universe»ln—seed * condition, the Firat
Purusha wss born. The new born beconm manifest
(Sajaato) into the plurality. Then He (created) the
earth aod the bodies.

Distutbed by the total motivational factors behind the =

verse-to-be, the Virar, the universe-in m (Bretemis
came to mapifest, Identifying with this “Ermbr"'* de==
* mefrerewra
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out of the total Vasanas (Maya), the Lurusha became the Virat-
Purusha. . :

At this stage this * Universe-in-seed-form ” is described as a
misty, undifferentiated mass; and Virat-Purusha, with the help of
Maya, the total-mind-intellect-equipment, became the creator of
the solid earth, the *field for all experiences” and the endless
varieties of forms {bodies) with which different sets of Vasanas
can exhaust themselves through the required experience fulfilments.

As if summarising the process and the sequence of ‘creation
explained so far, the following Mantra from the Prasna Upanishad
says :

*He created Prana; from Prana the Faith, Akash, Air,
Fire, Water, Earth, Senses, Mind, Food, Strength,
Thought, Mantra, Karma and the world, and in the
world the different names also.

First in order to create, there must be the ego-centric Energy,
the Prana, which is the stuff on which the entire apple cart of
life is rolling. But this Energy, creative in dynamism, constructive
and destructive in potentiality, can come to play and express
itself only when it is self-conscious. If the self-consciousness
as expressed in terms of. its own faith in itself, is not truly wedded
to itself, the Prana can neither create nor manifest any of its
component parts, which alone constitute the vehicle for the ego
to. play its endless drama of death! Thus, after Prana comes a
faith in itself or a consciousness of its own potential-strength.

_When thus a self-conscious Energy comes to play out, the
rudiments of the mind are born first in the concept of Space (4kash)
and the other four Great Elements constituting together the five
macroc?smic Elements. These very Elements expressing them-
selves in the microscosm, have already become the ten sense-
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otgans in us. To recapitulate therefore, 1) Prang, @ Faity

(37 the five Great Elements, {(8) the senses,

When thesz § items come ta play, the one foca) ol
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doors, of lock-picking and day-sleeping. According to the world
created by our actions there are the (16) different names; we are
named as advocates or criminals, doctors or killers, judges or
jail-birds, contractors or collectors — according to our actions.

Thus there is, in fact, a beautifully scientific and highly in-
telligent connection bstween all the 16 items enumerated in the
Brahmana, They form the 16 facets of the same great Purusha.
From the Purusha to the Kalaas is the direction of the seeming
fall of the Infinite to finitude, the story of God’s devolution to
become the self-arrogating man.



Emergence of Man

We have seen so far that the same Sepreze Tre foooinery
a3 the Spirit and matter brings forth the exprassion of & worl
as well as the individual who lives gathericz bs expeiones =
the world, 1t is very well known to stodents of seome S S
world-of-matter s uniformly the sime ermyeiee T
winerals, the liquids and the gasses—each gromp tooe = I £om
properties —~are the same everywhere, The st Srsew
at all times have uniformly declared thzt the Lt -
in matter is the Spirit, and this Spiit b coiveRly £e ame
everywhere, 1t is all-pervading and sterrally drmems % 2o
we ate asked to believe that when the One Tre e S
the world-of-matter (which is also bomopoeondt £ qoe
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to express the same features, either physical or mental. Therefore
some other explanation is necessary for the endless varieties,
if we have to accept the idea that the one Spirit, enveloped in the
same matter, could prouuce such a heterogeneous multiplicity.

According to Vedanta the whole universe is nothing but
Consciousness, the Self. The perceived objects and the perceiving
cquipments are all stresses in Consciousness. *“ A stress in
consciousness is a thought ”. A continuous stream ot thoughts
maintained within us, provides us with the delusory expression
of the mighty and powerful “ mind . Through the mind, we see
the world of objects, emotions and thoughts — projected upon the
Consciousness — which can therefore be considered as so many
different types of * stresses” (Gunas) in Consciousness. Therefore
the entire world of names-and-forms is nothing but the expression
of the permutations and combinations of these Gunas (stresses),
which in their tofality is called * Prakriti™.

When the same Ganges water is poured into a hundred kinds
of bottles, each one will look different from the other, not because
the waters are different but because of the shape and colour of
each bottle. These are but qualities of the bottle, born out of the
material of the bottle. When the same water is seen through the
bottle containers the properties of the bottles get super-imposed
upon the contents; the blue water, the yellow water, the fat-water,
the fean water efc. Similarly, the One Eternal Principle, when
it expresses through the various matter equipments, appears as
different entities, cven though the elements that constitute matter
are one and the same everywhere; this is only because of the
“ gunas born of Prakriti”, the Sattwa, the Rajas and the Tamas.

The world of objects, of ideas, of thoughts and of actions
together constituting the total matter is of the Gumas, and the
three Gunas are together called in Vedanta as Prakriti or Maya,
the cause of the Universe, as explained in the following stanza
from Bh. Geeta. ,

*Animating My Prakriti 1 again and again send forth
this helpless multitude of beings by the force of Nature
(Prakriti). .
* sl TR fagente g g ) ~
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We have already found that the greatest scoundre! and ¢
noblest saint appear both the sam:_whcn neither of then is fdentf-
fying with his mind an(} iz‘nel}ect, In the state of decp slerp, G
waking up, the mind projects a drel; and she
saintly-mind projects the saint; but the vitality behind both) §s
the same Spark-of-life. Thus, the scoundrel is jncapable of pot
betaving as anyone-other than a scoundrel, as much as the safnt
cannot by any chance play the scoundrel even for 2 moment, “ffie
saint is as helpless as the scoundrel, both being helplessly under
the sway of ** gunar born of Prakriti™ in each.

Similarly the adjunct of the God-principle, the total body.
mind-intellect equipment, corstituting the lower naturs of the
Self, called Prakriti, gots projected at the beginning of a2 cycle,
and at the end of the cycle (Kalra) they 21l go beck to Prakeitd,
This act of invigorating or fertifising the Prairili to grow pp again
into the world of things and befzgs, #s an 22t of grace of Brakman,
1f the Supreme Lord  were mot to ¥y with Preforiri (Mayd),
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refuse expression, becamse, tiay are hfffasdy oder tie swzy
of Prakriti.
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repeating the parts ordered by their Vasanas, gathered by them
in the past. , . .o ,

The needle in the gramaphone is not responsible for the song
that the record sings. As the record, so the music. - Similarly,
the Self, the source of all dynamism, is unmindful of the type
of world projected forth. Nor is it anxious in any sense of the
term, to create a better world. Sunlight illumines whatever
happens to be there in its light, be ita murder, or beita
martyrdom. Neither the glory of the martyr, nor the crime of
the murderer can affect the Sun. The Self, as Pure Cansciousness,
illumines the Vasanas and lends them the power to project out,
be it for the damnation of themselves or for their own glorification.
* Sitting like one indifferent and unattached to these. acts” the
Self revels in the realm of its ““ lower nature” (Prakriti).

The rays of the Sun warms up the objects upon which they
fall, without warming the intervening medium through which they
pass. Similarly, the Self remains in its own Infinite glory, and
the non-Self gets dynmamised to act, as Prakriti, in the mere
* presence .” of the Self.

* Under Me as her Supervisor, Prakriti (Nature)
produces the moving and the unmoving; because of
this, O Kaunteya, the world goes on.

The continued dance of the world-of-plurality to the rhythm
of change is maintained in the * presence ” of the Self; * The
world whirls round becawse of this™. 1In the final analysis, the
Self does nothing. It is the Prakriti that projects and executes.
It is the Prakriti that gets animated in the proximity of the Self.
1t is the Light of the Self that vitalizes the Prakriti and makes
her exist and act. “ Nature, while I preside, gives birth to the
world of things and beings— “Nature” here means the
Unmanifest that gets projected forth as the manifest.

* wvendtw wyfa: R mx
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Subjectively viewed, this concept becomes more clear. The
Self, Atman, merely by its * presence ™ illumines the mind and
intellect and creates for the expression of their Varanas an entire
field of world-of-objects and the required instruments of
exprience,  constituted of the organs-of-perception and the
organs-of-action. Vasanas are the tendencies and impressions
1eRt behind by the marching thoughts and actions upon the fields
of the intellect. These tendencies or Vasanas gurgle forth as
desires and wishes and they order and control the type of thoughts,
and their direction of flow, in the human personality. The mind-
intellect which is the thought flow, is caused by the Vasanas and
the mind-intellect equipment decides in its turn the type of body
and the nature of the environment in which it must come to
function, Thus if the cause of action be thoughts, the thoughts
themselves are ordered by desires; therefore, the cause of the
desires, the very Vasanas, naturally form the subtlest aspect in
any individual. Hence Vasanas form the causal-body in man.

* Inexplicable, beginningless and in the form of Avidya
{iguorance of the Reality), the cause or the seed for
the other two bodles (the subtle =nd the gross), ignorant
of one’s own real nature (Self), unqualified in form and
free from thought-modification —is the Koarana
shareera, the causal body,

The causal body (Kaarana shareera) has been qualified here
by Shankara as indescribable. A thing that exists and which can
be 2a object of our perception or fecling or thought alone can
be formed in expressions and explained or described. But the
Causal body which is the cause for the instruments of perception,
feeling and thought, cannot be brought fully within our experience
and hence the difficulty to explain it.

Agrin, Anagdi (beginningless) is a description of this cgusal
body, which the students of Vedanta, in their early stages of study
find very difficult to accept and assimilate. But Juckily for us
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revelation of Modern Science has thrown a clear light upon this
concept.

Time according to modern scientists is  the interval between
events 7. In our text-books of philosaphical thoughts a more
vivid définition is given, which perhaps has a closer personal
appeal: Time is the interval between any {wo experiences. To
have an experience three factors are nccessary: the Experiencer
(subject), the Experienced (object) and the right relationship
cstablished and maintained between the subject and the object,
called the Experiencing. Thus the mind-intellect instrument,
the Experiencer, must have a world-of-objects, the Experienced,
to establish the condition of Experiencing, to have the first
experience.

At a single point A, there is no distance to measure; from
point A to any point B there is a distance. When the first experience
ends at the rise of a different experience, then alone can the
concept of the first unit of time appear in our comprehension.

Even for the first experience, where * time” is impossible,
we nced the equipments of the intellect, mind and body, with a
world of objects to perceive at, to feel for and to think upon.
Thus, even before *‘ time ”* was perceived the created world has
come out, and to perceive it, the equipments of knowledge also
must have been created. Vasanas constitute the causal body for
the subtle and gross envelopments; therefore, it cannot be qualified
or measured by “time” which is its own by-product.

This * causal body ™ is Avidya, ignorance, in as much as it is
this ignorance of an eternal spiritual perfection that has given
us our gurgling desires in the intellect, thoughts in the mind and
actions through the body. Due to the non-apprehension of
Reality, man recognizes the world of "objects, emotions and
thoughts., Through the body, mind and intellect he contacts the
world and creates more and more Vasanas. These Vasanas make
one act more and more, and in the end, man becomes cocooned
in them gaining permanently for himself the sense of a separate
individuality, the Jeevabhava. All these are created by Avidya,
the “causal body ”’ of the individual.
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To be in the causal state is to be in the causal body: the
tree in the seed is in its causal it Under favourabl
circumstances the unmanifested tree in the seed can manifest,
But in the seed it is unmanifest and is in its causal condition,

In the deep-sleep the Self expresses through the causal body
therefore, there is no manifestation of life as thoughts or emotions
or feelings. This condition of the Self functioning through the
causal-body when the individuali Y inus 1s in the causal condition,
is called the decp-sleep-stat

* This “Unmanifest” described as a combination of afl
the three Gunas, is the causal-body of the individual.
1ts special state is deep-steep, it which all the fanctions
of the mind-intellect and the sense organs are totally
suspended.

When a man is in decp-sieep, all the activities of his intellect,
mind and the sense-organs are temporarily at rest. This state
is known as the state of the unmanifest (4vyakia), because neither
the Reality, nor the world cf objecls-emotlons-thoughts 15 manifest

and available for his i * is the
characteristic of this state. The content at this level of pure
complete ignorance and total non-apprehension is the I-body.

When the individual withdraws himself from the waking and
dream states of consciousness, he is said to be in deep-sleep state.
The waking state and the dream state experiences are present
in the deep-sleep state in the unmanifest or the seed form. These
seeds, when manifest at the subtle and gross levels, give rise to
the dream state and waking state respectively.

. .The “ r ifest” in the mi is the Vasanas in the
individual, which put together in its macrocosmic form is Maya,
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which is the vehicle of the Supreme when He functions as Iswara.
When the Supreme functions through the Vasanas or Avidya
(Microcosmic Maya), it becomes the jeeva — the  individual ego.
When the Supreme functions through macrocosmic Avidya
(Maya), He is Iswara.

*Nescience or A vidya(Maya)is also called the “Unmani-
fest®, and is the power of the Lord. It is without
beginning; it comprises the three Gunas and is superior
to its effects. It is to be inferred only by one who has
a clear inteliect, from the effect it produces. It is this
Avidya which projects the entire Universe.

One of the powers of the Omnipotent Lord Parameswara is
to project Himself. This Divine power is called ‘‘ the Unmanifest”
and is the causal-body. This unmanifest power is otherwise
called Nescience (Avidya).

Each individual creates his own world around himself due to
his ignorance (4vidya), through his mind. The sum of each one’s
world put together is the total world which we call the Universe,
the Jogat. Therefore, the total world, the Universe, is created
by the total mind when expressing through the total Vasanas,
otherwise called Maya. '

At this stape avery earnest seeker of Truth ‘comes to wonder,
and feel bewildered at the why and how of the perceived
Universe. An explanation is given here by Acharya Shankara
that the cause for the gross world is the gunas, the existence of
which has to be inferred from the effects perceived as the world,

. Science tells us that all gross matter in the Universe, in the
,gllupate analysis, is nothing but packets of energy in constant
motion. Energy as itself cannot be perceived by the senses,
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because of its subtlety, and so its existence has to be inferred only
from the perceived effects it produces. Heat, light, electricity,
magnetism efe., are all energies in Natoee which are not directly
comprehensible to our pereeption and understanding. - These
can only be inferred by the effects they produce on our sense
organs cither directly or indirectly through their interaction with
the objects in the world outside. Thus, the existence of electricity
or magnetism has to be inferred from the effect produced in the
clectric bulb or on a piece of iron respectively.

Similarly when we try to observe the perceived world of
objects, emotions and thoughts and analyse their behaviour, we
can casdy infer the fact that they are all expressions of the

and binations of three subtle factors. These
are the * * grossaess ” aspect, the * dynamism* aspect and the
“intelligence ” or " Consciousness ™ aspect, called in Vedanta
as Tamas, Rajas and Sattwa tespectively., These three gumas
together in unmanifested form is called Maya from which the
entire universe has manifested.

Matter, as we now know it, is perccivable and so is gross.
For everything gross there must be a previous subtle state of
existence. Thercfore, the gross matter is made up of its subtler
components called in Vedanta as Tanmatras. These Tanmatras
are each constituted of the three gunas. These Tanmatras or
subtle elements are five in number ponding to the ivabl
five gross elements Space, Air, Fire, Water and Emh which
together constitute the perceived gross world. The order and
sequence in which these five subtle elements manifested from Maya
is explained by Shankara as given below.

¢ Depending on Brak for its exi 1s Moya,
which Is of the nature of Sattwa, Rajar and Tamas;
from that, Akasa (spsce) Is born; from space, Vayu (the
Alr); from Alr, the Fire; from the Fire, Water; and
from water, the Earth,
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First of all the subtlest of the elements, Akasa emerged from
Maya, and from Akasa a grosser element the Air came; a still
grosser element Fire came from the Air; and still more gross
element Water manifested itself from the Air. The series ended
with the grossest manifestation — the element Earth. These
five subtle elements have been accepted as the fundamental factors
that constitute the manifested world of matter, by almost all
philosophers and scientists of the world. According to them
the entire phenomenal world is an endless variety of combinations
of these five great subtle elements.

!

These five elements are arranged in their order of grossness
according to their qualities. Akasa, considered as the subtlest
has only one quality, sound; we know that sound cannot be created
where there is no space. The Air has the quality of sound and
also its own special quality, the touch; and to that degree, Air
is considered grosser than Akasa. The next in the series is Fire
and it has the qualities of Space and Air apart from its own
quality of form. Water, besides the qualities of the previous
ones, namely sound, touch and form, has its own special quality
of taste. And Earth the grossest of the lot has all the four
qualities described plus its own special quality of smell.

Each of these five great elements, in their turn, is constituted
of the three Gunas— Sattwa, Rajas and Tamas— since these
three in their undifferentiated condition is Maya, the source of
these five great subtle elements. Consequently cach of these
five subtle elements has in it the capacities of these three Gunas.
Thus Akasa with its quality of sound has the capacity to express
its Tamasic aspect as the gross element space, wherein its own
quality of sound can express itself. Not only has Adkasa the
capacity to express as space wherein its quality of sound can
manifest, but it has also the capacity to express as the instrument
Peeded in the production of sound, the tongue, and also the
instrument for knowing the sound, the ear, out of the Rajasic
and Sattwic aspects. In short each of these five great subtle
elem?nts has the capacity to manifest itself as the bbject
the instrument and the condition needed to generate tht;

exp.ericnce, which in their totality forms the entire created
Universe,



EMERGENCE OF MAN "7

Thus from the Sartwic and Rajaste nspects of each of these
five subtle elements, evolved each of the five organs of knowledge
and also the corresponding organs of action.

* From among these fire great subtle elements, out of
the Sattwic aspect of Space, Is evolved the organ of
hearing, the ear. From the Satwic mspect of Fayu
(lr) Is evolved the skin, the organ of touch. From the
Sattwic aspect of Fire is formed the eyes, the organ of
vislon. From the Satrwic aspect of }Water Is formed the
tonghe, the organ of taste. From the Sattwic aspect
of Earth came the organ of smell, the nose,

In the construction and working of the human instruments of
cogaition and action, we need not only a physical equipment but
each must have its own special capacities, The gross *equip-
ments * Jike the eyes or the mouth are, in Sanskrit, called the
Golaya meaning, the organs of perception or expression. The
special ‘“sense.centre ” situated in the brain corresponding to
each sense-organ is called in Sanskrit the Indriya.

*Among these five elements, from the Rajas aspect of
Space, Is cvolved the organ of speech, the tongue. From
the Rajas aspect of Vayu (Alr) are born the bands. From
the Rajas aspect of Fire, are evolved the legs. From
Rajas aspect of Water, the genitals ave evolved. From

. Rafas aspect of the Earth, the snus (the excretory organ)
Is evolved.

miftrwtery emited e (Tat. Bdh.)
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These faculties in their aggregate, express through the gross
body and establish the individual’s contact with t.he world of
objects around, from where he gains his own experiences of the
world, The inlets that allow the stimuli to reach us, are called
the organs-of-knowledge, because they perceive the world around
us. These, the sense-organs, are the ears, the skin, the eyes, the
tongue and the nose.

When the stimuli are received, we respond to them through
our motor-organs which are also five in number. These are
called the organs-of-action, as our responses expressed at the
body level are our own reactions to the stimuli received. They
are the organ of speech, the hands, the legs, the anus and the
genital organ. Since they are the points at which the individual
explodes into action while expressing his responses, they are
called the organs of function.

* The ears, the skin, the eyes, the nose and the tongue
are organs of knowledge, for they.help us to gain
knowledge of objects (stimuli, vishayas), The organ of
speech, the hands, the legs, the anus and the genital

organ are the organs of action since they have a tendency
for work.

The world of objects that are perceived is formed out of the
stimuli received through the sense-organs, in the. form of sounds,
touches, forms, tastes and smells. Therefore it is evident that
the perceived world is created by the  inner person ** and not by
the instruments of perception themselves. The inner equipment
has different names, but they indicate only functional differences.
In fact, the one and the same mental stuff, the inner-equipment,
has different functions and so has different names.
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® The “laner organs™ are called, sccording to thelr
functions, ns the mind, the intellect, the epo and the
chitta; mind, from Its doubts and besitations; intellect
from lts functlon of determining the tmth of things;
the ego in jts fdentification with both these; and the
chitta from fts function of constantly Mlumining the
things of its interest.

After the description of the instruments of perception and
action, we logically proceed to the subtle factors that constitute
the “inner equipment” (anthak karand). These are of course
constituted of thoughts only.

When the thoughts are in a state of chaos and agitation with
doubts and despairs, they constitute the *mind ”. When the
mind has determined its perceptions with reference to the memories
of similar or dissimilar experiences in the past, in that condition
of relative quictitude caused by such determination, it is called
the “intellect . Wilhing, wishing, desiring, judging ete, arc the
functions of the intellect.

To have a doubt ding any outer ph ] factors and
to come to a decision about it, are the two equal yoke-fellows
in the process of intc]ligcut living. The continuous process of
this dual function gives us the experience of intelligent living,
which man alone is capable of. But mere doubu and mtcumual
fecisions cannot in b lves give an individual
idea of the whole, unless they have a bond of symhcsu between
them. In our day-to-day experiences, we know that we are having
that sense of oneness in us, in as much as in our day-to-day
decisions we know that our doubts have been cleared by our
intellect. In this process it is not very difficult for us 1o detect
that the doubts and the decisions must belong to one and the same
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individual.

Let me make it more clear; suppose my friend has some
doubts on a problem of his life, and for the time being, he seems t.o
lack the intellectual poise to come to a decision. But I hear his
doubts and I come to a decision, very reasonable and wise. Now,
here we have an example of the choking doubts in one’s bosom
and the clearest answer in another’s bosom. In this case we cannot
say that my friend shall experience the consolation of having
-reached the solution to the problem, because the solution lies in
another’s bosom. That is, unless one has the egocentric attitude
that the doubt is his and the final solution is also Ais, he cannot
come to experience the totality of the inner life, as every intel-
ligent person should. Therefore we have to presume that there
is in us, a *“ common denominator ” both in our doubts and our
decisions. This *common denominator® is the constant and
consistent vanity in us, expressed as ‘“my doubts™ and * my
decisions ”. This vanity of the individual that arrogates to itself
both the doubts and the decisions as its own, is called “ the ego ”
which expresses in terms of “I1” and * mine ™.

Our doubts and our decisions constantly singing their breath-
less duet constitute an unbroken cxperience of intelligent living;
this is not possible unless we are continuously aware of our
doubts and decisions, and we fully experience them as our doubts
and our decisions, In short, we must be aware of the mind the
intellect and the ego. This Awareness or Consciousness playing
upon the mind-intellect-ego is called * Chitta”. Chitta is that
which constantly illumines our personality constituted of the mind,
the intellect and the ego.

These four factors, manas (mind), buddhi (intellect), ahamkara
(ego) and chirta constitute the inner equipment whose play through
the organs of perception and action makes it possible for a person
to come in contact with the world around him. Therefore, as a
cont.rast to the outer equipments (bahir karana) these are called
the inner equipment (anthah karana). Since the function of the
antlxa{x karana is associated with the function of knowing or
experiencing, they are the expressions of the Satfwic aspects of
the five subtlo elements. And unless they are the effect of all
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the satrwle aspects of all the five clements combined, they cannot
come to cxpcnznc: the world of objects constituted of the same
fise elements in their gross form.

Therefore ¢

* From the total Sattwic zspect of these five great
elements the anthah karana constituted of the manay,
the buddhl the chamkara and the chitta s evotred

Even if the five organs of perception and action along with
the anthah karara are placed in their conducive eavironment,
pereeption cannot take place unless the Life-Foree {(Prang) acts
with them. In phifosophical terminology Prora stands for the
manifested Life Encrgy which expresses itself in the various
physiological functions. They are Prana, Apana, Vyana, Semara
and Udana. (1) Prang is that life-force which controls and
regulates the varlous activities of our sease-organs. (2) Apana
is that faculty which maintains the excretory system of the body.
(3) Vyana expresses Life's functions in the digestive system.
(%) Samana distributes nourishment to all parts of the body.
(S) Udana is the capacity to rise up and peep into fresh fields of
knowledge, by which the existing wrong notions are removed by
the newly acquired convictions and experiences; thisis the capacity
in us to evolve in or devolve upon our thoughts.

* One and the same Prang becomes Prana, Apana,
Vyanz, Samara, and Udzna according fo fts {onctions
and modifications, like gold, water etc.

The terma Prama is to be correctly understood as * the manis
festation of fife in our body™ and not the mechanical breathing
*in" and breathing “out™. The five Pramas are the *five
departeaents of life’s activities ™. Quoe Life alone expresses itsell
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in its five different moods, and cach petforms a different function
in the body, just as cach minister js in sole charge of a given depart-
ment and yet all of them are expressions of the onc government
in power.

The Prana layer of the personality is that which holds the
physical body and the inner subtle body together, The sense
organs must be in contact with the inner cquipment, and it is
the Prana that maintains this vital conncction, Since the Prana
holds the subtle and the gross together, some commentators consi-
der it to belong to the gross body, while others, to the subtle
body.

The four inner cquipments (Anthah Karana), together with
the five scnsc-centres (Jnana-indriyas) and five motor-centres
(Karma-indriyas), constitute the diffcrent facultics of our persona-
lity. These facultics in their aggregate is called the subtle-body,
which cxpresses through the gross-body and cstablishes the
individual’s contact with the world, wherein he gains his experi-
cnces. In the following stanza, Shankara sums up all the factors
that constitute the subtle body.

* (1) The five organs-of-action such as the speech cic,,
(2) the five organs-of-perception such as the cars ctc.,
@) five Pranas, (4) the five clements starting with
Space along with (5) the diseriminative intellect, mind
ete,, and also (6) ignorance, (7) desire and (8) action
I-;-dthcse cight cntities together constitute the subtle
ody.

The organs of perception, the organs of action and the five
Pranas have alrcady been discussed, The five clements in their
subtle form, form the subtle body, The * discriminative intcl-
lect * is the term used to include all the factors constituting the
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nner-cquipment.  All these can express themselves only when
here is non-apprehension of the Reality and this ignorance of
he Spiritual Truth in the subjective personality is called Avidya,

When the truc nature of a thing is not known, the human
nind imagines things which are not there, and an individualised
‘80 sense arises when the universal oneness is not cognized. This
ndividuality experiencing its own limitations comes to suffer
. growing sense of restlessness and discontent. The buman
ntellect conceives and plans various possibilities by which the
onfused ego can experience its unlimited true pature of perfection.
These plans suggested by the intellect are called ‘desires*.

Thus Avidya generates desires and desires expressed at the
jody level are called actions. These eight factors called here as the
‘eight cntities”™ in their totality constitute the subtle body.

Dream is the state of Consciousness when the Self functions
xclusively through the subtle body. In the waking condition
onsciousness cxpresses through the gross and subtle bodies.
Jut the subtle body has its exclusive expression ia the dream state
f Consciousness, Le., it is the body in which we are when we
Iream.

* Dream is the state when this(sabtle body) Is distinctly
in expression, where it expresses all by itsell. In
dream the intellect by ftself revels as the agent of the
experiences etc., due to the varfous impresslons
gatbered by it Ja lts waking state.

Describing the dream the Acharya says that it is the mind
ccognizing its own agitations at a time when the discriminating
atellect is  partially doped with fatigue and sleep. What we
cein our dreams is the expression of the latent impressions

(VC~98)
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(Vasanas) gathered by suppressions and repressions during thf:
waking condition and the vivid experiences lived by us. I‘ﬂ'th]S
great inner drama the mind tickled by its own memories, projects
aworld of objects wherein the dreamer lives his joys and
SOITOWS.

The subtle body contains the latent urges in an individual
and is therefore called the Linga sareera. * Linga™ is a symbol
of “ something that is not yet revealed ™. This body madeup of
thoughts and their functions is composed of the five subtle ele-
ments which have not yet undergone the process of grossification.

* This subtle body —listen carefully —also called the
Linga Sareera produced from the subtle elements is
possessed of the inclinations(Vasanas), and it causes the
individual to experience the fruits of his past actions,
It is beginningless conditioning on the Self brought
about by its own “ ignorance ¥,

The subtle body along with its vasanas becomes the condition-
ing on the Self to create the sense of an imperfect individualised
ego. Vasanas are the foot-prints of past thoughts and action
left wpon the personality. The impressions of the past provide
the conditioning for our present thoughts by giving them their
specific texture, quality and fragrance., The Vasanas erupt thoughts
similar to the very thoughts that created them, which, flowing
out from us, prompt our endless activities, Along with the
Vasanas the subtle body causes the ego to experience the joys and
sorrows of the world, which are rewards or punishments of actions
good or bad, right or wrong, performed in the past.

Th.e experience of pleasure or pain in this physical body is
detf:rmmed by our past karmas. Thought by thought, action by
action, we had demanded the present body and mental equipment,
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In fzct, even while we are alive 2zd acting kece now, we 20z afveally
ordering the shape of the futare fifz to be. Wit our owm actions
we give 2 blze-print to God ordering tEs exast shape of our destizy;
according to the specification ghven, the bedy, the Extmest of
expetiznce is buflt and kanded over to ezch one of Ts by the AD-
mercifil Qminipotent Divine Creator.

TRBus to the Jeera the subtle body is the fastromert, 22 (he
gross body is the vehicle with which 12 comes i3 contact with aod
indalzes in the world of objeces.

* Enow tkis groxs body ts be the “shelter™ for the
i:d:ridmlmm:dndaﬂl:ndeﬂi:;swﬁi&emﬂd
ottside fust as = koose is to 2 Eousefolder,

Tke r2aa dxel's ia Eis Bowmse 2=d goes oot daily fx2o the wodd
1o strive for kis [rreliicod. Afer earning B ymeazs of exiteres
b= retums homs to exjoy what ke kag carzed 22d to rest zwkils,
Rested and refresked wnder the security of his Fomse, ke moves
ont agzin the following day, foll of ecergy, to mest the challenges
of a pew dzy. In the same way the ego moves oot of the physcal
body to contact the semse-obiscts and retorrs o i to savonr I
joys and sorrows.

TEe joy or sorrow reseliing frox cozdocive or mcondoeive
eovirormamts is not {21t ontside curselves. It bs alweys feds witkin,
thongh indeed the objects are alwzys ontside. Therefore the mizd
ka3 t0 zo ozt 1o contast the obiects, but, having contaciad them,
it returns to the fodividral’s osn Feart to expeticnces the consequent
Joy ot serTow.

Thos the physical body is £ot enly 22 imstrozment for experi-
encing the world ontrids bre aksa it &5 the shalier for the experiencer
to retmon 1o, The world of waking expetiences is avallable wuly
wbznw*mm:scxcmof!t-p‘ﬂalbodvz«dw‘eawm
ourselves through is semseorgazs. Trerefors it ks that tE=
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“ waking "’-condition is the full expression of the gross
body. '

* The individualised ego identifying itself with this body,
enjoys gross objects such as garlands, sandal-paste,
women (or men) etc., of an endless variety by means
«of the sense-organs. Therefore this body has the
greatest play in the waking state.

The Self identifying with the gross body expresses itself as
the perceiver and thereafter recognizes the world of objects as
being other than itself. Expressing through the physical body
and its sense-organs, the Jeeva gathers its quota of pleasures by
indulging in sense objects.

This body, the harem of all our egocentric assertions and
misunderstandings is the very seat of our vanities and posses-,
siveness. All our Iness and my-ness function from the head-
quarters of the physical body. This seat of all painful activities
and ego-prompted criminalities against our own divine nature is
described by the Rishis as the gross body.

* This body, the seat of delusion, exprassingl in terms of
“1 and “ mine », is termed by reputed sages as the
gross body. The Sky, the Air, the Fire, the Water and
the Earth are the subtle elements.

. m*r g Rk torat
wEFRA ATt ey |
wQfr Wta: wmAdaEE
AR TEETES JR 0
(VC—89)
* og wifr sfad R
Wgred eawiy g8 |
ARIA g AT vru:
getn qafr watw @it o
(VC—73)



EMERGENCE OF MAN 127

* The parts having united with the parts of the others
(subtle elements) become gross, and become the cause
for the formation of the gross body. Their subtle
essence constitutes the sense-abjects, five in number,
such as sound, touch etc,, which contribute to the
enjoyment of the experiencer, the individual ego.

Mention has already been made of the subtle elements and
how they become the subtle body. Now we are told here how
they by a process of mutual bi d to a g
sufficient to become perceptible to the sense-organs. The process
by which the subtle elements become the five gross elements,
which are accepted even by the modern scientists as the units
of matter in the world, is ca]led in Sanskm Pancheekaranam
a five-fold self-division and int t

* If it is asked how this Pancheekaranam takes

place, it is as follows:

1. ‘The Tamas aspect of each of these five elements
divides into two equal parts.

2. Onpe half of each remains intact.

3. The other half of each gets divided into four equal
parts.

4., Then to the intact half of one element, one-eighth
portion from each of the other four elements gets
Joined.

5. The Pancheekaranam is complete.
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PANCHEEKARANAM

The process of Five-fold
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In the fourth stage of its development, each half Tammatra
combines with § th Tanmatra of all the other elements, consti-
tuting one unit of the gross element. Thus in the chart one half
of Ether joins with four § th bits borrowed from the other ele-
ments, which then constitute one unit of the gross Akasa (Sky).
Similarly the other gross elements Air, Fire, Water and Earth
are also formed

Sky =} S+t A+F F+4 WHEE
Air = 4 A+4 S+4 F4+4 W4 E
Fire = % F4+4 S+4% A+t WHEE
Water = W+4 S+% A+4 F+4 E

H
Earth i E4+4$S+4 A+t Fadw

i

This process 15 called Pancheckaranam. Qut of the gross
elements the physical body is formed, whereas the sense-objects
of sound, touch, form, taste and smell are constituted of nothmg

other than the subtle Tanma of the rud y
The gross elements provide the instruments for the enjoyment of
the subtle ek All these are made so that the

ego-centre may experience a life of happness or misery as atrected
by the store house of the Vasanas.

* Made up of the gross elements formed by (he combi-
nation of the subtle elements and ordered by the past
actions, this gross body is the seat of experience for
the Sell., The state in which it perceives gross objects
is jts waking condition.

The five elements that have undergone the process of Pan-
’ are the very 1 with which alf the gross bodies
are made. They are fashioned out according o the result of the
actions done n the past by the “indweller ” of the given body
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The gross body so formed is the butment of experience, the temple
of joy or the house of sorrow, The indweller of the body experiences
his joys and sorrows only through his physical body. The state
in which the ego making use of its physical body comes in contact
with the world of objects and ckes out its joys and sorrows, is the
* waking ” condition of the Jeeva.



Man Dissected

When the seers of the Upanishads took up an exhaustive
study of man in their enquiries after the fundamentals in life,
they had to dissect the individual personality layer by layer until
they reached the core, the very spring of life in him. Just as a
botanist ines a spec flower, by stripping its petals and
observes each part carefully and systematically, so too, the great
master of the Taininya Upanishad pursuzd his observation and
study of man. It is the only Upamshad wherein we get 2 complete
attempt at an analysis of man as a vivid expression of Life. The
man of the modern physiologist is mainly 2 ** combustion eagine ”,
having a fleshy form which hanically functions ding to
the fuel supplied ! But to the Riskis, man has, besides his body,
a life of feelings and emotions, a purposeful idzal to follow and
some values to respect. On analysing man it is found k2t in his
silent moments of physical, mental 2nd intellectual satisfections
he has a deeper personality, full of impatisnce and urgss, cravings
ard demands, too deep for words toexpress, and yet, too poiznant
to be ignared. This silent call from the dzpth of man to 2chisve,
to falfil and to identify with the entire life is th= cry of the
Spirit.
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In the modern available philosoph'tcs of the world we rarely

thi kers peeping into human existence beyond the outer
r}d thmf\(t:;:xc Fntcllcct. In fact we find that the mod'crn age has,
ke (f) scientific data to give regarding its observ.atxons on the
' mtdo ;tsidc and a fairly good amount of information about the
o 0;1% doubt the thinkers of the modern age have made some
;gsii.g attempts to declare their observations regarding the mind;
sut even the best of them does not scem. to have pcnct'ratcd suffi-
ci decp to touch even the outer fringes of pure mtellec'tual
v'lcm‘yMa 13t)c there are some cexceptional few; but the conclusions
lli;ct‘hc moycllcrn’ thinkers are rather hasty and vagu.e, their arguements
gftcn weak and incomplete and their declarations generally un-
certain and ill-defined.

After a full study of the available modern litéra'turc upon the
personality of man, when a serious stude.nt turns hlS. gaze to the
wealth of details available in the Upanishads, he discovers with
relief that, though the language may be unfamiliar and the style
of expression rather tedious, in the descriptions of the Upanishads,

- there is a complete analysis, which strikes him as more scientific
han-Science ‘could ever be, | According to his conclusions, he
clares’ man ‘as nothing but a Spiritual Existence as jt were, -
enveloped within‘: concentric circles of matter with varying degrees
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of intensity. He claims to prove that the innermost layer is the
subtlest while the outermost one, the body, is the grossest matter
envelopment around the Spirit

The Atman or the Self, the Life Centre, is represented in the
above diagram by the sacred symbol “OM " This our Self, our
Real Nature, is Ompipotent and Omniscient. This Spark-of-hfe
has come to be, in a sense, enveloped by matter, and the various
envelopments are called in Vedanta as * Sheaths ™. The term
“ Sheath " indicates that just as the sword and its sheath have no
contact, so too, between the Eternal Divine Spark-of-life and the
matter envelopments, there 1s no contact. It also indicates that
in the presence of the Spirit alone will the inert matter coverings
gain a similitude of Ife.

There are thus five distinet sheaths: (1) the Food Skeath,
the outermost, (2) the Vital-Awr Sheath lining it internaliy,
(3) the Mental Sheath within and still interior, (4) the Intellectual
Sheath, and lastly, (5) the Bliss Sheath, the subtlest of all.

Before we go into a detailed study of the composttion and
nature of the various sheaths, let me explain to you the philoso-
phical implications of the term “interior ™. When we say one
sheath is interior to the other, we only mean that the inner one s
subtler than the outer. Agam, the subtlety i philosophy 1s

i by its per For ple, suppose we have
got a 4 cubic inch prece of wce. The area that 1t can cover when
kept on a flat surface, ts definite. But when 1t is melted, the water
so formed can spread out over a larger area and hence, we would
in philosophy say that water is subtler than ice. Supposing now
we heat the water to its boiling point; then the steam so formed
can spread itself out into the entire atmosphere of the room: and
30, we would consider steam subtler than water.

ANNAMAYA KOSA (FOOD SHEATH)

That physical body which every one of us is fully aware of
during our waking-state-of-consciousness, is termed as the Fooa
Sheath, Tt is called so because it has come up from the essence
ofthe food assimilated by the father. Tt exists because of the food

.
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taken in; and itultimately, after death, goes back again to the earth
to become food for the growing vegetation. The physical structure,
arising from food, existing in food and ultimately going back to
become food, naturally is termed appropriately as Food Sheath.
This idea is explained in the Vedic Mantra which says:

* Al beings that exist on carth are born out of food.
They thereafter live by food; again, they ultimately go
back and merge to become food. So, verily, food is
the basis for all creatures. On that ground it is called
the medicament for all. Qut of food all beings are
born; having been born, they grow up by food. Food
is that which is eaten by beings and also.that which in
the end eats them: therefore food is called Annam.

According to Vedanta every physical sheath, be it in the
human, animal, or plant life, is an instrument for eking out from
the world situations a definite quota of experiences. The body
provides for the time being, as it were a base for the mind and
intellect to function from.

Thus, in the Food Sheath exist the five organs of perception
and the five organs of action. The five sense-organs are the eyes,
the ears, the nose, the tongue and the skin. The organs of action

are the mouth, the hands, the feet, the genital organ and the organ
of evacuation.

It is a well-known fact to all educated students that a creature
cannot exist if the sense organs do not function in it. We may
find a blind man living; we may meet with a man both blind and
deaf; it is indeed very rare that we meet with one who is blind,
deaf and dumb. It is sure that an individual will not live long if
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he be without sight, hearing, speech and the power of smelling !!
Never can a body exist for long when it has lost more than three
of its sense-perceptions.

There is a reason for it. The ego-centric concept has entered
a physical form to gain its experences from the outer world of
circumstances. The inlets for the flow of experiences to the ego
are the five sense-organs. Thus, if the five sense-organs are not
functioning. the ego-centre cannot gain by that incarnation any
experience for itself, and so, it should necessarily leave the body
and seek yet another instrument for its mission. This idea is
poetically explained in the Airareya Upanishad thus:

* The Devatas (divinities) so creatcd fell head-long
into the great restless sea (of change and finitude).
Then He (the creator) subjected them to hunger and
thirst. They said to Him, “ Find out for us =n abode
wherein we may be established and may eat food (may
earn our experiences)”.

The various Deities, Agni, Vayw, Aduhya, Dik, Chandrama.
Mruthyu, Apah, etc., are the presiding deities over the various
localised functions of life in the human body. The word Dera
is used here in its etymological meaning, derived from its root.
which means (Dyothanar) *to lumine . The capacity in the
sense-organs to illumine the world of sense-objects is meant by the
term Devata here.

Thus, these ** gods™ ing, the impulses-in-th
organs to set, to hear, to smell, to touch, to taste, to speak, to
eproduce, to die, etc.,—~all those faculties were thrown into the
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world of plurality constituted of the sense-objects such as forms,
sounds, tastes, touches, etc. Not only were they thrown into this
veritable seething ocean of plurallty and constant change, but they
were also shot with the pains of hunger, at once irresistible and
insufferable, to enjoy and fulfil themseives. Thus whipped up by
these two impulses, they, as it were approached the Creator and
demanded separate havens wherein they could each house them-
selves and function through their respective cquipments. So the
statement “* iVe may eat food ™.

Thus, the power-of-vision demanded not an ear or a tongue,
but its specific instrument, the eyes, wherein it may function and
enjoy the various forms and colours. and satisfy its hunger and
thicst. Similarly , all the sense faculties demanded separate conducive
fields, wherein they could eke out their satisfaction through enjoy-
ment of their respective objects.

Further, the Upanishad says that in order that the sense facul-
ties may flunction. the living bodies were created.

* He brought the form of a cow for them; they said,
“ Indeed, this is not sufficient for us>. He brought
the form of a horse to them; they said,  This is not
sufficient for us ¥,

** When He brought the form of a man to them, they
cried, “ Oh! well done—indeed, man alone is the
masterpiece-——~Verily, man is the thing best done”,
He said to them * Enter into your respective abodes ¥,
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It is very well known in the Darwinian Theory of Evolution
that the bipeds evolved from the quadrupeds. Thus, we must
understand that by quoting the two instances, the cow and the
horse, the Rishi hints at the entire process of evolution. Tn all
the lower specimens of forms, the sense-organs could not enjoy
as completely as they wished, and the only equipment where they
could ultimately find a i field for pl i
enjoyment was in the form of man

Therefore, the Creator cvolved the most perfect physical
form of the human which accommodates, apart from the sense-
ofgans, the faculties for entertaining highly sensitive and poetic
emottons, and for exhibiting an extremely powerful capacity to
discriminite  The sensz organs in man, working under the
sequestered shades of his widespread intellect, with its over-
hanging emotions, can easitly suck out the maximum possible
experiences through the scnse-organs.

All creatures must wait for muilions and millions of years until
Nature takes them step by stcp and moulds them into greater
evolutionary equipments In all the lower strata of existence,
evolution is not a conscious development on the part of the ving
entity, but an involuntary up-thrust received from the processes
of Nature.

Millenia of years of growth, change and decay must pass
before a rock becomes soil, the soil supports a tree, the tree bears
fruit; and the chance fruit contributes towards the making of a
human being  Millions and mullions of spermetozoa and ova are
produced but only a few of them are united to creatc human
beings. OF all the countless possibilities, to be born « human s
a rare chance indeed. And having thus got the human form,
what do we do with it ? Man, because of his mind and mntellect
equipment, is to an extent free from Nature in evolving himself.
Man alone of all the species of the living kingdoms, can hasten
his own evolution by co-operating with the great eteinat scheme of
things around him. Physically, he has evolved to perfection,
and nature can do nothing morc to improve upon him  His neat
Iap of evelution awaits him at the Jevel of his nund and mtellect,
and this is a process in which Nature cannot help lum at all, he
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has to help himself.

With this Sastraic conclusion in mind, when the Acharyas
take their pen to guide the generation, they must necessarily exclaim
and conclude that there can never be a greater fool than the one
who, having been blessed with a human birth and the necessary
mental and intellectual equipments, does not intelligently invest
them for the higher purpose of self-redemption and self-rediscovery.
Therefore Acharya Shankara says:

* This body is essentially an instrument for realizing
the Paramatmgan. He who does not constantly use it for
liberating himself from the bondage born of beginning-
less ignorance but struggles to nourish it, is destroying
himself,

Every physical sheath, be it in the human, the animal or the
plant life, is an instrument for its “mind and intellect ” to cke
out {from the world of situations a definite quote of experiences.
The body provides for the time being, as it were, a centre for the
mind and intellect to function from. Identifying one’s self with
the body because of ignorance, one may behave as if one is the
doer and the enjoyer, and use the physical body towards its own
damnation. A drunken driver. identifying himself with his

drunken hallucinations, may usc his vehicle to drive recklessly
and crash into a way-side tree !

Th.e very same physical body could be made use of properly,
by a discriminating intellect, when it serves the ego as an efficient
vehicle to take it to the supreme Goal of evolution !

PRANAMAYA KOSA (VITAL AIR SHEATH)

So far the discussion and analysis was about the grossest
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aspect of man namely the gross body. Having understood the
same, any student would like to know as to how it is sustained
and maintained. Thus we see the following question put to the
Master in the Prasnopanishad,

* Then the son of Vaidarbhi, Bhargava, questioned the
master: “ Ok Bhagavan, how many factors (Devas)
support the living being ? Which of them enlightens this ?
Again, who among them is the greatest ?

The question is perfectly intelligent and extremely relevent
when it asks as to who all are the Devas that support the body.
In the question, the word Deva means only that factor which
enlightens, and therefore, the question enquires as to what the
instruments of knowledge or illumination in this physical body
are. The body cannot exist without the sense-orgnas There is
a reason for it. The ego-centric concept has entered a physical
form to gain its experiences from the outer world of circumstances.
The answer is given by the Master in the next two stanzas.

** He replied, * These Devas are verily the Ether, the
Air, the Fire, the Water, the Earth, the Speech, Mind,
the Eye, and the Ear. They, manifesting their glory,
quarrelled among themselves ard said, * We hold
together and support the body ¥,

**+ Prana, the greatest of them said, “Be not in delu-
sion; I alone, dividing myself fivefold, support this
body and keep it going*.
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When the organs of action-and-knowledge quarreli?d among
themselves and cach asserted that each was the most 1mp‘orta1}t
factor in the body politic, Prana quictly came _forward (in this
Brahmana) with a self-confidence born out of his own sense of
unguestionable superiority, and advised all the oth.ers .that he
alone is the strength and power which they are man}ft?st‘mg,.and
he alone is the Vital Factor in the body. Prana dw.ldmg lfself
into five distinct channels of activity, fecds them a'll-in their funct;or}-
ing and maintains the individual, actively living through his
experiences in life. '

Prana is often misunderstood to be breath. In philosophical
terminology, Prana stands for the manifested Life .Euergy which
expresses itself in the various physiological functions, su_ch as
perception (Prana), excretion (Apana), digestion (Vyana), circula-
tion (Samana), and the thinking process (Udana).

The manifestation of life in the physical body, which also
expresses itself as the activities of the five organs of action, is called
Vital-air-sheath. The food-sheath which was explained previously,
is completely pervaded by this Vital-air-sheath.  There is Prana
in the toe as well as in the brow. If from some portion, the Prana
is gone, that portion becomes paralysed. Thus, the Pranamaya-
Kosa is the ““ soul ™" or ““ Atman ™ of the Aimamaya-Kosa. Owing
to the Vital-air-sheath and its dynamism alone all the activities
of the body take place, hence the Pranamaya-kosa is considered
as the “ soul > of the Annamaya-kosa as pointed out in the Taitti-
riva Upanishad.

* Other than that (Soul) made up of the essence of food,
there is an inner Sheath made of Prana. With it this
is filled. This (Pranamaya) is of the same form as the
previous one.  Its human form is exactly the same as the
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kuman form of the former, OF that, Prang is the
head, Vyana is the side, Apana is the left side, Akasa
is the trunk and Eart) is the tail or the support, (About
this also there is the following verse).

In this portion the preceptor is guiding the attention of the
disciple to an aspect interior to the gross physical structure
which has been already descnbed fully. Here Prana is not AIR;
this generally is the mistaken notion entertained by ajl hasty
readers, who thereby come to misunderstand the entire Sasira.
Prana only means that vitality which expresses itself in a body when
it is altve. This vitality of Life expressing itself at various ceatres
in the physical structure and pr ing different functi is
together indicated by the term Prana in the Vedas.

The Vital-Air-Sheath is described here as the one interior
1o the Food-Sheath, forming as 1t were a sitken Iining to the outer
sheath. Molten metal poured into a mould necessarily takes the
shape of the mould; so too, the Pranamaya fully occupies the
Faod-Sheath. The vital activity of life 1s not centred at one special
point, nor 1 it scattered at different points of the Physical Sheath.
It, being the very nature of life, expresses its nature through every
conceivable point i the body

The total of life’s vitalty as expressed through the physical
body has been very cavelully noted for the purpose of scientific
classification. Though lifs be one, it expresses itself in different
departments of activitics, and therefore, Prana is considered by
the ancient teachers under five main classifications  To understand
them as five distnct Pronas will amount to musunderstanding
our scriptures; the Prana remaining the same, five different names
have been given 1o it, to indicate the various departments of its
activities,

. Just as the same individual is the father at home, an officer
in the office, a friend in the club, a mere devatee in the pilgtim-
centre, 50 tao, the same Prang is known by five different names.
To }ndicate its five dfferent nctivities: (i) life's vitality function-
1ag in the organs of perception is called Prama, (ii) expression of
life as vitality that presides over the actions that throw out or
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reject the by-products from the physical body is called ‘Apafza;
(i) the strength in us. administering the department of dlgesflofx
is called Vyana; (iv) the energy behind the distribution of assimi-
lated food to the various corners of the body politic is called
Samana; (v) the energy which helps the ego-centre to lcavg the
physical structure at the time of death to pursue its transmigratory
pilgrimage, is called Udana.

These five Pranas together constitute the life’s vitality as
exhibited in a living creature. This idea is fully explained in the
Vedic Manira which is given below.

# Through Prana the Gods (Indriyas) live and so also do
man and the animals in the animal kingdom. Prana is
verily the life of beings. Therefore it is called the
Universal Life or the Life of all. Those who worship
Prana as Brafinan come to live the full span of their life;
Prana verily is the life of beings. Therefore it is
called the Universal Life or the Life of All

Because vitality in each individual is a sign of that subject’s
life; the Total Prana is called the Total Life. Thus describes
the Vedic Aantra, the relation between the Prana in us and the
Infinite Reality. Therefore the Vedn says that he who realizes
this sacredness of the vitality in him, comes to cconomise in his
physical cxpenditures. Thus by avoiding all foolish dissipations,
he comes to live the full span of his life.

Prana conceived as the Nucleus of all Energy (Power and
dynamism), both within the body and without in the Universe,
is explained in detail in the Prasnopanishad, A detailed study with
undﬁerstanding and critical enquiry of the following stanzas will give us
an intuitive perception of what the Sruthi means by the te(m “Prana”,
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*They (the sense-organs) did not believe: the principal
Prana got irritated, and seemed as it were, to go out from
the body. When the Prana got up to depart, all the
others immediately had to get up too, and when it
rémained in its place, all the others remained too, just
aswhen the Queen-bee leaves, all the other bees also
leave the hive and when she returns, they return too;
the mind, speech, eye, ear and the rest being pleased
praised the Prana.

This story of the revolt of the sense-organs against the
Prana’s authority, and the Supreme Prana’s successful strategy
in crushing this revolution, is an example given by the Master
only to bless his disciples. If he had declared directly that of all
of them Prana is the most important, an uninitiated student would
not have accepted it because, generally, he is not aware of the
connection between the Prana and the Indriyas. In his hasty
understanding of his own structure he feels that the Indriyas are
independent. The story slowly and steadily provides all the
arguments necessary and then indicates that the Prana is the
Supreme Factor in the body.

'

Even when the Prana got up as though gomng, all the other
Indriyas in the body fainted, and when the Prana took back the
reins of office, all the other Jndriyas started functioning as before.
Thus, when they subjectively experienced the importance of the
Prana, they surrendered themselves to glorify the Prana that he
is greater than all of them indwidually and collectively. This
is beautifully illustrated by the analogy of the entire population

of the bee-hi llowing the Q bee when ding to her
fancy she leaves the hive, and when she returos, the bees
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also return.

The glorification of Prana continues in the following stanzas
also, unveiling his glory a little more to allow us to discover a
fittle more of the loveliness and the irresistible charm in nature’s
vitality. In verse (9) the same Upanishad gives one more idea
. that the Total Energy is himself none other than the non-dual
Factor behind the Hindu Trinity. He himself is /ndra the Creator,
Rudra the Destroyer and Vishnu the Protector.

* Oh Pr&na, the Lord Indra of all Energy, thou art
Rudra in prowess and also the Protector; as thou
movest in the sky, thou art the Sun, the Lord of all Life.

Indra is the presiding deity of the mind and as such, he is
certainly the creator, because all creative energies become active
in us only when our mind functions. Viewed thus, certainly,
everything in the Universe is established in Energy and controlled
and directed by Energy. This portion of the Rishi’s words
sounds like the most modern declarations of the nuclear-
scientists of our day, who declare that matter is established,
controlled and sustained by Energy. The only difierence perhaps
between the old and the new is in that, the old Rishis, with an
admirable intellectual composure, had applied the discovery
and pursued its possitilities not for annihilating one another as
the modern scientists, but in blessing the entire generation of
mankind. Out of their knowledge they worked out the theory
of Man’s ascent to Godhood.

The hoise-power in an engine can be invoked and can be
made cither to convey us to our destination or to dash us into
pieces against the wayside electric-post. The Energy that takes
us to our destination and that which might shatter our car into
smithereens during an accident, are both one and the same. In
the hands of an expert it can be directed to bless us; in the hands
of a drunken fool the same Energy might become a curse. Hence
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in this Upanishad, the following prayer is to the mighty Energy
in us, Prana, to guide us and take us straight to our destination
without any wayside accidents.

*All this is within the control of the Prana; all that is
there in the Heaven, is also underits control, Protectus
like a mother. Give us prosperity and health.

With this Brahmana we conclude the glorification of Prana,
considered as the Lord of the Total Energy in the Universe. Never
mistake Prana for the mere atmospheric air or mere breath.
Pranayama is in fact fulfilled only when'we come to control the
nucleus of all Energy in ourselves. For this purpose we may start
our practice through the grossest of the Pranic representation, the
inspiration and expiration. But ultimately, Pranayama fulfils
only when the entire energy contents in one's form have been
brought perfectly under one’s own control, to direct them in
whatever fashion one deems fit.

MANOMAYA KOSA (MENTAL SHEATH)

None of us is entirely unaware of the existence of the mind
in us, The mind is the seat in us which entertains our doubts,
joys and the like emotions, and which constantly errupts into the
non-stop flow of the thought-lava.

But, what is the stuff of the mind ? No doubt it is difficult
to understand what the mind is, but with our intellectual percep-
tion, the mind is capable of being explained to some extent by
means of drawing parallels. The tnind has been explained in our
Sastras in various ways. According to one definition, the mind
is nothing but a bundle of * Vasanas™ (impressions). To the
modern psychologist the mind is nothing but 2 * temperament ™.
Another explanation given in the Hindu Sastras to make us under-
stand the mind is by comparing it to the River Ganges.
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Now what is a river ? The river is not a mere mass of water
. between two banks. A river is essentially an incessent flow of
water from its source to its end. Similarly, the mind is the un-
ceasing flow of our thoughts. Thoughts are the manifestations
of the mind. When thoughts are “ flowing” at a great speed,
one following the other unceasingly, the flow of thought is called
the “mind . If we can stop the flow, there is no more function-
ing of the mind. How this thought flow is maintained is explained

here. .

% The five sense-organs act as priests who feed the fuel
of numerous desires into the mental-sheath,which is the
sacrificial fire. This fire (mental-sheath) brings
about and maintains the entire phenomenal world when it
is set ablaze by the sense-objects which act as a conti- -
nuous stream of oblations. v

Here, Acharya Shankara gives us a metaphor from the Vedic
rituals. In the Vedic period, when Yagnas and Yagas were per-
formed, fire was usually invoked first. So a trough was made
which was called the fire-altar (Agni kunda). Into it fuel was put
and then the fire was kindled. As the fire blazed up, the priests
and house-holders poured their offerings of ghee etc., into it
chanting the appropriate mantras. When into the fire the offerings
(eajya) were poured, the flames blazed higher. This picture of
the Yagna was very familiar to all students of ritualism, and hence
Shankara uses it here to explain the Manomaya-Kosa.

' The sense-objects are the offerings (aajya) in the subjective
Fire-altar within. The sense-organ eyes bring forms and colours;
the ears bring sounds; the tongue brings tastes; the nose brings
smells fmd the skin brings the senmsations of touch. Thus the
sense-stimuli are brought by the sense-organs as their oblations
into the body which is the trough (kunda) serving as the Fire-altar.
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In the sacred trough fire is already burning and into this the
offerings are poured. The fuel for the fire is the Vasanas which
arc already burning in the flames of thought-agitations. When
the offerings are poured into the already buming fire, it blazes
forth to become the very soot of life.

The Manomaya-Kosa is kept ablaze because of the fuel of
Vasanas. Into the fire the ghee (the sense-stimuli}is poured by
the five great priests, the sensc-organs. When they pour the
offerings, the fire blazes forth. Thoughts are only imaginations
of the mind, expressed in the form of agitations because of its
own buming Vasanas. When the sense-organs bring in the
stimuli, the mind appears to be more ablaze, ie., the agitations
increase more and more. Thus it can be seen that the sense organs
bringing in the sense stimuli constantly nourish and keep the mind
ever active and agitated.

The mind along with the sense-centres constitutes the mental-
sheath,

* The organs of perception along with the mind form
the mental-sheath which is the sole eanse for the <17
and “mine” diversity of things. It has the essential
faculty of creating differences of uames etc., and it
{s powerfal. It pervades the sheath preceding it—the
Vital-air-sheath,

The sense-organs are in the body, but when the mind is en-
grossed eclsewhere, we do not perceive the things though they
are within the range of our senses This is because the sense-cenfres
are in the mind, and if the mind is not available, wo perception
is possible. The sense-organs by themselves cannot perceive.
When the mind flows through the sense-organs and reaches, say,
the place where the pot is, the experience of * this is a pot” 1s'
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generated.  The theory of perception in Vedanta is, that the
Consciousness riding over the mind as Chitta, flows out through
the sense-organs to reach the pot-place (Ghata desa), and contacts
the existence (Sar) of the pot. Thus I become conscious of the
pot—the Consciousness of the pot is the * knowledge of the pov .

Not only does the mind perccive the external objects, but it
also has the ability to project the sense of “my-ness”’ on those
objects perceived. This * my-ness * is nothing but the *‘I-ness”
reflected upon certain objects outside. So the extension of
“lness” is “my-ness ”. This extension spreads 1o frontiers
which can never be well defined. * I-nesss” and *‘ my-ness”
are born in and maintained by this Manomaya-Kosa, consisting
of the sense-centres and the mind. The mental sheath creates two
distinctions, “me” and “mine”. Through them the mind
annihilates the peace whthin. It destroys the inner peace by the
sense of ** me » (Aham) and the outer peace by the sense of * mine ”
(Mama).

According to Vedanta, not only the “ me” and *“ mine” are
the creation of the mind, but the * world around me” is also
nothing but the creation of the mind. Thus Acharya Shankara
says in the Vivekachoodamani:

* The mind continnously delivers for the experiencer,
(1) all sense-objects, gross or subtle, without exception,
(2) distinctions based upon body, caste, order-of-life
and creed, as well as (3) the difference of qualities,
actions, motives and results,

All the sense-objects without any exception are bred by the
mind. The objects of the world, in fact, exist and play about
only in the observer's mind, and yet, due to Maya it is seen as
though they exist outside, as the reflection of oneself in a mirror.
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Not only are the objects created by the mind, but the subject,
Lhe enjoyer-of-objects, is also created by the mind alone. In the

tate, the d the d -wotld and the dream
experience are all created by the same mind of the waker. The
dreamer while d ing, cannot appreciate and d that

the things around him, and he himself playing as the dreamer,
are all created by his own mind. The waking state perception
is really in no way different from the illusory dream state.

The gross objects outside are constituted of forms and
colours, sounds and tastes, smells and touch. The subtle objects
consist of feelings and thoughts. The stimuli of the world outside
(forms, sounds, etc.,) when contacted by the intelligence, riding
on the mind, mould the mind into the exact shapes of the objects.
These forms, moulded in the mind are considered as thought-
waves and are illumined by the light of Consciousness.

Thus every object is a wave of thought illumined by the
awareness, when the light of consciousness illumines the thought-
waves, and then they become our experience of the object. Thus
the perceived world has an existence only as a modification of the
mind-stuff and is experienced at all times as an inner emotion.

How is it that we are constantly experiencing the world-of-
objects as definitely outside ourselves, will now be the doubt in
our mind. In order to make this clear, the dream analogy is
raade use of by the Vedantins,

Even though all of us know that the dream happenings 1n
the dream-world, peopled by the dream-crowd are all only ex-
periences within, yet, in the dream, while the dream lasts, the dream
world is definitely outside the dreamer himself. It is only on
awakening that'he realizes that the entire dream and its happenings
are but figments of his own imagination, having an exi only
within himself, and that his mind was the very substratum upon
which the dream was playing.

In the same way the world of plurality, though it exists only
within onc’s own mind, is experienced as solid and substantia]
1nd outside the experiencer. So the Advaitin says that the “1*
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and the “ world around me* are the creation's of the mind alone.
The pluralistic world-of-objects recognized is only the play of
the mind —the Maya.

VIGNANAMAYA KOSA (INTELLECTUAL SHEATH)

After indicating the Mental Sheath in the human personality,
the Rishi, the author of the Tuittiriya Upanishad guides the
disciple to a still more subtle and therefore interior sheath o_f
matter identifying with which the individual comes to claim his
intellectual personality. This Intellectual Sheath, as before,
pervades the entirc area of the Manomaya and, therefore, it also
has to be conceived as having a human form.

This Intellectual Sheath having the form of a human is des-
cribed as having faith for its head.

* Different from that which is made of mind is another
inner soul made up of intelligence, and by that this
is filled. It also has the shape of a human., According
to the human shape of the previous one, is the human
shape of this one also. Faith is its head, Ritam is its
right side, Saryam is the left side, Yoga is the trunk
and Maha is the tail, the support,

In this anatomy of the intellectual-man in us, as described
in the Upanishads with faith as head, Ritam and Satyam as sides,
Yoga as the trunk and Maha as the lower limbs, the attempt of
the Rishis is to bring out at one stroke, through a clear-cut
caricature, the essential scientific details about the intellect (that

were available then), to the memory of those vigilant students
of that time.

) fammzq NS R w&um f
3 | ol | 9 gy l
qE grafauat | svad geafam | e =
w%aqﬁrt:x ®E e g wEnpaEw
QA QT ATAT /A 95w Niawst| a=wmyg
e w3l n =

(Tai. Up., Ch. 11, Sec.—-4)



MAN DISSECTED 15)

In Vedanta “ Faith” is essentially the inward courage in us
to live consistently, attuning ourselves to the ideal that we have
ourselves mtellcctually grasped. In short, we may understand
faith as g like selfconfid in 1 It is very
well known that cvcn in our ordinary fife our success depends
not only upon chance or upon our qualifications but mainly upon
the confidence in ourselves, Without some amount of self-
confidence we cannot live even an average life successfully. One
who has completely lost confidence in himself, is a lunatic who
is a danger to society and a sad encumbrance upon himself. The
Intellect can grow and assert itself only if there be an unbroken
flow of self-confidence in it. The Upanishad rightly expresses
that the very head, meaning the sacred and most important limb,
of the intellectual man in us, is self-confidence termed here as
Sraddha.

Similarly, its right and lft sides are the intellectually
appreciated and digested essence of the great text-books (Ritam)
and the courage of conviction that propels one to live upto the
Ritam, is called Satyam. Tt is abundantly clear that a man can
grow in his inteliect only through study and training in every
walk of life.

The trunk or the essence, in the sense that it is the mamn seat
of vitality which distributes its essence and nourishes all the parts
of this intellectual man, is explained here as Yoga. The word
Yoga should not bring before our mind the picture of twisted
human forms or bellowing pranayama-practitioners The word
Yoga comes from Yuj to join; and any attempt of any individual
to “live his fife through contemplation, attuning his own
imperfect being of today to the greater and nobler concept of the
Truth in Lim, is called Yoga.

Methods by which we can live upto a nobler and diviner
goal, and thereby come to drop our weakzesses and imperfections
from which we are today suffering and all such sacred activities
divine in concept and noble in spirit, are called Yoga, Success
in Yoga mainly depends upon an individual’s competency in
concentration and efficiency in deeper medutation. Therefore,
to say that the very *“trunk” of the intellect is the power of
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concentration, is only expressing a fact which even _modem
scientists must accept without any complaints.

This individual intellect is rooted in Mahat-Tattwa says the
Upanishad. Mahat-Tattwa is the concept of the Total-Mind or
Total-Intellect. The individual intellect is conditioned by the
Total-intellect at every moment, although we are rarely conscious
of it. Suppose for example a young man is sitting in the verandal}
of his house, rather restless because of his incapacity to see as
many motion pictures as he wishes, or because he has not yet
come to possess a radio. Compared with his grandfather’s
generation, we can say that this man has started worrying for a
thing over which his grandfathers never thought of complaining.
The young man is now thinking in terms of his age, and to that
extent we may say that he is the product of the thoughts of his
times.

This idea is elaborated to include even its subtlest implications,
in the story of the Ten Great Incarnations accepted by the my-
thology in Hidduism. According to the age and the conditions,
the Avatar also had changed in its physical structure, mental
capacity, and intellectual accomplishments. From the Fish to
Krishna is the entire story revealed of how the great Man-Gods
of each era had to prove themselves a faithful replica of the total
intellectual throbbing of their respective ages. ’

A Mahatma Gandhi in Italy would have been as complete a
failure as a Mussolini would have been in India. Not only are
the great leaders and the prophets thus the products of their ages,
but everyone of us is guided entirely by the influence of the age.
In fact, we could say that there is but a very meagre fraction in
us which is original. This idea is expressed here by ‘saying that

the individual intellect is rooted in the total intellectual influence
of the era.

In the Vedantic literature very often we find that the mind
?.nd intellect are considered to be one and the same. Intellect
‘Is mind which has come to a decision or a willed judgement.™ The -
intellect is considered subtler than the mind because it ventures
forth into realms farther than what it had comprehended before.
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The hitherto inexperienced ones are the fields of its pleasures;
hence, we consider the intellect to be 2n interior sheath to that
of the mind.

The Vi Kosa (intellectual-sheath) constitutes the
intellect, the sense-organs of perception and all the different
modifications of the intellect. It controfs the organs of
perception. ‘

* ‘The intellect with its modifications along w:lh tbe .
organs of perception form the i -
(Vignanamaya Kosa). It has the characteristics of

“the agent? (or doer), which is the cause for trans-

migration, .o B

This intellectual-sheath in man veils the Infinite Reality.
It is the cause for Samsar. The modifications of the intellect
are the awareness of “ doing” and the concept of *{ am the
doer™  This concept creates more and more Vasanas In order
to exhaust the Vasanas the individual has to move from one field
of enjoyment to another, So there are births and deaths, again
and again. How this Vignanamaya Kosa functions in human
beings is explained in the following verse :

** Accompanied by the reflection of the light of Chit, the
intellectual-sheath is a modification of Prakriti. It is
endowed with the function of knowledge and is always

7 completely identified with the bedy, sense-organs etc.

The Vi Kosa is panied by the
reflection of the light of Chit, Consciousness. Our doubts and
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cellestial being or angel erc., would be to confuse ourselves with
ridiculous misunderstandings. The word Deva comes from the
root which means illumination; Deva means illuminator. The
Devas in us are the five sense-organs and the mind; they consiqer
intellect as the true factor behind them. Without an active
intelligence the Indriyas are incapable of receiving their impulses
and acting readily to meet the challenges in the outer world.

He who lives in the Consciousness that every perception
of the sense-organs is an expression of a deliberate grace of the
intellect, comes to develop his intellect more and more. Naturally
such a person cannot make any new mistakes and he comes to
five much more happily, fulfilling all his ambitions and desires.
A fully aware existence, at once intelligent and conscious, is sure
to lead us from success to success. To such a vigilant individual
there cannot be any sense of frustration.

The sorrows of life are all due to our misupderstanding our-
selves to be nothing but the fieshy body. This body-consciousness
circumscribes our ability and burns with terrific responsibilities
and false sense of duties. These are the sins of the body mentioned
here.  One who lives in the intellectual zone as a masterly intelligent
being, will thereby be getting himself redeemed from his bodily
pre-occupations, and to that extent he will be feeling free and
liberated.

ANANDAMAYA KOSA (BLISS SHEATH) -

As bei:ore,. we are told here that deeper within the Intellectual
Sheath, filling it up entirely and fully, is the subtlest of the matter
cnvelopment called the Bliss Sheath.

This. Bliss-sheath is constituted of all the flickering joys that
W< experience in our contacts with the finite world of matter when
the sensc-organs come to live them. All those joys put together
f:orm the subtlest of the Sheaths. In Jife our cxistence is condi-
tioned by our joys also. Just as the body and its condition limit

our personality, just as the mind and the intellect and their health
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condition our ego-centric existence, so too, our share of joys also
adds its colour to our individual existence.

* Of that of the Former (the Vignanamaya), this onc
verily is the soul. Different from this self, made up
of intellect (Vignanamaya), is apother self within,
formed of Bliss (dnandamaya). By this that is filled
(by Anandamaya the Vi ya is full). It has
also the shape of man. According to the human form
of that, is the human form of this. Of it joy (Priya)ls
the head, rejoicing (Moda) is the left side, and happiness
(Pramoda) is the right side, Bliss (Ananda) is the trunk.
Brahman is the tail, the support. (About this there is
also the folloning verse).

The joys that we experience in life arise from an endless
variety of sources, and it would have been the despair of any
person in the world to tabulate them all. But the Rishis of old
could do so. Not only did they bring into their classification
all the joys experienced by an individual, but they classified under
those heading all the possibilities for enjoyment of all living
creatures in the Universe.

This they could achieve by classifying all circumstances
under three stages, in the relationship between the conducive
sense-objects and their enjoyer. There is a kind of happmcss
when an individual is mentally brooding over a bject,
which to him is a source of happiness. Thus when the object nf
love is absent, the lover cnjoys it through contemplation. The
joy thus experienced in the contemplation of the loving object
is termed 1n Sanskrit as Priya, which we are compelled to translate
as " joy ™.
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When the object of love is very near the lover, the enjoyn}ent
at the vicinity of the enjoyable is certainly better thafl th'e delight
gained in the mere contemplation of it. This joy which is subtler
than Priya is termed as Moda which we have translated as

“ rejoicing .

When the beloved object is not only near the lover, but he
actually comes to indulge in the enjoyment of the object, the joy
arising out of this actual experience is termed as Pramoda. We
translate it as * happiness .

As an example, a lover when he is contemplating upon the
beauty of the form, the nobility of the heart and the delicacy of
the sentiment of his beloved, his joys are termed as Priya; when
he is meeting her in a secret arbour of love in the actual vicinity
of the true throbbing heart, the joy that arises is called Moda.
When the same loving couple come to live in mutual embrace,
living the soft joys of the betrothal, the pleasure derived from that
enjoyment is termed as Pramoda. Under these classifications all
enjoyment of sense-objects can be arranged. These three are
the sources of all our joys.

In describing the Anandamaya, the Rishi therefore explains
that Priya is its head and Moda and Pramoda are the two sides.
In all these three sources of joy, the common vital content is but
the, sense of satisfying delight, and this fact is indicated when
the Rishi declares that the trunk is Ananda.

In the above narration of joy and the bliss-personality in man,
though we explained it as the joys experienced through the acquisi-
tion, possession and enjoyment of the sense-objects, when we
view it closely, we find that all bliss springs from the same source,
the supreme Self. Bliss, is the essential nature of the Self, but when
choked by the powerful desire agitations, of the mind it is not
available for our experience. Possession of the beloved object
in its varying degrees of satisfaction, calms the mind; and to the
degree the mind is calmed, to that degree beams the Self’s Blissful
light bursts upon the individual’s cognition. This idea is further
made clear by Acharya Shankara in the Vivekachoodamani thus;
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* The Anandamaya Kosa (bliss-sheath) is the modifica-
tion of Nescience, which is kissed by a reflection of the
Atman, which is Bliss Absolute. Pleasure, joy etc., are
its attributes and it springs into expression when an
object agreeable to it presents itself. The fortunate
ones feel it spontancously when the fruits of their good
actions manifest. Every being without the least effort
derives great joy from it.

Anandamaya Kosa is also a Vrithi, a mental disturbance.
“ Vrithi” means *thought”. Even during deep-sleep there are
thought-waves. Samadhi is the only state wherein all thought-
waves actually stop. Deep-sleep is not samadhi. During deep~
sleep there are yet subue Vrithis in the intellect. These writhis
can be said to be bliss-thoughts (Ananda vrithis).

The quantum of happiness experienced in 2 man’s bosom is
inversely proportional to the amount of agitations in the mind.
Ordinarily we are used to the endless stress and strain in our daily
life. That moment in our life when our agitations are compara-
tively less, is 1y a happy So the hap
is when there are negligible agitations in our mind. These smail
thought-waves are said to be ** bliss-thoughts ", At these moments,
the bliss of Infinitude is tasted a little. Acharya Shankara in
his poetic exuberance says, ** The ripples of thought-waves arising
out of Tamas in our mind kiss the reflection of the Bliss of
Infinitude ™. This is ct istic of the Anandamaya Kosa.

At times in our life we feel happy without any reason. This
is due to the noble Vasaras accumulated in us due to our past
meritorious actions. Merit (Pun)a) and sin (Papq) are determined
by the condition and the type of Vasanas in us. The Vasanas
that create more and more agitations in the bosom are termed
Papa, and those creating peace and serenity m the mind are
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called Punya. When there are more and more noble Vasanas
in the individual, the condition of his mind will become more a-nd
more serene, When there is more calmness in the mind, more joy
is sure to be experienced. We might see a Mahapurusha sittiqg down
under some tree, shivering with cold to the very toes and not
knowing where his next meal is to come from. - Yet he may be
supremely happy, even hilarious. This joy is from the Punya
in his heart. Whenever such joys are experienced, one is in the
Anandamaya Kosa.

The bliss sheath consists of ““ non-apprehension . There is
therein no positive experience of joy. What is experienced in
this state is only the absence of sorrow. Very-few in the world
really know what joy is. All that we know is either sorrow or the
absence of it, either pain or the absence of it, but real joy very
few of us know. Real joy is nothing but the experience of Brahma-
Ananda-ghana. Real homogeneous Bliss (Ananda) is the very
nature of Brahman. We do not experience that., At best we
expericnce only a relative absence of agitations, Such a state
is called the bliss-sheath. .

The Anandamaya Kosa is fully manifest in deep-sleep. When'
we are in dreamless-sleep, we are in the bliss-sheath.

* Thednandamaya Kosa is fully manifest in the deep-
slecp state. While in thedream and waking states, it is

only partially manifest depending upon the sight,
touch etc., of pleasing objects.

Our experience in deep-sleep is, “I don’t know . “1I know
nothing * is our only experience in deep sleep. None of the things
generally experienced as objects, emotions and thoughts are there.
So, absence of things and utter ignorance are the nature of this
sheath. This is called the pon-apprehension condition (dvidya).
Sleep is a state wherein we apprehend neither the objects nor
the Reality. It is a state of sheer non-apprehension, ’
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At the body, mind and intellect levels, whenever we are in

an environment which is conducive to our Vasanas, our mental

are temporarily qui d. At such we experi-

ence a flicker of joy. But this is only a slight expression of the

Anandamaya Kosa. This joy depends upon the objects and the

circumstances around us. It is Vishaya ananda (sense-pleasure).

The joy that we get from sense-pleasures is but a drop from the
ocean of Infinite Bliss, which is our Real Nature, \
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called Punya. When there are more and more noble Vasanas
in the individual, the condition of his mind will bec‘ome more a.nd
more serene. When there is more calmness in the mind, more joy
is sure to be experienced. We might see a Mahapurusha sitting down
under some tree, shivering with cold to the very toes and not
knowing where his next meal is to come fron'J. "Yet he may be
supremely happy, even hilarious. This joy is from the .Punya
in his heart. Whenever such joys are experienced, one is in the
Anandamaya Kosa.

The bliss sheath consists of ** non-apprehension ™. There is
therein no positive experience of joy. What is experienced in
this state is only the absence of sorrow. Very few in the world
really know what joy is. All that we know is either sorrow or the
absence of it, either pain or the absence of it, but real joy very
few of us know. Real joy is nothing but the experience of Brahma-
Ananda-ghana.  Real homogeneous Bliss (4nanda) is the very
nature of Brahman. We do not experience that. At best we
experience only a relative absence of agitations, Such a state
is called the bliss-sheath. -

The Anandamaya Kosa is fully manifest in deep-sleep. When:
we are in dreamless-sleep, we are in the bliss-sheath.

* Thednandamaya Kosa is fully manifest in the deep-
sleep state. While in the dream and waking states, it is
only partially manifest depending upon the sight,
touch etc., of pleasing objects.

Our experience in deep-sleep is, “ I don’t know ”. “1I know
nothing ’ is our only experience in deep sleep: None of the things.
generally experienced as objects, emotions and thoughts are there.
So, absence of things and utter ignorance are the nature of this
sheath. This is called the non-apprehension condition (dvidya).
Sleep is a state wherein we apprehend neither the objects nor
the Reality. It is a state of sheer non-apprehension.
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At the body, mind and intellect levels, whenever we are in
an environment which is conducive to our Vasanas, our mental
gitations are temporarily quit d. At such we experi-
ence a flicker of joy. But this is only a slight expression of the
Anandamaya Kosa. This joy depends upon the objects and the
circumstances around us. It is Vishaya ananda (sense-pleasure).
The joy that we get from sense-pleasures is but a drop from the
ocean of Infinite Bliss, which is our Real Nature. \
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called Punya. When there are more and more noble Vasanas
in the individual, the condition of his mind will bec.omc more a.nd
more serene. When there is more calmness in the mmd., more joy
is sure to be experienced. We might see a Mahapurusha sitting down
under some tree, shivering with cold to the very toes and not
knowing where his next meal is to come fron'l. -Yet he may be
supremely happy, even hilarious. This joy is- from th.e .Punya
in his heart. Whenever such joys are experienced, one is in the
Anandamaya Kosa.

The bliss sheath consists of “* non-apprehension ”. There is
therein no positive experience of joy. What is experienced in
this state is only the absence of sorrow. Very few in the world
really know what joy is. All that we know is either sorrow or the
absence of it, either pain or the absence of it, but real joy very
few of us know. Real joy is nothing but the experience of Brahma-
Ananda-ghana. Real homogeneous Bliss (4nanda) is the very
nature of Brahman. We do not experience that. At best we
experience only a relative absence of agitations, Such a state
is called the bliss-sheath.

The Anandamaya Kosa is fully manifest in deep-sleep. When
we are in dreamless-sleep, we are in the bliss-sheath.

* Thednandamaya Kosa is fully manifest in the deep- -
sleep state. While in the dream and waking states, it is
only partially manifest depending uwpon the sight,
touch ete., of pleasing objects,

Our experience in deep-sleep is, “ I don’t know . “1I know
nothing > is our only experience in deep sleep: None of the things
generally experienced as objects, emotions and thoughts are there.
So, absence of things and utter ignorance are the nature of this
sheath. This is called the pon-apprehension condition (Avidya).
Sleep is a state wherein we apprehend neither the objects nor
the Reality. It is a state of sheer non-apprehension. '
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At the body, mind and intellect levels, whenever we are in
an envi which is conducive to our Vasanas, our mental

ions are temporarily qui d. At such We experie
ence a flicker of joy. But this is only a slight expression of the
Anandamaya Kosa. This joy depends upon the objects and the
circumstances around us, It is Vishaya ananda (sense-pleasure).
The joy that we get from sense-pleasures is but 2 drop from the
ocean of Infinite Bliss, which is our Real Nature.
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called Punya. When there are more z}nd n}ore noble Vasanas
in the individual, the condition of his mmd’ will becpme more a'nd
more serene. When there is more calmness in the nundz more joy
is sure to be experienced. We might see a Mahapurusha sitting down
under some tree, shivering with cold to the very toes and not
knowing where his next meal is to cor.ne‘.frorfm; Yet he may be
supremely happy, even hilarious. This joy 15 from thfa %’unya
in his heart. Whenever such joys are experienced, one 1s 1n the
Anandamaya Kosa.

The bliss sheath consists of non-apprehension . There .is
therein no positive experience of joy. What is experienced in
this state is only the absence of sorrow. Very few in the world
really know what joy is. All that we know is either sorrow or the
absence of it, either pain or the absence of it, but real joy very
few of us know. Real joy is nothing but the experience of Brahma-
Ananda-ghana.  Real homogeneous Bliss (4dnanda) is the very
nature of Brahman. We do not experience that. At best we
experience only a relative absence of agitations, Such a state
is called the bliss-sheath. :

The Anandamaya Kosa is fully manifest in deep-sicep. When
we are in dreamless-sleep, we are in the bliss-sheath.

* TheAnandamaya Kosa is fully manifest in the deep-
sleep state. While in the dream and waking states, it is
only partially manifest depending upon the sight,
touch ete., of pleasing objects.

Our experience in deep-sleep is, “ I don’t know . *“I know
nothing ™ is our only experience in deep sleep. None of the things
generally experienced as objects, emotions and thoughts are there.
So, absence of things and utter ignorance are the nature of this
sheath. This is called the pon-apprehension condition (A4vidya).
Sleep is a state wherein we apprehend neither the objects nor
the Reality. It is a state of sheer non-apprehension.
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At the body, mind and intellect levels, whenever we are in
an which 1s ducive to our Vasanas, our mental
itations are temporarily qui d. At such we experi-
enoe a flicker of joy. But this is only a slight expression of the
Anandamaya Kosa. This joy depends upon the objects and the
circumstances around us. It is Vishaya ananda (sense-pleasure),
The joy that we get from sense-pleasures is but 2 drop from the
ocean of Infinite Bliss, which is our Real Nature.
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called Punya. When there are more z.md more noble Vasanas
in the individual, the condition of his mmd. will becpme more a'nd
more serenc. When there is more calmness in the mmdz more joy
is sure to be experienced. We might see a Mahapurusha sitting down
under some tree, shivering with cold to the very toes and not
knowing where his next meal is to cor.ne.fror{l. Yet he may be
supremely happy, even hilarious. This joy is from th‘e {’unya
in his heart. Whenever such joys are experienced, one Is In the
Anandamaya Kosa.

The bliss sheath consists of non-apprehension ”.  There is
therein no positive experience of joy. What is experienced in
this state is only the absence of sorrow. Very-few in the world
really know what joy is. All that we know is either sorrow or the
absence of it, either pain or the absence of it, but real joy very
few of us know. Real joy is nothing but the experience of Brahma-
Ananda-ghana,  Real homogeneous Bliss (dAnanda) is the very
nature of Brahman. We do not experience that. At best we
experience only a relative absence of agitations. Such a state
is called the bliss-sheath. .

The Anandamaya Kosa is fully manifest in deep-sleep. When’
we are in dreamless-sleep, we are in the bliss-sheath.

* TheAnandamaya Kosa is fully manifest in the deep-
sleep state. While in the dream and waking states, it is
only partiaslly manifest depending upon the sight,
touch ete., of pleasing objects.

Our experience in deep-sleep is, “ T don’t know ”. “I know
nothing ** is our only experience in deep sleep: None of the things
generally experienced as objects, emotions and thoughts are there.
So, absence of things and utter ignorance are the nature of this
sheath. This is called the non-apprehension condition (4vidya).
Sleep is a state wherein we apprehend neither the objects nor
the Reality. It is a state of sheer non-apprehension. -
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At the body, mind and intellect levels, whenever we are in
an envi which is ducive to our Vasanas, our mental
agitations are temporarily quietened. At such moments we experi-
ence a flicker of joy. But this is only a slight expression of the
Anandamaya Kosa. This joy depends upon the objects and the
circumstances around us. It is Vishaya ananda (semsc-pleasure).
The joy that we get from sense-pleasures is but a drop from the
ocean of Infinite Bliss, which is our Real Nature., \




Life Unveiled

Every human being is constituted of a physical, a mental and
an intellectual equipment and the Conscious Principle which
lends seatiency to these equipments. Of these the physical body
is the grossest aspect of our personality. The mind is the subtler
equipment and the intellect the subtlest of the three. The three
together constitute matter which by itself is inert and insentient.
The Consciousness is the Spirit in us which propels, motivates and
causes these equipments to function. Even so the Consciousness
sans equipment has no expression or activities of its own. It is
the combination of the two viz., Spirit and Matter which causes
the manifestation of life and activity.

A similar phenomenon obtaining in the objective world,
presents a clear idea of the structure and functioning of the human
mechanism. The human equipment is like an electric bulb or a
heater or refrigerator. The bulb, the heater and the refrigerator
have no capactity by themselves to light, to heat or to refrigerate
until the electric current passes through them; similarly Conscious-

ness functioning through the body-mind-intellect equipment
manifests itself as life.
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The core of the human p lity is the Consci which
is thg Lif¢ Centre around which all the activities of the body, mind
and intellect revolve. It remains ever changeless and immovable
like an axlo in a wheel, but causes all changes and movements to
occur.  Religion teaches us the art of focussing our attention on
the Spiritual core which is our real nature, and therefore, the field
of enquiry of the Rishis was the * Experiencer *', wheseas that of
the physical sci is the * Experienced . I igation about
the ** Experiencer ™ is Philosophy, while investigation about the
* Experienced ™ is Scicnce.

Through systematic subjective enquiry the Rishis came to
some subtle truths, Man the experiencer is the subject who gains
experiences of the world outside through his instruments of experi-
ence, namely his body, mind and intellect. All experiences that
4 man gains in his life time are either through the body or through
the mind or through the intellect.

Through his body with its five sense organs, man gains various
experiences—form through the eyes, sound through the cars,
smell through the nose, taste through the tongue and touch through
the skin. The form, the sound, the smell, the taste and the touch
are al) experienced by man through his body.

The world of objects can be brought under five mam headings,
Forms, Sounds, Smells, Tastes and Touches. Besides these we
hnow nothing of the world outside. As it were, the observer
in us looks on to a world of variegated names and forms through
five miniature peep-windows, cach imited in scope and giving only
a partial view-point of the world.

The same man, the subject, gains experiences of the world of
feclings and emotions through his mind; he entertains hus ideas
and ideals through his itellect, Thus everyone while hvng,
grins experiences of three different worlds through three different
cquipments; through the body, the world of objects, through the
mind, the world of emotions and through the mtellect, the world
of ideas.

Man the subject, can therefore be neither the body for the =~

{
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mind nor the intellect. He seems to be a different factor altogether
from all these three instruments of experience, but having no doubt,
a very intimate relationship with them. The individual who observes
through a telescope, surely is not the object observed, -nor is he
the telescope with which he observes; the telescope is only an
instrument of observation; the observer is differnt from the instru~
ment of observation and the object observed. '

The subject identified with the intellect, experiences the world
of ideas; he when identified with the mind, - experiences the world
of feelings; identified with the body, he again comes to experience
. the world-of-objects. But he, the subject, is himself neither the
field-of experiences, nor the instruments-of-experiences. He must -
* e totally different from both of them. ’

As he thus enquires, he is forced to discover the ‘knower -in
im, but for whom his sense-organs cannot contact the outer
ense-objects, and without whom he cannot live the experiences.
n short he finds out that neither the assembly of limbs and sense
irgans (the body), nor his mind nor his intellect can, of its own
iccord, function without a vitalizing principle behind them all.
\lthough he feels [t within him intimately, among his fellow beings,
iuch a discovery is not common. Hence his confusion.

Thus we find the Kengpanishad opening with the very enquiry

into the source of the power because of which the student is able
to see, hear, live and feel etc.:

* Willed and directed by whom does the mind light
upon 1t§ objects ? Commanded by whom does the
main Vital Air (Prana) proceed to function ? What

intelligence directs the eyes (towards their respective
objects) ?

Hac! the'question.bec.m upon how the mind functions, or on
the physiological functioning of the sense-organs etc., the student

(Ke. Up., Ch. I-1)
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sould have approached some authorities on these branches of
knowledge, Also, had this question been merely oa the biological

ions and the psychological hanism in man, the answer
would not come under the scriptural literature. Scriptures of
the world discuss the Eternal Reality in life, the goal of existence
ind the meaning and purpose of life.

From the way he had couched his question * Willed and
firected by whom does the mind light upon its objects ?*, it is
wvident that the sudent is enquiting into a factor which lies beyond
he very structure of the mind and its expressions, and which makes
t possible for the mind to entertain feclings and fo ride on the
lect-footed steed of memory through both time and space, to rcach
ind recognize various objects and beings.

In themselves the sense organs and the mind-intellect equip-
ments are all made wp of matter. Matter is insentient. In a
iving entity these vehicles are experienced as dynamic and vibrant
with enthusiasmt, What is this sacred Truth, the secret of life, in
he mere presence of which matter gathers to itself a joyous
radiance of brilliant achievements ? How can inert matter itself
act 2 But they are active, and so, what makes them active 7

To resolve this confusion, the Great Riddle of life, the disciple
\pproaches his Guru enquiring if there is an independent Eternal
“ director * who, by his mere ** wish ™', prompts the mind to alight
an the objects. If there be suck a great Illuminatar and Controller,
who is ho? What is it? What is my relationship with the
Supreme Power existing ever so seeretively within me, ever vigilant,
sver brilliant and ever alert 7

Tt is naw the function of the Master to point out this realizable
Truth, that there is such a Divine Spark in us, which is Eternal
Wisdom, the Atman, Thus the Master in his reply points out:

* It is the Ear of the car, the Mind of the mind, the
Tongue of the fongue (Speech of the speech) and also
the Life of the life and the Eje of the cye. Having
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mind nor the intellect. He seems to be a different factor altogether
from all these three instruments of experience, but having no doubt,
a very intimate relationship with thera. The individual who observes
through a telescope, surely is not the object observed, nor is he
the telescope with which he observes; the telescope is only an
instrument of observation; the observer is differnt from the instru-
ment of observation and the object observed. ‘

The subject identified with the intellect, experiences the world
of ideas; he when identified with the mind, experiences the world
of feelings; identified with the body, he again comes to experience

. the world-of-objects. But he, the subject, is himself neither the

field-of experiences, nor the instruments-of-experiences. He must
be totally different from both of them. - ’

As he thus enquires, he is forced to discover the knower in
him, but for whom his sense-organs cannot contact the outer
sense-objects, and without whom he cannot live the experiences.
In short he finds out that neither the assembly of limbs and sense
organs (the body), nor his mind nor his intellect can, of its own
accord, function without a vitalizing principle behind them all.

such a discovery is not common. Hence his confusion.

Thus we find the Kenopanishad opening with the very enquiry

into the source of the power because of which the student is able
to see, hear, live and feel ete.:

* Will_ed and directed by whom does the mind light
upan uh's obje.cts ? Commanded by whom does the
main Vital Air (Prana) proceed to function ? What

intf:lligence directs the eyes (towards their respective
objects) ?

Hac% the.question.be?n upon how the mind functions, or on
the physiological functioning of the sense-organs etc., the student
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would have approached some authoritics on these branches of
knowledge. Also, had this question been merely on the biologicat
fi and the psychol I hanism in man, the answer
would not come under the scriptural literature. Scriptures of
the world discuss the Eternal Reality in Lfe, the goal of existence
and the meaning and purpose of life.

From the way he had couched his question * Willed and
directed by whom does the mind light upon its objects 2%, i is
evident that the sudent is enquiring into a factor which Jies beyond
the very structure of the mind and jts expressions, and which makes
3t possible for the mind to cntertain feelings and to ride on,the
fleet-footed steed of memory through both time and space, to reach
and recognize various objects and beings.

In themselves the sense organs and the mind-intellect equip-
ments are all made up of matter. Matter is insentient. In a
living entity these vehicles are experienced as dynamic and vibrant
with enthusiasm. What is this sacred Truth, the secret of life, in
the mere presence of which matter gathers to itself a joyous
radiance of brilliant achievements ? How can inert matter itself
act? But they are active, and so, what makes them active ?

To resolve this confusion, the Great Riddle of life, the disciple
approaches his Guru enquiring if there is an independent Eternal
**director " who, by his merc * wish **, prompts the mind to alight
on the objects.  If there be such a great Illuminator and Contealler,
who is he7 What is it? What is my relationship with the
Supreme Power existing ever so secretnvely within me, ever vigilant,
cver brilliant and ever alert 7

1t is now the function of the Master to point out }his.rmlizablc
Truth, that there is such a Divine Spark in vs, which is Eternal
Wisdom, 1he Atman, Thus the Master in hus reply points out:

* J¢ is the Ear of the car, the Mind of the mind, the
Tongue of the tongue (Speech of the speech) and also
the Life of the life and the Eye of the eye. Having
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mind nor the intellect. He seems to be a different factor altogether
from all these three instruments of experience, but having no doubt,
a very intimate relationship with them. The individual who observes
through a telescope, surely is not the object observed, nor is he
the telescope with which he observes; the telescope is only an
instrument of observation; the observer is differnt from the instru-
ment of observation and the object observed. Co

The subject identified with the intelfect, experiences the world
of ideas; he when identified with the mind, experiences the world
of feelings; identified with the body, he again comes to experience

. the world-of-objects. But he, the subject, is himself neither the
field-of experiences, nor the instruments-of-experiences. He must
be totally different from both of them. o

As he thus enquires, he is forced to discover the knower in
him, but for whom his sense-organs cannot contact the outer
sense-objects, and without whom he cannot live the experiences.
In short he finds out that neither the assembly of limbs and sense
organs (the body), nor his mind nor his intellect can, of its own

e accord, function without a vitalizing principle behind them all.
“« Although he feels It within him intimately, among his fellow beings,

.- such a discovery is not common. Hence his confusion.
Thus we find the Kenopanishad opening with the very enquiry

into the source of the power because of which the student is abl
to see, hear, live and feel etc.: ‘

* Willed and directed by whom does the mind light
upon 1t§ obje‘cts ? Commanded by whom does the
main Vital Air (Prana) proceed to fumction ? What

intelligence directs the eyes (towards their respective
objects) ?

Haq the‘ question‘been upon how the mind functions, or on
the physiological functioning of the sense-organs etc., the student
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would have approached some authorities on these branches of
knowledge. Also, had lhls qucsuon bccn mercly on the biological

i and the p ism in man, the answer
would not come undcr the scriptural literature.  Scriptures of
the world discuss the Eternal Reality in life, the goal of existence
and the meaning and purpose of life.

From the way he had couched his question * }illed and
directed by whom does the mind light upon its objects 2%, it is
evident that the sudent is enquiting into a factor which lies beyond
the very structure of the mind and its expressions, and which makes
it possible for the mind to entertain feelings and to ride on the
fleet-footed steed of memory through both time and space, to reach
and recognize various objects and beings.

In themselves the sense organs and the mind-intellect equip-
ments are all made up of matter. Matter is insentient. In a
living entity these vehicles are experienced as dynamic and vibrant
with enthusiasm. What is this sacred Truth, the secret of life, in
the mere presence of which matter gathers to itself a joyous
radiance of brilliant achievements ? How can inert matter itself
act 7 But they are active, and 50, what makes them active 7

To resolve this confusion, the Great Riddle of life, the disciple
approaches his Guru enquiring if there is an independent Eternal
* director ” who, by his mere *“ wish ™', prompts the mind to alight
on the objects.  If there be such a great Hlluminator and Controller,
who is he? What is 1t ? What is my relationship with the
Supreme Power existing ever so secretively within me, ever vigilant,

- ever brilliant and ever alert 7

Tt is now the function of the Master to point out this realizable
Truth, that there is such a Divine Spark in us, which is Eternal
Wisdom, the Atman. Thus the Master in his reply points out:

* It is the Ear of the car, the Mind of the mind, the
‘Tongue of the tongue (Speech of the speech) and also
the Life of the life and the Eye of the eye, Having
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abandoned the sense of I-ness in these and rising above
sense-life, the wise become Immortal.

We find that to the direct question of the disciple, the Master’s
answer is not so direct, but appears to be couched in evasive terms.
Obviously it has to be so when viewed from a superficial stand-
point. But as we go on digesting his replies, we shall discover
that there is no evasiveness on the part of the Master. On the
other hand, his solicitude towards the disciple is so great that, in
the circumstances, any other answer given by the Master would
have certainly caused misunderstanding in the mind of the disciple.
By saying that there is an * Intelligence of the intellect ”” and ““ an
Eye of the eye”, “Ear of the ear”, etc., it has been indicated beyond
doubt that the external organs, the Indriyas and the intellect are
not capable of functioning by themselves, but are motivated by
a power from within.

A little scrutiny will reveal to us how exactly are our instru-
ments limited in their capacities. For example, with our eyes
we can see the objects; we know that the eye is an instrument
of vision. But the eye itself cannot see. If it could, then I could
have plucked my eye and made an offering of it to my blind brother
or neighbour. But Modern Science insists that the eye-ball in itself
is impotent without the nerve centre of vision in the brain.

In fact, our eyes are only the instrument of seeing. And very
rarely do we understand the full import of this declaration. Let
us try to understand it with an example. A telescope is an instru-
ment for viewing distant objects. The instrument in itself does
not see anything at all. The observer at the eyepiece viewing
through the telescope sees an object in the heavens. Here, the
*“ subject ” is observing the “ object through the instrument.

Similarly, thfa eye is an instrument with which the seer looks
out to see the ota;ccts of form and colour. A telescope-viewer may
observe the entire world-of-objects with the instrument, but

* oEEr S0 WAR A Ag A g AT 9 9 SR ST
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he will never succeed in observing himsclf (the scer) with the same
telescope. Indeed the moment the viewer behind the eyepiece
shifts himself to be in front of the object-piece of the telescope,
there is no seer observing lhc objects ! Wc cannot be the cake
and cat it too. Phil hicaily this truth is declared as “ the same
:nmy cannot be the subjcct and the objecl at one and the same
time”. The observer cannot at the same time be the observed.
Th:rcl'ore the teacher says:

* The eye does not go there, nor speech, nor mind. We
do not know that. We do not know how to instruct
one about It. It is distinct from the known and above
the unknown, We have heard it; so stated the
preceptors who taught us that.

A knowledge experienced by the five Indriyas alone can be
expressed in words; one cannot explain to others the Truth which
is lived through intution. When the theme for expression belongs
to the plane of scnse-experience, we can describe it in terms of its
qualifications, species, mamfestations, etc. Neither the sense-
organs nor the organs of action can reach the subject, the Atman.
Neither the eyes nor any other of our sense-organs can reach our
Self. We therefore cannot instruct others about the Self. It
is different from what is known and it is beyond what is unknown.
The only way then to explain the Truth is through the Sastras.

A wealth of meaning is compressed into the above Mantra
in its words ** that is verily different from the known and also from
the unknown,” The known (viditam) means the entire objective
phenomenal world which can be perceived through the sease-
organs, mind and intellect. Since we have found already that
these are not the agents of Truth but mere inert instruments of
Pure Knowledge, they in th Jves cannot perceive the known
without the perceiver behind them. The seer or Perceiver cannot
be perceired through the very instruments of perception. So then,
Anawer is not the kniown, but is beyond the known,
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Again, the Perceiver cannot be the unknown. When the
teacher said that the Self is beyond the known, naturally, the student
is apt to conclude that the Self must be an unknown entity. To
remove this possible misunderstanding in the disciple that the
self is a factor “ unknown and the unknowable”, and to assert
that It is a positive factor beyond the unknown also, the Sruti
emphasises “ aviditadadhi ”—* above the unknown ",

This term “Above the Unknown” seems to be very tricky and
intriguing only to the one who does not sit up and ponder over it.
To an intellectual idler alone the term is hollow and mysterious.
What then is the meaning of the statement * Above the Unknown™ ?
Acharya Shankara in his commentary explains the word ““ 4bove ™
as ** something other than ”; he argues that when we say “a bird
on the railing ”, the bird is * something other than the railing”
indeed !

Let us try to understand this by an example. Do you know
the date of birth of Emperor Asoka? “No!”, “No!”, may
be your immediate answer. Now try to understand what exactly
happens in you as you say that you do not know. At the question,
“what is the date of birth of Emperor Asoka ”, you started seeking
for the information in your memory-store, and finding that it was
not there, cried out * No, I don’t know ”. We know that each of
us had a positive knowledge of the negative idea “1 don’t know .
In short you knew that “you don’t know ”. It is clear that a
Positive Ilumining factor illumined for you this negative idea.
That factor is the Self and certainly it is above and so * different
fr(?m ",. the negative Unknown Idea illumined. The sun illumines
t!nngs other than itself; it being the nature of light, we are not
right when we say, that it illumines itself, ’ -

If the Absolute self is beyond the %
¢ nown and the unknown,
what else can it be but the knower himself ! The knower kxi’:;:ls

the known and it equally knows what i
. t is the unk .
knower is the Self, the Atman. e unknown also. That

From the above it is clear that there j ive i
I ere 1s an active intellipent
scer behind the eye', a hearer behind the ears, a smeller behindgtl[:e
nose, a taster behind the tongue and a feeler behind the skin.
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* Here, Lord Krishna has assured his listeners that the defini-
tions given by him for the terms “ body ” and the “ knower-ot.l
the-body ” are not arbitrary declarations or hypothetical supposi-
tions, but are in keeping with the actual experiences of all the great
Masters of yore. In short, here we have a definition of matter
(Kshetra) and the Spirit functioning through it (Kshetrajna). ‘The
entire world-of-objects constitutes the kingdom of matter; and
the vital knower of the world-of-matter, constituted of the equip-
ments and their array of perceptions, feelings and thoughts, is the
Spirit. Therefore:

* Whenever any being is born, the moving or the un-
moving, know youy O best of the Bharatas that it is
from the union between thé * Field ” and the ‘ knower-
of-the-Field .

All things that are born in the world—both the world of
inert matter (unmoving) and the world of conscious beings (mov-
ing)—arise neither from the *“ Field” (Prakriti) nor from the
* knower-of-the-Field ” (Purusha). The source is from the
Marriage of both Prakriti and Purusha. After indicating the
world-of-matter and the Spirit that presidés over it, Krishna makes
a striking announcement in the following stanza, “I am the knower-
of-the-Field in all Fields ™.

“* Know Me as the “ Knower-of-the-Field” in all
“ Fields ”, O Bharata; the knowledge of the * Field »
as also that of the * Knower-of-the-Field” is con-
sidered by Me to be My Knowledge.

. If in all *“ Fields  the “ Knower » is one, the plurality is only
in the matter-envelopments, and the Life that presides over them
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is one everywhere. This Universal One, the Transcendental
Truth is indicated by the first person singufar ““I am ™, because
every seeker has to rediscover in himself ** That, Lam ™,

After indicating the One Spirit behind the entire world-of-
matter, Krishna declares that according to Him the correct know-
ledge of what constitutes in each one of us the perishable, change-
able, finite, inert matter, and of the nature of the Infinite, Imperi-
shable and Sentient Spirit, is the Supreme Knowledge. To
distinguish the subject from thz world-of-objects is the salutary
knowledge, which can redeem us from the confusions and sorrows
from which we suffer today as the individualised egos.

It must be noted here that Lord Krishna is expounding the
Geefa in a rare moment of Yogic intepration. He s identifying
himself with the One Self that is everywhere. This is something
Tike electricity declaring: [ am the one energy that gives the glow
in all the filaments all over the world. No doubt the light in the
bulb, the hear in the fumace, the movement in the fan are all
indeed different manifestations, because the bulb, the fumace,
and the fan are dissimilar equipments, but the eaergy called electri-
city, is one and the same. Similarly, Krishna says that He the
Suprems Self, alone is the light which emerges from the Sun, the
moon and the fire.

* That light which is residing ia the Sun which illumines
the whole world, and that which is in the moon and
in the fire, know that, that light is Mine.

The light that comes from the Sun and the moon, the light
that emanates from the fire, are all expressions of the same Knowing-
Principle, which expresses through the Sun, the moon and the
fire. The Sun, the moon and the fire are the cosmic sources of
all energy in the world, and the very Source-of-the-energy from
where it flows through these phenomenal expressions, is the
Knowing-Principle in us. The same Life-Principls functions through
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the earth and gives the fields their special capacity to sustain and
nourish the vegetable world, and when the flora grows-up, it is
again the same Life-Principle, functioning through the moon and
manifesting as the moon light that fills cach plant and fruit with
its essential food-value.

* Permeating the earth I support all beings by (My)
energy; and having become the moon, I nourish all
herbs.

Long before artificial manure was discovered, the earth had
no doubt a long history; and some of those eras in the bygone
days had perhaps more biological mass than at present. And yet,
the earth continued to sustain all life. This capacity of the earth
to sustain life and nourish it, says the Lord, is “ My own vitality >,
meaning, the same Vital-Principle which through the Sun becomes
the necessary warmth, while expressing through the earth, becomes
the ‘* potential fertility ™ of the soil and the * life-giving  capacity
of the earth.

The same Vital-Principle expresses itself as the warmth-of-
life in all living creatures. That physical structure from which
all warmth goes, becomes dead. Metabolism creates the body-
heat, and the functions of the inner organs continue automatically
without any conscious effort on the part of the individual, so
long as Life is pulsating in the body.

¥* Having become (the Fire) Vaisvanara, I abide in the
body of beings, and associated with Prana and Apana,
I digest the four-fold food.
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Hese the Eternal Knowing-Principle is indicated as the
mighty Life, which when pulsating through the bady manifests
Ttself as the ** digestive fro”™ (Vai: ), which assifates all
the food taken in. The entire variety of human dict is classified
under four heads in Sanskrit as food that can be (i) masticated,
() swallowed, (isi) sucked, (iv) licked. Under these four types,
we can include all kinds of food, ian and
prepared and unprepared, raw and cooked, All food consumed
through the mouth are digested, assimilated and absorbed because
of the digestive system, and the power in the digestive system is
nothing but a mapifestation of the All-present Life-Principle.

Not only does the ** Digestive fire ” assimilate the food that
reaches the stomach, but it is again life manifested as the peristaltic
movement, Prang, that receives and rolls down the food swallowed.
After digesting, assimilating and absorbing food, it is again the
same Divine Spark-of-Life as Apana that gives the intestines its
capacity to throw out the unabsorbed and unnecessary by-products.
In short, it is the Lord that helps us to swallow the food;
it is the Lord that assimulates the food; and it is the Lord again
that presides over the function of eliminating the by-products.

This Spark-of-Spirit makes the entire body vibrate with life,
tenders existence possible for a living creature, and maintaing
by its mere presence the sense-faculties and the mental capacities
around jtself. No doubt, these are functions that belong to
matter; but at the same time these powers of seting, hearing
ele,, and also of fecling, thinking ctc., ate not the powers of
the senseorgans, or even of the inner organs (dnthakarana).
They are the expressions of the Spirit when it functions through
matter, and 50 Lord Krishna says here that along with the mind
and five senses “ abiding in the Praknfi”, He functions as the
¢80 or the individuality in the living beings.

* An eternal portion of myself, baving become 2 living
soul in the world of life, and abiding in Prakrin, draws
(to itself) the (five) senses, with the mind for the sixth,

* ol sty s qAw
TRty spfaeatr (Ge. Ch. XV-7)
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* Presiding over the ear, the eye, the skin, th? tongue
and the nose, as also the mind, He enjoys the
sense-objects. ‘ ‘

It is this individualised Life-Principle, the Jeeva, that enjoys
the world-of-objects available, through the mind and the sense
organs of hearing, seeing, touching, tasting and smelling. That
is why sometimes when.we are thinking intensively on some
problem, even if our friends come in front of us, we neither see
nor hear them. The image of the friend has already fallen. on
the retina of the eye, and the sound of the speaker has made the
necessary vibrations on the tympanum of the ear, and yet, we see
or hear nothing, because the conscious mind is turned elsewhere.
Thercfore, using the mind along with each sense separatively, the
individualised ego (Jeeva) the dweller-in-the-body enjoys the
objects of the sense such as sound, from, touch etc.

Joy and sorrow are the reactions in our mind-intellect pro-
duced by the stimuli brought in through the senses. The ' Awareness
in us illumines these and produces the corresponding experiences
in us. It would be impossible to be conscious of the flow of ex-
periences without the Grace of the Spirit. Therefore the Spirit
becomes the cause for the experiences in life and suffers the joys
and sorrows of samsara.

Even though the spirit is the cause for all existence and ex-
perience everywhere the Spirit (Purusha) as itself has no Samsara.
But the  Knower-of-the-Field ”’, Purusha, when 1t identifies itself
with the “Field” (Prakriti), It becomes the experiencer. He
identifies with the body and the senses which are the effects of
Prakriti, and this identification of the Purusha (Spirit): with the
“Field” is the cause for its participation in the tragic destinies
of matter. If there were no contact, indeed, the Purusha would
have been a mere observer of the world-of-matter without under-
going eny suffering or sorrow. But the Spirit plays the part
of the miserable mortal because of Its delusory imagination

° Hid el TEA o WA SO T AL
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that it is directly conditioned by the meatal and B2
reactions.
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This {Jeera)* Knower-of-the-Field” is tha sgarus of the Xaow~
ing-Principle when it is functioning in the ™ ;:Zd-cfc:b:-:_"
Bereft of the identification with the Faldsofobs hs
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* The moon appears to be running, when the clouds
move in the sky; likewise to the non-discriminating
person the Atman appears to be active when it is
observed through the functions of the sense-organs.

The illustration employed here has a very deep significance
to those who can clearly meditate upon it. The entire import
of the illustration can strike us with a joyful amazement when
we visnalize the picture clearly. Imagine an observer looking
up at the moon through the marching clouds in the sky. The
observer is standing maximum 6 feet from the surface of the vast
earth, observing the moon, that glows some thousands of miles
away, through the clouds that are a couple of miles away from
the observer. And yet, the observer cries * the cloud has covered
the moon” or “the moon is running”. Similarly the Infinite
Self, when viewed through the restlessness of the body, mind and
intellect, appears as though the Self is agitated and active,

If there be a sufficient mental poise and the required scienti-
fic observation of the phenomena of life, an intelligent student
can easily recognize that all agitations belong, in fact, to the
matter-layers in us, and the Self is never involved in them.- The
moon seems to be moving, because we look at it through thc
moving medium of the clouds.

We recognize life as dynamic because we observe life through
the vehicles of its expressions. Looking at a living creature,
through its physical, mental and intellectual activities we say
Life is dynamic, active and ever-pulsating. In fact Life as such
is not active; the vehicles thrilled by life act and these actions

are superimposed upon the Self; in this confused observation it
seems as though the Seif is active.

“I am the enjoyer”, “I am the doer ”, are all ideas of the

(At. Bdh-19)
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intellect. The different ideas such as *1 am this,...,.. T am
that” etc., arise in the mind only when we are in the midst of
the activities of the work-a-day-world and in the dream-world,
for, when we are in deep-sleep we do not have any such 1deas,
1t is only when the mind is available for perception and i
that we come to know of the thing cognized.

As long as we identify ourselves with the mind, so long only
can we claim to have the dual experiences in these planes of
existence; but when once we have withdrawn ourselves from the
mental plane, we realize that all thoughts, emotions and activities
of the intellect, mind and body are not in the Self, nor are they
of the Self. The delusory reflection of the Consci in the
mental-pool which agitates with the panting egoistic idea of *'I
am the doer”, *1 am the enjoyer ™, efc., cease when there are
no thought eruptions therein.

* The tremblings that belong to the water are attributed
throngh ignorance to the reflected moon dancing on it;
likewise, agency of action, of enjoyment and of other
limitations (which really belongs to the mind) are
delusively understood as the nature of the Self,

The example here is of an image of the moon reflected in a
bucket of water which seems to shake when the water surface is
disturbed. When the water calms down and becomes steady, we
do see the scattered moon in the bucket-of-water re-assembling
to form one whole. The moon was never broken up, but only
appeared to be so due to the dition of the reflecti dif
the water. Similarly :

** Attachment, desire, pleasure, pain etc., are perceived
to exist so long as Buddhi or mind functions, They
are not perceived in deep-slteep when the mind ceases
to fimetion. Therefore they belong to the mind alone,
and not to the Atman.

wWAlk TR 1 (At. Bdh-22)
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As long as we are functioning through our mind we are under
the tyranny of attachment, desire, pleasure, pain etc. But in
deep-sleep ‘when temporarily our minds are not effective in our
selves, all these tyrannies are at an end. When we look through
green goggles, everything looks green. But when we look at
things with naked eyes there is no green colour. Therefore the
greenness is due to the goggles only. Therefore:

*33 We should understand that the Atman is always like
a King, distinct from the body, semses, mind and
intellect, all of which constitute the matter (Prakriti),
and is only the witness of their functions.

The pure Self, the Spirit, is to be understand as distinct from
and beyond the physical equipment constituted of the body mind
and intellect, for, it is this Supreme Illuminator who illumines
the subtle workings of the intellect, the grosser thoughts of the
mind and the still grosser physical movements. . In spite of all
this seemingly interested association, It is ever a mere ‘“witness”
and never a participant. An illuminator is always separate from
the objects illumined; the subject of experience cannot be the
same as the objects of the same experience.

A king is not a participant in the drama and dance being
enacted in his Darbar-hall; he is only a witness; and like him the
Atman is a witness of the drama-of-life going on in this body and
in the world outside — the microcosmic and the macrocosmic
existence.

Subjectively analysed, the Self is a witness of the play of

** RIETTgEg AT
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matter. The ideas of good and bad, the knowledge of right and
wrong, the feeling of joy and sorrow, the appreciation of beauty
and ugliness, our sense of duty and neglect, etc., and the actions
of the physical body, are all aspects of our inner and outer subjective
ife. These experiences, constituted of the knowledge of which we
know and also of those which we do not know i.e., the positive
sxperience of a thing and the nothingness of what we do not know
—the Bhava and the Abhava— are all illumined for us by that
one A the Purc Conscil It stands aloof and
does not identify Itself with what is happening within oursclves
n the different layers of matter. It is not the sharer of the
sxperience; It is only an observer like the ng in the Darbar-half,
2 non-partisan in ali affairs, disi in all b ings and
yet All-powerful. Therefore Krishna says:

* He who secs all actions are performed by Prakriti
alone and that the Self is actionless, reaily sees.

Mind is the equipment that orders all types of action that
should manifest. If the mind is bad, the life expressed through
it will also be bad. All actions are according to the types of
desires entertained by the inteflect. Thus in the presence of the
Spirit the * equipments > (Prakrit) function and the Self (Atman)
functioning in the *Field” called the ** knower-of-the-Feld
(Purusha), acts in the world outside. When the * knower-of-the-
Field " leaves the * Field ", there is not any more activity 1n the
“Field”, nor is there any activity for the Self Itself. But the
Spirit, identifying Itselfl with the “ Field* (Prakriti), becomes
the ** knower-of-the-Field » (Purusha), and it is this  individualised

go* that acts and accomplishes.

The Self is All-pervading, Perfect and as such, there is no
desire in it. Where desires are no more, actions cannot originate
from there. In the Self there are no desires, and so, the Self
neither acts nor gets reacted. Further:

* gria  wRifT frmuntt ad
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% As the all-pervading Ether is not tainted because of
its subtlety, so too, the self seated everywhere in the
body, is pet tainted. .

The Supreme Self is compared here with space to indicate Its
relationship with Matter. Akasha (space) means ‘ that which
gives accommodation to things.” It is the subtlest of al.l gross
elements; and since greater subtlety implies greater pervasiveness,
space pervades everything that is grosser than it.

A subtler thing cannot be conditioned by the grosser. Space,
being subtlest it allows everything to remain in it; yet nothing
that it contains can contaminate it. The Supreme Self, which
is the very cause for the Space (4kasha) itself, is therefore subtler
than the Akasha. It cannot be contaminated by anything that
is existing or happening in the world of things or beings, because
all these are supported by the Supreme Self.

The waves of the ocean cannot condition the waters of the
ocean which are their very cause. Similarly, though the Seif
permeates and pervades the whole body and makes it active, It
is never conditioned nor contaminated by any of the activities
undertaken by the vehicles of Its expression.

Then what exactly is the function of the Spirit in the body?
** Just as one Sun illuminates the whole world, so also,

the Lord of the “ Field ” (Paramatma) illumines the
whole world, O Bhaarata.

) This striking example given by Lord Krishna conveys to our
intellectual comprehension the exact relationship of the Eternal

* Eq waT e iefaa )
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Principle of Life, with reference to the various whirls of matter
and their expressions. Just as the one Sun placed within the
Universe illumines the entire Universe at all times, so too, the
Consciousness merely illumines the world-of-objects, the body
and its sensations, the mind and 1ts feelings and the intellect and
its thoughts.

Though in our general expression we attribute the activity of
lighting up the world to the sun, we cannot in reality attribute
any such activity to the Sun. Only an action that has a beginning
and an end and that is generally undertaken to fulfil a deep desire
or a purpose, can be attributed to the source of action. The Sun
is not illuminating the world in this sense of the term. On the
other hand, light itself is the nature of the Sun, and in its pre-
sence everything gets automatically rllumined. Similarly Con-
sciousness is of the nature of awareness and in Its presence,
everything becomes known i.e, illumined.

In this solar system there is only one Sun and it illumines
everything on the Earth, the good and the bad, the virtuous and
the vicious, the beautiful and the ugly. And yet, the Sun is not
sullied by the bad, the vicious and the ugly, nor is it blessed by
the good, the virtuous or the beautiful. So too, in our inner life,
the Ever-perfect Consci functions through the equij
and illumines them, but It never gets contaminated by the sins
of the mind or by the perversions of the intellect or by the crimes
of the physical body. It only illumines!

‘The Yiluminator in all is the One Consciousness by which
everything is known intellectually, realized intuitwvely, and experi~
enced spintually, Since the Consciousness in us brings our
varied experiences within our understanding and knowledge,
it is generally compared to light. To see an object, it is not only
necessary that the object should be in the line of sight of the eyes,
but the object must also be bathed in light. Taking this expericnce
of cognition 1n the outer wotld as an illustrative analogy, within
us too, we must have some * Light” to illumine, since we can
see and have the knowledge of the diffe types of i
and thoughts that arise and exist in our bosom. This Light-of-
wisdom, by which we become aware of our own mental and
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intellectual conditions at any given moment, is called the “Light”
of the Soul, or the Self, the Consciousness.

The moment the student comes across such an expression,
he is apt to misunderstand it as the Jight he has experienced in the
world. The brilliance of the light experienced in the outer
world belongs to the realm-of-objects, and it cannot be the subject
that is conscious of it. Therefore it is necessary that the teacher
should indicate, in someway, what exactly is meant by such terms
as “ the illumination of the soul ”, * the Effulgence of the Self >,
“the Incandescence of the Consciousness”. Therefore
Krishna says :

* That Light, the Light-of-all-lights, is said to be beyond
darkness; (It is) Knowledge, the Object-of-Knowledge,
seated in the hearts of all, is to be reached by knowledge.

Krishna indicates here that the Self in each is the * Light ”
which illumines all other perceptible lights! Even the Sun has
no power of illuminating the world of the living beings if the
Consciousness in them does not illumine it. Light as a principle
manifested can serve our world only when it comes into our
awareness. Thus, all sources of light are illumined by our Cons-~
ciousness. Therefore, the Self or Afman is indicated as the
Subject that illumines the entire world of objectified light,

Even after the indication that the Self is Consciousness that
illumines all other lights of the world, the impression of Light
as an object of experience, is so powerful in our finite intellect
that the average student will still retain only his * relative concept
of light. Therefore it is said here that it is beyond darkness also.

In the world outside, light, in its empirical sense, is that
which we comprehend as a contrast to darkness. If there were
no light, there would have been no days. In the Sun there is
no meaning for the word light since the Sun knows no darkness!

* wifaamft asealfaeTE: T )
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Thus to indicate the Absolute nature of the Infinite ** Light”
of the Soul, 1t is stated here that it is beyond the concept of darkness;
it is Absolute Light, the Consciousness.

Even to say that fhere is darkness, we must be conscious of
it. The “Light™ of awareness is so subtle and Absolute, that
it illumines not only the vatious sources of light in the world,
but also the experience of darkness itself! That which illumines
both light and darkness must be a factor that transcends both
these experiences. Therefore, the Spirit is indicated as that
which transcends even darkness.

The second line of the stanza indicates that the Self is (a)
Knowledge (Jnanam), (b) that which is to be known (Jneyam)
and (c) that which is to be reached by knowledge (Jnana-gamyam).
In short the Consciousness that transcends our experiences and
illumines our life is the very goal in all spiritual endeavours at
all times and everywhere.

1€ there is an Infinite light of Knowledge to be known, without
which Ife is impossible and in the presence of which alone all the
experiences can have a meaning and existence, then this Infinite
Goal is certainly to be acquired and possessed. Where can we
seek it? Are we in possession of It now? or is It something to be
experienced yonder in some unknown time and place? To negate
all such mis-conceptions, it is clearly declared here that this
Infinite Self dwells in the hearts of all. The Self not only dweils
in the heart of all, but functioning in every individual, It is the
One and the same everywhere.

* Without and within (all) beings, the “ moving * and
also the “unmaving” because of its subtlety (it Is)
unknowable; and near and far away —is That,

‘The Conscious Principle that bursts Itsell into activity
through the various individualized equipments 1s All-pervading,
* afgeama yEAmER TR T
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and therefore in an unmanifested condition It is present even
where no special equipment is available. Even though we can
listen to our national radio broadcasts only through available
receiving sets, we cannot say that there are no electrical sound
waves in places where there are no receiving sets. Where there
is a body, mind and intellect ready to function, there no doubt
is the expression of Consciousness. But Consciousness is All-
pervading not only within the equipment but even outside it, in
the moving (alive) and the unmoving (inert). C

Moving and Unmoving : This phrase is sometimes explained
“ Unmoving and yet Moving ”’; the Truth in Its Absolute nature
is motionless — there is no place where It is not and towards
which It can move since It is everywhere — and yet, conditioned
by the things It is moving. It looks as though It has movement.
Sitting in a bus you can travel a long distance, yourself only
sitting! The bus travels and therefore, in yourself though there
is no motion, yet you, conditioned by (carried by) the bus become
the traveiler.

' Thus there is a Conscious Principle, revelling as thevery core
In our personality, which is not only within but which is every-
}vhere, without which no activity is ever possible, and so, which
Is in every activity, It is manifested everywhere. Then how

is it that we are not able to perceive It, or feel It, or intellectually
comprehend It ? C

The grosser a thing, the more perceptible it is. Farth can be
smelt, tasted, seen and felt. Water has no smell. Fire cannot
be tasted. Air cannot be seen. Space!!

Cause is always subtler than (or equal to in subtlety) the
cffect. Space itself being a gross product must have a cause.
That which is the cause for Akasa is the Eternal Substratum
from which all the Elements have arisen. Consciousness beiné
the ** Subtlest of the subtle*, pervading even Akasa, is incom-

prchcns.ible to the gross equipments of thought, feeling and
perception. ’ B

Consciousness being the subtlest and All-pervading, must
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be at once *“ here  and * there ™, and therefore, it is near and far.
This phrase has been sometimes interpreted as *“ Far and yet
Near™. In its Transcendental Absolute nature the Truth is Far
Away from the apparent names and forms, which in their
aggregate, constitute the Universe, but at the same time as
Existence, Truth exists very Near in every name and form.

Even though All-pervading and hence undivided, the same
Supreme Spirit, the Self exists as if divided in beings as the
individual Self. Electricity is All-pervading, and yet, condi-
tioned by the bulb it manifests as effulgence at the filament. So
teo, though the Paramatman is All-pervading, It individvalizes
Ttself as special manifestations only at points where equipments
are available for Its expression. Though space is onme, it can
manifest as pot-space, room.space etc., only when scemingly
conditioned by the pot or the wails of the room.

* And though undivided, yet He exists asif divided in
beings; That is to be known as the supporter of beings;
He devours and He generates.

This Afman, existing as if divided in the individuals is the
supporter of Life in all beings, and also the substratum on whic:h
all experiences are generated and dissolved into, The occan is
the supporter of all waves; waves are born from the ocean, and
they are devoured by the same ocean. This Absolute ‘Non-dual
Trancendental Reality, in Its subtle All-pervading natute is also
immanent, and can be realized by every secker as his own real
True Nature.
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The individual is nothing but the Supreme itself, in as much
as the individual has arisen from It, exists in It, and merges back
into It. The example of a spark from a big fire is made use of
here to explain this truth. The spark has arisen from the fire,
and it floats about and around the same fireplace, not very far away,
and when it has exhausted itself in eating up the material,
the ash is thrown out, and the fire in the spark disappears;
since it cannot go anywhere else, it merges with the very fire in the

fire-place.
AN

It is a theory in philosophy, borne out by scientific observa-
tions also, that an effect can perish to become the cause itself;
the tree dies away to become another tree; water, when decom-
posed, becomes but hydrogen and oxygen; a physical structure
made up of the five elements rots to become nothing but the five
elements; all oranaments made of gold can change only to become
a mass of gold. Similarly, a spark of fire riding on a little matter,
seems to have wandered away from the main fire and exists as
such only during such time as it has not finished away with its

, eating up of the matter. It is only a conditioned fire that comes
out as a spark, and the spark exists only so long as the condi-
tioning exists. When the consumable matter has been reduced’

to a speck of ash, the fire-essence in the spark rolls back into
the total fire in the fire-place. c

Similarly, an individual seems to exist, exhibiting all the
qualities of reality, only so long as the conditioning is
not eaten up. A Jeevg is born only to burn up the fruits-
of-actions, and when this is accomplished, the body falls down

to perish and the spark-of-life rolls back to merge with the
total life,

. .And yet, to say that something is born out of the Suprerlne
SPlnt would _be a false philosophical statement, since the cause
will .have to die away to become the effect. The gold piece must
get itself destroyed in becoming the chain. The seed must perish
to bring forth the tree out of itself, Similarly, if ¢ Life > were to
come from the Afman, it would be amounting to saying that the

.S.‘upreme Reality has destroyed itself to become the individual
life, the Prana. Therefore the Rishi says:
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* This Prang is bora of the Atman, As the shadow js
in the man, so is the Prana in the Atman, By the
action of the mind this enters iuto the body.
B of 1the philosophical contradiction, mentioned

carlier, the Rishi is compelled to add here a codicd and explain
that the Prang {(Jen o) is 10 the Adiman what the shadow is to 2
person. A shadow or reflection is caused because of the object,
but at the same time the object is not reduced or tampered with
‘because its shadow has emerged out of it

Similatly, the individual Life, the Prana, 1s but the reflection
of Pure Consciousness in our mind and intellect. Consciousness
or Awareness, when It works through the ** fow-of-thoughts "—
the mind—exp Ttself jn a “ reflection * (shadow) which is
the ego-centric personality that we come to recogmze almost
always as ourselves. This ego-centre is always conditioned by
the texture of our thoughts and the quality of their flow. Whea
sad thoughts are flowing, the ego—"1",—is sad; when joyous
thoughts are gliding down the avenues of the mind, Consciousness
reflected theremn, the~*"1"—is happy and joyous.

This ego-centre has thus been created certainly out of the
Aiman, but at the same time, the ego has nat got any mdependent
existence apart from the Divise Spark, our own Self. In the
fanguage of the Rushis, briefly stated, jt becomes, ** Prana is the
shadow of the Atman™.

If you sit on a stool at a dressing table, three murrors
on it may reflect to give you a set of three different reflections
of your single form. Because of the three distinct reflections
that have been “caused ™ by you, you have not lost anything.
Similarly, the Pure Awareness, reflecting mn our mund and
thereby ing the eg tre, has not destroyed Itself i any
manner.
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yave the answer for the nc’f.t' n:xtufn‘
v prahumand ,“'wm: o enyuire into he manner in *az};x‘{lt
n A aa, which i 4 $1gelf housed a5 an active centrs within
eation e 10 B mcd 1o cxpress itself in this body begaust

own wody- “‘:,-,};g?n;oor dca’xting, which are all activities of lh‘c
¢ the witling f”'c ap i placed in midday ‘sunhght and some 'ﬂfxtur
aind. WheR & 70 all know that wie vill huvea reflection of the
" pourcd into "of water. Looking at that watcr, it we were 10
Sun in the C“g.‘d the Sun come to appear in the cup, the only
wondef “°"Zoum give is that it is created by the water; and they
Z??rttu\:;crsmnd the statement who can follow the argument.

~phere may be some uneducated ones who would wonder how
watet i the cup can ** create” the sun ! In fact, the water never
« created ” the sun.  Water in the cup became a reflecting surface,
and all reflecting surfaces must reflect the objects in front of then.
So too the Atman “created” the Prana ov the Jeeva, when the mind
a reflecting medium, came to be apparently placed in front of it.

No doubt, the Atman being Infinite, is by Its very nature
A\\-peyvad’mg. Although 1t is available for the cognition in
all objc_cts, in the pure mind-intellect (Buddhi) alone can we come

to r‘eahze the Self in all Tts essential splendour, just as in a clean
polished mirror alone are we able to see our reflection clearly,
although according to the principles of reflection our faces can be
reflected by all objects.  According to Physics light falling on our
face gets reﬂgcted and the reflected light-rays again get reflected

at the reflecting surface; and when they fall on the retina of our

. eye, we see our refiection.  This process goes on even on a rough

granite wa\l—surface:., but we don’t see our reflection there bécause
of the poor reflecting quality of the surface, Similarly:

* The Atman is not perceived in everything although
He is All-pervading. He is manifest only in the inner
* I TXTRANSTATAT
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equipment, the intellect {Budd/i) just as there is reflec-
tion only in a clean mirror.

Again let us take the example of our Government. It func-
tions from the Capital of our country, New Delhi, but it sounds
odd if we really think that the Government is in New Delhi alone
and not in other parts of India. The Government may have its
head-quarters in the North, but even in a little home away in
the South, the overall hold and grace of the Government apply
equally. On every inch of the country it has its sway., Its laws
are applicable throughout the length and breadth of the land.
Yet, to meet the Government one must go to New Delhi. So
too, although the Lord, the Supreme Brafiman, who is the sub-
stratum for all this plurality, is within us as well as without us,
it is only in the subtle intellect (Buddhi) purificd and steadied that
it is to be clearly seen fully * reflected ™.

This concept can be easily explained through an illustration,
Imagine a wall on which sunlight is spread all over evenly. Take
a plane mirror and flash on to the wall a beam of the sunlight
The spot where the reflected light from the mirror fails is certainly
a particular spot, brighter and more easdy distinguishable in the
sunlit wall area. You may, by tilting the mirror slightly, change
the position of the reflection on the wall. But wherever the re-
flected beam is, arround it would always be the light which is spread
out generally all over the wall. The beam from the mirror only
adds to the intensity at its point of striking on the very surface.

The difference between man and man, man and animal, and
the plurality are all created by the difference in the * reflecting **
sutfaces, though the Source of Light, the Atman is the same.  Oaly
you may have some mirrors which are dusty, some clear and
others plain or curved etc.

We have so far examined the Hluminating Factor, the Chai-
tanya in us, with the aid of a metaphor from a beam of light strik-
ing a reflecting surface and prod a patch of reflecti The
reflection thus thrown forth by the intellect is technically called
in Vedanta as * Chitabkasa™; Chit, the Chaitanya or the Illum-
nator, and Abhasa meaning Its reflection. Just as the Sun is -
13 ’

7/



194 DIMENSIONS OF THE. EGO

seen reflected in a pool of water, so too, the Chitabhasa is recog-
nized in the mental pool when the Light of Afman strikes the mind.
This Chitabhasa, thus playing a false dallying in the mental
threatre, is the false toy-monster called the Ego.

Having been conditioned by the intellect, the Jeeva becomes
identified with it and behaves as though he is the experiencer of
the joys and sorrows of life. All this is indeed false. But because
of this identification, he understands himself to be a separate entity
and starts seeking Truth—which is his own very nature, He believes
that Truth is something other than he himself. This fallacy in
the notion of God being some one other than the devotee, is being’
brought out very clearly by Shankara in the following stanza.

* This Atman, although It is the Self in every existing
thing, assumes the limitations of the intellect, and
wrongly identifies with this entirely false entity; It
considers Itself as something different—like the mud-pots

being thought different from the mud of which they are
made.

The Atman, the Supreme Intelligence, eternally self-effulgent,
shines ever-bright at the Centre of the human heart. It gets:
reflected as it strikes against our intelligence. The reflection,
as we know, depends entirely upon the nature and condition of
the reflecting surface. At the moment of mental and intellectual
agitation, the Chitabhasa seems to tremble and dance in mad
revelry.  When the intellect is dimmed by the fumes of jealousy,
anger, pass_ion and lust, the ego-centric entity in us undergoes a
corresponghng modification, When the mind and intellect equip-
ment i: dimmed by the fumes of desire, jealousy, anger, passion
lust, etc., it loses its power of right discrimination and, superim—’
poses the qualities of the body-mind-intellect on,the pure Self.-
Thereafter the deluded mistakes his Real Self to be the one possess:

(VC-190)
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ing all lhs mecrfecuons of the supcnmposod eqmpmcms. This
ion is like the mi which makes child
bclmc that the sky is blue when acxually it has no colour at all,

* Fools, because they lack on their powers of discrimi-
pation, superimpose on the Atman, the Absolute-Exis-
teace-Knowledge, all the varied functions of the body
and the senses, just as they attribute blue colour and the
like to the sky,

Not only the blueness but the concavily of the sky, murki-
ness, musty look, dusty condition, are all often considered as
properties of the sky. In fact, Space appears as having thesc
qualities Hut really Space as such has none of them. The blueness
perceived Is the experieuce of our deluded mind and intellect when
it looks at the endless summer sky through our limited vision.
Just as the sky is not affected by the traits superimposed upon it,
s0 too, when we superimpose certain characteristics of the body,
mind and intellect upon the Self-cffulgent Being, the Truth itself
is not affected by such misconceived notions and attributes.

The nature of the Infinite Consciousness everywhere and at
all times is ons-without-a-second. Even then, out of delusion,
It comes to accept the ditionings as real and i to
identify with the matter-vestures. Having identified with the
conditioning, It suffers from its sense of lim'tations. But really
spukmg thc Atman is never deluded. In the dream the waker

the d but the waker is never confused.
Sumlarly, by such identifications the qualities of the body, mind
and intellect are assumed 1o be temporarily one's own properties,
and so one becomes the limited ego, the Jeeva.  This is the bondage,
the limitation, the delusion. The mind perpetrates all these and
the individual starts behaving like a sep entity and suffers
the sorrows of-“1™ and * mine ™.
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# Upattached Pure Intelligence is the essence of the
Jeeva, but the mind beguiles it and binds it by ties of
body, sense-organs and Pranas. It causes this Jeeva to
wander with the idea of “ I* and “ mine * in the varied
experiences of “results” gathered by itself.

Out of the Supreme Reality, Brahman, which is ever unatta-
ched to the matter vestures and the very nature of which is
Absolute Knowledge, a mortal, limited Jeeva is created by tihe
mind. The mind plays this trick by first deluding itself, by iorgett-
ing its real nature. Having achieved this veiling of the Reality,
the mind makes It attached to the matter vestures. ' .

How did this mental delusion arise ? Why is it that such a
glorious Essential Truth, which is the core of everyome, is not
freely known and experienced by everyone at all times ? What
stands between me and my Self ? Why is it that we behave as
though we are but limited ego-centric entities, incapacitated to
comprehend that we are in essence the Immortal ? These ought
to be the natural questions in the readers,minds. An attempt to
explain this stumbling doubt in the minds of the seekers has been
made in Vedanta by the introduction of the concept of Maya.
Hence the following statement from Lord Krishna in the Geeta:

** Veiled by Divine “Maya® I am not manifest to all
(in my real uature). This deluded world knows not Me,
the Unborn, the Imperishable.

“Maya” is the most difficult theme of all for elementary
stude'nts of: Vedanta, when they try to understand the Science
of Life objectively. But the moment a swudent tries o experi-
* sty ey
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ment with this concept upon himself subjectively, the explana-
tions contained on this theory become evident.

Maya is defined as an inexplicable power of the Supreme
which is in That, as inseparable as heat from fire. We cannot
have fire as a ** thing in itself * after removing all the heat from it,
nor can’heat have an existence if the fire element is removed from
it; so too Maya is a power inherent in the Supreme. Maya is
the conditioning through which, when the Non-dual Truth ex-
presses Itself, the one Reality seems to spread out as the spectrum
of the multiple universe.

On a superficial understanding of this term, we may get a
growing suspicion that Maya is a tricky word, introduced by the
Vedantins in their Maya Vada, to veil the main issues of a pointed
question and to confuse the questioner with a mysterious nothing.
But such a feeling can arise only out of the ignorance of the Sanskrit
Tanguage; - for the word AMaya in its etymological meaning, stands
for * that which is not ™ (Yo Ma, Sa Maya). 1tis Maya, a power
of our mind, to get itself deluded, that creates for us the delusion.
of the snake-in-the-rope, the ghost-in-the-pot, the mirage-in-the-
desert ete.

Tn Vedanta the famous story of Somadatta’s father is often
quoted to explain the Mayq in us, deluding vs, as it were, with our
own active co-operation and sympathy! Let us examine this
S(OYy.

One newly initiated anchorite during a pilgrimage felt tired
and weary because of the hot day and the burniog Sun. Secing
2 shaded arbour near the Ganges banks, he took shelter under it
torest. ‘There was a narrow slab of stone upon which he stretched
and composed himsell to a restful siesta. As he was dozing off,
b8 attention was attracted by two young girls who had come to
the Ganges to collect water. They filled their pots and went
away, but the vision generated the following lines of thought in
the halfsleepy anchorite, * Supposing 1 mamry onc of them !
Then I shall have a little house with three spacious rooms. . And
Tshail be o very severe and grave husband too ! Wofkinx i my
own filds 1 shall live a happy life of contentment and joy ! Thea
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the first-born.......... yes, I will have a fat, beautiful son. Of
course, I must name him Somadatta, And we the three shall all
sleep in the same bed ! But is there space enough for my son ?
“ Devi, please give some more space for our son, otherwise he
might fall down.” *Lord, how can I move?” “To which
side 2 *“ you move a bit to your end ”. *“All right” ........
he says.......... and splash !

Poor Somadatta’s father moved a little towards his side, and
the stone was narrow. He lost his balance and rolled into the
Ganges water. Awakened, the anchorite swam out and reached
the shore.

The poor Brahmacharin created the world of Somadatta in
himself, and identifying completely with it, came to live the dream
life as though * real ”, and thus suffered the fall. The power in
Somadatta’s father, with which he *“lived” his domestic life
and ultimately fell into the Ganges, is Maya: *that which is
not > in his own mind, yet existing as its own nature. Therefore
Acharya Shankara explains Maya thus:

* 1t (Maya) is neither existent nor non-existent, nor
both; neither same nor different, nor both; most
wonderful it is and beyond description in words.,

This Avidya (Maya) cannot be said to have a separate exis-
tence from Brahman. Nor can it be said that it exists not, because
we are enjoying and suffering it. It cannot be said that it * exists
as well as does not exist ”, because a non-existent thing can never
becoms existent, nor can an existent thing express itself as non-
existent. We cannot say that the ghostin the post * exists ”, nor

can we say, “ it exists not ", because we sweat and perspire when
we “see” it.

* WATHERRTTWAIRRT A
frarafrarrafmer 9
WETATFT Fratewat A
AEFATTAAA T 1) _ »

: " (VC-109)



LIFE EMBODIED 19

Also it cannot be said that this great: Maya exists and is
other than Brahman, because Brakman is One-without-a-second.
To say that this Maya is * with the Lord as well as without Lord
is again 2 contradiction in terms. Then what is this Maya
{Aridyay?

All that we can say about it is that it is a * great wonder ”.
It can only be said to be indescribable (Anirvachaneeya). There
is 2 wonder when the intellect is not able to comprehend a thing.
Anything that I see and my intellect is not able to explain, I say
is a “wonder . The more I think about this Ayvidja, the more
my intellect fails, because this Avidya is the very cause for the
intellect. The intellect cannot comprebend its own cause because
it is the child born out of Maya, and a child cannot go back to
look at the womb. This Aapa when it manifests becomes the
intellect and mind, Therefore the intellect caanot comprehend
the unmanifest which is its own cause.

Then what is this Avidya? Acharya Shankara says:

¢ Apart from the mind there is no ignorance {Aridya).
The mind itsell Isthe ignorance which fs the cause for
the bondage of rebirth, When the mind is destroyed,
everything else is destroyed. When the mind mani-
fests, everything else wmanifests.

All Avidya put together is Maya. Maya is constituted of
the three Gunas—Satiwa, Rajas and Tomas. These function
only in the mind. Therefore other than the mind, there is no
Avidya, Mind alone is Avidya. It is the cause for all the
bondages. How? We shall see:

* The mind canses man’s auadnnam for the body
and the bjects, These bind him

'amwﬁm
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as an animal that is bound by ropes. Thereafter the
same mind creates a distaste for the very
same sense-objects as though they were poison and,
liberates man from his bondage. : ,

From the stand-point of the mind, the body, the sense-or-
gans and the objects of the world are all v objef:ts ». Not onl‘y
does the mind preject all these but having projected them, it
further creates an attachmrent in man for these * objects”. By
this. attachment, he gets bound and becomes limited and sorrow-
ful.: Thus Atman the Self, apparently tied down, is the Jeeva,
the- individuality. Its freedom having all gone, it lives as an
abject slave of the mind, as a deluded bird in front of a mirror..

Though the infinite heavens invite the bird to fly freely. and
enjoy, it does not leave the mirror in the verandah, because of
the attachment it has created for its own reflection in the mirror.
Nobody wants to give up the object of his attachment and liking,.

On account of the attachment for objects thus created, the
individual gets bound like an elephant trapped and bound with
a rope. When an animal is tied down with a rope, it has only a
limited freedom commensurate with the length of the rope. Si-
milarly, when the Infinite Consciousness is (apparently) bound
by the Gunas, It scems to have lost Its omnipotency and omnis-
ciency and become the limited Jeeva, but this individuality also
has a limited freedom sanctioned by the proportion of its Gunas
in the mind, The same mind is useful to liberate the Jeeva front
this bondage, so that it may revert to its original nature, the
pristine glory of divine omnisciency and omnipotency. .

Th_c Atman which is one’s Real Natuare is never bound. Then
where is the question of release for It ? Liberation is only with
reference to bondage. When one is really liberated, there is
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qumgRa faraegfaura qrar—

(VC-173)



LIFE EMBODIED 201

neither any bondage nmor any release. One is just “That”
Therefore, because of the reasons explained so far, it is now clear
that the mind alone is the cause for bondage as well as liberation.
The feeling in man that he is bound or that he is liberated, is only
the state of his mind.

* Therefore, the mind is the cause for liberation as well
as bondage., When it is blemished with the effects of
Rajas, it canses bondage. When it is free from the
Rajas and Tamas qualities, it payes the way to libera-
tion.

The conditions of bondage and iiberation are only states
interpreted with reference to thc condmon of the mind. When-
ever it s in the individual is in bondag
Rajoguna is the cause for the agitations of the mind. “This
Rajoguna comes into play because of Tamoguna, the non-apprehen-
sion of Reality. Whenever there is in the mind a prcpcndcrancc
of Rajas and Tamas, it is agitated and therefore is in bond
When the taiats are removed and it i quictened, that is, when
it becomes predominantly Sattwic, one has the experience that
onc i frec and so totally lberated,

Sattwa, Rajas and Tamas are the three * climatic conditions *
as it were, under which thoughts in the mind function, Sartwa
functioning as the power of discrimination (Jnana-shakti), Rajas
functioning as the power to strive (Kriya-shakti) and Tamas
(unctioning as the power to desite ({cha-shakti). From these
alone various manifestations and experiences arise. These three
powers i their aggregate are called the Maya-shakei, which is
beyond the sense percepuions.  Only its effects can be perceived;
we do not perceive what electricity is except thmugh its man-
festations. When a particular tendency manifests in an indi
vidual then only it can be recognized that it is due to that parti-
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cular Guuna that is predominant in his mind at the moment.

The Tamas quality in us acts as the veiling of Truth, the Self
in us. The first of the main tragedies, born out of the veiling
Power (Avarana-shakti) in us, is that, left to ourselves, very few
of us have in us the ability to observe analyse and conclude inde-
pendently that there is an Jmmutable Principle behind the ever-
changing flux -in the phenomenal world. It is from this non-
apprehension that the tree of Samsar grows and binds man to
a life of eternal activity, birth and death.

The great Self is Immutable, Eternal and One-without-a-
second. The glory of the Self is never away from us. It is always
present in us illumining both the inner pulsations of the mind
and the outer presence of objects. Even though this Conscious-
ness is always present in us, it is not readily available for our
cognition because of the veiling over it, created by the Tamas.

How does this great Consciousness come to be covered by
Tamas ? How can ignorance cover knowledge ? Acharya
Shankara answers these doubts with an illustrative example
from Nature as in the case of the Solar eclipse.

* Avriti (the veiling power) is of the nature of Tamas
(ignorance). It covers the Self whose glories are infi-
nite, who is the Indivisible, Eternal and One-without-a-

second, just as Rahu covers the Sun during a Solar
eclipse.

When the moon comes exactly in a line between the Sun and
thc. observer (on the earth), the phenomenon is termed as a Solar
eclipse. In fact, the moon only “ covers > the Sun from the vision
of the observer. How can the moon really cover the sun™ The
moon does not and cannot cover the Sun since the Sun is very far
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away. The moon has obstructed the observer's vision of the Sun,
and from his stand point, the Sun is said to be completely cover-
ed. If he could move away a little from the shadow cone of the
moon, he will see that the Sun is not covered at all,

Applying the above example subjectively, as long as there
is the mind between me and my Self, the glory of the Self is
veiled from me. Mind is the manifestation of Avidya, the non-
apprehension of Reality caused by Tamas.

When the divine light of the Self, the great light of Con-
sciousness is veiled from man, he comes to consider the body
(which is the not-Self) as his real Self. When his power of dis-
crimination gets clouded by the gathering ZTamas in him, the
Self appears to be veiled and he, not knowing his real nature,
believes himself to be his own body (body, here means, all the
three bodies— the gross, the subtle and the causal), Then the
whole gang of negative tendencies, desire anger, greed, delusion,
passion and jealousy, come to bind his personality to his
lower ego, and as a Samsarin he lives in never ending pains and
agonies,

* When 2 man's own Self of purest splendour is hidden
from his direct experience, that man, due to ignorance,
comes to identify himself falsely with his body which
is the not-self. Then the merciless persecation of
Rajas (Projecting Power) binds him down with fetters
of lust, anger efc.

All thoughts in the human mind can be classified into the
above six categories, and all the six have the nature of binding
the individual to the lower, the baser aspect of his personality.
Qualities are called Gunas, and in Sanskrit Gunag also means
“rope™. These Gunas (ropes) shackle man.
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When the knowledge of the Self is veiled by Tamas, the con-
cept of I am the body ™ comes first. Then, consequently, the
baser agitations arise in the mind and bind the individual. There-
after he has no freedom at all to live the life of his real blissful
nature.

There are six types of emotions which arise in the ignorant
man; desire (Kama), anger (Krodha), greed (Lobha), delusion
(Moha) passion (Mada), and jealousy (Matsarya). All these
spring from the power of agitations in the mind (Vikshepa). When
this power projects the world of likes and dislikes, the individual
gets afflicted and suffers the agonies of life in the world. All
this suffering is because of Tamoguna acting as the veiling and
Rajoguna acting as the agitations in the mind. Sartwa, Rajas
and Tamas are together called Maya, the Avidya, the causal-body
or the Vasanas of the individual.

The Rajas attitude of Maya creates the agitations of the
mind (vikshepa). Maya expressed at the mental level manifests
in the form of mental agitations. That aspect of Maya which
creates agitations in the mind is called Rajoguna, from which
all activities originate.

* Rajas has projecting power (Vikshepa-shakti). Acti-
vity is its very nature. From it the initial flow of
activity has originated. From it mental modifications

such as attachment and grief are also continuously
praduced. )

When the mind is active, we act in the world outside. When
the mind is quiet, all actions stop, During deep-sleep the mind
is at rest and is calm; therefore no activity is taking place.
A.ctmtics are only possible when the mind is active. A mental
picture exists before every activity. We see a possibility, until
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t becomes an agitation; then desires and passions arise in
the mind, To satisfy them, man has to act in the world outside.
This nature of the mind is called Rajoguna.

Such an individual cannot control his mind. He may conquer
the whole world, but conquering his own mind is no easy job. As
long as the “ veili 2-p0 ” (Avar hakti) is not letely
removed, so long the * jecting-power ”* (Vikshepa-sh 'u) will
naturally make the indwidual restless, As long as there is
“ non-apprehension ™ of the Reality, the * mis-apprehensions™
will continue.

The Tamoguna of the mind acts as the “ Power of Veiling ”” by
which Reality, the Self is veiled from our cognition, and things
are perceived as something other than what they actually are.
Tamas veils Reality and Rajas creates agutations in the mind, As
a result of the combination of these two we see things which are
foreign to their real nature. Therefore Acharya Shankara
says @

* The veiling power (4vrit) is the power of Tamas,
which makes things appear to be other than what
they actually are. It causes man’s repeated trans-
migration and initiates the action of the projecting
power (Vikshepa).

So far we have understood how man comes to suffer the per-
secutions of the world, The Tamasic aspect of Maya veils the
intellect, and so the intellect cannot have the right judgement
of tkfiugs. ‘When the intellect is veiled by Tamas, the mind under
the influence of Rajas, projects wrong ideas of things perceived
by the sense-organs. The individual then gets agitated.

When a rope in semi-darkness is not recognized as a rope,
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man suffers from the mis-conceptions projected by his own mind,
that it is a serpent. Similarly, due to the Tamas in me. I am not
able to realize subjectively the nature of the Self, the Amman in
me. In its place I recognize the subject-object world of experi-
ences caused by the Rajas in me. Not only do I not know that
I am the Self, the Atman, but in its place I experience the limita-
tions of the equipment of the body, mind and intellect.

Thereafter, considering myself to be the body, the mind
and the intellect, I function in the world of objects, emotions and
thoughts, creating more and more Vasanas for myself, In order
to exhaust these Fasanas, I must necessarily search for another
physical body when the present one drops off. Thus the cycle of
births and deaths goes on, until all the Vasanas are exhausted.
All this is only because our Real Nature is not clearly apprehen-
ded and because our inner personality is poisoned by Rajas and
Tamas.

Normally everyone believes himself to be the gross body.
An emotional man may consider himself to be an emotional
entity. A modern rational man may think of himself as an inte-
lectual being. Thus confused they move about satisfying their
physical, emotional and intellectual needs. Each man acts ac-
cording to his peculiar delusion. Thus they move like mad men,
from one place to another, from one time to another, from one
cradle to one grave and another cradle to another grave........

alas! endlessly. All this is due to the effects of ZTamas and
Rajas.

* Man’s bondage has sprung forth from these two
‘“ powers ”, Deluded by them, he mistakes his body
for the Self and wanders from life to life.

Because of the two powers of veiling and agitations arising
out of Tamas and Rajas, man has reached his present state of
bondage and has become limited. When the individual allows him-
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self 1o be confused and beguiled by these v th hakti
and the vikshepa-shakti— he considers himself to be his body
(the gross, subtie and causal bodies) and gets bound by them,

‘The ever changing experiences of the world, both outside
and within oneself, and thier consequent joys and sorrows con-
stitute what is called Samsar. Invariably there is inherent
sotrow in the phenomenon of change, Where there is change
there is agil and agitation is the ion of sorrow. The
root of all these is the mis-apprehension arising out of the non-
apprehension of Reality. This misapprehension otherwise
called superimposition, is termed as “ Adhyasa” in Vedanta.

When the truth of a thing is not correctly seen as it is in our
error of judgement, we see another object substituted wn its place.
This trick of the mind is called super-imposition, ** Adhyasa’’
or its power of self-projection, which brings in its wake the sorrows
of bondage and transmigration to the Jeera.

# The evil of superimposition causes man’s {rans-
migration and the mind alone is responsible for this
bondage of superimposition. For a man who is tainted
with Rajas and Tamas and who lacks discrimination,
this causes the misery of birth, death etc.

When a rope lywmng on the ground in semi-darkness is fiot
seen as a rope, our error of judgement gives us the misconception
that it is a snake or a streak of water or a piece of wood ora crack
i the earth, When such super 0 ition starts, the superi
illusion completely covers thc “ reality ™ ; when the serpent
is seen, the serpent covers the rope completely, When Truth
is not recognized as Truth, there is no SOITOW ; it is only igno-
rance; but when breeds pprehersi then

sorrow arises. Therefore sorrow s not in the non-apprehension,
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but is inherent in the misapprehension. In deep-sleep we are
in ignorance, pure non-apprehension, and there is no sorrow in
it. In fact, there is much truth in the saying, ‘‘ Ignorance is
bliss *.

This theme of superimposition—‘* Adhyasa "— is very ex-
haustively discussed by dcharya Shankara in his introduction
to the Brahmasutras. He says that the phenomenon of superimpo-
sition is not one sided. Not only is Truth misapprehended as
an illusion, but the illusion is firmly understood as the Truth.
This is possible because the illusion itself follows certain laws.

When a rope is not seen as a rope, never do we, in delusion,
see an elephant or a cow or a building instead of the rope. Upon
a post a ghost or 2 man can be superimposed but never a cow or
a snake. Here it is clear that although it be only a superimpo-
sition, still it follows certain laws. -

When a snake is seen in place of a rope, the illusory snake-
form of the rope and the dharmas of the snake are superimposed.
The colour, the shape and the rough surafce of the rope are not
seen, but the colour, the shape and the smooth surface of the
snake are seen instead. When these dharmas of the snake are
seen we say, the snake IS: the snake exists. In fact, the snake

IS NOT and the rope IS; but we say the rope IS NOT and the
snake IS.

Therefore, it is not just a case of the snake lending its
dharmas to the rope, but the * existance” in the rope is also
femporz.lrily loaned to the snake. Where there is no rope, super-
1mp9sit10n of the snake cannot be. Hence the rope lends its
“existance ” to the snake, and the snake lends its * dharmas
to the rope. When we put the two of them together we say,

" 3 s . -
this is a snake ™. This experience of the * existence ™ of the
snake is the cause of sorrow.

Again if there be any superimposition, it will always be
comp]?tF: 2 half-snake-half-rope-vision or a half-ghost-half-
post-vision is not possible. FEither it is fully a ghost or it is fully
a post. Therefore, when we have even a glimpse our real, nature
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as the Self, the superimposition caused by ignorance ends com-
pletely.

But, when the mind is predominantly Rajasic and Tamasic,
it will create superimpositions and will make z fool of the indivi-
dual; for he will then start seeing things which are not there.
Such 2 fool is naturally subjected to the sorrows of Samsar.
They are bicth, growth, disease, decay and death, Nobody can
escape them, He who has been deluded by his own superimposi-
tion will have to undergo these sorrows of Samsar.

The Self as the Pure Spint has no Sausar. But when It
becomes a victim of superimposition, Adlyasa, It identifies with
the body and the senses and consequently, the sensations arising
out of them such as pleasure or pain, heat or cold, success or
fulure etc., become powerful shackles on It. The destinies of
Matter become the tragic experiences of the Spurit, not because
they are in the Spirit, but because the Self unnecessarily makes
an ynhealthy contact through its own identification with the
realm of Matter.

* The Purusha, seated in Prakriti, experiences the
qualities born of Prakriti, attachment to the qualities
born of Prakriti, is the cause for bis birth in good or
evil wombs.

When the Spint, Eternally joyous and Infinitely all-full
identifies Itself with Matter, It becomes the Purusha or the Jeeva,
the Ego, Then the Spiit, as the *knower” suffers 1ts own
dclusury Samsara, because having entered the field of matter
In pre-occupation with the world-of-objects, and in tts chnging
attachment to the field of Matter, it looks as though 1t has for-
golten jts own Divine Nature.

He then experiences not only the joys and sorrows m lfe
but also develops a blind attachment to them and this s * the

SW ey ff wewa SEiaenen
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cause for its birth in good or evil wombs”. *“ As is its desire,
so is its will” is the scriptural declaration of an eternal truth.
While living in the world, the experiencer (Jeeva) experiences

the pleasures and joys interpreted by the world-of-matter (the
" body, mind and intellect) and gets attached to them and thereby
develops residual impressions (Vasanas) and takes to conducive
fields wherein it can eke out its chenshed satlsfactlon through
the v1v1d experiences.



Life Without Emi)odiment

Many are the thinkers who have been tantalized by the horrid
and tearful incident in life, called death. Even today, death is a
fascinating idea with all writers and thinkers, authors and philo-
sophers, But often we find that even men of the required calibre
rarely come to solve this serious problem. It is only the Rishis
of old, who in their quietitude had prepared their instruments of
understanding and feeling to the required efficiency to soar into the
sublime Realms of the Beyond, that really succeeded 1n observing
cooly, in analysing scientifically and in concluding truly the what,
how and why of this phenomenon called death.

Even among the thinkers of India we do meet with opposmg
lusk and  self- radictory  ar this

but strange happening, death. As Nachrkethn: says in
the Kathopanishad, there are some schools and thought that have
established that death is the end of all and there is nothing beyond
it. There are yet others who accept, argue and establish that there
is existence even beyond the grave.

This question whether there is existence after death or not is
not one which belongs to the realms of the Mind and the Intellect.



212 DIMENSIONS OF THE EGO

These instruments of feeling and knowing, can at their best, give
us only some vague directions pointing towards 2 World of Know-
ledge that actually lies spread out beyond their own frontiers. In
order to travel towards that land of Pure Knowledge, the ordinary
mortal, however intellectual and sensitive he may be, has not the
necessary vehicle. It is only the great Masters of renunciation
and wisdom who specially developed their intuitive faculty that
can, at will, take one into the Realms Beyond.

In short, such transcendental questions cannot be explained
by words and established through any of the ordinarily known
“ proofs of knowledge ” such as Direct-perception, Comparision,
Inference, etc. The only way to solve them is through the Agamas,
which are the words of wisdom given out by men of greater realiza-
tion, the Saints and Sages. ‘

Hence, the justification for Nachikethas to put this question
to Lord Death, the king of all Dharmas (Dharma Raja).

* There is the doubt that when a man is dead, some say
he is, and some say he is not, this I would like to know,
taught by thee. This is the third of the boons I ask.

1t is the Nihilists of the Buddhistic order, and the Materialists
(Charvqkas) that mainly come to the conclusion that the end is a
f‘ Nothm.g . To the Materialists, this body is all that is, and life
is a manifestation that is incidental to the occasion when the limbs
and the sense organs are assembled together to form the ‘body.
To them the warmth of pulsating life is not a Divine Power presid-
ing over the c!estiny of the body, but it is a by-product, just as when
bete{:leaves, lime and nut are chewed together, a third entity called
the ted colour ™ becomes the by-product which,in fact, is not
a quality in any one of the three things noticed when’ chewed
separately. Similarly, they claim that when the parts of the body

* ad 9y fafafeen wsis
WD ARG |
Ta e fimeramsg
AR TR |

(Kat. Up., Ch. I, Sec. I-20)



LIFE WITHOUT EMBODIMENT 213
are assembled together by Prakriti, life manifests,

To such a team of believers death is the disappearance of
the body, and so of the life into nothing. ** Out of nothing the
life comes, plays out its uncertain games for a time, and into
nothing back again it disappears”.  This philosophy is but a
hollow one to any thinking individual, for, out of nothing a thing
cannot come, 0Or ¢an a thing disappear indeed to become nothing.

On ining closely the ar of the Nihilists, we can
very easily find that their stand is self-contradicting. They argue
to establish that the Ultimate Truth is Non-Existence. According
to them, then, Non-Existence existed, and that is certainly a state-
ment of self-contradiction. If we are to accept the entire argu-
ments raised by the Nihilists, we have to conclude that they have
positively known the state of Non-Existence; that is, they have
a knowledge of this negative state called Non-Existence. To the
Vedantins the Knower of Knowledge that knows the Non-Existence
15 the Supreme Truth, and * the Knower knows no decay, disease
or death”, says the srufi,

In Hinduism it has always been emphasised that there is a
continuity of existence after death and an individual continues
his Ife in a new embodiment under a new set of environments.
The individuality which thus undergoes experiences of birth and
death repeatedly, is called the Jeeva or the embodied-Self, This
Jeeva is the Eternal Light of Consciousness playing upon and
SEEMINGLY oond.moned by the subtle body, constituted of the

ind-intellect In the following stanza in the Geeta
Krishna declares in unequivocal terms that the embodied Self 1n
everyone is set on a great pilgnmage in which It comes to identify
Ttself with varied forms, temporarily to gain a limited but deter-
mined set of experiences.

* 1t is not that at any fime (in the past) indeed, was
1 not, or were you nof, or were not these rulers of men,
Nor verily shall we all ever cease to be hereafter,

* 7 wday Wiy A 7 @ AW wwlEn
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Krishna says that neither He Himself nor Arjuna nor any of
the great kings of the age who had assembled in both the armies;
was a mere accidental happening. They did not come from no-
where and, at their death, did not become mere non-existent noth-
ingness. Correct philosophical thinking guides a man’s intellect to
the apprehension of a continuity from the past—through the
present—to the endless future. The Spirit remaining the same,
It gets seemingly conditioned by different body-equipments and
comes to live through its self-ordained environments.

1t is this conclusion of the Hindu philosophers that has given
to the world the most satisfactory THEORY OF REINCARNA-
TION. There was no great thinker in the past who had not, nor
any in the present who has not accepted, expressly or tacitly, the
logical conclusions about the DOCTRINE OF REINCARNA-
TION. Buddha constantly made references to' his previous
births. Virgil and Ovid regarded the doctrine as perfectly self-
evident. Josephus observed that the belief in reincarnation was
widely accepted among the Jews of his age. Solomon’s * Book
of Wisdom ” says: “ To be born in sound body with sound limbs
is the reward of the virtues of the past lives. ”

Again who does not remember the famous saying of the learned
son of Islam, Jalaludin Rumi, who declared, *“I died out of the
stone and I became a plant; I died out. of the plant and became
an animal; I died out of the animal and became a man. Why
then should I fear to die ? When did I grow less by dying ? I
shall die out of the man and shall become an angel 11

In later times this most intelligent philosophical statement
was accepted as a doctrine by the German philosophers Goethe,
Fichte, Schelling and Lessing. Among the recent philosophers,
Hufne, Spencer, Max Mueller have all recognized this doctrine
as ncontrovertible. Among the poets of the West also, we find
many burnished intellects, soaring into the cloudless sky of imagi-
nation, and within their poetic flights they too have intuitively
felt th? sanction behind this immortal doctrine—Browning
Rossetti, Tennyson and Wordsworth, to mention but a few namesj

The REINCARNATION THEORY is not a mere dream of
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the philosophers, and the day is not far off when with the fast
developing science of psychology, the West will come to rewrite
its scriptures under the sheer weight of observed phenomena.
An uncompromising intelfectual quest for understanding life
cannot satisfy itself, if it is thwarted at every corner by “ observed
irregularities ”. We cannot for long ignore them all as mere
“‘chances”. The prodigy Mozart is a spectacular instance
which cannot be thus explained away. This genius wrote Sonnets
at the age of four, played in public at the age of five and composed
his first Opera at the age of Seven! Without the REINCAR-
NATION THEORY we will have to label this wondrous incident
as an accident and throw it into the dust-bin of chance and bury
it there. To be logical we must accept the idea of the continuity
of the embodied souls.

How this inuity of the embodied soul is maintained, is
cxplained in this stanza from the Geeta. *

* Just as jn this body the embodied (Soul) passes
. through childhood, yonth and old age, o also, he
passes into another body; the leamned man does not
grieve at it

In old age all of us can remember the main incidents of our
own childhood and youth. In the progress of growth childhood
dies away and youth appears, and youth dies before old age can
assert itself, . In the old man it is self-evident that neither his
childhood nor his youth is with him, and yet, he can remember
his own early days. Applying this principle of memory, it becomes
quite clear then, that *“ SOMETHING " in us is common in all
the different stages of our growth, so that the same entity remembers
the experiences gained by it in the past through the cluldhood
body, and later through the youthful structure also.

Using this subjective experience of everyone in the world as a
standard of comparison, Krishna is trying to bring home the
* iﬁﬂ‘tsfwww QT dtad s
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point that wise men do not worry when they leave one body for
the purpose of taking another body.

This stanza is again asserting in unequivocal terms the truth
behind the Reincarnation Theory. Thus viewed, death can no
more be a threat to a wise man. We do not moan at the c.leath
of childhood, following which alone can we come to experience
youth; we are confident in our knowledge that though .yoyth is
entered into and childhood has ended, there is a continuity of
existence of the same entity; so, a child has now become the
youth; so too, at the moment of death, there is no extinction of
the individuality, but the embodied-ego of the dead-body leaves
its previous structure; and accordng to the Vasanas (mental
impressions) that it has gathered during its embodiment, it -gets
identified with another physical equipment, where it can express
itself completely and seek its further fulfilment.

Just as an individual changes his clothes to suit the convenience
of the occasion, so too the ego-centre discards one physical form
and takes to another, which will be most suited for it-to gain the
next required type of experiences. No one will go to his office
in his night-gown, nor will he in his stiff-collar feel happy while
playing tennis in the evening. He changes his dress according to
the field where he is intending to work for the time being. Similar
is the why and wherefore of death and thereafter. With this
striking example, the Geeta explains to us how and why the ego-
centric entity in an individual readily leaves its associations with
one set of equipments, and arrogates to itself another conducive
envelopment for living a new set of its required experiences.

* Just as a man casts off his worn out clothes and puts
on new ones, so also the emobdied-self casts off its worn
out body and enters into another which is new.
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Changing clothes. that have become worn out cannot be a
pain to any one of us, especially when it is for the purpose of
putting on a new set of clothes. Similarly, when the mind-intellect
finds that its embedunmt ina gnvcn form can 1o longer help it
to carn from its avail that would
facilitate its evolutionary pilgrimage, it feels that this particular
form is worn out (Jeerna). This * worn-out® condition of the
body is to be decided netither by its age nor by its biological condi-
tion; nor can anybody other than its wearer, the ego, decide it.

Critics rise up in host however, against the truth of this idea
and their main platform of arguments is built upoa the observed
facts of young people dying away in the bloom of their life. In
the observer’s opinion the individual was young and his body was
not worn out (Jeerna), but it should be noted that from the stand-
point of the evolutionary necessity of the ego concerned, the body
was already useless for it. A rich man might feel like changing
his house or vehicle almost every year, and he invariably finds
ready purchasers also. As far as the rich owner is concerned,
the thing has become useless for him, while for the purchaser it
is “as good as new ™. Similarly here, nobody else can decide
whether a given body is worn out or not excc\pt its * wearer”.

In short, the stanza emphasises the Doctrine of Reincarna-
tion which has already been explained in an earlier stanza. Evo-
lution and change are all for the mind-and-intellect and not for
the Self. The Self is ever perfect and changeless, and needs
no evolution. Therefore, what is it that goes from body to body
is being clearly explained in the following stanza from the
Geeta :

* When the Lord takes up & body and when He leaves
it, He takes these and goes (with them), as the wind
takes the scenfs from their seats (the flowers).
When the Lord acquires a body, meaning, when the Infinite
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deludes Ttself that it is conditioned by the mind-intellect, it becomes
the Jeeva ; and the Jeeva takes to itself various bodies from
time to time -and incarnates in different environments, -which
are ordered by its own burning desires and aspirations, and which
are most suited for exhausting and fulfilling its demands. From
the moment the Jeeva enters a body till it leaves it, it keeps these
faculties and mental impressions at all-times with itself. In fact
the * Subtle-body” includes all these faculties.

At death the * subtle-body ” permanently departs from the
“ gross-body ” which is left inert. The dead-body though found
to maintain the shape of the very individual, has no more any
sense faculty or mental capacity or intellectual ability, that it
had expressed before. These expressions, physical, mental and
intellectual, were those which gave the body an individual perso-
nality-stature. All these constitute the * subtle-body ’; the * grass-
body  bereft of its subtle essence, is called the * dead body .

At the time of death, the ** subtle-body ”, as it is described
here, moves off gathering into itself all faculties, * EVEN AS
THE WIND TAKES SCENTS FROM THEIR RESTING
PLACES”. A passing breeze is not at any time separate from
atmospheric air that is everywhere, and yet, when the breeze
passes over a flower, or some sandal paste or a scent-bottle (seats
of fragrance) it carries with it the respective aroma. Similarly
the Subtle-body, when it moves out, carries along with it the
senses, the mind and the intellect, not in any gross-form, but as
a mere “fragrance” of all that they had lived through, felt in,
and thought of. Thus viewed, the mind is nothing but a bundlie
of Vc_zsanas. These Vasanas can exist only in the -Infinite
Consciousness; and the Light of Awareness illumining the
Vasanas is called the * individual personality "—Jeeva.

In this stanza the Jeeva is called the Lord (Iswara) only
because the individual personality ” is the Lord of the body
that orders, commands and regulates all its actions, feelings
and thoughts. Just as an officer, on receiving his transfer orders
from. the 'Government, packs up his belongings and moves out
of his residence for the time being, and having reached the new
‘seat of appointment, unpacks and spreads out his- furniture for
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his comforts; so too, at the time of dcpam’ng from the body,
the * subtle-body ** gathers itself from the gross *dwelling place
and on reaching the new physlcal struclure, it spreads itself out
again to use its faculties th h the f-experience ™,

When the subtle body finds that it has no more experiences
to gather, with a given physical form living in its set of crcum-
stances, that subtle form throws away the physical form and
departs. With reference to the body, this coadition, after its
divorce from the subtle-body, is called the death of the body.
But the ego-centre, though not manifest and functioning through
the body, exists in its subtle form. This subtle-ego-centre set
in the subtle-body is conveyed to its next field of activity (Loka)
by the encrgy called Udana. Udana, which is one of thefive
Upa-pranas, is that energy that supplies the motive power for the
ego-centre with its subtle body to move out from one physical
structure to another at the time of death,

Thus the Prasnopamshad says :

* The external fire indeed is Udang. Therefore he in
whom the flames are gone ont, enters another body with
the semse absorbed in the mind.

At the time of death it has been universally observed that
the dying man slowly and steadily loses all hts sense-activitics
and capacities. He no more sees, hears, smells, tastes or feels.
This is not because these instruments of cognition have become
defective but because the power or strength of perception, meaning
the Pranic Vitality in the sense-organ centres is withdrawn. We
have already learnt that the chief Prana, the “‘ shadow ™ of the
Atman, the ego-centre, has itself appointed different Upa-pranas
to execute respective duties in the different centres of the body.

When the ego-centre with the subtle-body is preparing to
quit the physical body, he gathers all his different assistants before
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he makes the exit. When the visitor has gathered his coat,
gloves, hat and umbrella, it is sure that he will soon be gqing out
through the front door. Here the Upanishad is explaining that
the sense organs, meaning the sense-capacities, are withdrawn
unto itself by the mind before the Udana lifts it from the dying
body and guides it along to the next field of activity.

The description of the Udana as the external *fire ”, apart
from the above-mentioned philosophical significance, has a plain
and obvious truth in it,, which provides a complete similarity
between the two, So long as the Udana exists in the human form
.the man is alive, and so long as the man is alive, there is warmth
in the body. When the Udana leaves, the heat also goes away;
a dead body is cold to the touch. Thus, we can say that a dead
body is a thing from which the flames of life has moved out or
the fire has gone off. :

The ego-centre, after the death of the body, remains intact
in the form of ““ an idea ™ until it comes again to fix the relation-
ship with another form, That which heips the “ floating-ego
to choose its next rendezvous is the sum-total of the reapings it
has to make with the *“ new-form > in the new field of things
and circumstances. Indeed, there is no philosophical concept
so tight in logic and so true in reason as the *“ Law of Karma”
which is a special blessing understood only by the Hindu com-
munity. Unfortunately, as a result of our criminal neglect of
the study of our own scriptures, if we have come to read in the
“Law of Karma™ only a repetition of the sapless philosophy
of the “Law of Destiny”, it is indeed not the fault of the
Upanishad Seets. If properly understood, “ Law of Karma ™ gives
into our individual hands the privilage and the power to carve
out our destinies to be lived by us in the days to come.

According to the quality of the actions performed in the
past, we shall have a future existence in a form and in a. set of
circumstances necessary to reap the required quality of reactions
in-the form of experiences. The future lives are dependent not
only upon the actions committed in the past, but also upon the
degree of Knowledge of the Reality we have gained in and through
our living their reactions, Hence this statement in the sloka
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from Kathopanishad.

* Some souls eater the womb fo have & body and
others became plants, according to thelr work and
according to thelr knowledge.

This stanza iadi the inevitable Phil hy of Rebirth
which is the very backbons of the Hindu faith. This ought to
be the sane conclusion arrived at by every bonest thinker, if
he were to analyss the wherefrom and the wherefore of life, Had
it not been for the Karma done in the past. there would not have
been so much difference among those who are living now. A,
boy bora to a Syphilis patient has to suffer from his very birth
the sorrow of this despicable discase! At the same time else-
where, in a palace a child is born to wear the crown and to
enjoy the kingdom! Why ?

The stanza under review hints at the sublime truth, that
our present existence is not a mere accidental happening but a
measured link, shaped out by ourselves, which makes the chain
of life complete, connecting the dead past through the present
to the unborn future. These words indicate not only that there
WerTe many incarnations taken by the “ego ** in the past, but also
that it will again continue manifesting itself in numberless in-
carnations in the future too. In short, the present Lfe in this
form upon the earth is but an incident in the Eternal Existence
of the Soul

Generations after generations come upon the surface of the
carth, feed themselves, grow to maturity, breed their kind and
dic away yielding their place fo the new crowd of the latest ge-
neration ! It is often claimed with unwarranted optimism, that
a being having been once bom into the human form, will not,
whatever be the atrocities he might commit duning his Life time,
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go down so much in the ladder of evolution as to re.ach the bot-
tom-most level of mere stones ! This false optimism is sm_othcrgd
here by the opening statement of the Upanishad in this

Mantra.

The cardinal philosophical idea in Vedanta is that an indi-
vidualized ego continues identifying with a given physical quy
only so long as it needs that particular instrument fpr elfxng
out its desired quota of experiences. Once it is over, it “ kicks
the bucket”, as it were, and walks off forgetting all its res-
ponsibilities, its relationships’ and its vanities in that particukg
existence. At this moment of divorce from a given body, it is
logical to believe that its thoughts would be about the most pre-
dominent desire or aspiration in it—either gathered in its past
embodiments, or acquired in its present life.

This last powerful will, determined by the last thought,
decides its destiny in the future. An ego that lives all its life
in its ego-centric vanities, identifying itself with merely the flesh
and ever catering to its appetites, will be hoarding such sensuous
Vasanas that it must necessarily take a form, lower in the evo-
lutionary scale, in order that its acquired animal instincts may
thereby be fulfilled ta the maximum.

On the other hand, when an individual, in his discrimina-
tion comes to recognize the futility of a lascivious life and there-
fore aspires to release himself from the thraldom of the flesh,
surely moves higher up the ladder of evolution, when he retires,
from the present embodiment, Faithfully following this theory,
which is at once logical and reasonable, the Science of Life as
enunciated in Vedanta, declares that the last thoughts of a dying
man ordet his future embodiments and their environments,

Declaring this well-thought-out conclusion of the Rishis,
the dedicated thinkers of India, the Lord says in the Geeta :

* Whosoever at the end leaves the body thinking of any
being, to that being only he goes, O Kauntheya (O son

of Kunti), because of his constant thought of that
being.
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“ As you think, so you become ** is a theory which is obvious
to every intelligent man even without an explanation from any
philosopher. Thoughts guide all actions, and at any given mo-
ment the run of thoughts in an individual is governed and or-
dered by the channel of thinking, which he himself has ploughed
in his bosom with his deliberate and wilful thoughts :md acuons
in the past. Naturally, at the of death, inctively
the thoughts would run through its habitual channels, and the
flight of thoughts at that moment would determine the direction
of the ego’s pilgrimage.

Thus the Prasnopanishaed says :

** Whatever be his thoughts, accordingly be attains
Prana and the Prana, united with the Udana, fogether
with Jeevatman, is led on to the world thought of.

The ego-centre thus propelled by Udana is the Jeevatma which
is led 1o its next field of actwity according to its own willing and
desinng, determined and declared by iself, with its last
thoughts.

The new worsld to which the ego-centre is directed need not
necessarily mean that there are different worlds in the sense in
which we understand the world. In Sanskrit, the word “ Loka ™ in
its etymological content means only a field of experiencing, aad
as such, the ego-centre is free to chalk out jts own field of
experiences, either in the world of animals, or in the world of
the flora, or in the world of super-s¢nsuous enjoyment as heaven
ete, Summing up the various possibilites thus, the Riski of
the Prasmopanishad says.
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* Again, throughone special “ nerve”, Udana ascend-
ing, leads us upward to the virfuous world by good
work, or pushes us to lower world by sinful acts, or
takes us to the world of men, when sin and virtue are

mixed.

At the time of death, as a perfect resultant of all the dif-
ferent kinds, of thoughts and motives that we have been entertain-
ing during the past, our mind thinks of a fit world and: it be-
ing nothing but a flock of swift-winged thoughts, reaches that
arena. The motive force by which the thought thus reaches its
objects-of-thinking is provided by the Udana-power in us.

It cannot be an exaggeration, if we understand it properly,
to say that Udana is the * cultural resultant ™ gained during our
mental life. If our thoughts all through our life were low and
gross, propelled by animal instincts, selfish wishes and low motives,
certainly, the result would be a pull on the mind to move towards
an animal life. The Sastrg says that it is the Udana that will
lead us then to the lower realms of the animal life desired by us.
If on the other hand, our thoughts were higher and nobler, then
the consequent greatness of culture in us would be, as it were,
pulling us towards higher planes of greater evolutionary status
and existence.

Here it is said that the Udang lifts the ego-centre wrapped
up in the subtle-body to the higher worlds of greater happiness
or pulls it down to the lower worlds of graver sorrow, accord-
ing tp the balance sheet declared by the mind-and-intellect at
the time of its quitting its present physical body. When the
tendencies are almost equal, the individual is given another

lease to live in the world again as a human being to make or
mar himself, B

) With this concept in view the entire possibilities of human
actions have been divided mainly into two groups, the good and
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the bad. The good are such thoughts by entertaining which, the
individual evolves, while the bad thoughts are such that because
of their intentions they gravitate, as it were, to pull the entity
towards devolutions. We are now going to discuss the routes
in which evolutionary pilgrimages can be undestaken by the subtle
bodies of the individuals, who performed self evolying actions
and therefore, were essentially good.

Here the Bralmana from the Prasnopanishad is indicating
what exactly would be the direction of this flight :

* The yearis indeed Prajapati’s (Sun) movement and
in this there arc two paths : the *Southern® and
the * Northern . Those who follow the “path of
Karma” alone, by the performance of sacrificial and
pious acts, obtain only the * world of the Moon **, and
certainly they are born again, Therefore, those sages
who desire offspring take the Southern route. This
“ Matter (Rayi) is varily the “ Path of the Fore-
fathers .

Vedanta, beng so scientific, has again systematically divided
all possible good actions which can definitely contribute to the
evolution in man, into two groups: Jshtam and Poortham.
Jshtam comprises of such acts which have been sanctioned by the
scriptural text-books (Sruti), and Poortham are all those noble
acts of kindness and charity sanctioned by the other subsidiary
text-books of Dharma (Smriti).

Ishtam includes all Vedic rituals, self-control, truthfulness,
the study of Veda, ‘disseminating the Vedic knowledge to deser-
ving aspis serving the pected guests and tending conti-
nuously the sacred fire in the house. Poortham  includes
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comatructing village-tanks, publle wells, lmthing-glm}:;, mintenines,
rocongtriiction o construction of temples, pout-feeding and ap-
oning of new rouds, pirks, Dharma=Shanluns, water-sheds, ete,

It you analyso thin clussification and anderstand them from
the fovel of' the sental condition of the devetees, you will cc‘:rmiul'y
understand how and why they follow two different puths in their

ovolutionary progreas,

‘Those who porform Ishtan nre necestirily mon of high culture
and discrbminating capucities, with o great amount of avorsion
to the gewitiouy doslres, Thoy are mainly mon of meditation, de-
munding out of Wo nothing more thun a greater mental and inte-
Heotual porfection, and they steor theiv boats ol lifo towards
the polo star of tho Eternal Truth, Nuturally, when they depart
from hero, thole inds, all the time meditating vpon the ** energy
uspect ™ of Hife, ddentify  themselves  with the  “ Sun Path ™
and  vonch  the  SunPramg ov Energy -wnd  cross it to go
beyond,

While on the other band, those who perform Poortham are no
doubt cultured and pure mombers of the soclety, but they are (o
w lurgo oxtent, victimg of their own deep deslros for wealth, for
children or for glory and positton in life,  In order to fultll thelr
own dosires, thoy try to fultll the small desfres of u Inrge number
of people through Poortham und therehy they expect that they
would be blessed by those swtfsfled  membors of the soclety and
that ulthmately thoy will also got their own deslres fulfitled,

Thus, though they five all throuph their fife-time & noble
o of chavity, purity, bonoevolonce, ote,, there wis always in
thom an undercurrant of desive guegling doop within thelr uppu-
rontly noblo henrts,  Tholr demund was mainly for the aequisi-
tlon of more and moro * Matter . Naturally when thoy depurt
from horo, thoy go to the world of * Matter * the Moon, ‘Thus
{ollowing the Southern route, they vench tho Moun, croasing
which thoy go to the plune of Conselowsnoss technically cafled tho
Plirnboka, the world of the Manes. There thoy enjuy supor-
sopsious objects with supor-sonsitive uppuratus, leading alite of
Aupor-sensuous joys of materlal possessions il glorles,
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Therefore the Upanishad says that one should be a colossal
fool to claim that these alone constitute the supreme act of
Divinity and that there 15 nothing superior to it, This state-
ment of the scriptures is because, the meritorious acts of both
the categories in their reactions only provide for a subtler field
of experiences, called the “ Heavens”. One who has thus
gained the * Heavens ™ as a result of the meritorious acts per-
formed by him will one day or other, on exhausting the merit
balance against him, have to return to the lower planes of con-
sciousness, where pain and struggle, failures and successes,

i and disappointments, loss and gain, death and
bmh etc., will aym be his experience.

Thetefore the Upanishad Rishi says :

* Engrossed in the ways of the ignorant, these people
boyishly think that they have gained the end of life,
But being subject to passions and attachment, they
uever attain Knowledge, and therefore, they fall down
wretched, whep the fruits of their good deeds are
exhausted.

We must not forget at the same time that this Srun k=S
to the Veda, and the Vedas being eternal Knowledgs ====x
suffer any contradiction. In the earlier past of the Vel Vo =
the Xarma Kaanda, there is a sincere advocacy of the pea===
of the Karmas ; later on in the Upanishadic porton w= S22
stanzas like these a vehement condemnation of =2 s=—= =
would look as though it is a palpable contradicsioz. == £ £ ==

When your son is in an elementary class.
that the child should daily read and Isara ¥+ z==
cation tables. But, when he comes 1o =
Mathematics, it would be absurd if 302 25
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Karma again after a period of retirement and renunciation.

Meritorious acts are divided into two groups by our ancient
Rushis on the basis of the Religious text-books. Those noble
acts of spiritual ment, as we have already seen, advocated in
the Srutis called Istham, constituted the Yagnas and Yagas ;
and those prescribed in the Smrris constituted acts such as
digging of a well, the laying of a road, building a Dharmasala,
feeding the poor, tending the sick, helping education, etc., are
called Poortham. .

Here Mother Sruti tefuses to define the Heaven obtained by
doimng these two types of meritorious acts as positive place of
happiness, but only says that it is a plane of existence where
the soul-killing sorrows of life are not present. Thus by
choosing the word Naakasya, na + akam =nakaama, meaning
that state' where pain is unknown, she wants us to understand
that, though in Heaven there are none of the pains of mortal life,
it is only a relative happi there. The deni in Heaven,
including the Vaikunta Narayana, are only creatures in pain, when
their state is compared with the Absolute State of Perfection,
which is the theme of the Upamshads.

In this Mantra we have a positive declaration against the
optimistic view held by some of our pundits, including some of
the most sympathetic Gwus. According to them, the ego having
once got the form of man, can never go down to any lower plane
of existence, whatever be his actions in lfe. This idea 15 being
blasted into smithercens in this Mantra. 1t is also note-worthy
here, to observe that a man as-a-result of his vicious deliberate
criminality, can go down on the ladder of evolution to the existence
of even a miserable worm in a dust bin! In this particular
Mantra, it is said that, having enjoyed the fruits of all meritorious
acts, the ego-centre may cnter agamn “ this world or even
a lower one™. On the other hand, to those rare few, who have
gained the required spinit of renunciation and have retired into
the life of meditation in solitude, depending for their existence
only upon any help reaching them in unexpected chances, Sruti
promises perfect evolutionary success.
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+ But those who perform Tapas and Sraddha in forests,
having control over their senses, learned and living
the life of mendicants, go, through the orb of the sun,
their good and bad deeds being consumed, where the
immortal and undecaying Purusha is. C

Surpadwarena (through the Path of the Sun): The routes
taken by the subtle body after its death, are of two kinds as already
explained, (3) the Moon-path and (b) the Swn-path. The Sun-
path is called the Uttarayana and the Moon-path, .the Dakshi-
nayana.

It is atheory of Vedanta that those who merely perform
Karmas, on departing from here, take to the * Southern path ” to
live in the Pitruloka ; and after enjoying there for a period,
they come back. Those who, not only petform the Yagnas and
Yagaas, but along with them, also meditate upon the great Truth of
our Philosophy (i.e., those who perform Karma and Upasana),
at death, leave the body and take the ¢ Northern route” and,
through the corridors of the Sun, go beyond and enter the Barhma-
loka, the Supreme world of the Creator. It is the belief that they
along with the Creator, at the end of the Yuga, during the Pralaya,
get merged with the Supreme Absolute Awareness. This method
qf liberation is technically called “ Krama Mukti” (gradual
liberation). But, as far as a Jmani is concerned as in the case of
B_uddha, Shankara, Ramakrishna Paramahamsa, Ramana, Auro-
bindo etc., there is no going and no coming ; they reach what is

ce}lled “. Kaivalya Mukti> (Pure lii)eration) or Sadyo Mukti (imme-
diate fiberation).

The theory of gradual liberation (Krama Mukti) accepted in
Vedanta, says that ritualism (Karnia) accompanied by meditation
(Upasana) takes the ego to the realm-of-the-Creator (Brahmaloka)
wher?, at 'the end of the Kalpa (the cycle of creation and dis-
§ol'utxon) It merges with the Supreme. Even in Brahmaloka
1t is necessary that the ego must through self effort live strictly all
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the spiritual directions of the Creator, and through constant
contemplation upon the Self, come to deserve the total liberation
by ending all its connections with “ Ignorance ”, Those who have
not reached the realm-of-the-Creator, may not come to enjoy tho
Supreme-merger.  They will, at the end of the Kalpa, have to
come back and take their manifestations in embodiments, ordered
by the remaining Vasanas. Keeping this principle in mind Krishna
says in the Geesa that rebirth is for cveryone, even to those who
have attained any high planc up to Brahmaloka ; but having
once reached Brahmaloka, there 1s no return; from there the
Jeeva rises to merge with the Self.

* Worlds up to the * world-of Brahmaji” are subject
to rebirth, O Arjung, but he whoreaches Me, O
Kaunteya bas no birth again.

To those who have awakened th Ives to the redi y of
their Essential Eternal Nature and realized themselves o be the
One All-pervading  Self—* After attaimng Me ™ — thereafter,
there is no return to the plane of limited-existence. To the
waker there is no re-admission into the realm where he was when
hs was dreaming ; to awake is to miss for ever the joys and sorrows
of that dream which he had dreamt. After attaining the waker-
hood (Me) there is no return (rebirth) into the dreamland (Samsarz).

It is quite interesting to note how, in the history of thou-
ght in the Upanishads, the goal of life which was considered in
the beginning as ** the state of deathlessness * (Amritattwa), came
10 bo reckoned later on as ** the abscnce of rebirth . In the be-
ginning the anxiety of the secker was to ¢nd the unavosdable and
!ha most horrid of all experiences called * death .  As knowledge
increased through the right evaluation of the happenings in life,
It soon became clear to the subjective research-scholars, the
Rushis, that death had really no sting at all for those who had
understood that it is rnothing but one of the different experiences
inlfe. Death can in no way clip off the continujty of existence.
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Those relentless thinkers had in the logic of their thoughts come
to the conclusion that birth was the beginning of all pains and
therefore, the goal of life, if at all it was possible to achieve, should
be “ The state of no more rebirth”.

Therefore, cstimating the bencfit enjoyed by a Man-of-Per-
fection, through the realization of the Self, it is said here that
“ Haying attained Me, the high-souled ones are no more subject
to re-birth”.

* Having attained Me, the Mahatmas (great souls)
do not again take birth, which is the house of pain and
is non-eternal, they having reached the Highest Per-
fection, Moksha.

The dream of rebirth and its destinies belongs to the de-
lusory ego, which is nothing but the Self identifying with its
delusory matter envelopments. Electricity conditioned by the
bulb is the light ; when the bulb gets broken, the light which
is an effect, merges with the cause, the current which is the same
everywhere, Similarly, the Self conditioned by a given mind
and intellect is the ego (Jeeva), which suffers the rebirth, the ago-
nies of imperfections, the disease, the decay and the death. Once
the mind intellect equipment is transcended, the ego comes to
rediscover that it is nothing other than the Self,

He who thus experiences the Self as his own Real Nature,
realizes that he never had any relationship at all with the equip-
ments of feeling and understanding, Just as an awakened man has
no more any relationship with his dream-wife and children, the
ego ends its march through the thorny path of pain and finitude,
when it awakens to the spiritual cognition of the Self. Such
great souls will no more have any need to manifest in the plane

of plurality to be presented with the repeated lashes of sorrow
and misery.
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In all other states of existence, therc is again and again the
experience of return, Just as sleep is not the end of life, but
only a refreshing pause between two spans of actwity, so too,
death is not an end, but often, only a restful pause in the upmani-
fosted existences in different embodiments. It was already indi-
cated that even from higher realms of consciousness, the cgo-
centres will have to return to exhaust their unmantested cravings,
the Vasanas. Birth, we have already been told is *“ 4 fouse of
pat and firitude ", and therefore, complete satisfaction can be
reached only when there is no rebirth—no return,

Often cducated students ask: ** Why, after realizing the Self,
should there be no-return 2™ Therefore, here in the following
Mantra of the Mundakopanishad we have a clear statement
cxplaining the law behind human rebirth.

* Whosaever desires for objects, brooding over them,
they are bom again for the fulfilment of those desires.
But in the case of 2 Seer whose longings have found
their final consummation and who has realized the
Self, desires vanish even here in this life itself,

We have already discussed the genesis of action wherein we
found that the ignorance of our Real Nature which is all-perfect
and All-full, generates 1 us vague and fantastic desires and makes
us feel that it is but a mad attempt on our part to come to our
own Real Nature. We found also that desires disturb a hornet’s
nest of stinging thoughts and that the thoughts expressing them-
selves 1n the outer world of sense objects, become the actions of
the individual. The individual ego lly has to seek conduciie
“ﬁ.eld of activitics” (or the cxpression of its desire-prompted
activities,

Self-realization is the ending of every trace of igaorance
@ us, In the vital moment of cxperiencing the Selfhood tbe
Godeman drops for ever his unawarencss of his owa All-perfet
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Nature, and therefore he cannot have thereafter any more desires
ir him. In the words of the Srutzi he. becames thereafter a
“ Paryaaptakaami”, a term for which it is very difficult to find

an equivalent in the English language.

Therefore it is generally misunderstood that desirelessness
is that negative state of mental coma, into which a person falls
when poisonous fumes rise in the bosom as his disappointed de-
sires putrefy there 11 If, it were so, the great Masters of wisdom
would not have recommended it as the Supreme State of Per-
fection.

There is a lot of difference between the disappointed-fox
proverbially crying “ the grapes are sour™, and a king rejecting
his gclden plate of grapes declaring it to be not really the best !!
Desirelessness and the state of mental poise gained therein by

' the Master are because of his realization of the Self and the state
of Absolute Bliss. After a complete dinner and plenty of dessert
a fully satisfied man will certainly cry “no” to any pressing
offer of yet another slice of toast. Similarly, a moment of total
satisfaction comes in experiencing the perfection of the Self, so
that the Master of realization cries “ no” to all material sense-
objects, not because they do not contain any glitter of joy, but
because from his stand point these tiny toys-of-life have no more
any joy-contents when they are compared to the Infinite treasure
of joy which has already become his. A millionaire would rarely
go to a poor-feeding with hopes of getting a sumptous feed—even
in his dream.

Thus if the Hindu Philosophers glorify * the state of de-
sirelessness ” as the end-all and be-all of life it is becuse they
know a technique of making us reach a greater state of perfection,
from where, when we look down, the flimsy joys of life would
all look ridiculous, stupid and childish. n the perfect knowledge
that we have already with us all the happiness that we seek through
desire-fulfilment, to be desireless is certainly a much.more glorious
state of fulfilment and happiness than to strive and struggle eter-
nally to produce and accumulate the objects of changing demands
of the mad ‘and uncontrolled desires. Therefore, the great
Masters, when they talk of the State of Desirelessness, mean that
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state of full and conscious Awareness, in which the individual
has no more any regrets at not having things which he should
desire for, because with knowledge, all ignorance ends and aslo
tecause, where there is no ignorance, there desires cannot erupt.

In short, according to the texture of our desires, we think,
and as we think, we are born into various situations identifying
oursclves with various forms—now born and now dying and now
reborn again. The secr who has rediscovered himsclf to be no
more the body-mind-intellect entity, leaves off all desires, and
therefore, to him there is no more any cause for making his
appearance again in the world, for gaining or fulfilling any of
his unfulfilled desires ! !



10

Life Within Embodiment

The ignorance of our Real Identity has made us wrongly iden-
tify ourselves with the mind, intellect and body delusions; this
is the starting point for our ego-centric life of pains and limitations.
Therefore, there is no other achievement more sacred and glorious,
which a human seeker can achieve within the duration of his
existence as man, than the realization of his Real Identity with the
Unlimited Eternal Absolute Self.

One identifying with the Self during one’s life-time here gains
the Eternal status of deathless perfection. For an individual who
realizes his Real Nature there cannot be any more of the pains of
birth and death. 1f a man encounters a tiger in his dream, after
waking up from the dream, he need not have to run to the side-
board to snatch his rifle to shoot down the tiger that haunted him
down in his dream ! After a dream-ride when the dreamer wakes
up, he need not run out to take his dream horse to water ! After
waking up from the dream of the ego-centric agonies into the
waking state of the knowledge of the Self, the God-man will not

and need not repeat the to-and-fro swinging between the arcs of
birth and death.
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* If here (in this life) a person is able to comprehend
Him (Self) before the death of his body, he »ill be fully
liberated from the bondage of the world; if be is nof
able to comprehend Him, then he has to take a body
once again in the world of creation.

If an individua! fails to realize the Eternal Nature of his
Self during hus life-time, he, after departing from his present mani-
festation, wxll have to take up yet another foml and come back
to this d plane of li it and fi: This is true,
because the ego-sense can ultimately end only at the final shifting
of our Present identifications with our body, mind and intellect
to a real und ding, born of firsthand experience of the True
Nature of our Eternal Selfhood, which is the source of all Life
inus, As long as the individual has not come to have this sub-
jective experience of the Self, so long his ego-sense persists, so
much so, when the *“I-ness” and * my-ness” in him drop off
from their present physical body, they remain intact together as
an *idea-ego ™ which in time associates itself with another form
maintaining and developing its egoness with that chosen form.

The root cause for all these is the ignorance of Reality. The
very first modification of spintual ignorance is the ego-sensé in us.
Had “1" not been there, there would not have been any sorrow.
If *“I* am not there, nothing elsc can be. As Jong as this *“ 1™
exists, everything else exwsts. This 1" is the very first effect of
ignorance, most appropriately called ** ne-science ™.

**1It isobserved that therc are other obstacles also
which hurl man into a whirl of births and deaths. Their
one root isthe ego—the first modification of ignorance,
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Ignorance expressed in the body, mind and intellect is called
“1» and this concept of *“1” is beginningless.” It started even
before the beginning of time. Before one recognizes an object,
emotion or thought, there must be already an “I”. If there
be an object and the *“ I is not present, then there cannof be an
experience. For every experience the I-factor representing the
subject is indispensable. - I (the ego, myself) am the sub:(ect. So
the first object that emerged at the beginning of creation: must
have been the first thought at zero time. When I arrogated the
first thought to myself, the concept of “I” did arise. Thus the
ego is beginningless (anaadi). This * I-ness ” (dham-swabhaava),
which is beginningless, is the Jeeva, the individuality. All acti-
vities on the relative plane are carried out by this Jeeva.

# It is without beginning; it is of the nature of the ego
and is called the Jeeva, which carries out the entire
range of activities on the relative plane. It performs
good and evil actions according to its previous Vasanas,
and it experiences their results, It comes and goes up
and down, taking birth in various bodies. The waking,
dream and other states and the experiences of joy and
sorrow belong to this knower.

This Jeeva carries out the activities of the world in strict
adherence to a blue-print provided by itself. This blue-print,
the peculiar mode of one’s activities, is determined by the Vasanas
acquired earlier. The activitity may be good, bad or indifferent,
but they are all ordered by the texture of one’s own Vasanas.
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Thus, when the Jeeva acts in the world, ordered by its past
Vasanas, the actvities produce results. These fruits are enjoyed
by the Jeeva under infinite varieties of physical environments.
in order to act as per old Vasanas, and to enjoy the fruits of
actions, the individual has to take birth in various fields of acti~
vities and pass through the three states of waking, dream and deep-
sleep. The experiencer of joy and sorrow in these three states of
Consciousness is the Jeeva,

Whatever be the condition or the state wherein an individual
gains an experience, there the concept of * 1" is immanent. This
vanity of feefing that *1 am the doer, 1 am the enjoyer, ™ that
* 1 am the seer, the hearer and the smeller etc.,”” and that ** I am
the feeler and the thinker ™, is called the individuality, the Ego
(Jeeva). The perceiver-feeler-thinker entity who arrogates actions
to himself by feeing, ** 1 am the doer (Karfa)”* and “I am the
cnjoyer (Bhokta) ™, is the experiencer of joys and sorrows—the
little ego.

This sense of individuality, when it identifies with the three
Gunas—Sattwa, Rajas and Tamas—which are the three modes
of the mind, comes 1o express itself in the three states of conscious-
ness, the waking, dream and deep-sleep. Thus roughly we may
say that the ego, conditioned by Rajas, is the “ dreamer ”, and
conditioned by Tamas, is the deep-slceper. The same ego, accord-
ing to the condition of the mind, experiences itself as the waker,
the dreamer and the deep-sleeper, and in all these states, naturaily,
it claims to be the * doer ™" and the *“ experiencer .  Therefore:

* Know that it is the ego which (identifying with the
body, etc) becomes the doer or experiencer, and in
uaion with the Gunas such as Sartwa ete., assumes the
three states (of waking, dreaming and deep-sleep).

The active agent in life’s turmoils, who feels the joys of ali
the successes and the carping sorrows of all the failures, who
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.dances to the tunes sung by circumstances, whether cheerful or
melancholy, who flutters here and there as the wind chances to
blow in the stormy fields of opposing likes and dislikes, and who
swings between the two banks of joy and sorrow, is the ego-centre
that helplessly floats along like a pathetic dazed body, bloated up
and getting putrefied on the waters of time and circumstances.
This ego-centre, a product of our identifications with our body,
mind and intellect, is the one who has the delusory arrogance to
claim that he is the actor, the perceiver, the enjoyer and the knower.
In short, the intelligent “ knowing soul , knows its own delusory
extensions as something different from itself, and due to this wrong
perception comes to reap its own poisonous harvest of sorrows,
limitations, finitude and mortality.

* That is he, who sees, feels, hears, smells, tastes,
thinks and knows. He is the doer, the intelligent ego,
the Purusha. He dwells in the highest, indestructible
Atman (Self).

And yet this delusory ego has no vitality of its own, as it is
nothing but a mere super-imposition upon the Atman * the highest
indestructible Self”. The Pure Conscious Centre, that is the
Spark of Life in man, is a veritable dynamo that lends its energy
to the ego to dance its own death-tunes. Just as a ghost has no
existence apart from the post, so too the ego-centre has no
existence other than the Supreme Self in us.

If there is such a Self in vs, apart from what we generally
know as the ego-centre, certainly, the teacher should give us some
more detailed touches and detailed information about this Self.
This Divine Spark of Life, technically called in Vedanta as the
Atman is to be shown to us, though not by directly pointing it
out to us, at least by its various manifestations known to us.
There‘fore, an attempt js made by the great Rishi of the Mandukya
Upams{md to explain to us the Atman through its manifestations.
Preparing the students for this analysis the Rishi says: '
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the external world of abjects, who has seven limbs and
nineteen mouths, and who enjoys the gross objects of
the world. :

The Viswa or the waking-state-ego is described here by the
Upanishadic seer as having * seven limbs and nineteen mouths ”.
The word “ mouth™ as used here is, in its amplest significance,
an instrument of consumption. In this sense we can say ordi-
narily that we are five mouthed beings enjoying or consuming the
world of objects through the five mouths, namely, the five sense-
organs, and thereby deriving our quota of enjoyment in our experi-
ences. In the Mantra we are told that the waking-state-ego has
nineteen mouths, meaning the five organs-of-actions, the five
organs-of-perception, the five aspects of our Prana, the mind,
the intellect, the egoity and the chitta.

It is through the organs-of-action and the organs-of-percep-
tion driven by the five aspects of Prana and the inner instruments
of the psychological and the intellectual personalities that we are
able to experience the waking-state. If any one of*them is missing,
our experience of the world will to that degree be incomplete.
When fully understood thus, the statement of the Mantra becomes’

full of significance and meaning, almost inimitable in its
expressiveness. /

In order to express and fulfil its own Vasana-prompted desires
and thoughts, the Jeeva assumes a physical body and acts in the
world and gains its quota of experiences. Due to the compelling
fxrgencies of the existing Vasanas it becomes completely . extrovert
in nature, striving and straining through the body, which has its
maximum expression in the waking state, to eke out its joys and

Sorrows from the world of sensuous objects like woman, food,
wine etc.

b .The Self, deluded by Maya, is he who, identifying
with the body, does all actions (all perceptions,
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Mﬂgml h m‘mu ‘»fbll'7it
is be (this Jeeva) who reaches gratification through
the varied objects of enjoyment, such as woman, food,
wine, etc.

The Atman, forgetting Its own Infinite Blissful Nature, due
to Its identification with the Vasanas, becomes as though limited
and striving through the physical body to contact the world-of-
objects, and through sense grauﬁcalxons 1t 1abours hard to y,:un
a sense of utmost satisf: This scek
through the body in the wold-of~objects, is the ** Wakcr ’* in each
onc of us When uns idea of lhe waking personality is correctfy

d, the g the waking-state get solved
aulom:mcauy

** That state of expericnce wherein the organs of
perception such as the ears (and the rest) perceive and
gain experience of their respective objects such as sound
etc., is the waking state. The Self, identifying Itself
with the gross body (in the waking state) is called
* Viswa ",

Life identified with the physical body, seeing through the
ignomance of its own Real Nature, perceives a world of sense-
objects, and deluded by its own false perceptions, experiences
the waking-state, In this state It acts as a definite personality
called the Viswa.

The same Life Force withdrawing its playful courtings in
the external world, identifics Itself with the subtle body and thus
creates another distinct personality called the ** dreamer™ or
the Taijasa, ‘The Taljasa has its own world of experiences in its
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dream. Therefore the Rishi is giving us in the following stanza
an exhaustive narration of.the nature of the dreamer, his field of
activity and the objects of enjoyment.

* The second quarter (pada) is Taijasa whose sphere of
activity is the Dream-state, who is conscious of the
internal world of objects, who has seven limbs and
nineteen mouths and who enjoys the subtle objects of the
mental world.

The Viswa and the Taijasa, the ego. of the waker and the
ego of the dreamer, are both parts of the same spiritual entity in
us, Pure Consciousness or Awareness identifying Itself with the
gross body acts the part of Viswa, and the same Reality conditioned
by its own identifications with the subtle body becomes the
dreamer and experiences the dream-world as the Zaijasa.

As regards the term “ Nineteen Mouths  we have already
discussed it earlier when we discussed the waking-state-ego.
Similarly, the dreamer or the Taijgsa is said here to enmjoy the
. subtle world of objects because he is conscious only of the inner
world. Thus, Taijasa has for its sphere of activity the world
of dreams.

®% For the question, “ what is the Dream-state *, the
explanation is: the world that is projected from the
impressions born out of whatever has been seen or
heard in the waking state, while in sleep is called
Dream, The Self, Atman, identifying Itself with the
subtle-body, is called ““ Taijasq .

In the Waking State there is the experience of the external
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world of abjects as interpreted to us by the * waker * in us, who
is completely conscious of the body. As a contrast to the Waking
State, the Dream Stato can be defined as the experience of the
ego when it is completely unconscious of the body, but it gazes
on to r ize the sense impressions that it has gathered while
roaming about in its waking-consciousness. In fact, the dreamer
seeing the dream amounts to the mind viewing the mind. This
is something hke a pet dog fattened in luxury, sitting in the
drawing room of its master looking at its own tail wagging; so
too the mind curls upon itself and sees at one end of itsclf the
impression chart that it had etched out for itsclf during its
transactions with its sense-organs in the outer world.

While dreaming even though the dream is perfectly real to
the dreamer, we all know that the dream world is nothing but a
mental creation of the dreamer himself. During the waking-state,
while experiencing the world of sense objects, the mind gathers
impressions, and during the dream, one part of the dreamer’s
mind observes the impression-chart in another portion of his
own mind! This idea has been brought out in the following Mantra
where it says, ** the mind sees again what bas already been seen *;
*¢ the mind hears again what has been heard™; and “ it enjoys
again what has been enjoyed at different times and places”

* In this state the mind enjoys the dream and its
greatness. What has been scen, it sces again; what has
been heard, it hears again ; what has been enjoyed in
different places and countries, it enjoys again, What
has been seco aod not seco, heard and not heard,

d and not experienced, real and unreal, he
sees all—he being all, sees all

In this cnunciation the Srufi is careful to include and

avaTRe @ quafy w‘??wﬁru ° (Pr. Up., { -



246 DIMENSIONS OF THE EGO
incorporate into the possibilitics of the dream, even such things as
“what has not been seen, never been heard, never been experienced”
etc.,; even unteal things can also be dreamt by the dreamer
during the dream. Having thus given a complete explanation
of the dream-cxperiences in an attempt at the definition of it,
the master tries to explain the very nature of therelation between
the dreamer and the dreamt in that state of consciousness.

Suppose one is dreaming of a jungle scene where he is ex-
periencing that he is being pursued by 2 hungry and angry-look-
ing tiger. The dreamer must, naturally, run for his life through
the thick jungles, among the gigantic trees overladen with clusters
of tangled creepers, which allow no direct sunlight to penetrate
through them, until at last, ducking behind rocks, and running
yound boulders, the dreamer slowly reaches the banks of the
river into which he jumps and thereby saves himself. Now,
let us suppose that the dreamer suddenly wakes up at the fouch
of the water (in the dream).

Being awakened from the dream, he will at once realize that
the water of the river, the boulders and the rocks, the trees and
the creepers, the jungle and the tiger, the tiger’s growling and his
fear, nay, even the very dreamer who was running and the ground
on which the was running etc., all were nothing but the creation
of his own mind out of itself. His mind as a tiger, threatened his
mind which became the ** dreamer ”, and the same mind assumed
the form of the jungle and the river. In short the * waker”
realizes that all was nothing but his mind. He, being thus the ali,
both the dreamer and the dreamt, naturally himself sees himself
as the all, even though while dreaming he believed in the
full reality of what he had scen,

. Even unreal things such as a four-tusked elephant, reddish
in colour, with special giant-boots on and, perhaps, with a woollen
muffler can visit the dramer in his dream, Thus thers is no law
that only things seen in the Waking State or things that have a
“reality ” in the Waking State alone should appear in the dream,
In fact we can seo even things that have not yet been conceived so
far even by the mind of the Creator 1 And yet dream is nothing

but the mental impressions gathered by the individual in his
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Waking State. You may wonder how he can get in his mind
the impressions of the red elephant as described above though
never expetienced in the Waking State.  Even this is suggested
in this Upanishadic statement,

The mind works in manrot only with ideas that have been
directly suggested to it by the chall of the bject
but it sometimes works irresistibly of its own accord, wandcnng
into a labyrinth of its own associated ideas. Thus, an individual
while seeing an clephant might have wondered within. himself,
“why not red”, and at the next moment, might have also seen a
huge fellow booted in speical dignity and mufflered in comfort. But
all these must have happened in 2 twinkling, in such a small
interval of time, that there was no time then for him to realize it
all, for the mischievous mmd by then wandered into its usual

t 1s. Soon a hund ions might have flooded
the mind and this picture bad therefore been crowded out.

1In the dream it so happens that the mind watches the impres-
sions left on itself by the subconscious ideas created by the corres-
ponding thoughts which the * waker ™, at their rise, was not fully
aware of. Thus by the simple expression, ** expericnced and not
experienced, real and unreal”, the Master trics to incorporate
into the stock of raw materials, out of which dreams are minted,
even those impressions left on the mind by the lightening sub-
conscious idea-fire-flakes ! Identifying himself with the world
so created, the ** dreamer * establishes in himself a subject-object-
relationship in his dream and comes to experience its joys and
sorrows, This **d is possible only when one
is unconscious of one’s own gross body Where the body-con-
sciousness springs up, there, the ** dreamer” personality ends.
The ““ dreamer ** is aone other than the ** waker * who had lost
the consciousness of the gross-body, and therefore unconscious
of the field-of-objects interpreted by the body, and functions m
the subtle-body with its own thougt Tt the Upanishad
Rishi says:

* That very same individualized ego in the “dream-
state” expericnces its pleasures and pains in a field of
existence created by its own Maya. During the
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sigtate of profound sleep” when everything is merged,
the same Jeeva is overpowered by Tamas and comes
to exist as Bliss-nature.

The ignorance of the waking condition and the consequent
non-apprehension of the ** waker ”-personality gives the mind a
freedom to project itself into a thousand varieties of mis-appre-
_hensions. This power in the human mind to veil the Reality
and in its place to project nreal imaginations, which have for
the time being a perfect look of reality for the deluded is called
the * Power of Maya”. The dream-land created by the dreamer’s
own mind becomes the field of his joys and sorrows for him
throughout his dream-condition. ’

Tracing the activities of that which expressed as the * waker ™
in the waking and as a “ dreamer ” in the dreaming, the teacher
continues to give us here a true picture of the * deep-slesper ”
who enjoys the dreamless-sleep. In the ““waker™ the Self is
functioning through the gross-body, in the *‘ dreamer ™ the same
Self is expressing through the subtle-body, and in the * deep-
sleeper * the glory of the Self is manifested through the causal-
body.

The manifestations that were familiar for the * waker  and
the * dreamer ™ are no more here in the deep-sleep; these two
realms of plurality seem to have got absorbed here into their
causal condition. The experience of deep-sleep is total non-appre-
hension of everything —a total “jignorance . This condition is
fiescribed here as ‘“‘ overpowered by Tamas®. When a room
is steeped in darkness, we have no knowledge of what it contains.
Many things of beauty or danger may be there; but so long as
these objects are surrounded under a blanket of darkness, we have
no knowledge of them,

Ther_efore, the  non-apprehension of Reality ” (Tamas)
cannot yield any quota of positive joy, nor can it give even an
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iota orsormw itisa ,. ve sfate of i ,‘“' tral Sinco-
tha sofrow brtedmgplumhty of the waking and- the dream condi
tions are not there to pcrsccutﬂhe ¢ deep-sleeper N in His empirical~-

experienco, hé has 1o accept his. deep-sleep a$ a condition of bliss. -

QOng:carrying a big'load up a hill gets weary and tired, feels
panting and cxhausted, and then he himself unloads his burden
on a wayside resting-beam. At that moment the poor carrier
feels great relief and joy which can be termed as a negative
happiness in the sense that he has not gained anything new ; the
sorrow due to the heavy load is no more with him and hence his
happiness. Similarly here, in tho deep-sleep-state also the sorrows
caused by the mental agitations are no more, and hence,
comparatively, we term deep-sleep as a state of bliss.

When we are neither secing the dream nor are awake, and
consequently when we are not having any disturbances from out-
side, we expericnce the inflow of a limitless and homogencous
negative bliss called the deep-slecp-state, In other words, when
the life source, the Sclf ** functions *” from the body and * exprcs-

ses ™ through its orgams, it b the ** waki
while, when it leaves the physxml planc and * funcuons " lhrough
the mind-and-intellect it b the

nality . When even lhc mmd is dropped, the blissful des(mauon
within us is reached where the * sleeper ” is the Lord and the
Master, What happens to the mind in this state is beautifully
explained in the following Aantra.

* When the mind is overpowered by Light, that mind
sees no dream. At that time Bliss arises in the body.

Consciousness illuminates for us things of the world and the
mind, and thus we become aware of them. That in which we
become aware of things is generally tcnnod by us as light. In
this sense C i can be idered as Light or Effulgence.

(Pr. Up., Q. IV-6)
Vit
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Now, when the mind is withdrawing itself from its ““‘ dream ™, °
it comes nearer to the Source of All Light and, thus, as it were,
gets blinded by the Transcendental intensity of the Infinite Light;
and for the time being it can experience only darkness or Avidya.
Mind blinded by Atman’s Effulgence is thus the * sleeper . At
the time of sleep, the mind being nearest to the Atman, there is
an experience of a negative bliss and hence, we call this sheath in
which the sleeper works, as the * Bliss Sheath .

The sense-objects of the world can neither give us joy nor
sorrow. It is only because of our contact with the external world
and our false values, that these objects gain any potency, if at all,
in giving us any sense of joy or sorrow. In the deep-sleep-state
since our mind is not functioning and. since our intellect is not
extrovert, we are not conscious at all of the external world of
objects, Since we are not aware of them, they cannot tantalize
us or charm us away, and so they cannot dole out to us any
mental agitation !

Hence, the Srufi describes this sheath as the blissful, the
Anandamaya. The Supreme Self identifying Itself with this, the
deep-sleep-condition, is called as Praajnya. And, this Praginya
seeks its joys not in the external world of sense-objects as the waker
does, nor in the inner subtler objects, as the dreamer does. In
the sleep condition he enjoys a fulness of joy—joy because of the
absence of sorrows. This state is the third quarter of the Atmasi.

* That is the state of deep-sleep wherein the sleeper
daes not desire any objects, nor does he see any dream.
The third quarter (pada) is the Pragjnya whose sphere
is deep-sleep, in whom all (experiences) become unified
or undifferentiated, who is verily 2 homogeneous mass
of Consciousness entire, and who is the very gateway
for the projection of consciousness into the other two
planes of consciousness, the dream and the waking,
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Contrasted with the other two states of consciousness, the
waking and the dream, here, in the deep-slecp-state of Conscious-
ness, the entire awareness available in the human being is consoli-
dated and conserved. In the waking-stale, the very same awareness
is dissipated through the mind and the sense-organs in the outer
world of sense objects by rchstenng the knowledge-of- t.hxngs In
the d tate also, the in us is expressing itself in
illuminating the thoughts of the mental world which we under-
stand as the dream.

But, when we have transcended both these states of waking
and dream, we will be in a state called the deep-sleep, and in that
state the Conciousness in us is illuminating neither the gross
objects of the outer world nor the subtler objects of the mental
zone, There, in the deep-sleep-state, the entire consciousness in us
seems to have collected together and crystallized into one mass of
awareness. At this state of experience, our entire consciousness
has become a h J1 mass of 5

Again, the Sruti in trying to explain to us the naturc of the
“sleeper” the Pragjnya, defines it as the very gateway-of-knowledge.
In distinguishing the sleep-state as chit, the gateway to knowledge,
the Master is trying to explain that the entire capacity to become
aware of things is in this sleep-stat lidated and withd
into one homogeneous mass,

From the sleep-state, it is projected ds to ill

the dream-condition, and again, when the projection jncreases and
comes to the external world, the same consciousness makes it
possible for us to know the world of objects outside, in the waking-
state. From the waking-state, when we withdraw our knowledge,
attention or awareness from the external world of objects and
from the body, we come to illumine the world of the mind and the
intellect ; this state is called the dream-state,

When again, we withdraw our attention from the dream-state
still interior to the inner world where the consciousness becomes
one homogeneous mass, that condition of wake-less dreamless
state is called the decp-sl dition, Thus, to ider sleep as
an archway, through Much the striding procession or the shooting
ray of consciousness emerges out, to illumine the fields of dream
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Now, when the mind is withdrawing itself from its “ dream ”, -
it comes nearer to the Source of All Light and, thus, as it were,
gets blinded by the Transcendental intensity of the Infinite Light;
and for the time being it can experience only darkness or Avidya.
Mind blinded by Arman’s Effulgence is thus the “sleeper 7. At
the time of sleep, the mind being nearest to the Atman, there is
an experience of a negative bliss and hence, we call this sheath in
which the sleeper works, as the “ Bliss Sheath ™.

The sense-objects of the world can neither. give us joy nor
sorrow. It is only because of our contact with the external world
and our false values, that these objects gain any potency, if at all,
in giving us any sense of joy or sorrow. In the deep-sleep-state
since our mind is not functioning and since our inteflect is not
extrovert, we are not conscious at all of the external world of
objects. Since we are not aware of them,”they cannot tantalize
us or charm us away, and so they cannot dole out to us any
mental agitation !

Hence, the Sruti describes this sheath as the blissful, the
Anandamaya. The Supreme Self identifying Itself with this, the
deep-sleep-condition, is called as Pragjnya. And, this Praajnya
seeks its joys not in the external world of sense-objects as the waker
does, nor in the inner subtler objects, as the dreamer does. In
the sleep condition he enjoys a fulness of joy—joy because of the
absence of sorrows. This state is the third quarter of the Afman.

* That is the state of deep-sleep wherein the sleeper
does not desire any objects, nor does he see any dream.
The third quarter (pada) is the Praajnya whose sphere
is deep-sleep, in whom all (experiences) become unified
or undifferentiated, who is verily a homogeneous mass
of Consciousness entire, and who is the very gateway
for the projection of consciousness into the other two
planes of consciouspess, the dream and the waking.
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Contrasted with the other two states of consciousness, the
waking and the dream, here, in the deep-sleep-state of Conscious-
ness, the entire awareness available in the human being is consoli-
dated and conserved. In the waking-state, the very same awarcness
is dissipated through the mind and the sense-organs in the outer
world of sense objects by rcglslcnng the knowledge-of- “things. In
the dream-state also, the in us is exg ng itself in
illuminating the thoughts of the mental world which we under-
stand as the dream.

But, when we have transcended both these states of waking
and dream, we will be in a state calied the decp-sleep, and in that
state the Conciousness in us is illuminating neither the gross
objects of the outer world nor the subtler objects of the mental
zone. There, in the decp-sleep-state, the entire consciousness in us
seems to have collected together and crystallized into one mass of
awarcness. At this state of experience, our eatire consciousness
has become a h mass of

Again, the Srutf in trying to explain to us the nature of the
“sleeper” the Praajnya, defines it as the very gateway-of-knowledge.
In distinguishing the sleep-state as chit, the gateway to knowledge,
the Master is trymg to explain that the cnurc capacxty to become
aware of things is in this sleep-stat d and withd:
into one homogencous mass.

Fromthc',,"-nu jected ds to il

the dream-condition, and again, uhcn the projection increases and
comes to the external worsld, the same conscxousnws makes it
possible for us to know the world of objects outside, in the waking-
state. From the waking-state, when we withdraw our knowledge,
attention or awareness from the external world of objects and
from the body, we come to illumine the world of the mind and the
intellect ; this state is called the dream-state.

When again, we withdraw our ion from the dr tat
still interior to the inner world where the consciousness becomes
one homogencous mass, that condition of wake-less dreamtess
state is called the deep-s! dition, Thus, to ider sleep as
an archway, through which lho striding procession or the shooting
ray of consciousness emerges out, to illumine the fields of dream
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and the dales of the waking state, is indeed an examgle of the -
highest poetry made use of in the subjective analysxs of the

subtlest philosophy.

Just as the rays of the Sun are gathered and withdrawn as it
were, into the burning disc of the setting Sun temporarily for the
night and then emerge out again into shooting.beams of light -when
the Sun rises, So too, when one goes to sleep the five great: beams
of light that used to emerge out through the five peep-holes of the:
sense-organs are withdrawn to the source of all perceptions- tempo-
rarily, and they ¢merge out as soon as the individual “returns to .
the waking-state. ‘This period of experience in life, when the mind~
of an individual has withdrawn its contacts from the five organs--;"
of-knowledge and the .five organs-of-actionm; is _considered "as.
“sleep . Tn short, sleeping is the condition -wher 2 mind~ Has’™ ~
* vanished for the time being’; when-it bmerges out the- individual . .-
is pushed into the plane of his waking-state experiences. Therefore-+"
the Master says : :

* He replied 7. “O'Gargya, justas theraysof- the Sin;=:7: *
when he sets, become one. with -the 3isk of light and they
come forth againwhen the Sun next rises, so also, all
these become one in the highest Deva, the mind,
Therefore, at that time man no more hears, sees,
smells, fastes orfeels ; nor does he speak, nor take

nor enjoy, nor evacuate, nor move..., and so they’
say, “ he sleeps ”,

Mind is the active agent behind all the sense-organs. In
fact, without the mental contact the sense-organs cannot function.
In. vedantic literature we find a description which says that the
mind itself, expressed in the outlines of our physical structure,
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is the sense-organs, and they, extended to the Universe, are the
Five Great Elements. Thus viewed, smind is the apex of a cone, the
base of which is the entirc cosmic existence maintained by a
manipulation of both the manifest (Gross) and the unmanifest
(Subtle) Five Great Elements.

The real essence in the sense objects is that which is fent out
to them by the mind, and therefore, the Rishi says that in the decp-
slecp-state the entire world of plurality cognized by us through the
five great windows in our structure, ** becomes ong in the highest
Deva, the Mind ", That is to say, the powers of perception in the
sense-organs get withdrawn from their respective centres and they
get depasited as it were in the very mind,  Here the enumerated list
of ab ctivities 1 deep-sleep-state includes all the functi
of the instruments-of-action and all the perceptions of the instru-
ments-of-knowledge. Sceing, hearing, smelling, tasting and feeling
belong to the ** perception ** group of the instruments-of-knowledge,
and to speak, to take, to cnjoy, to evacuate and to move are the
* functions ** of the instruments-of-action. When both of them
are inactive, the indiwvidual is considered * asleep .

After having slept and temporarily enjoyed the resiving pause
from the agitations and sorrows of the waking and dream, the
individuality does not once for all get extinct, but is revived again
to play its part cither as a waker or as a dreamer. This ts our
experience. But why should it emerge out ? Why this painful
resurrection again ?

What mahes the sleeper wake up ? This has been a question
that had, as in the present, so in the past too, fascinated all students
of the subjective science. The final declaration of great Masters
is that it is because of the impressions and tendencics (Vasanas)
left over by thoughts entertained and actions done in the past.
Thus the Rishi says:

* Again, due to its connection with the deeds done in its
previous births, the very same individuality (Jeera)
comes back fo the dream of the waking state. The
being, who sports thus in the Three Cities—from
whom has sprung up all diversitics—is the substratum,
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the indivisible Bliss-Consciousness and, in Him alone
the Three Cities go into dissolution.

Sleep is always distrubed when the sleeping person has an
expectation of something to happen in the early hours of the follow-
ing day. This expectation leaves a disturbing tendency in his
mind, and that forces him to wake up at short intervals from his
sleep. The tendencies so preserved in the mind, become active
and throw up the lava of thoughts and they scorch in their devasta-
ting flow the calm peace of sleep. These thoughts push us into the
waking-world of activities. Similarly, the Vasanas acquired by
us 'a the past will force us to come out of our restful slumber on to
the field of life to gather the harvest of our allotted experiences.

This is so because the individuality in us, that experiences
the waking-world, itself is the entity, that becomes the dreamer
dreaming its dreams, and it is again the same individuality that
comes to live the peace of itsslumber. In short, the * waker ”,
the *“dreamer ™ and the ** deep-sleeper ”” are the three states of
one and the same entity ; and it is the same entity who again
wakes up from sleep to become the ' waker ™, to continue help-
lessly the life of the yesterday’s * waker . The individuality
remaining the same, it thus harvests on the three fields,

* The same individualized ego returning to the dream of the
waking-state ”’ has an enchanting suggestion all its own. *‘As
though dreaming (Swapiti) wakes up (Prabudda)” is reminiscent
of the great Master Gaudapada’s Karika, where he says that the
Infinite Truth manifests to play under two conditions. They are
() “non-apprehension of reality” (sleep) and (i)' * mis-
apprehensions of reality ” (waking and dreaming). Since the
perceptions of the waker and the dreamer, in their respective
world of plurality are all * misapprehensions of reality », Gaudapada
brackets them together and calls them both as dream. Here also
the Seer of the Upanishad says : from the sleep, prompted and
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pushed out by the compelling urge of the past ** Vasanas™, the
“ decp—sleepcr" arrives to reach a delusory realm of plumhsux:
mlsconccpuons and cruuys therein his own lot in life, either as a
**waker ™, with his conscious mind, or as a * dreamer », with his
subconscious mind.,

‘The experiences in all these three fields are different and yet,
you can describe them all, because in all these diverse fislds of
different experiences you were the one entity thatwas the ex-
periencer.  The onc common denominator that played the parts
of the * waker” the “d " and the “ deep-slecper” in the
gross, subtle and causal bodues, is the Sclf-Eternal. Thu Con-
sciousness Divine, that illuminated the different objects and,
naturally therefore, the three different sets of experiences, is the
changeless common factor in all of them—the Atman. The Self
conditioned by the gross, the subtle and the causal bodiss acts
as though 3 Jeeva in the dream-aty and in the dreamless sleep-city.

Even though this conditioned behaviour is real from our
standpoint, it is only a recreational sport, a mere play, from the
standpoint of the Self. Therefore by the process of contemplation
when we analyse ourselves subjectively, we shall develop the capa-
bility in ourselves with which we can remove ourselves from the
joys and sorrows of these three famifiar identities namely the
“waker ™, the * dreamer ** and the ** deep-sleeper ™ and come to
be awake ourselves to the Reality bebind them all. When a
dreamer awales, his dream rolls off. So too, by the process of self-
analysis and reflection the Jeera wakes up to realize the God-
hood, all at once, wherein the wordd of plurality and its finite
expericnces which were real to the Jeeva, get totally annihilated
and merged,

On waking up from a dream the dreamer merges back into
his waking mind, and he at once realizes thar the entire dream,
with people and both inert and seatient things and beings, had
sprung up from his own waking-mund. In the same way on
awakening 1o the Divino-God-Consciousness, the Self, not only
does such a Self-realized-onc experience the end of his sense of
individuality and the anuihilation of the ego-projected world of
plurality, but in his wisdom he clearly visualizes how his delusory
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world of joys and sorrows was but a mass of projections. of his
mind on the Self.  All these have sprung from -the Absolute
Consciousness alone, and the seer gets himself lost in utter
wonderment at the realization of this truth. Hence the Teacher
qualifies the Self here as the Substratum (dadhaar).

In all gold ornaments:gold: is: the Hadhaars; for.all -the.waves
. - the ocean:is_the.substeatum § ~in-all- mid-pots," the-cause is.cver
. ..present; and theidifferent shapes;. colours,-capacities,- names etc..
. - of the.pots are-all-possible only because. the support of the pots,
‘the mud, exists. . The substratum is the cause and support, and.
nothing can exist without its. Aadhaar. “If this concept is thus
understood, then that which is the Adadhaar for the world-of
experience is the Self, who is ever playing in our everyday life with-

in ourselves as the waker, the dreamer and the deep-sleeper.

QOur awareness of things is but a play of our Consciousness
upon the objects perceived, emotions felt or ideas contemplated.
Since Consciousness is the Light that brings all our experiences
into our own knowledge, it is indicated here as the “ Knowledge »
--Knowledge as such, pure and simple, and not knowledge of any-
thing., It is something like “ Light in itself” and not *light
reflected ” from any abject. ** Light in itself * is not what we experi-
ence in its play upon any object, but it is the very power of illumi-
nation itself which can illumine all objects that are in its medium.
Consciousness is Knowledge itself when it is not associated with
any thought modification within the bosom.

Consciousness, the Self, can also be described as the * Knower
of all ”, because the knowledge of the waking-state-world or the
dream-world or even the deep-sleep-state, would not have been
ours but for the fact that this Hlumining Principle, this Divine
Spark of Life, this Pure Light was ever vibrant within us. In fact,
none of us could have been the vital sentient being that we are, if
the Consciousness, the Self, were not there. Summing up all these
the Master says: '

* This {Atman) is the Lord of all ; this is the knower
of all ; this is the inner controller ; this is the source
of all.  And, this is that from which all things
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originate and in which they finally dissolve themselves.

The Consciousness in us is ccﬂamly the-wamb-o{all. ’ﬁmms,

because, if Consciousness werg 1oL in- us, ngither. the Sun, the moon,

.+~ the stars nertheworld of embtions or ideas would have been existent

- .~Zfor-us.> They. have an 'existence, with _reference to our ability to be
-~ aware of them. ~To say that man has got a pair of horas but only
-»we are not aware of them. 15 equiivalent to saymg that man has no

horns or they are tent. If C is not in us,
the. entire- world will be non-existent as the pair of horns on any
one of us.

When this Conscious Principle is projected out through the
mind and iatellect and through the sense-organs, it expresses 1tself
in the awareness of world-of-objects and the world of ideas and
thoughts. Remove this Principle of Awarencss or Consciousness
from a particular body ; then that body will no more illuminate for
itself the ideas of any world. Thus we can say, not only in the
Scriptural language, but as a scientific truth , that the world outside
and the world within rise up from this Pure Consciousness, exist in
Consciousness and will merge back into the Consciousness itself.

When a penoil of Sunlight 15 made to pass through a prism,
we find it emerging out dispersing into the seven colours of the
spectrum.  They existed in the light and they will all merge back
again into one light. This dispersal of the one pencil of light 1nto
the seven colours was only due to the property of the prism 1
front of the light.

Simularly, when the Consciousness, the Self, in us is projected
forth, through the prism of the mind and intellect, we seem to ac-
quire a knowledge of the plurality in the world. This 1s the theory
of Vedanta. If, by the process of a spiritual techmque, we can
transcend the quipment of the mind and intellect, the awareness
projected forth from us will merge with the Consciousness that 1s
ever-present, around, about and within us, and we shall come to
realize the All-pervading Reality behind all the names and forms,
which is nothing other than the Self or Atman in ourselves.
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Life Beyond Embodiment

In the last chapter we had a detailed description of the three
egoes. The ego that functions in the waking-state (Viswa), is
distinctly different from the egoes that function in our dream-state
(Taijasa) and in our deep-sleep-state (Pragjuya). The * Waker”
in us is disctinctly different from the “ Dreamer ” and the * Deep-
sleeper . Here, in the following stanza from the Mandookya
Karika, the glosser is trying to give us the significance of such
an observation which the great Rishis had so laboriously
crystallized for us, The emphasis is in the conclusions of the
stanza, that “It is one alone who is thus known inthe three states”.

* Viswa, the first quarter is he whe is All-pervading
and who experiences the external, the gross objects
(the Waker). Tuaijasa, the second quarter is he who
cognizes the internal, the subtle bodies (the Dreamer).
Praajnya is he who is a mass of cousciousness, It
is the One who is thus known as three in the three
different planes of consciousness.

The idea is that the Life Principle, or Pure Consciousness
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in us is one and the same, but identifying itself with the physical
body, it looks out into the external objects, When it is aware of
the world outside, the condition is termed as the waking-state.
When the same Consciousness Principle in us, detaching from the
physical structure, identifies itself with the mind-and-intellect, it
becomes the Dreamer, dreaming its own world of mental
impressions, which have certainly no direct relationship with or
reference to the world outside. The same Consciousness, again,
withdrawing catirely from the physical body and the subtle body,
identifies itself with the causal-sheath and becomes the Deep
Sleeper and enjoys the state of philosophical consciousness called
the deep-slecp.

Thus, in our different identifications, we experience as though
we are cach in ourselves three distinct personalities ; in fact, it is
inteliectually acceptable that the Truth behind the three, the Vital
Factor behind the three, the Life Principle presiding over the three
fields of experiences, is one and the same—the I-idea.

This is no mere theory. It is something which can be experi-
enced. It is not a call to a blind faith. It is, in fact, a declaration
and a challenge for the intellect. The Hindu scripture does not
applaud anyone who blindly follows a faith, but invites and insists
upon the devotees to make use of their pure intellectual reasoning
and thus carn for th Ives a personal icti There are
sufficient reasons to infer that in all these¢ three planes of con-
sciousness, the observer or the experiencer is one and the same
entity.

No one can remember the experiences of another, e. g., you
cannot remember any of my experiences, nor can I remember any
of your experiences. On the other hand, I can remember my
experiences as casily as you can remember your experiences, and
naturally so; for, it is a law of memory that the rememberer
and the experiencer must be one and the same. If this practical,
common and rational idea is accepted by you, it cannot be very
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=: dithicultz-for.-you- to get-at the. log!c, that <is_necessary 10- under-
fstand ﬁm there is ‘oneg. Sacre&&mc:ple governing all the three
planes of conscmusness ’

For, am I not able to remember the “ Waker ” that I was
yesterday 7 Can I not remember the dream that I had yesterday ?
Can I not also remember how, after the dream, I went to the deep-
sleep-state 7 Thus, when T can remember all three plues of cons-
ciousness through which 1 traversed during the 24 hours of life,

certainly there must be one common experiencer Who was living

through the three planes of experiences in me. The denominator
or factor, who is the common experiencer in three fields of my
activity, is the common ~ I — the Eternal Factor, the Pure
Consciousness. . A

Thus, in the stanza, the glosser is trying to hammer in the
idea that the Reality is one and the same. The Life is one and
the same, though it functions differently in the three different
fields of existence and in the three different planes it seems to
gain three different sets of experientes. What this common deno-
minator or factor is, an indication is given in the following stanza :

* In that which is indicated as the changeless and
Supreme Lord, there is a total cessation of all
miseries. It is the One without a second among the . .
plurality ; it is known as the Thuriya, the ever-
Effulgent and All-pervading.

The pluralistic world of mortality is experienced only in the
waking-state, the dream-state and the deep-sleep-state. Once these
three states are transcended, we enter into a state of conscious-
ness called Thuriya. The Thuriya_state is the fourth plane of
consciousness into which the world of finitude and its imperfect
experiences have no admission. The world of duality is available
for our experience only in the worlds of the waking and the dream
states. In the deep-sleep-state there is; in fact an experience of
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something homogeneous ; only, we are not aware of it just at
the time of experfencing it. But in the world of Reality, when
we enter the zone of Thuriya, there, the entire pluralistic world
rolls away and the experience of the non-dual Reality alone remains
as eternally true. -

Naturally thercfore, it is very difficult for an uninitiated-
*student to understand the correct impbrl of * Thuriya™." We
need at such moments the blnsmgs of a’ Guau who can direct our
attention, thought and reason in the right’ channels so that we
may dlscover for oprselves the right suggestiveness of the
words. Tt fapada is, in the following stanzas sfeering
our reflections on the right rails towards the ultimate d:sunanon
of a correct understanding of the true meaning of ** Thuriya *.-.

* Visna and Ta:ﬁz}a are both conditioned by‘cau"se and
effect.” But--Praginya isconditioned by “canse-alone.
Both cdusé 4nd effect ‘do not exist in Thuriya.

The idea suggested in the Mantra is not quite obvious for a
novice unless thc student has in himself a very subtle and high
power of refl G decl. that Thuriya is neither
Vu»a nor Taijasa. In what way the Reality is not exactly the

* waker > as the Viswa, is now being pointed out. The * Waker ™
is ditioned by both i ¢ and the ig ted ego-
centric concepts of the mental and intellectual weaknesses and
the world of delusions outside.

Cause is that state in which the effects are in it, yetina
conditon of unmanifestation. When the effects are manifested
out of the cause, the cause invariably disappears and becomes
the effect. Viswa or the waking-state-ego is conditioned by both
the cause and the effect. The cause, here, in the world of spiritua-
lity is the *ignorance” (Avidya) of our Real Nature. Not
knowmg that we are the Eternal, the Immortal, the All-pervad-
ing Pure Consciousness, we have projected  ourselves out of
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oursslves to see a world-of-objects. And then, getting oursel\fes
enmeshed in these objects, with our attachment .and hatred, \}ath
our likes and dislikes to them, we live the life of the wa‘k.mg-
state, perplexed, agitated and torn asunder between our life’s

sorrows and joys !

Thus, Viswa can be considered as a poor victim of both the
cause (the ignorance) and its effect (the world-of-objects). lﬁ‘{cre
the world-of-objects includes not only the things and the belngs
of the world, but even our own intellect, mind and body. The
“waker” in us, we all know, is not only conditioned by the
external world of objects and circumstances but also chained
and lashed by the mental and the intellectual personalities in us.

To the * dreamer ”, the Taijasa, created by the Atman identi-
fying Itself with the subtle-body, certainly there is no world of outer
gross objects, but at the same time, it is conditioned by the quality
and the set-up of things in the dream world. Therefore Gaudapada
states that Taijasa also is conditioned by both the cause (ignor-
ance) and the effect (the world of plurality within the mind).

If both Viswa and Taijasa are thus conditioned by the cause
and effect, in what way is the Pragjnya, the ¢ sleeper *, different
from the *“ waker ” and the * dreamer ? It is pointed out that
the sleep-state-ego is conditioned merely by the cause. During
the deep-sleep-state we are not aware of any objects or any world
of plurality. In the deep-sleep we are aware only of one main
negative homogeneous idea, *“ I do ot know . A continuous un-
broken thought of “7I do not know ™ is all that we know,
and therefore, in the deep-sleep-state we experience nothing but
ignorance. Ignorance of our Reality is, we have found, the cause
of the entire world of mischief and misunderstanding, plurality
and finitude. Therefore, the sleeper is conditioned by only the
cause out of which the effects, the variegated plurality, the
multiple world of phenomenon have not yet risen up.

If, as the Master says, Viswa and Taijasa are conditioned by
both cause and effect, and Praajnya is conditioned by cause alone,
what exactly is the condition of the Thuriya, the fourth state ?
This is the theme of the stanza, It positively declares that the
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T/mnya, the Eternal, is conditioned neither by the cause nor by the
effect.  As far as the post is concerned, neither the horrid nature
nor dress nor the parts of the physical structure of the ghost
are in 1t as its conditioning ! In the post theie is no ghost |

The superimposed s,host vision is ilusory, and an jllusion
cannot condition the Truth or the Reality. The water of the mirage
cannot wet even a single grain of saud in the desert ! Simjlarly,
none of the causes and effects, which arc the conditionings upon
the * waker ™, the * dreamer *” and the ** deep-sleeper ”, can defile
the Reality or the Truth behind the three. By saying so, the
Master is hinting at the truth that the egoes of the waking, the
dream and the deep-sleep state are only delusory superimposi-
tions upon the Thuriya, the Reality.

The cause which we explained as ignorance (Avidya) is
nothing other than the non-apprehension of Reality. This
produces as its effect the illusory world o[ objects ; the effect in
this sense can be termed as mis-appi The h
Slon of Reality causes the mis-apprehiension in our Lfe. Both the

“waker " and the ** dreamer™ are almays conditioned by both

it hension and mis-apprel In the .' p-state the
ego in us is ditioned by only the ppreh of Reality,
the cause.

Now, when we are told that in Thuriya there 1s neither non-

ion nor mis-appreh the doubt may anse in our

mmds as to what cxacdy is the difference between the Thuriya
and the Praajuya—~between the Reality and the deep-siecp-state.

This is being clarified in the following stanza ;

* Pragya does not know anything of the truth or the
untruth, or docs Pragjnya koow anything of the Self
or of the non-self ; Pragjnya knows nothing. But
Thuriya is ever the All-seeing and it Is always the
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On deeply reflecting upon the last two stanzas, a doubt may
now arise and it is being answered here.  We are told that in deep-
sleep-state there is no cognition of duality. We are told that in
Thuriya also there is no world-of-objects intruding upon our
awareness, If thus, both in the deep-.sleep-state and in Thuriya
there is the non-cognition of duality, in what way is Thuriya
different from the deepsleep-state 7 In short, an objector may
argue that since there is non-cognition of duality in Thuriya, it
must be nothing other than the deep-sieep-state.

* The non-cognition of duality is equal in both deep-
slecp and Thuriya, but the sleeper, conditioned in his
sleep, Is in (he form of the canse ; and this—the sleep
or the canse (Avidya)—does not exist in Thuriya.

Sceptics of the world who, for their own misconceived ends,
want to prove that religlon is empty and hollow ; they try to
understand only superficially the great scriptures and come to
their own conclusions According to them, when everything is
said and understood, Vedanta points out a happy state of liberation
in a psychologtcal and mtellectual stupor ! The absurdity of their
logic is a measure of their imperfect understanding. Sruti cannot
be undi d and its signf ined merely by the intellect,
however sharp 1t may be. A lot of deliberate and sincere living
of its values alone can give us even an intellectual grasp of the
theme of Vedanta,

The main difference between the Thuriya state and the deep-
slecp-state is being pointed out bere very clearly. The sleeper
is conditioned by the state of sleep which is characterized by the
absence of the Knowledge of Reality ; and in this ignorance,
we have the cause for the cognition of the plurality. In the case
of Thuriya it being ** an ever All-sceing factor ”, there xs no absence
of the Knowledge of Reality and, therefore, the condition of sleep
is not the same as the state of Thuriya.
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The blissful moments of Self-hood are moments of dynamic
knowing, continuous and unfluttering, a state of perfect ill\{nl:x-
natipn, where there are no quarters for darkness to remain; 1t is
a state of continuous., all-pervading, endless, eternal, Perfect
Knowledge. Thuriya is not a state which is antecedent or subse-
quent to any other state ; it is neither cause of anything nor the
effect of any other cause. It is changeless and Eternal. It is Pure
Knowledge. - Therefore, the causal condition cannot be obtained
in the state of Thuriya. Thuriya is Knowledge Absolute in which ™
ignorance has no existence at all.

We have found that when the Reality, conscious of the body
identifying Itself as the gross-body, looks out into the world, it
experiences the multiplicity in the waking-state-world, and the
experiences gained therein are the contents of the life of the
“ Waker”. When the awareness is withdrawn from the physical
structure, the outer world-of-objects also disappears. When one’s
attention is thus withdrawn, one identifies oneself with the subtle-
body constituted of the mind and the intellect ; this creates
the world of dream, and roaming about in it, one gathers one’s
share of experiences in the dream life.

When the Master states that the * Waker” and the
*“ Dreamer ” are conditioned by dream and sleep, he means that
they are conditioned by both the effect and the cause, the mis-
apprehension and non-apprehension. The “ Sleeper ”* on the other
hand is conditioned by “ Sleep ” without ** dream °, meaning, it
is_ conditioned by non-apprehension without any mis-apprehen-
§xons-—which is the same as saying that in deep-sleep-state the ego
is conditioned only by ** ignorance  (the Avidya) and not by the

pluralistic world-of-objects, gross or subtle, which are the effects
of the cause, the * ignorance ”’.

The Master of the Karika is labouring-hard to bring home
to us the dis.tinctio‘n between the other states of consciousness
k.nown to us in our ordinary life and the unknown state of cons-
ciousness, the seemingly novel experience of the Reality explained
by the Upanishad as the “fourth state of consciousness”. He says

that in that Pure Awareness, in Tiuriya, there is neither sleep
nor dream. Therefore he says :
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* Viswa and Taijasa the former two are associated
with the conditions of dream and sleep; pragjnya is

- the state of sleep without dream. Those who have
Lnown the Truth, sec neither sleep nor dream in
Thuriya.

In order to prove that this idea is neither a mere intellectual
hypothesis nor a mere philosophical theory but that it is an experi-
enceable quantum, a truth lived by many, a fact that can be experi-
cnced by anybody who can prepare himself for this great experi-
cnee, he says that the statement of the z\bscnse of both dream ;md
sleep, mis-apprehension and is a decl
of those great Seers who have known th: Truth, In short, we must
understand from this stanza that the fourth stalz of consciousness,
the State of Perfection, d i and explained in the Upanishad,
is a state of experience which is some:hmg different from all our
known experiences in the objectified pluralistic world of pheno-
menon.

Experience of Truth is not a knowledge gained by- the inter-
veation of any instrument of understanding playing upon an object-
of-knowledge to be understood. Thuriya is a state wherein the
“ subject ** and the ‘ objects * merge themselves into @ homogeneous
mass of Pure Knowledge which is Itself the Knowledge Absolute.
More and more details of the how, why, etc., of it would
be available as we go forward with the discussions.

The Supreme Being cannot be described i fanguage, since
language can express itself only by describing the qualities, the
properties, the actions, etc., of the objects descmbed. In the
Eternal Factor, neither qualities nor action can however be pre-
dicated. A substance is, in Natural Sciences, descnbed as that
which has propertics; and substances are always finitc. In casc
we describe the Supreme Reality as having any property, cerlainly
we will thereby be pulling down the Infinite to the level of the
finite, the Immortal to the base level of mortahty !
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out to us that the Thuriya is not the dream, Taijasa has already
been described as that consciousness which is aware of a world
within, a world of drecam objects. By negating thus the inner-
awareness, the Rishi is pointing out to us that the Almar_: or the
Life Force in man is not the dreamer. ‘

Na bahish prajnyam : * Not that which is conscious of the
external object-world . It means that the fourth plane of Cons-
ciousness is not the waking-state-ego the Vaiswanara. = The
“ waker "', we have seen, is fully aware of the external world

of objects.

Na ubhayatah prajnyam : * Not that which is conscious of
both”. When we negate, as we have done, the first two phases,
both the waking-state and the dream-state, the obvious doubt that
would arise in the mind of the disciple will be that the Atman
might be a state in-between the sleep and the dream, a state
wherein we are conscious slightly of both the outer world and
the inner world !! Such moments are lived by almost all of us
frequently. After a heavy lunch when we are just preparing for
our dull forty-winks there is a misty moment when neither are
we fully aware of the exiernal world, nor are we totally un-
conscious of the world of dreamy nothingness in ourselves, Even
this state is negated by the term now under discussion,

Na prajnyana ghanam :  * Not that which is a mass of cons-
ciousness.” When we have thus negated the Vaiswanara, the Taijasa
and the state in between them, the thought would at once run
in the secker that it must be then the Pragjnya, the Ego in the deep-
sleep-state. We have already discussed earlier, in the Mantra
describing the Praajnya, whercin we found that Praajnya is a state
in which the entire consciousness of the being is withdrawn from
the gross-body and the subtle-body and the entire lot of it
has come to lie coiled itself upon itsclf into a homogeneous
mass. Thus, by the expression under discussion, the Rishi is
negating that in Thuriya there is no Praajnya even,

Na prajnyam ;. **Not that which is simple consciousness. ”
Tl}c entire gamut <.)f. pegation should naturally leave the student
with only one possibility. He must certainly understand then that
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the Aiman is just his simple consciousness.  But, those daring
great thinkers of the Hindu Phil hy, isingly stood
on the platform of their knowledge, walled rouml 5o well with
their ruthless logic and sturdy reason and declared that the Self in
us cannot be described correctly even by the simple term
* Conscil . This negation is only due to the fact that to
describe the Realty as having a property would be to make the
Infinite a finite substance. Again, the term * Consciousness ™
has a meaning only with reference to the opposite quality. The
word ““ Light is redundant in the Sun; for, the Sun knows
no darkness at all and hence, “light”* has no meaning in the
Sup. Similarly, sentience can have some sense only in a world
where insentience also has a place.  Thuriya, the Truth is the
illumination of both the sentient and the insentient It

Na aprajnayam : ‘It is not insentience.” Here, now we
have, in this term, a negauon of the only proposition left in the
per jon and L jon of the possible terms. If all the

iousl lained five ions be tmc, then the only loophoale
thraugh whxch the finite human intellect could pcrccnc and feel
the Reality would be through the definition that it is insentient.
For, we have been told by the Master that the Atman is neither
aware of the outer world, nor of the inner world, nor is it conscious
of both, nor is it a mass of consciousness, nor is it a simple cons-

Ti the only possibility is in that it can be only
insentient. Even this idea is negated by the Rishi when he says
that it is (Na aprajnyam) not that which is insenticnt.

In short, the definition in the first half of the stanza is trying
to ncgate all the three planes of consciousness generally known
1o man, and it also declares that none of the terms or :crmmo-

logies used in the ordwmary I is applicable in g
the Eternal and the Immortal.

In the second half of the Maatra, the Seer is trying to
replenish us with some positive ideas about the qualities of the
Atman, Even here we must understand that this positive descrip-
tion is provided through a language of negative assertions. The
implication of each term used herein is so vast that to gaina
correct understanding of it, is to get for ourselves the knowledge
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of the nature of Thuriya.

Adrishtam © < Unseen”. The self is explained here as that
which is not perceived by the sense-organs. By the term unseen,
it is not only meant that the Self has no form, but the word is used
in its amplest implication of niegation in it of the services of a}l,
the other sense-organs. Self is not an object capable of being
perceived by any of the five sense-organs of knowledge that
human beings are provided with.

Avyavaharyam : ** Not related to anything ™. By this term
it is indicated that the Self is an All-Pervading Factor and that it
is not related with things of the world. In the world all things and
beings have their transaction * Vyavahara™ only in the Self. As
an analogy we may take Space. Space is not related with anything,
and yet, no relationship can exist except in space. Similarly the
Reality, the Eternal, the Immortal is the medium in which all
names and forms of the world function in their delusory dealings
with one another.

Agrahyam @ “ Incomprehensible ¥, The above two terms
and their meaning clearly give the import that the Self cannot be
comprehended by the mind. The mind can comprehend that
which is reported to it through any one or more of the sense-
organs. In order to be perceived by the sense-organs, the Self
must be any one of the five sense-objects. Sense-organs, viz.,
eyes, ears, nose, tongue, and skin can perceive only their respective
objects of shape, sound, smell, taste and touch. Since the Self is
mot a sense-object and since it has no relationship with anything
else, it can never be comprehended by the mind.

Alakshanam 1 “ Uninferable .  If we cannot perceive a thing
through direct experience, then the other channel of ordinary
knowledge that is open to us is inference. When there is fire in
the. kitchen, we have often noticed smoke also.. Thus, we have
denve‘d a knowledge through our direct perception that’ wherever
there is smoke, there must be fire too. Later on when we see the.
effect viz. the smoke, we infer and derive the knowledge that there

is fire, although we may not actually see th ; ;
smoky ranges. Y ¢ fire in the distant
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Here the inferential knowledge of the exi of fire i
arrived at because of its effect, the smoke Which we had actuall;
observed. This effect is called in Sanskrit terminology a
Lakshana. Since the Atman has no such effects from which w
could infer its existence, the Self is defined by the great Master
of the Upanishads as Alaksh (Uninf

Achintyam : ** Unthinkable.”” From the above explanation:
it is self evident that if there is a factor which is unseen, incompre
hensible and uninfeyable, then naturally, that factor must be
certainly unthinkable.

Avpapadesyam :  ** Indescribable. ™ It is logical that in the
circumstances the Afman cannot be described since descriptions
are but expressions of our experiences gained either through the
sense-organs or the mind or the intellect.

Eka-atina-pratyay * Essentially of the nature o
the consciousness, ** thn we are told of all the above negations
and we have concluded that the Supreme Reality is indescribable,
the student, however intelligent he may be, must necessarily feel
despaired and confused ; his despair and confusion, as expressed
in his face, are noticed by the Master, and hence the Master tries
to explain to the student more elaborately the concept of the
Reality.

He says that the Atman is of the nature of Pure Consci-
ousness, Pure Knowledge. Ordinarily in our daily intercourse
with life, we gain only knowledge of things. We know things of
the world, and the knowledge in us is always conditioned by the
objects or thoughts, or jdeas in us.  Either we know of a sound
or of such other sense petceptions, or of our feelings or of our
thoughts, but we do not know the knowledge by which we know
our ideas. Here the Master emphasizes that the Reality is know-
ledge as such, and it has no objects to qualify. It is Pure Aware-
ness in the light of which all sense-organs go about doing their
routine work of confacting their individual objects.

After thus negating all qualities and qualifications with which
we generally understand and become aware of things in the world
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of pluralistic objects, the Master now gives some seemingly positive
concepts of the Afman. Even here we must understand that
though the Rishi has used positive words, the method employed

is one of positive negation.

Prapanchopashamam = * Dissolution of all phenomena. » T!IC
Thuriya state is the realm into which the world of finitude and its
imperfect experiences have no admission. It is only up to the
gate of Thuriya that we have the plurality and the experience
of the plurality. Prapancha which is constituted of the pluralistic
world of mortality (change) is experienced only in the waking-state,
the dream-state and the deep-sleep-state. Once these three states
are transcended, we enter into the world of Reality, and there,
in Thuriya, the worlds of finitude and change, mortality and
sorrows, imperfections and deceits, limitations and tears, have
no entry. -

Shantham : * The Peaceful. ” In our earlier discussions we
have found that Ashanthi or agitations are caused in us because
of our desires, likes, dislikes, etc. Once we have retired from the
world of duality into the Realm of the Self, we are cntering the
Temple of Peace, Eternal and Perfect. a

Shivam : * All-bliss, All-auspiciousness.” The peaceful is
the blissful ; Shanti itself is Sukha. Happiness is but the mental
condition of poise, as such, that which is all-peaceful must
necessarily become all-blissful. Inauspiciousness can come' only
in the world of plurality, as such, the only way we can signify
the Thuriya state is by the term of auspiciousness.

Advaitam @ ‘Non-dual.” ‘When the superimposed ghost
retires at the vision of the post, all superimpos#tions upon it retire
and “the one without a second *, the Reality of the post alone
exists. The world of duality is available for our experience only
in the worlds of the waking and the dream-states. In the deep-
sleep-state there is, in fact, an experience of something homoge-
neous ; only, we are not aware of it at the time of experi-
encing it. But in the world of Reality, when we enter the zone
of Thuriya, here, the entire pluralistic world rolls away and the
experience of the non-dual Reality alone remains as eternally true,
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After having thus indicated the Thuriya state through the
language of negation and after havmg stated some positive
concepts, here the Rishi concludes saying that * This is what is
known as the Thuriya”, Thus, though the Mantra is one of
the glorious definitions of Reality, it does not define directly but
it has only accomplished its function through the technique of
negation. Having thus negated the world of plurality within
ourselves, the master points out towards a state, away fram the
waking, the dream and the deep-sleep-states, and he says to his
disciple, ** This then is the Atman.” Indicating Atman as an object,
as it were, the Guru impresses upon his disciple by saying * And
it is to be realized. ”

The significance of the concluding words of the Master is
very deep and sacred.  After alt these claborate attempts to arrive
at a satisfactory definition of the 51 Reality, the Master says
to the disciple, ““ what you have now understood intellectually is
not in itself the fuifiilmens of a Scriptural study.” The Scrip-
tures are to be understood through reflection, no doubt, but a
mere understanding through reflection, in itself is not the end of
the Brahma Vidya. The meamng arrived at is to be meditated
upon, until realized,

In the end every student should accomplish the feat of
detaching himself from the outer envelopments of matter and
come to rediscover in himself the Sacred Centre in which the
Subject in him revels within.  The world-of-objects and their
perceptions are like the mirage-water in the desert ; not a single
grain of sand has ever been drenched by the moisture in the
mirage !

Similarly, the disciple, it is understood here, is to experience
within himself that Truth which is non-dual and beyond all pheno-
mena. No amount of the study and reflection will fulfil the goal
of life. Meditation is the royal path to success and final glory
in spiritual life.

When does one realize this fourth plane of consciousness, may
ntow be the question in the mind of the student. In the following
stanzas the Master is giving the answer to this possible question :
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* Dream is the mis-apprehension of Reality ; sleep
is the state in which ome is in a state of non-
apprehension of Reality. When the erronecus know-
ledge in these two disappears, Thuriya is realized. .

Here the words “ dream > and “ sleep > are used in their spiri-
tual significance, meaning mis-apprehension and non-apprehension
of Reality. Waking-state (Jagrath) is not specially mentioned here
since the waking-state is included and incorporated in the term
“ dream * since both the waking and dream-states are charac-
terised by the mis-apprehension of Reality. Whether. one mistakes
arope to be a smake or a stick, in both the cases there is
a 1mis-apprehension of Reality; similarly, whether we are dream-
ing or waking, the cognition is false and we live in the mis-
apprehension of Reality.

Thus the stanza indicates that Thuriya is beyond the mis-
apprehension. Again sleep is used here to mean non-apprehension.
We have already found that the non-apprehension of Truth is the
cause for mis-apprehension of the pluralistic phenomenal world
both in the waking and in the dream-states. Thus the non-appre-
hension is the cause and the mis-apprehension of both the dream
and the waking-states is the effect. o

When we have transcended both the cause, the Ignorance
of our own nature, and the cffects, the pluralistic world of

perceptions, we shall experience the Reality in the Fourth plane
of Consciousnes, the Thuriya, .

The cause, non-apprehension (Ignorance), is removed by the
apprehension of Reality (Knowledge). Where the cause had ended
the effects cannot remain; where Ignorance has ended, the
phenomenal world and its pluralistic expressions eannot exist.

U_sing both th? words * dream ™ and ““ sleep * in their meaning
of mis-apprehension and mnon-apprehension of Reality, the
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Glosser is now trying to assure that anyone can subjectively
experience the great Truth, the Fourth state of consciousness,
when, through the Vedantic Sadhana and meditation, one has
awakened oneself to the Divine Consciousness. Here is a definite
assurance of the Master in that he repeatedly emphasizes the
fact that the Upanishadic truths are not mere utopian dreams
but are experiences which can be brought within the life of
every practitioner.

* When the individual soul sleeping under the influence
of the beginningless Maya is kened, it realizes
in itself the Non-duality, which is beginningless and
dreamless,

Man is now under his own self-delusion living in 2 state of
sleep. This means that man is existing today in the non-apprehen-
sion of the Real Nature of himself as the All-pervading Conscious-
ness. This state of affairs has been his lot from the time of
creation, which is from the time when the first Unit-of-time came
to be ived, and therefore without beginning (4nadi). From
the time of creation down to the present moment we have been
living in a state of sleep ; that is non-apprehension of Reality.
When the ego, thus slkeeping now, awakens fully to the Truth,
the Reality of its own nature, it will wake up to that Reality or
Truth which is Non-dual, begioningless and dreamless.

Samsar is for the ego, and at the destruction of the ego all its
false pts and limitations must ily end. The constru-
ction of the ego and how its delusory ideas of sepasative existence
have come to us, have all been described carlier. When we awake
thus to the greater Reality, through the process of meditation, we
get to know that plane of conscmusness called Thuriya wherein we
have neither non-appreh nor pprehension of Truth.
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The Roots of Individual Life

In the last chapter it was pointed out that the Afman or the
Self in crery individual is the Pure Consci which is beyond
the planes of waking, dream and deep sleep states, and is not in
any way conditioned with the happenings of those three states,
which in their totality is what is experienced as hfe by alt
individuals, As such, the Atman seems to have no particular
function in the active life of the human beings, siace all transac-
tions in Ife are through the body, the mind and the intellect.
In order to remove such a possible doubt, Lord Krishna explains
in the following stanza what exactly arc the special functions of
the Matter and the Spiritual entitics 1 the human being.

® [n the production of the effect and the cause,
Prakriti is said to be the cawse; in the experience
of pleasure and pain, Purusha is said to be the cause.

All forms and qualities are born of Matter (Prakriti). Matter
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is that out of which all forms which contitute the world of matter
and qualities such as pleasure, pain, delusion and such other mental
states spring from. All changes and modifications belong to the
realm of Matter and the Atman is that which perceives the entire
world-of-objects and their reactions upon the ego which is the
individual's direct reaction to the world, The Auman is the light
of Consciousness which illumines the world-of-objects outside and
the instruments of perception, feeling and thought within.

Pleasure and pain arc the reactions in our intellect. When
desirable objects in a conducive pattern reach our life, the
experience is called * pleasure ”. And the opposite sensatiomn,
produced by undesirable objects, is called ‘“‘pain”. Every experi-
ence, in its final analysis, is adjudged either as pain or as
pleasure. The Awareness in us illumines these. It would be
impossible to be conscious of the flow of experiences without the
Grace of the Consciousness. Therefore, the Spirit (Purusha)
is explained here as the cause for all the experiences in life.

The Spiritual Factor is the entity by whose contact the
cquipments function, and without which the equipments become
dull and insentient. If Consciousness were not in us, we would
not be able to experience either the world outside or the world
within us. It is this Consciousness that maintains, nourishes and
sustains all the possibilities in us. Without this Spiritual Spark
functioning in us, we would be no more intelligent or divine than
the stone-world. '

) fn Philosophy, the term * world ” means not only the world
of 9bjects perceived by us through our sense-organs, but it includes
in its concept, the world experienced through and interpreted by
thc.mmd and intellect also. Thus the world-of-objects, the world-
of-feclings and the world-of-ideas that we experience, together in
their totality constitute the - world ” (Jagar). This is supported
by the Conscious Principle with Its grace showering upon them all
tn this sense Krishna's declaration is scientifically true, when Hc;
says that the Principle of Consciousness is that by whic}; the eatire
“world " of experiences is sustained,

I'he ubove mentioned ** Purusha ** and “ Prakriti " (Nature),
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cach functioning in the embrace of the other, cause ail the
manifestations of the world of plurality,  If matter were ot there.
the lateat dynamism_of the Spirit will not find o ficld for its
epression. Matter by itself, in its inertnes, will not be bl w
exproys the sinnitude of Conscivusiess unless the Spirit were there
to dynaouse 1. This idex becomes clear tu us when we take un
cwample from the modern world.

With steel and won the manufaclurer completes a steam
engine, and when the mert cold engine is harnessed to steam at
high pressure, 1t does work  Steam by jtself can never eapress s
dynamic capacity and energy; on the other hand, when it is made
to function through a given steam engine, ir1s capable of giving
motion and performance 10 the inert mechanical assemblage.

Thus tdea 1s further elaborated with a more complete analogy
of 3 chariot 1n the Kathopanishad as follows :

* Cofisider the frmaa as the Lord of the ** chariot ”,
the body as the “chariot™, the intcllect as the
¢ charioteer ™ and the mind as the * reins ',

¢+ The scases (the wise say) are the “horses”, and the
roads are the sense-objects. The wise call Him the
enjoyer (nhen He is) yoked with the body, the senses
and the mind.

In the above analogy of the Chanot, the Self 1s the master
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of the chariot; the pure discriminating. intellect is the chari-
oteer ; the body of the individual is the chariot and the reins with
which the intellect guides the movements of the body, is the mind.
The Self is the Spiritual Factor by whose contact the equip-
ments function and without which the chariot and the charioteer
all become inert and insentient. If consciousness, the Self, were
not in us, we would not be table to experience either the world
outside or the world within us. It is the Self that maintains,
nourishes and sustains all the possibilities in us. Without this
Spiritual Spark functioning in us, we would be no more intelligent
or alive than a mere statue. This Pure Consciousness, the Self, in
us is represented in the following diagram by the symbol ‘ OM ™.

3% (OM)=The Self or Atman

V = Vasanas

B, M, I=Body, Mind, Tutellect. -

P, F, T=Perceiver, Feeler, Thin-
ker—the entity which
is the Ego.

O, E, T= Objects, Emotions,
Thoughts—together
constitute the experi-
enced world.

M —— iy R < &

O y— g
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In every experience in life, man contacts the world through
the medfa of three equipments in him. They are his body, mind
fl‘nd the intellect, represented in the diagram by the symbols *“ B *,

M and “ 1" respectively. In the body (gross body) is located
.thc five sense-organs of perception which are represented as horses
in the ax}alogy. Without the sense-organs, the ears, the eyes, the
nase, the tongue and the skin, the body-chariot cannot move, If
the eyes are not there, the forms cannot be ;  with our ears s;xrcly
we cannot grasp the concept of forms. So too, with every other
sense-organ, If the organs were not with us, our birth in this. life
would have been a mad man’s maddening ¢Xtravagance, idle and
purposeless.  Lord, the Creator is no mad man, There is,a purpose
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definite and sure, in each one’s arrival here, be it a worm or be it 2
king. Since without the sense-organs the purpose of our embodi-
ment is defeated, the Law sees to it that no child is born without
the sense-organs ; for, in that case, the child would be defeating
the very purpose of its creation. Hence the Srufi says that the
horses that draw the body-chariot are the sense-organs,

Continving the analogy of the chariot, the Upanishad says that
the roads on which the sense-horses trot are the sense-objects. We
have already seen that the eyes can function only in the realm of
forms, the ears can function only in the field of sounds, the.
tongue can function only in the matter of taste and the skin through
the avenue of touches. On the whole, it means that the sense
-organs, because of which the body continues to exist, function
each only in its own field of objects.

The sense-organs are the channels through which the world
of objects reaches within, and the inner focus of the five sense-
organs is the mind. In fact, without the mental contact
the sense-organs cannot function. It is the contact with the
mind that gives the sense-organs their respective powers of percep-
tion. When the mind is preoccupied with its own thoughts and
feclings, the sense-organs cannot perceive the world of objects
around them. Hence the Srusi is right when it compares the mind
to the reins which hold and control the sense-horses in their
journey 1n the path of sense-objects.

‘The mind in its turn is directed by the intellect, which in the
analogy, is d to the chari The imp received
by the mind are rationaily classified and systematized 1nto their
knowledge of perception by the intellect which then orders the
organs of perception and action to react to the stimuli received
from the outer world.

At all these three levels of sense perception, mental reception
and intellectual assimilation, there is a continuous sense of *I -
ness, which is called the “ ego ™. Through the body the “ego™
experiences the world of objects, through the mind, the world of
emotions and through the intellect, the world of thoughts. This
ego * is none other than the Perceiver-Feeler-Thinker entity in
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us represented in the diagram by the letters P, F and T.

From what has been said so far, it can be seen that an
individual (P-F-T) contacts the world of objects, cmoti‘ons and
thoughts (O-E-T) through the media of the body, mind a'n.d
intellect (B-M-1). All this is possible only so long as the Spirit
or Life represented by ¢ OM  in the diagram, functions through
the cquipmeunts of the B, M and I, and makes them function as
the intelligent man. Aund yet, the true entity in us who seems
o experience the joys and sorrows of life, is not the Atman as
such, but the *“ conditioned > Atman. The supreme Consciousness
conditioned by the B-M-1 is the ego-centre (Jeeva), who seems
to enjoy and suffer the passing circumstances of this evanescent
life, called the Samasar. .

Pursuing this analysis further we can find that the experiencer
js a composite structure of four different entities, viz. the physical,
the mental, the intellectual and the spiritual.  Of these, the physical
body is the grossest aspect of man, and even though the size and
shape of the body differ from individual to individual, the
cssential materials composing it and the functions of -the various
organs therein are common to all human beings. Again, the
subtlest aspect, namely, the Consciousness which is the core of
man’s composite personality, is also one and the same in all
human beings, :

The religious thinkers, after having scientifically discovered
that these two (the grossest and the subtlest) aspects are common
to mankind, proved by logical analysis and deduction that the vari-
able factor in man is only the mind-and-intellect equipment. The
kaliedoscopic pattern of human behaviours is therefore attributed
to the differences in the texture and quality of the mind-and-inte-
lNect. Hence, for a complete understanding of human nature, the
unavoidable question is, but what is the stuff of the mind ¢ The
mind has been explained in our Shastres in various ways :
According to one definition, the mind is nothing but a bundle
9f Vasanas (impressions). To the modern psychologist, the mind
is nothing but “temperament”. One of the explanations given

by the Hindu Shastras to understand the mind, is by comparing
it to a river,
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The river is not a mere volume of water between two banks,
The essence of a river fies in the incessant flow of nafer from its,
source towards its end. Similarly, the mind is the unceasing flow
af our thouglits. \When thoughts arc ** flowing ™ at a great speed,
one following the other ingly, that flow of thaught is
called the“mind”. If we can stop that fiow, there is no more
functioning of the mind.

Again, take the iltustration of a lighted agarbathi (joss-stich)
rotated by the hand. One then gets the iffusion of a golden efful-
gent'ring 3 but in reality the circle or ring has no existence apart
from the whirling movement of the glowing agarbathi. Stop the
movement the golden circle is no more.

Again, the nature of a river is dependent upon the quality,
quantity and direction of the water flowing in it. If the water
is muddy, the river is muddy ; if the water is fast, the river isfast,
and 50 on. Likewase, the thoughts are directly vefated to the mind
and the mind to the man.

The quantity, quahity and the direction of thoughts in the
mind is determined by the peculiar sub-surface motivating factors
found within the emotional profile of each of us. These are
called the Vasanas, represented in the diagram by the letter “V”.
When we are conscious of their pull, and when we realize that
they are (at least some of them) conditioting us and dragging
us into incompetence and into futile mental and physical dis-
sipations, we call them “ mental hang-ups ” Al of us have
many such *“hook-ups ™ and we struggle i vaw against them
and ultimately, in our weariness, we come to yield to them.

The force that drives the mund to winp and herd the sense-
organs into the cess-pool of sense obyects is the mtellect with its
various * schemes for happuness  called desires (Raga) These
desires gurgling up lhc intellect. powoning the entier perso~
nality, are th 1 wons of the ul source ot‘ aIl
conditionings, the motivating urges deep 1n the *“ unconscious ”
man, called the Vasaras. This level of our personality is call:d
by the Rishis as the * Causal Body , because it is the final
determining factor that orders the typc of mind and intellect
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(the * Subtle Body ”) and all behaviour at the physical, mental
and intellectual levels. ,

There is a great difference between man and man in facing life
and its challenges. A thick-set robust man, a mountain of ~ﬂ&e-h
and bones, may be a coward ; on the other hand, a lean and thin
person may be a gallant little fellow. The real difference between
the two is in the difference in their reactions to the challenges of’
life. Life can bring forth laughter from some, but only sobs from
others. Some feel submerged in the ocean of life, while others
keep afioat gracefully. Some take fright and would fain run away
from life, while others embrace it joyfully. For some people life
is a burden ; to others it is an opportunity. Some feel elated
or depressed at the bits of life lived separately in meaningless
patches ; others sense a unity in the apparent diversities. Verily
for some, life is an edifying sun ; for others, it is a disgusting
mess of profitless dream. Wherefrom springs these varied behavi-
ours ?

We all know that a particular gramaphone record plays a
particular song because of the distinct pattern of etching on it.
The difference between two records, made of the same material
and of the same size and shape is in the difference between the
etchings on them. We may call a record good or bad, appreciate
it or depreciate it, love it or hateit, all becaue of the etchings
which guide the gramaphone needle.  The synthetic material with
which the records are made deserves neither blame nor praise.
When pliable, it may take any pattern of etching the record
manufacturer may choose to give it. A pleasant lilting tune or
a mere boring noise, 2 moving Iyric or a loathsome ru‘obisﬁ, a
soul-stirring music or a sensuous ribaldry, may be recorded with
equal ease. Once recorded and fixed, they become entombed and
ressurected at will by the play of the needle, Etching forms

the character of a record, its distinguishing marks and its reactions
to the needle.

§imilarly the structure and composition of the individual mind-
and~mt'ellect are founded upon his own Vasanas which primarily
determine the type of reactions and responses emanating from his

person. Thus when our Vasanas or tendencies are dynamic, our
td
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thoughts and actions are dynamic and productive, but when they
are dull and inert, our thoughts and actions are lifeless and
unproductive.

The ancient Rishis in their studies observed that every action
perpetrated is the fulfilmeat and culmination of 2 desire in an
individual, while his desire is the gross manifestation of the subtler
tendencies in him. Thus, when the nature of his teadencies is to
speculate and gamble, he entertains a desire to do so, The desire,
in the medum of such tendencies soon crystallizes in the form of a
thought, and the thought helplessly draws him to the gambling
houses or such other fields where his particular desire could be
entertained. Man’s tendencies or Vasanas are the prime-movers
of all his desires and actions ; and so long as they last, desires
keep effervescing in his bosom and they create mental agitations
and discontentment which compel him to act and thus provide
a channel for their exhaustion.

Thus, in the mechanism of human action, the propelling force
behind our desires, thoughts and actions originates from our innate
inclinations and tendencies, called by the term Vasanas. Vasana
in Sanskrit means fragrance. Each individual has Vasanas, distinct
and peculiar to him and they constitute and define his individuality,
In other words, an individual is nothing but a substantial form of
his Vasanas, The heterogeneous pattern of human beings is
explained by the variety and difference in the texture of Vasanas
composing them, and none is exempted from the hold of his own
Vasangs. Therefore Krishna says in the Geera :

* Even a wise man acts in accordance with his own
nature; beings will follow their own nature; What
can restraint do ?

Even a man-of-knowledge acts in comformity with his own
nature, which is determined by the pattern of thoughts that arise
in him. At any given instant of time, all of us are determined by
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the thoughts that are in us at that moment, and the thoughts in
us always get patternized by the channels of thinking, designed
by the thoughts which we had entertained in the past. The nature
of each individual is decided by the style of thinking which he is
capable of, as conditioned by the past impressions or Vasanas.

Although many of us know that all actions are the ‘attempts
of the mental impressions to fulfill themselves in the outer world,
only the Perfect-one realizes this truth and becomes unattached to
all his activities and their results. The majority of us are in a
state of complete delusion and are entirely victimised by our
own mental temperaments. The dull-witted one, unconsciously
victimised by his own mental impressions, acts in the world outside
shackled by a thousand attachments. Such actions have a
tendency to create new Vasanas, which again procreate impulses
to act more vigorously. -

This can be made clear by the example, how impressions are
created in a camera. When the camera is loaded with a piece of
plain paper, however long we may keep the lenses ogen against any.
well-lit object, no impression of the object conéerned can be made
on the paper ! On the other hand, if the very same sheet of paper
is sensitive to light, then, even a slight exposure will leave the
impression of the object upon it. Similarly, a mind sensitized
w1th attachments soon gathers on to itself impressions (Vasanas)
during its contacts with the external fields of activity.

Therefore the cause of Vasanas are egocentric “ thoughts >
and sensuous “actions”, When the actions have manifested
they in their turn create more and more Vasangs. From Vasanas"
spring forth more actions again and again ; this endless chain
of sorrows continues. Therefore Shankara says :

:,‘ Thr?’ugh the increase of Vasanas egocentirc
work” increases, and when there is an increase of
egocentric “work” there is an increase of Vasanas
also. Thus transmigration never comes to an end.
* avemfaR: Fd Fdgam ¥ arEAr
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So far we have found that the entire personality-complex is
maintained and run by the Vasanas, and the Vasanas are generated
by our ego-centric contacts with the world-of-objects, In passio-
nate hunger for sense-gratifications, when one’s personality runs
out in extroverted secking and clinging to the joys of sense-objects,
the sensuous Vasanas increase in one’s personality composition,
The more these sub-conscious urges and motivating factors in an
individual, the more grow his desires, and the more becomes the
devastating agitations of the mind. In such an individual the
sense-organs cannot remain withdrwan and quiet. They must
gallop on towards indulgence in the sense objects which in its turn
creates more of such Vasanas.

This cause-effect chain is never ending, When this body
ble of exhausting the Vasanas another body has to
be taken up, and there also, man accumulates fresh Vasanas and
moves on to yet another body ; this 1s called transmigration.
According to Vedanta all our activities together with their
reactions on the individual which causes transmigration are called
Karma, Karma is of three types. It is calssified with reference to
the past, present and future.  The total impressions gained by an
indivudal through his activities and thoughts accumulated at the
unmanifest level of his p lity are called hit i
accumalated.

* The effects of actions performed in millions of
previous births and stored up in the form of seeds,

* which in their turn would give rise to endless crores
of births—are called Sanclhiia Karma or gccumulated
Karma,

‘We are the various * effects ** arising from different * causes ”,
The *causes ™ being different, the *effects ™ are alse different,
Each one of our actions of the past has its own reaction, and thus
each one of us must have a treasure-house of the entire past re-
actions. This is called the “Sanchita Karma™. At the end of
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experiencing the * fruits allotted for this, life, on depz.irting, each
one takes the next form according to the pattern ordained by the
ripened omes in our total Sanchita Karma -called Prarabdha

Karma. ‘

# Having caused birth of this body, the Karma which
gives results in this, very world, in the form of
happiness or misery, and which can only be destroyed
by enjoying or suffering them out, is called Prarabdha
Karma; this Prarabdha Karma can be exhausted
only by reaping or experiencing the fruits thereof.

To explain it more clearly, suppose we have a piece of land
divided into plots. In ome, we plant coconut seeds, in the second,
seeds of ladies-finger and in the third, mango seeds. In order
to germinate, grow and yield fruit, each seed would take its,own
time, This is well known. Similarly, each of our actions has
got its own time limit for its fruition. Every action has got its
own reaction, but certain actions give their reactions immediately
while others provide their reactions only after a long.interval,

To enjoy or suffer the reactions of the past actions, each one
of us needs certain joys and sorrows, and in order to generate
these required experiences each one must have a definite * field *’
of one’s own experiences—the world. Here the ** world > means
the special world in which each one lives one’s own inner
experiences even though the external world-of-objects remains
the same for all. The differences in the individual experiences
are all due to the presence of Prarabdha Vasanas.

**As long as there is the experience of happiness ete.,
the work of Prarabdha is seen to persist. Every result.
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is seea to have 3 preceeding action; there can be no
result independent of action,

As long as there is perception of happiness, sorrow etc., Sruti
acknowledges that Prarabdha versists, The logical reason for this
is that without a cause an efiect is impossible. We see everyone
experiencing joys and sorraws. Therefore there must have been
causes for them in the past. If all Prarabdha ends, then there
cannot be any experience of joys, sorrows etc.

1t is because of the Prarabdha Vasanas we express ousselves
the way we do. This body 1s what it is, because of its Prarapdha.
Because of our Vasanas we have taken this body. Today the body
moves and acts expressing its powerful Vasanas, and sure it will
drop down dead once the Vasanas are exhausted.

This *“ Law of Karma” isoften misunderstood by many as
the “‘ Law of Destiny *. But there is indeed a lot of difference
between the * Law of Karma'* and the * Law of Destiny . Had
the Law of Karma been the same as the Law of Destiny, the Hindu
civilization would have long ago ended like the Roman or the
Egyptian civilizations. The Law of Destiny has a corroding
effect upon the human heart, and in a short time it renders its
followers to be mere ineffectual ¢ lotus-eaters .

Some of us blame the Creator for all our misfortunes in lfe,
and despair by saying *“it is all our Fate”, But all of us under-
stand that there is a rhythm in the Universe, in that the plancts
“move” regularly, and the whole world of things and beings
behave according to a definite pattern. Only when we come to
our own life, we say ** there is no rhythm and there is no Jogic
or system in it™,

Again, some people misund d the real ing of
Prazabdha when they take the word to mean all the f_‘aﬂures,
impotence and weakness in them. If we were to be guided by
this delusion of the eficct of Prarabdha in every act of ours then
there is no room for self-impro t through self-efiort. There
are some who console themsclves by saying thal,l “1 have no
faith or hope, and it is my Prarabdha®, This s a defeatist

e
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mentality, and so long as we entertain and live in this defeatist
mentaity, we cannot expect any progress. '

On the other hand, those who really understand and belit?ve
in the Law of Karma and live up to it, become a generation of spiri-
tual giants and dynamic citizens. The Law of Karma is based upon
the final conclusion that this life'is not an end in itsclf, but is just
onc of the little incidents in the External Existence of each of us.
Among us, cach ane is a type and has a life different from that of
the other. The destiny of one is obviously different from that
of the other. ‘Had this been the very first and the last of our
births, all of us should have a greater uniformity of experience
in life, .

Just for argument, let us suppose that we all have been just
created afresh and pushed into this calamity called life, then we
should not have had such dissimifar schemes of life of each ego
living its own life of peculiar joys and woes. When we enquire
into the cause for the great differences between individual experi-
ences, we are driven to the conclusion that, this life in which we are
living, is only one in a series of our incarnations. We must have
had many incarnations in the past, and probably, many more will
come to our lot inthe future. From birth to death and from
death to birth, the whirl goes on, but we do not appreciate it
or understand it, because we are viewing life from a very
circumscribed and limited point of view.

_ We think that life means the period spent by us between our
bxfth and death, and what we see and cxpetience around during
this interval is life. Now suppose there is a large painting on a wall.
In order to be gble to see the entire picture, we have to step back
to some distance, and only then can we get the entire view, the
rhythm of the colours, the beauty of the curves etc. Similarly,
)vhcu life is viewed from its nearer perspective, we fesl that it
is illogical, unrhythmic etc.; in detachment we will have to

move away from our present life to get the correct view of the
whole life and understand it as such g

"I hc.nght way of fooking at life, for coming to a correct con-
clusion, is by reviewing life in the concept of time-flow, wherein
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the future, through the present, is ever becoming the past. Any-
thing that is now in the future must in time arrive to bacome the
present, and ere long, should pass on to become the past,

From the seed the trec cmerges; the seed is the cause,
and the tree is the efiect From cotton the cloth is made ; cotton
is the cause, and cloth .is the effect. Now, in all conceivable
cxamples the cause is, like the father of a child, anterior, and the
effect, ke the child, posterior, with reference to time; father
was it existence before the son is born. Cause is thus that
which was, and the effect is that which is. The past causes the
preseat ; the present will therefore cause the future.

The Law of Destiny docs not take into account the above
mentioned * cause ™ and *“ effect ™ refationship and explain to us
how, even while we live the preordained and Prarabdha controlled
pattern of circumstances, we can have in the immediate moments
2 limited freedom to create afresh. This idea is not explained in
the Law of Destiny. So it shatters our morale, and a  soul-killing
defeatist mentalty overpowers us to choke us. It takes away the
fire, the enthusiasm, the gnt in man and makes him a dull inactive
indwidual, a mere dumb awmal.

But, that we have been given by the Divine Law a limited
freedom is the truth. For example. we cannot bend a piece of
jron rail as it is; but supposing this rail-piece is beaten out and
made into a chamn, the rail-matter then becomes eastly phable.
Similarly, a cow is fied with a rope in the centre of a pasture
land 5 she is no doubt not free to graze the eatirc field, but she
can move freely within 4 circle with a radius equal to the length
of the rope. Similarly, though man has taken up his body to
five a fixed Prarabdhe, he can reach the supreme Goal of
Life, the Unlinuted Freedom, by lving fully and correctly the
limited freedom allowed fo him [rom moment to moment.

Each moment of our fife, we arc not only living the fruits of
the past actions, but arc also creating some more f°" tomorrow
Every we arc ly or iously preparing
ourselves for the Lives yet to come. Prarabdha is caused by the
actions done in the past. It is only the very self-effort of the
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past. So, if our Prarabdha be a sorrowful one now, let us then
do good acts today so that we can now determine or order a
happier life for us in the future. »

Thus the Law of Karma when correctly understood, is the
greatest force of vitality in Indian Philosophy. It makes us the
architects of our own future. We are not helpless pawns in the
hands of a mighty tyrant—God, who, it is wrongly believed,
has created us to be weak and tearful to lead our lives of limita-
tions and pains. If we are weak or sorrowful, it is all because
of our own wilful actions. In our ignorance we in the past had
pursued certain negative values of life, and like a Frankenstein,
their fruits have come up now to trouble us with the pattern
of circumstances we are living today.

1t is true no doubt that the egocentric desire-promted
deliberate activities of the past leave behind their impressions,
prompted by which (the Vasanas), the individualized ego seeks a
conducive physical environment where it can fulfil its residual
Vasanas. Hence the ego-centre dons an appropriate body and
manifests itself under the required environments. Thus the body
stems forth from the actions of the past, and since Prarabdha is
the result of past actions, it can be conceeded that the body
is the product of Prarabdha. Therefore, Prarabdha, belongs to
the body. It is the destiny of the gross, subtle and causal
bodies that they should suffer or enjoy and.for this they should
be in conducive environments or otherwise. .

But there is no Prarabdha for the Real Self of the individual,
as the Self is not a product of any pastactions. Therefore for
the one who has realized his perfect identity with the Supremc

Infinite Self, there cannot be any Prarabdiu. Therefore Acharyu
Sehankara says :

* The body has been fashioned by Prarabidha, there-
fore one can uccept that Prarabdia relates to the
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body. But it is not reasenable to attribute it to the

Self, for the Atman is never the result of any earlier

work, . ' !

* The Aunman is * Birthless, Eternal and Undecay~

ing ”—such is the explicit declaration of Sruti. How

can Prarabdha be attributed fo him who lives cver-
* identified with « That?

** Only as long as one lives identified with one’s body,

can one accept the workings of Prarabdha. But no
wise man accepts that a, man of Realization cver
identifies himself with his body. Hence, in his case,
the workings of Prarabdha should be rejected.

A man of Perfection is one who has ended his misconceptions’
and is therefore. not identifying with his physical equipment any
more. And since he does not identify himself with his physical
body, the tragedies and comedies of the body will not affect him.

But this does not mean that the Vasanas which have started
yielding fruits before the auspicious hour of Realization, will stop
yielding fruits after Realization At some particular stage in his
pilgrimage of bife an individual may realize the Truth. Shankara-
charya at the age of twelve, Vivekananda at Twenty-four and
Buddha at forty-two, arc some of the examples, But before
Realization the individual had already been conceived in lus
mother’s womb and had started his earthly carcer.  The great
pugrimage that has started 1, in ttself, an expression of the past
Vasanas. The Karma that has started muemfesting. docs not end
because of Juana. Because of its Prarabdha, the body contnucs
10 cxist even after Realtzation The body has to go through ail
its expericnces because of its past Karma.
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of consciousness, irrespective of their merits or demerits, they'
cannot have any reaction after the individual wakes up. Thg
good actions of the dream cannot give one iota of happiness after
waking up nor can the crimes perpetrated in the dream give the
consequent sorrows in the wakening state. Between two states
of consciousness there cannot be any transaction, for the egoes
that expericnce the two states of consciousness are totally different.
The waker as the waker is not available in the dream, and the!
dreamer as the dreamer is not there to experience the waking-state.

in the same way the egocentric individuality must have per-
formed innumerable actions in his pilgrimage from one form to
another. Yet, now that the ego has ended, in his new-found
experience of the Infinite Consciousness as his own true 'nature,
none of the fruits of actions can ever affect him, “because the
doer of those actions is not available any more. In other words :

* With this realization “I am Brahman”, the
actions of a hundred crore cycles come to nought,
like thg actions in the dream on waking up.

The idea that Achgrya Shankara pin-points here is that there
is a total destruction of all Vasanas that have been hoarded from
the past, Shanchita, in the knowledge arising from the deep contem-
plation upon, “1 am Brahman . By this subjective Realization
“I am the Supreme Consciousness ™’ all the imprints of the past
actions left on our personality get totally eradicated and comple-
tely erased. No more can the Vasanas accumulated in millions
of past lives ever grow potent and manifest their influences on the
personality of the individual who has realized Truth. -

When the teacher says that all the Vasanas accumulated in
the past are destroyed, it means not only all the Sanchita Vasanas
are dqstroycd but also all the Vasanas that are to mature in future
and yield their results, called Agami Karma, are also totally des-
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troyed, On realizing the Self which is unattached to the activitics
taking place, the seeker’s contact with the past is so completely
annihilated that even the immature Vasonas awaiting expression
get totally roasted in the fire of Knowledge, newly kindled by the
seeker’s Realization.

* Being unattached and indifferent like the sky,
one who is Realized, is never concerned in the least
about actions yet to be performed.

‘When a man of Realization acts, he is not affected at all at
any time by the Vasanas yet to mature in the future—the Agami.
Karma is done by the ego and the ego alone can get its reward or
punishment  When the doer of the actions, the vain ego, has been
totally sublimated, who is to receive the results ? When the ego
is no more, the results of the Karma doune by the ego cannot take
effect and therefore no Agami can function.

However, the Karmas that have taken effect already, for the
experience of which the body of the man of Realization has taken
jts birth ie., the Prarabdha, will continue to function and produce
resuits, This body being the result of the Prarabdha continues to
exist, even after Realization, till it exhausts itself by itself. Thus,
the Agami and Sanchia can be eliminated, but not the Prarabdha
ie,, the Prarabdha of the body, not of the realized individual, for
he lives in it wihout any identification with it. Summarizing Acha-
rya Shankara says :

o+ Prarabdha is very powerful even for the realized
man and becomes nought only through the exhaus-
tion of its fruits, while the Sanchita and Agami are

WG i AW T4t
wﬁawfaanﬁtﬁfvmrfwwﬁwfw "

o g anaw wy faat WnA ae o
fmmfaamml

um«wmim
e afrd afzaaﬁiﬁwa%ﬁququ

(V C - 450)

(v C - 454)



302 DYNAMICS OF HUMAN PERSONALITY

destroyed in the fire of perfect Knowledge. But
none of these three affects those who have realized
Brahman and always live identified with it.  They
are fruly the transcendental Bra/unan. -

Prarabdha Karma is very strong even for those who have
known Reality. The Agami and Sanchita can be ended by the
experience of the Higher, but Prarabdha will end only when it has
been lived through. Whether a person is a ‘Jnani or an ajnani,
he has to live through it. There is no escape. A Jnani may have
a happy smile on his face, since he knows that he is not the equip-
ments ; an ajnani unfortunately will make a long face, for he will
not have even the strength to grin and bear his lot.



13

The Levels In Subjective Life

From what we discussed in the last chapter it is obvious that
the quality and texture of the Vasanas in us determine the type of
persons we are,  As our Vasanas, the sub-surface motivating factars
within the emotional profile in us, so are our thoughts ; and as
our thoughts, so are our actions, It can be further observed that
the quality and texture of the thoughts and actions of the
same individual show different characteristics at different tmes,
indicating the presence of different types of Vasanas in the
individual,

Thus, when the Vasanas are low, utterly selfish and extremely
cgo-centric in nature, the thoughts are dull, gross and even
animalistic, and naturally actions arising out of them can only
be unintelligent, undignified, and meant only for the gratification
of baser passions. When the Vasanas are slightly nobler, but
are centrcd amund the pcxsons own sclfish ego, extrmely

i then they will produce a
rougher pattern in the thoughts. The noblest of Vasanas bring
the mind into a state of alert attention.
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A scientific analysis of the psychological being in man t{ms
reveals three thought-conditions under which the human mind
functions. They are called in Vedanta as the Sattwa, the pure and
noble, the Rajas, the passionate and agitated, and the Tamas, the
dull and inactive states. Combinations of these three states of
mind, in various permutations determine the individual personali-
ties. In fact, the noble, ignoble or indifferent aspects in the
character and conduct of persons are regulated according to the
proportions in which these constitutuents are mixed.

These three Gunas have been described because there is no
living organism in the world, totally free from the influence of
these three Gunas; no living creature can act or work beyond
the frontiers provided by these three Gunas. Nature (Prakriti)
itself is constituted of these Gunas; the play of these three
Gunas is the very expression of Prakriti. Therefore :

* There is no being on earth, or even in heaven among
the ““ Devas’’ (heavenly beings), whois totally liberated
from the three qualities born of Prakriti (matter).

Every creative action owes its origin and progress to a tendency
for it in the artist. When this tendency in him becomes vibrant
with a part of the life in him, it becomes potential, and struggles
to express itself in terms of ideas and feelings and Iater on gets
expressed in the particular medium of art chosen by the artist.
The infinite varieties of thoughts and ideas that arise in the bosom
of the living kingdom have been observed and classified under
three main moods, governed by which alone, the instruments of
feeling, thinking and action come to play their parts everywhere.
These three characteristics, the eternal moods of the * subtle-
body”, are called * Unactivity ” (Sarnwa), * Activity ” . (Rajas)
and ‘*‘Inactivity » (Tamas).

»
£l

No two creatures react to the world outside in the same féshion,
because the proportion in which these three Gunas come to influence
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each one, is different at dufferent times. The world of Vasanas,
of ideas, of thoughts and of actions together constituting the totat
Nature, s ever controlled and directed by the Gunas and therefore,
the three Gunasare together called in Vedantaas Maya. Individuals
differ from one another because of the different textures of the Gunas
that predominantly sule over them ; it is this Maya that gives
them their individuality. An individual cannot, at any time exist
without all these three Gunas, whatever be their relative
proportion.

It is indeed difficult to find an adequate rendering of the word
**Guna™ in English. The tradition of thought in the West has
nothing equivalent to these terms, as the science of psychology in
the West is even today passing through its very carly childhood.
The influence (Gunas) under which the thoughts function in each
bosom, will be considered by it only when analytical and
experimental psychology has exhausted its observatioas aod
study.

The concept of Sattwa in Indian Philosophy stands for perfect
“purity” and luminosity, the opposite of *darkness™ called
“Tamas”, and distinctly different from the * dusty-Eolour
of Rgjas. We find in our literature that these Gunas are associated
with light ( Saifud), red-colour (Rajas} and darkness (Taomas).

The term Guna also means “rope™ by which the spiritual
aspect of life in us is tied down to the inert and insentient matter-
vestures. In short, Gunas are the three different influences under
which every human mind has to play i in such endless variety at
different of its ch

These Gunas are bomn of * Matter ™ produced by ** Nature ™
they g a fecling of hmeat, and full ddudclhc
mdw:llmg Self and chain It as it were, to the cycle ofbmhs and-
deaths, in a stream of constant change and pain. The Gunas
have no separate existence as attributes inherent in a substance.
All that we can say is that they are the many mental climates in
which the mind behaves so diffesently from moment to moment,
according to the given mood, governed by the predominating Guna
at a particular moment of observation.
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At this level of our discussion, any intelligent student might
wonder whether these Gunas produce their -effects or act at
different times, each by turn. Ifthey act all at one time, do they
act in perfect concord, or in discord ? Naturally, the Lord, in His
Divine Song, anticipates this doubt, and answers it in this stanza:

* Now Sattwa rises (prevails)) O Bharata, having
over-powered Rajos and Tamas; now Rajas rises .
having over-powered Saffwa and inertia ; and now
inertia (Tamas), rises having overpowered Satfwa
and Rajas. » :

This stanza clearly shows that at any given moment, 2 human
personality, when analysed, can be found to work under the influence
of one predominating Guna, while the other two Gunas are not
totally absent, but are only of secondary importance. When we
say that one is under the influence of Sattwa it means Ragjas and
Tamas in him are, at the given moment, not quite prominent to
contribute enough of their particular nature

Thus, when Sattwa predominates over Rajas and Tamas,
it prodiices in the bosom at that time its own nature of happiness
and knowledge. In the following stanza Lord Krishna gives us

the symptoms produced by the predominant Sattwa Guna in an
individual

** When through every gate (sense) in this body, |
the light-of-intelligence shines, it may be known that '
Sattwa is predominant,

'.‘E‘he apertures of the physical structure, through which the
perceived world-of-objects enters us,are the windows of knowledge;
the *“ sense-organs . Through these holes, the Light-of-Awareness
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goes out, as if, were, to illumine the various objects of the world,
The hnowledge in me pouring out through the cyes, b

power of vision and illumines for me all the forms and colours of the
world. The same Eternal Awarcness, through the ears, which can-
not illumine form, brings within my comprehension the world-of
sound around me. So too the Divine Light-of-Cognition beaming
out through the tongue illumines the taste and so on.

Thus, “seven tongues of flame™ (five senses +-mind Jintellect)
shoot out from the same Fire-of-hnowledge, the Self, in us. Each
beam of light, as it emerges from each window of the body, illu-
mines one aspect of the world outside. It must bs the experience
of all that, while we are perceiving hing, and efficiently illu-
mining it, we are really in a state of Satwgat that moment, If
there be at that time Rajas and Zamas in us, our percoption is
hampered.

If the mind is agitated by Rajas and the intellect is veiled by
Tamas, cven ordinary simple perceptions become almost impossible.
Thus, the more often and more completcly we go beyond Rajas
and Tamas, and thereby make our bosom full of Satnwa, the more
grows our ability to observe, to analyse, to understand and to
become aware of the world outside and judge it carrectly.

1t has already been explained that the instrument of knowing
the world outside is the intellect, and the Consci flected
in the intellect is the light-of-intelligence by which we illumine the
world of ideas, feelings and objects available in our life. The light
of Consciousness reflected in the intellect is the beam of light that
illumines the world-of-objects. ‘The Guras ars the influences which
determine the reflectiveness of the mind and intellect.

It is very well known that a clean and steady reflecting medium
will reflect more efficiently than an unclean and unsteady surface.
Rajas creates agitations and makes the intellect unsteady, Tamas
creates veiling and makes the intellect unclean. Naturally, the
greater the proportion of Rajas and Tamas in the bosom, tha lesser
will be its quota of intelligence. Therefore, it is quite loglcal to
say that, at the moment of knowing and comprehending the world,
one’s bosom is surely in its pure Sarwic mood.
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Sattwa is ever pure like clean water. But like water it can
get mixed up with many things, but not as a compound of its own
nature, Water as water is ever pure. When we say * dirty water ”
we mean that the sample of pure water has something other than
thatinit. When we say stmkmg water, muddy water etc., we mean
a specunen of pure water in which the stink and the mud are held
in suspension. If the stink and dirt are removed, the water agam
becomes pure. Similarly, Sartwa is always present, even in a
Tamasic man,

* Pure Sattwa is like clean water, yet in combination
with Rajas and Tamas it provides for transmigration.
But when the light of the Self gets reflected in
Satiwa alone, then, like the Sum, It reveals the
entire world of matter,

When there is pure Sattwa, the intellect works steadily. There
is no veiling and there are no agitations, The mind then becomes
steady in single-pointed meditation, It is then face to face with
Divinity, with Reality.

When this Sattwic mind is veiled by Tamas and disturbed by
Rajas, the mind starts seeing things other than Reality. The body,
mind and intellect turned towards objects, emotions and thoughts
create Vasanas. To exhaust these Vasanas fresh bodies have to be
taken up. This going and coming (Samsar) of the individuality
from one equipment to another, from one time to another, from
one place to another, is called transmigration.

When Rajas and Tamas are mixed with Sattwa, there is little
intelligence in the individual. But when Rajas and Tamas are
reduced in one’s personality, the proportion of Satfwa increases.
The light of Consciousness reflected in the intellect becomes more
and more clear. Thus, out of the stupid personality of today,
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a great brilliance of intelligence can be produced tomorrow when
the personality gets purified.

Upasana, Japa, Meditation and other such spiritual disciplines
are all meant for the purification of the personality. When the
mind becomes more and miore Sattwic, it starts apprehending
things it could not have apprehended before. By such spiritual
practices the mind becomes calm, and the clarity of the Iight of
Consciousness reflecting in the intellect becomes more and more.
Man’s devotion to the Higher and his burning aspiration for
liberation becomes greater and greater and noble virtucs come
to shine forth in him,

As a result, one’s ability to apprehend things increases, This
extea-brilliant faculty is called INTUITION. In Sanskrit it is
called Jnana-chakshu, otherwise called the power of Divine
Vision, or Revelation—Trans-expericnce.  All these indicate a
mind in a fully Sattwic condition. The whole process is like
an ascending spiral ; it gathers momentum and carries itself.

Consciousness being the same in all beings, the intelligence
of individuals differs on account of the proportion of Rgjas and
Tamas functioning in their p 1 Therefore what are the
characteristics of Samva m1xed with a httle of Rajas and Tamas
in the personality of the individual is being explained in the
following stanza :

* The characteristic of mixed Saftwa are, utter
absence of pride, presence of Niyama and Yama etc.,
and also faith, devotion, yearning for liberation, the
divine tendencies and a natural turning from every-
thing unreal.

All the qualxues of a fit spiritual student (ddhikari) are present
in such an individual. The qualities leading to sup good, ie.,

B vV C - 118)
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absence of pride stc., qualities that add tempo to the spiritual practi-
ces such as Yama, Niyama etc., and the six fold spiritual wealth
consisting of Shama, Dama etc., with sufficient devotion to the
ideal, are all the indications of mixed Sattwaguna, where Rajas
and Taras are less and Sattwa is preponderant.

When the last traces of dirt (Rajas and Tamas) are removed,
the personality becomes pure. Such an inner-equipment is full
of uncontaminated Saitwa. When such a state is attained, the
aspirant realizes the Supreme Self and gains everlasting Bliss. It
is everlasting because having gained this stage, no sorrow can ever
affect the person. Some of the traits of this transcendental state
of experience are indicated by some very choice expressions by
Acharya Shankaia in the following verse :

* The characteristics of pure Sattwa are cheerfulness,
the experience of one’s own Self, supreme Peace,
contentment, Bliss, and constant devotion to . the
Supreme Self, by which the aspirant comes to-enjoy
everlasting Bliss.

Rajas, the cause for all misapprehensions and Tamas, the
cause for non-apprehension are totally absent in pure Sattwa.
Therefore, the Self is apprehended when the intellect becomes imma-
culately pure. Since there is no Rajas (the cause for all agitations)
in that spiritual state of Divine experience, when the Self is appre-

IItended, all agitations end. Hence there can only be perfect
cace,

Because of the absence of all desires, the secker feels, in that
§tatf:, a sense of supreme contentment. Presence of desire is the
indication of a sense of incompleteness. Attainment of perfect
Peage, must end all sense of incompleteness. This is the state of
Desirelessness, the state of Perfection and Bliss (Prakasa). ~ This
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is not a bliss of ignorance, but a dynamic Bliss of Realization. This
Bliss springs from a source which transcends all our concept of
joys and sorrows which ooze out from the filthy marsh-lands of
our minds.

THB LEVELS IN SUBJECTIVE LIFE

B of hension of Reality, our individuality
is cnurcly eng:!ged in scckmg m joys among the objects, emotions
and though gh the equip of the body, mind and inte-
lect. When these quip are ded, the objective and
subjective world are no more, When the Vasanas of Rajas and
Tamas are removed, the ego rediscovers itself as the Supreme Reality
and becomes one with it. Thereafter there is no slipping back into
thc state of body-xdcnhﬁcauon ; unwavering, steady and deep

ion to the S natural to such a seeker. Thus,
by making the mtellcct completely pure, the aspirant enjoys the
essence of everlasting Bliss. Whereas :

* Greed, ise, initiating actions, restl
longing—these nnse when Rajas is predominant, O
best of the Bharatha family.

Enumerating the type of thoughts and motives that nse up
in the mind in which Rajas predominates, Lord Krishna lists the
following as the most important : (i) GREED is the inexhausti-
ble desire to appropriate the property of another, an appetite which
bas the tendency of growing more and more as we go on satisfying
it. (1) The term ENTERPRISE is here used to indicate all
activities motivated by extreme egoism, undertaken with the inten-
tion to fulfil and satisfy the ego-centric, and therefore, the selfish
desires, (iif) RESTLESSNESS is another type of experience that
is lived through by a Rajasic personality. Because of restlessness,
the individual fails to enjoy quietitude. (iv) The term LONGING
is defined here by Sri Shankaracharya as ** giving vent to pleasure
attachment ete.

To a large extent these four are mfer-connected, and each
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successive one can be seen to have risen froql q:e previous
tendency. Greed must make the greedy very active 1fxdeed, and,
when an activity motivated by greed is undertaken, it expresses
in selfish, activities, and once a man enters such a field of
selfish activities, in his anxiety for the results, he creates a sct of
unhealthy circumstances around him and gets dragged toward
their centre, where he is lcd to perpetuate more and more
cruelties, base immoralities and heinous crimes, and his inward
quietude gets completely shattered, He experiences extreme unrest.
Naturally, one who is in this condition of mind, sweating and
labouring in the outer fields, with a heart poisoned by Rajas,
must come under the sway of endless longing for deeds not yet
accomplished, for objects not yet acquired and for profits not
yet gained. .

In short, under the contagion of Rajas, the psychological
being in us gets extremely persecuted by its own restlessness -
which gets expressed in its endless plans, agonising desires,
painful longings, maddening greed and oppressive restlessness
and exhausting- actions. When such an individual works in
saciety, his sorrow do not rest with himself ; they spread like
contagion to thousands around him,

Objectively, all actions arise out of Rajoguna aspect of Maya.
Reactions arising subjectively in the human personality due to
Rajasic activities are further explained in the following verse from
Vivekachoodamani : S

* Desire, anger, greed, hypocricy, arrogance, jea-
lousy, egoism, envy, etc., — these are the dreadful
attributes of Rajas, from which extreme worldly
tendencies of man are produced, Rajas is therefore
the cause for bondage in life,

These are the lower types of emotions created by Rajogina
* Ry ’
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in the psychalogical layer of the persomality, These seactions
created by the agitations of the mind are terrible, because they
muftiply the agitations and maa gets totally shackled by them, Since
all worldly activities arise from Rajoguna, it is said to be the cause
for all bondages in life.- Under the forces of Rajas man becomes
fimited by his own fowcr impulses.

A .

Rajas gencrates agitations (Vikshepa), and these very agitations
of the mind veil the Self in us, When a Rajasic man gets cxhausted
due to his own over-exertion, he gots tired and feels sieepy—a
state when he is about to enter Tamas, The symptoms, when
Tamas predominates, are explained below ;

* Darkness, i heed and delusis
these arise when “TAMAS? is predomaant, O
descendant-of-Kurn.

Dullness, inertness, heed! and delusi the:

according to the Geeta, can be recopnized by an indidvidual in
himself, when he is suffering from Tamas. Duliness (dprakash)
is the condition of the intellect when it is incapable of arriving at
any decision; it is a state when a sort of drowsiness veils the
potentialities of one’s inteligence and makes it impossible for one
1o discriminate between the right and the wrong. This condition
is experienced everyday by everyone of us, as sleep overtakes us at

night,

INACTION (Apravrithi), IDLENESS: The tendency to
escape from all responsibilities, a sense of incapacity to undertake
any cndeavour and a lack of enthusiasm to strive for and achieve
anything in the world, is the state of inaction explained hersin.
When Tamas predominates, all ambitions ate sapped. Energy
becomes dormant ; capacity is gone, and thereafter, cating and
sletping alone become the individual’s main occupation of life.

The natural effect on the personality of a man who is living
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such 2 life is that, as an individual, he becomes hcedless of the higher
calls within himself. Nor can he be, in fact, a Ravana-like destru-
ctive criminal. Even to be bad, it needs a good deal of enthusiasm
and an endless spirit of activity. He not only becomes incapable
of responding to the good or bad in him, but also slowly sinks into
delusion. He miscalculates the world around him, misinterprets
his own possibilities, and always makes mistakes in determining
his relationship with the world around. When thus an individual
fails to understand rightly himself, the world outside, and his own
right relationship with the world around him, his life becomes
miserable and his very existence, a sad mistake.

* Jgnorance, laziness, dullenss, sleep, inadvertence,
stupidity, etc., are the attributes of Tamas. One
tied up with these cannot comprehend anything, but
remains like one asleep, or like a stump of wood
or a block of stene.

When one is under the influence of Tamoguna, the above quali-
ties are found in him. These defects in the functioning of the
personality-layers in us are like parasitic growths on the intellect,
which make it dull and inert. A man with such a- maladjusted
intellect, moves in the world as though asleep and lives like an inert
telegraph post, a stone pillar or an: insentient statue.

Tamas is connected with : (1) absence of right judgement
(dbhavana), (2) contrary judgement (Vipareeta bhavana), (3)
want of definite belief in the existence of a thing, even though there
might be a vague notion of it (Asambhavana), and (4) doubt
(Vipratipatti). As long as there is Tamas, these will be present.
They are all effects of the influence of Tamas on one’s personality.
When the intellect is thus veiled by Tamas, Rajas comes in to play

its _pl:anks ; then the mind starts projecting ceaselessly, and the
individual suffers.
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*. Absence of correct judgement, or presence of
contrary judgement, lack of definite belief, and
doubt—these certainly never leave one who has any
connection with this veiling power; also the projecting
power gives endless trouble.

Even a man who is very clever, exceedingly capable of seeing
the subtle meanings of things, and cadowed with great intelligence
and genius, is overpowered by the influence of Tamas and becomes
incapable of understanding Reality though it is clearly explained
in different ways, with many refercnces and examples, Not oaly
does hie not understand Truth, but also he insists that what has been
falsely projected by him alone is real. Even after a deep study of
all the Upanishads, he says that the existence of the body, mind
and intellect and their activities of perceiving, feeling and thinking
constitute the only Reality. His intellect cannot comprehend the
Truth because of the thickness of Tamas that has come over it.
By insisting upon his projections alone as Truth he becomes victimi-
zed by thewr properties. When the properties of his projected
misconeeptions change, he too changes. When the body is ill,
he says *Jam 10>, If the mind is worried, he complains, * I am
worried . Thus the Gunas of the body, mind and intellect become
his Gunas. Alas ! this endless Tamas 1s very powerful.

' ** Even the wise and the learned, and those who are
proficient in the vision of the supremely subtle mean-
ing of the scriptures, are over-powered by Tamas
and cannot comprehend Truth, even though It is
clearly explained in various ways., They cousider as

real what is simply super-imposed by delusion and
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attach themselves to .its effects. Alas ! how powerful
is the veiling power of dire Tamas. : 4

The Tamasic aspect of Maya has such a mighty power, that
even a brilliant intellect, when. under the influence . of - Tamas,
cannot understand Reality though it is pointed out in a thousand
clear ways by the Shastras. Under the influence of Tamas man’s
intellectual ability to discriminate between the right and the wrong
gets veiled and he starts acting as if under some hallucination or
stupefaction. There is no consistency of purposc, brilliance of
thought, tenderness of emotion or nobility of action in an individual
who comes under the contamination of Tamoguna influences.
In short, Tamas in the human personality binds it to its lower
nature by providing it with endless misconceptions and miscompre-
hensions of the true divine purpose of life. It naturally- forces
one in that condition to live in indolence, heedless of the higher
purposes. One thereafter lives ever blind to the nobler and diviner
aspirations of life. Therefore Lord Krishna says:

* Know thou that Tamas is born of ignor;mcg, .
deluding all emboided beings and binds fast, O ’
Bharata, by heedlessness, indolence and sleep.

If Tamoguna thus binds us with our attachments to indolence -
and sleep, Ragjoguna also binds the Infinite Self in us to matter-
vestures and makes It play the part of a limited being through an
endless array of inexhaustible actions. Though the self is not
an agent, Rajas makes It act with the idea “1 am the doer .

*% Know thou that “ Rajas” (is) of the nature of
passion, the source of longing and attachment ; it
binds fast, O Kauntheya, the embodied one by
attachment to action. . '

* Freanmw fafy Agw w@_fgm :
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‘' When there is an onslaught of Raji infl in the
bosom, man’s mind is ked with a hundred painful passi
Passions are the symptoms of the working of Rajoguna in the psy-
chological field. Passion expresses itself in a million different urges,
disires, emotions and feelings; yet all of them fall under two
distinct ‘categories: desires and attachments, Thus in the Geeta
Lord Krishna mentions these two as the very sources from which
all passions arise.

Actions are born of passions, Passions arise from desires
and attachments. Just as a thirsty man would struggle and suffer,
wanting nothing but water to relieve his pangs, so too, a human
personality thirsts for the statisfaction of every desire that burns
within, ' Once the desire is fulfilled, a sense of attachment comes
like a vicious passion to smother down all the peace and joy of the
mind. * Desire™ is our mental relationship towards objects
which have not been acquired by us and *attachment” is the
mental slavishness binding us to the objects so acquired,

All these are symp of the Raje infl upon our
mind, When once an individual has come under the influence
of Rajas, he cxpresses innumerable desires and gets bound in his
own attachments; he lives on in the world manifesting a variety
of passions, Such a passionate being, goaded by his desites for
things not yet acquired, and crushed under the weight of responsi-
bility of his attachments to things that he possesses, can never
keep quiet but must necessarily act on endlessly earming and spend-
ing, procuring and saving, protecting and procreating and yet
thirsting for more and more, Anxious to have more and fearing
to lose, he is whipped from action to action, Restlessly rushing,
he becomes entangled in the joys of his successes, involved in the
pangs of his failures and lives as an ** embodicd-one ™ chained
by his own actions.

When the mind is purified from all its agitations (Rajas)
the intellect is cleansed of its low passions and criminal lusts
(Tamas), no doubt, the personality becomes purified, expressing
a greater quantum of inner peace and happiness and enjoys the
greater benefit of subtler und ding and intellectaul comp:
hension,
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If the mind is clean and the intellect is steady, a more efficient
intelligence is manifested. Thus, whenever the fnind is in: an
inspiring and .creative mood, it is capable of taking long flights
into the realms of wisdom. On all such occasions of vast knowing
and deep understanding, the inner equipment is under the influence
of Sattwa, wherein the agitations created by Rajas, and the
dullness created by Tamas do not express themselves.

And yet, Sattwa also binds the Infinite to matter through the .
attachment to * knowledge” and ‘‘ Happiness ”, :

= Of these (the three Gunas), Sattwa which, because
of its stainlessness, is luminous and healthy, binds by
attachment to * happiness” and to * knowledge ”, O
sinless one. :

When one has experienced the thrilling joy of creative think-
ing and the inspiring life of goodness and wisdom, one gets attached
to them. Such a one will thereafter sacrifice anything in order
to live constantly that subtle joy. A scientist working self-dedica-
tedly in his laboratory, a painter working at his canvas in his
studio, pale with hunger and weak with fatigue, a poet hunted out
from society, living in public parks, seeking his joys in his own.
visions and words, martyrs facing cruel persecutions, politicians
suffering long years of exile, mountaineers embracing death, are
all examples of how, having known the subtler thrills of a higher.
joy, when the bosom is inspired with Sattwa, the individual becomes
as much bound with attachment to them as others to their own
material joys and possessions., Therefore Lord Krishna says:

** Purity, passion, and inertia—-—these € Gunas ”
qualities born of Prakriti bind fast in the body, the.
Embodied, the Indestructible, O mighty-armed one.
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These Gunas, like cords as it were, bind the Spirit to matter
and create in the Infinite Spirit the painful sense of limutations and
sorrows. But in reality the Infinite and All-pervding Spirit can
never be contaminated by the dreamy projections of a delusory
wotld of matter. The ghost that emerges from the post cannot
leave its marks on the post. Evgn ater murdering a dazen people
in the dream, the hands that were dripping with blood in the dream
cannot, when he wakes up carry any blood stains. While dream-
mg, no doubt, the ““dream world”™ of his own imaginations
was quict real to the dreamer. But, on waking, the waker in him
cannot have any marks made on him in the dream. Similarly,
the Eternal Life Principle, functioning in matter, gets as it were,
bound to the limitations and finitude of matter, and this delusory
experience is continued as long as the Gunas bind It to, and
entangle It in matter.

The embodied-Self, though Indestructible and Infinite, in
Tts ident ions and h with the body, fecls the changes
in the body as Its own changes. This delusion 1s maintained in
every one of us, by the play of Gunas in us. Now it becomes
evident how a clear understanding of what constitutes the Gunas
and how they bind us to matter, will provide us surely with a
charter of freedom, a scheme for getting ourselves freed from the

les of our own imagination

The thought developed so far has indeed painted a miserable
picture of the Spirit in us, inescapably entangled in the three Gunas,
To remove any such wrong idea that there is no escape for us from
the entaglements of the Gunas, the Lord says:

* When the seer beholds no agent other than the
Gunas and knows that which is higher thaa the Gunas,
he attains to My Being,

One who is standing m a ruamng train is constantly on t}.w
move cven though he 1s standing motionless. As long as he is
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travelling inside the train, the movement of the train is also his
movement. But the moment he alights and stands on the plat-
form, the train alone moves, and not he. So too, the Spirit
identifying Itself with, and therefore riding on the mind-intellect-
cquipment, dances to the moods of the mind determined by the
three Gunas. Therefore, to stand apart from the mind-intellect
by ending all our Ldentlﬁcatxons with it, is to get completc
freedom from the thraldom of our thought-entanglements. |

This techmque of disentangling ourselves from our own,
thought-processes within, is the very act of ‘meditation. A
meditator, who is capable of doing so, will behold or, experience
subjectively the state of Pure Self uncontaminated by the dance
of the thoughts, Such an experiencer of the Self not only realizes
himself to be the Infinite but also understands that his ego, which
was previously claiming to be the agent in all activities, is none
other than the reflection of the Self in the Gunas..

Gunas govern and direct the entlre thought-life at all times-in
everyone of us, and therefore they are the very substance out of
which the mind-intellect equipment is made of, Being the by-
product of inert matter, the mind-intcllect equipment cannot
function of its own accord, Consciousness which functions in
and through the mind, making it brilliant and dynamic, must
therefore be a principle that is other than the mind. He who has
thus understood that he is not “ the reflection in his own mind ”
but that which is reflected thercin, something other than the mmd
and therefore something higher than the Gunas—is the one who
has escaped for ever the shackles of all limitations, the tears of all
sorrows and the sighs of all disappointments—the state of * My
Being .  What the characteristics of such an individual are, who
has crossed over the entanglements of the Gunas and attained to

the state of “ My Being », is being explained by Lord Krishna in
the following stanza:

¥ Ilumination, activity and delusion—when these
are present, O Pandava, he hates them not, nor longs
for them when they are absent,
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‘The three terms * 1lumination ™, “ Activity " and * Delusion ™
icate the effects of their respective causes—the predominance
f “Sattwa™ of ** Rajas™ and of * Tamas™. Their presence
ithin him, does not create in him either any particular aversion
r any special attachment. . Even when his mind and intellect
re under the influence of Rajas and Tamas, so that he fecls agi-
ated or deluded, he is not in the Jeast affected by them, and there-
ore, he hates them niot, 1t is only in the absence of Self-Knowledge
hat one hates them. - - :

Not only has he no particular attachment for them, but aiso

¢ is not at all worricd by their absence, because he has risen:

bove these three Gunas, and they together or severally have nothing
o offer him which he has not already gained ! Suppose a millio-
aire by chance comes across a 25 paise coin lying on 2 road-side;
e may stoop down and pick it up, but he would never congratu-
ate himself for it as a poor man would do under the same circum-
tances. He who has extricated himself from the entanglements
f the Gunas, has transcended fully the equipments of the .amind
nd intellect and lives in the infimte subtle Joy of the Self. To
im the ordinary vehicles of joys and sorrows are no more impor-
ant, Ever steady and balanced, he lives beyond the storms and
louds of agitations in a realm of conunuous joy and peace.

Therefore in all hus expertences in the world—good, bad or
ndifferent—he is wunconcerned, since he knows that it 1s only
he play of the mind and intellect.  In the cinema hall, the tragedies
nd comedies on the screen need not affect us, if we remember
hat it is only a show put up for our enterfainment, This does
10t mean that the seer is totally ned with the happ
of the world  But, that Man-of-Perfection looks at all that is
wappening around him “ as though unconcerned ”, that is to say,
e is not in the least agitated, nor does he beeome bysterical by
tnything that is happening around him in life.
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+ Seated like one unconcerned, he is not moved by
the % Gunas », who, knowing that the Gunas operate, 1s
self-possessed and swerves not. .

In order to watch the play of the three Gunas in himself,
he should be an observer far above the Gunas. When he is esta~"
blished in his Pure spiritual Nature, he is able to observe deta-
chedly and enjoy the play of the Gunas inhimself and in the world
around him. The Man-of-Wisdom, awakened to the Spiritual
Consciousness swerves not from his consummate equillibrium
when he witnesses the play of the Gunas in himself, and ever re-
mains established in his own Divine Nature. He understands
that the changes in his own inward personality are all nothing but
the kaleidoscopic changes of the Gunas, and that the world outside
changes according to one’s meatal conditions. A man of true
Wisdom lives ever in a state of complete equipoise, fully aware
of the mechanism behind the changes in hlmself and in the world
around him,.

But to the average man, this state of equipoise ‘may look like
complete death, No doubt, in a sense, it is so; it is the death of
the limited finite life of relative experiences liked by the baser ego,
always disturbed by the constant storms of love and hate, likes
and dislikes. To withdraw therefore from this chaotic field of
desires and attachments into the shelter of the Self, is to realize
the diviner possibilities in ourselves. One who has thus gone
beyond the shackles of the three Gunas, has awakened from ‘ali
the misconceptions of the world, fed by the *“1’-ness and the
“My "-ness. In that state of godly awakening there cannot be
any false relationships with the experiences of the world, whether
they be joys or sorrows, things dear or loathsome and blames or

praises. In all the experiences he is balanced, unattached and a
mere witness.

* He who dwells in the Self is alike in pleasure and
pain; to him a clod of earth, a precious stone and gold
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are alike; to him the dear and the nor-dear are the
same; he is firmly the same in censure and self-praise.

To come in contact with the outside world through scnse
perceptions, to evaluate it in terms of sinular expericnces of the
past and to experience pleasure or pain, is a trick played on us
by our own individual personality. A stream of stimuli marches
into us and we respond 1o the stimuli. These responses fall under
two categories; pleasure and pain. That which is pleasurable
to one may be painful to another.  If the things of the world
were in their own nature cither pleasurable or painful, they would
have certainly caused the same uniform reactions in afl of us. But
the things of the world do not produce in everyone the same
reactions and therefose they are only interpretations of our mind
and intellect, coloured by our past experiznces. He who is not
looking at the world through coloured goggles of the mind and
intellect, will be the same in pleasure and pain.

But the average man, plunged tn the idenhfication with his
own mind and intellect, suffers the world and interprets it as
ble or di ble. In his rel. hip with things and
beings, when they are of an agreeable nature, he comes 1o love
them dearly, while, whenever they are of a disagreeable nature,
he hates them. Those which scem agreeable, he likes to possess
and hoard, but not those which scem disagreeable to him., But
to an awakened Man of Wisdom, all these possessions and rela-
tionships are one and the same, and from his estimation none of
them have any real value.

Children collect peacock feathers, shells, marbies, old stamps,
shapely stones, etc.. from the roadside or from the waste-paper
baskets, with extreme possessiveness and keep them as their pre-
cious possessions. But as they grow up they throw them all away
without any regret, but the younger ones in the family accept
them with gratitude as a precious inhentance from the elders.
Similarly, a man living his ego~centric life of desires for possessions,
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may value gold and precious stones ; but to an Awakened Soul,
in his sense of Infinitude these limited possessions, hugged
on to by lesser minds, have no charm at all, A man }vho
has transcended the influence of the Gunas behaves the same in
censure or praise. This sense of cquanimity in honour and
dishonour is one of the definite signs of .perfection attained.

* The same in honour and dishonour, the same - to

friend and foe, abandoning the sense of enterprise—he

is said to have crossed beyond the Gunas.:. ‘ “

Even in ordinary life, we have found martyrs courting what

others consider as dishonour. They energetically love and serve:
their generation inspite of the itisults and disgrace piled upon them
by ignorant people. Honour and dishonour are the evaluations
of the intellect that change. from time to time and from.place to-
place. To one who has: transcended the' ordinary 'planes of
egoism and vanity, both are the same; a crown of thorns is as
welcome as a crown of roses !! v ’

To such a one who has risen above honour and dishonour,
sorrows and joys, pleasure and pain, there is-no foe in the world;
nor is he attached to anyone in carthly friendship. My right
hand is never a foe to me, nor is it merely a friend, it'is myself.:
Anotlier, other than myself, alone can claim enmity “or friendship
with me. When I have realized the Oneness of my spiritual nature,
unconditioned by the Gunas, [ have no morec any special refation-
ship with the world of things and beings outside; I live my vivid
personal experience: ** They are T,

Such a man of inner tranquillity, living in Self-Consciousness,
has no more an ego in him, nor is he pestered by the gndless ego-
centric desircs which are the sorrows of life, Desire motivated-
activities undertaken with an anxiety to earn and to acquire, to:
possess and to hoard, to aggrandise and to claim’ ownership, are
indicated by the term “ enterprise . All these are possible only
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when the cgo is there.  Whea the limited ego-sense has yolatilized
i the realization of the Infinite Self, all ego-motivated activities
also end.

All actions are the gross expressions of the three Gunar.
These three Gunas are the expressions of * ** or Nescil
which constifutes the causal-body. They emerge from the causal
body to express themselves first as the subtle-body expressing as
qualities of our thoughts and feclings and again as the gross-body
to express themselves into good, bad or iadifferent actions. v

If the art 1 me is to be expressed, I need 2 canvas and brushes.
If | ama musician, [ need musical instruments and accompani-
nieats to express my art.  Each artist employs appropriate instru-
meats to express himself or Berself. A violin in the hands of a
painter, and a brush with colour and canvas in the hands of a
musician are both useless, because they are not the media of ex-
pression for them. Similarly, each gross body--plant, animal or
man—is the exact insfrument given for the full expression of its
subtle-body. And the nature and the quality of the subtle-body
ate determined by the texture of the causal-body consisting of the
Gunas,

1t is therefore evident that those who have gone beyond the
Gunas, are no more under the tragedies of the subtle and the
causal bodies.

* The embodied-one, having crossed beyond the three
Gunas, out of which the body Is evolved, is freed t::om
bisth, death, decay and pain and attains to Immortality.

Identifying ourselves with the Gunas and zhu:i p!a;mg_ in
the mentsl and iatellectual zopss, we suffer the imperfections
204 sorrows of an ordinary life. But when these ase transceaded,
we shall no more be under the fyranny of these sorrows. Fm&.
me.tality, change and sorrow belong to matter aod are mot in the

(Ge. Ch. XIY-20)
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Perfect Immortal Changeless Self.

Matter changes for ever and these are common to all bodics
everywhere. These changes are birth, growth, decay, disciase and
death. These five stages are common to all. Each one is a packet
of pain. But all these sorrows are only the sorrows: of. matter and
not of the Consciousness that illurines them.  Consciousncss
in us illumines the various:changes in our mattcr-cuvelopments,
but they -do not appertain to the Spirit. Therefore he who has
realized himself to be the Spirit, goes beyond all these sorrows.

Not only does the man of realization experience the absencc
of sorrows but also he lives the positive joy of perfection.: In
the deep-sleep a man in his sick bed forgets his pain; the dis-
appointed one escapes his disappointment; the hungry one no more
feels his hunger; and thesad is no longer sorrowful. But in
all these cases the illness is not cured, the disappointment is not
removed, the hunger is not satisfied and the sorrow is not mitigated.
Sl.eep is only a temporary truce with the existing world of sorrows
wx.thin. On waking up, the sorrows too return; -but the state of
Bliss experienced at the moment of realization of the Self is not
a mere temporary cessation of sorrows of life, but is a vivid experi-
ence of the changeless Infinite Nature. Hence it is said here that
one who experiences the state of Immortality becomes Immortal
even while living in this very same embodiment;



14

Human Nature and Behaviour

The term Guna, used in the dialectics of Vedanta indicates
not the “ properties * of a material but the * attitude ** with which
the mind functions. The psychological being in everyone of us
comes under the influence of three different * climatic conditions *
prevalent in our bosom. These three, in different proportioas,
influence the metnal and intellectual calibre of every individual
and these influences provide the distinct flavour in each personality.
All three are always present in cvery bosom, but from man to man
their propostion slightly differs and hence the distnct aroma in
the ch duct and behaviour of each individual

The three Gunas function within cach one of us, and therefore,
cach seeker must know the art of subjectively diagnosing them in
himself. Diagnosing the disease in a patient is gnerally accomp-
lished through the observation of symptoms manifest in the patient,
and symptomatic treatment is one of the methods of medical
treatment. Therefore, in this chapter, an elaborate slu‘dy .and
classification of the human mechanism in action is made to indicate
the prepanderance of one or the other of the Gunas in an 1r‘xdmdua1.
A secker who is sensitive enough to recogaize the various influences
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under which he is forced to function from time to time in the world
outside, will be able to discard all wrong impulses, immoral ten-
dencies, unethical urges and animal passions and keep himself
safely balanced in righteous living, in self-control and in serene

purity.

Many a seceker ends his brilliant and promising spiritual
career because, on his way to self-perfection, he develops * engine
trouble”, and not knowing why he behaves in that peculiar manner,
he gets victimised and suffers from the sorrows of his spiritual
fall, If a man, totally ignorant of the behaviour and nature of
the machine under the bonnet, were to drive a car wishing to make -
a long pilgrimage, he may not have a pleasant journey if and when
the engine starts mis-behaving. On the other hand, if he be a
knowledgeable driver, knowing the nature and behaviour of the
engine, he can immediately stop the car, open the bonnet, readjust
the machine and drive on towards the goal.

The various details given in this chapter after analysing and
classifying the tendencies, urges, emotions, actions etc., are pointers
that help each one to understand himself. They are so many
“ indicating instruments > on the *‘ dash-board > of our bosom
within, which can, by their indications, give us a true picture of the
condition of the personality-mechanism working within us. Just
as a driver of a car can understand the condition of the engine
and the nature of its performance by watching the play of the
* pointers  in the metres on the dashboard in front of him, so
too, a seeker is asked to check up at the similar ““ pointers ** within
while driving his own personality vehicle towards the goal of self-
perfection. With this purpose in view Lord Krishna describes
in the following stanzas the details of the mechanism behind human
action, performance and possible achievement.

* Knowledge, the known and the knower form the
three-fold * impulses to action*; the organs, the’
action, the agent, form the three-iold * basis of action”’.
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The *““impulse to action ™, according to Krishna, is a threce
fold arrangement made up of *‘knowledge" (Jnanam), the
“known” (Jreyam) and the *“‘knowee” (Parijnatha). These
three are technically called in Vedanta as the * Triputi™; indi-
cating the * experiencer ”, the * experienced ™ and the resultant
“expetience ” —the *‘knower” the “known", and the
“ knowledge . Without these threc no “Karma” is ever possi-
ble, as all ** impulses to act™ and experieace arise out of the play
of these three. The experiencer playing in the field of the experi-
enced gains to himself the various experiences, and these consti-
tute the real contents of all actions.

The * impulse to action ™ can spring cither from the * experi-
encer **, in the form of desires, or from the * experienced ” in the
form of temptation, or from the ** experience™ in the form of
similar memories of some past-enjoyments. Beyond these three
there is no other ** impulse to action” (Karma Chodana).

The ** impulse to action **, when it has arisen, must also find
a field to act, and the * basis for action* (Karma Sangraha) is
constituted of the * instruments **, the ** reaction ** and the * agent
(the actor). The ego that is suffering from its desire is the onc
that enters the field of activity and assumes to itself the attitude
“I am the actor . This sense of agency, expressed by the ego,
can maintain itself only so long as it has got a vivid picture of the
“fruit of action’ which 1t wants to gamn. Fruit, meaning the
profit or the gain that is ntended to be gained by the action, is
indicated by the term ** work ™ (Karma).

When a desirer, the agent, encouraged by his constant attrac-
tion towards a satisfying end, wants to achieve it, he must nece-
ssardy have the instruments of action (Karanam), these wmstru-
ments include not only the organs-of-perception and action but
also the inner equipment of the mind and ntellect. It cannot be
very difficult now for a student to understand that (1) an agent
having a desire (2) maintaimng 1 hus mind a clear picture of the
end or the goal (3) with all the necessary tastruntents to act l}fc.re-
upon, would be the sum of the total contents of any activity
(Karma Sangraha). 1f any one of the above three items 1s absent,
action cannot take place.
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Work no doubt is constituted of the three factors: the *“ Know-
ledge **, the ““action™ and the ““ actor . When an actor, guided
by his knowledge, acts in the world, no doubt, manifestation of
work takes place. But underlying these three, are two factors
which supply the fuel and the motive force in all sustained endea-
vours. . They arc * understanding” (Buddhi) and * fortitude ”
(Dhriti). .

The former Buddhi or * understanding *’ means the intellectual
capacity in the individual to grasp what is happening around.
“ Fortitude ” (Dhriti) is the faculty of constantly keeping onc
idea in the mind and consistently working it out to its logical
end; consistency of purpose and self application, without allowing
oneself to be tossed about hither and thither like a dry leaf at the
mercy of the fickle breeze, is called * fortitude .  All actions are -
controlled and guided by our intelleciual capacity of * understand-
ing> and our faithful consistency of purpose, the * fortitude *.

Thus having roughly indicated the three fold *‘ impulses of
action ™ and the three-fold ** basis of action **, and the very motive
force in all activities, that which not only propels activity, but
intelligently controls and directs it, Krishna continues to explain
why different people act so differently in the different fields of
activity. He divides each one of these factors into three categories

of human nature, the good (Sattwic), the passionate (Rajasic)
and the dull (Tamasic).

* ¢ Knowledge”, ‘“action” and “actor” are
declared in the Science of Temperaments (Gunas) to
be of three kinds only, according to the distinctions
of temperaments ; hear them also duly.

** Hear (ydﬁ) the three fold division of ¢ understanding »
and *fortitude” (made) according to the (Gunas)

qualities, as I declare them fully and severally, O
Dhananjaya.
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Guna is the preponderance of a given type of temperament
in one's inner nature; the human mind and the intellect can fupce
tion constamly, but they always come to function under the diffe-
rent ** climatic conditions *within our mind, These varying climates
of the mind are called the three Gunas the good, the passionate,
and the dull.

Under cach of these temperaments the entire human persona-
lity behaves differently and naturally therefore, the permutations
and combinations of the varieties make up the infinite types that
arc found in the world. Even within the range of one and the
same personality we find different moods and behaviours at diffe-
rent periods of time, depending entirely upon the occasion, the
tvpe of situations, the nature of the problem and the kind of
challenge the person is called upon to face,

Since the thres Gunas come to influence the psychological life
and the intellectual perception of all of us, the doer-personality
in each one of us must also change its modes and temperaments

ding to the prepond: Guna that rules the bosom at any
given period of time. Consequently the *ego* is classified into
three kinds.

THE SATTWIC

* An “agent” who Is free from nmd:menr, oo
cgoistic, dowed with and

and unaffected by success and failure, is called pure
(Sattwic).

A Sattwic *“actor” is onc who is free from attachment to
any of his kith and kin (muktha sangaha) and is non-cgoistic
(Analxmmadm) He is onc who has no clinging attachment to
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the things and beings around, as he has no such false belief thz}t
the world outside will bring to him a desirable fulfilment of his
existence. He sincerely feels that he has not done anything spef:ta-
cular even when he has actually done the greatest good to mankind.

When such an individual, who has destrayed in himself his
ego-sense and the consequent sense of attachment, works in the
worldly fields of activities, he ever acts with firm resolution (Dhriti)
and with extereme zeal (Uthsaha). The term ** Dhriti” means
“ fortitude ”, the subtle faculty in man that makes him strive
continuously towards a detrmined goal. When obstacles come in
his way, it is his faculty of * Dhriti ™ that discovers for him more
and more courage and enthusiasm to face them all and to continue
striving towards the same determined goal. This persevering
tendency to push oneself on to work until one reaches the halls of
success, unmindful of the obstacles one might meet with on the
path, is called “ Dhriti”. * Uthsaha™ means -untiring self- -
application with a dynamic enthusiasm on the path of achievement
while pursuing success. :

Lastly, a Sattwic “ actor ” is one who ever strives unperturbed
both in success and in failure, both in pleasure and in pain. For
example, take the case of a nurse in a hospital. She has no
special attachment to patients; she has no vanity that she is curing
the patients, because she knows that there is the doctor behind
every successful cure  She has the fortitude (Dhrithi) and entha-
siasm (Uthsaha), or else she will not be continuing efficiently in
her job. And lastly, she is not concerned with the success or
failure, she does not feel proud when the patient walks out fully
cured, nor does she moan for any patient that dies. She cannot
afford such induigence. She understands the hospital to be an
island of success and failure, of births and deaths, and she is there
only to serve.

An *“actor ™ (or agent) of the above type is one who suffers
least from the dissipation of his energies, and so he successfully
manages to bring into the field of his actions the mighty total
possibilities of a fully unfolded human personality. The Sattwic
*agent ™ strives joyously in Sartwic * actions™ guided by his
Sattwic ** knowledge . His is the most enduring succeés, and
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the world of beings is benefited the most by the inexhaustible
rewards of the love-labour of such human personalities.

A Satwic action is best productive of peace within and
harmony without in the field of activity and therefore, it is the
purest of the three types of “ actions ™. It is an obligatory action
(Niyatham), a work that is undertaken for the sake of work itself,
in an amitude that the work itself is worship. Such activities
chasten mc persomlxty and they ate ever performed in a spirit of

ities naturally excel the very exccllence
which the very actor or the doer js ordinarily capable of. Such
an activity is always undertaken without any attachment (Sanga-
rahitham) and without any anxiety for gaining any definite end.
It is a dedicated activity and yet it is not motivated by either love
or hatred.

¢ An “action” which is ordained, which is free from
attachment and which is done without fove or hatred
by one not desirous of any fruit, is declared to be
Sattwic (Pure),

Summarizing, @ Saltwic-karma is a human action performed
without any attachment and not motivated either by likes (Raaga)
of dislikes (Duesha) and undertaken without any desire to enjoy
the results there of. Action atself is its fulfilment; a Sastwic
man acts because to remajn without doing service is a choking
death to him.

The missionary work undertaken by all sages and scers are
examples to the point We too can recognize n us the same
type of work which we unconsciously pcrform on some rare occa-
sions, A typical ple is an individ hing his own
wounded fimb. When say, your left toe hits against the furmiture
in the house and gets hust, the entire body bends down to nurse
it. Herein there is neither any extra Jove for the left leg nor any
particular special attachment for the left leg as compared with the
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other parts of the body. To an individual the whole body is
himself, and all parts are eaually important. The individual pervades
the whole body.

In the same way an individual with a Sattwic intellect that has
recognized the All-pervading One, lives in the consciousness of
the One Reality that permeates the whole universe, and therefore,
to him the leper and the prince, the sick and the healthy, the rich
and the poor are so many different parts of his own spiritual per-
sonality only.

This “ knowledge ” by which the One Imperishable Being is
seen in all existences, is Sattwic. Though the forms constituted
by the different body-mind-intetiect equipments are all different
in different living creatures, the Sartwic “ knowledge ™ recognizes
all of them as the expressions of one and the same Truth which
is the Essence in all of them,

* That by which one sees the one _indestructible
Reality in all beings, undivided in the divided, know that
‘““ knowledge * as Sartwic (Pure):

Just as an Electrical Engineer recognizes the same electricity
flowing through all the bulbs, a goldsmith recognizes the one metal
gold in all gold ornaments, and every one of us is aware of the
same cotton in all cotton shirts, so also, the person who is aware
of the screen upon which the play of life and the throbs of existence

are projected as the changeless one, has the * knowledge ™ that is
Sattwic, ‘

_ Intellect has various functions—observing, analysing, classi-
fying, willing, wishing. remembering and a host of others—and
yet, we find that the one faculty that is essential to gain the Sattwic
k.nowled_ge is the power of discrimination. Without discrimina-
uon,_nelthcr observation nor classification, neither understanding
nor judgement, is ever possible. Essentially therefore, the func-
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tion of the intellect is * discnmination ” which is otherwise called
the faculty of right " Understanding ™. Therefore, the intellect
may be considercd as having the best type of ** understanding "«
(Buddhi) if it can readily discriminate between the beings and situa-
tlons-in any ficld of activity. Such a Buddht is ‘called Satrwic
(Pure).

* That which knows the path of work and reaunciation,
what ought to be done and what ought not to be done,
fear and fearlessness, bondage and liberation, that
* understanding * is Sattwic (pure), O Partha.

An “undesstanding ”, (Buddhi) which is capable of clearly
discriminating between the right field of pursuit and the wrong
field of false propositions is the highest type of * understanding »,
It must have the h to ge the individual fo pursue
the right path and also the heroism to dissuade him from all wrong
fields of futile endeavour. In short, true * understanding** has
got a ready ability to discriminate between actions that are to be
pursued (Pravrithi) and actions that are to be shunned (Nivrithi).

An intelfect that can discriminate between the true and the
false types of work must also be able to function i judging correctly
** what is right and what is wrong **. Every moment we are called
upon to decide what responses should be made to the flux of happen-
ings and challenges that continuously take place around us. A
Sainwic Buddhi always helps us to arrive at the correct judgement.
A person in a fit of anger or with a wounded vanity suddenly
resigns his job only to regret thereafter the folly of his hasty action.
This is a case wherein his capacity 1o judge rightly was mutilated
by his had temper or by his cxtreme sense of vanity at the moment,
and there, he comes 10 regret.

Men of indiscrimination, in their false evaluation of the sense
world, hug on to the delusory objects and things fearing nothing
from them—* Fools rush in where angels fear to tread “—and
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yet, they hesitate to read and understand Philosophy, to strive
for and experience the Infinite. A true intellect must have the

right * understanding” to discriminate between what is to be
" feared and what is not to be feared (Bhaya-Abhaya). The classic
example to illustrate this is strikingly brought out in Ramayana
where we find that the invincible hero, Sri Ramachandra, with
superhuman courage faces almost alone the mighty tyrant of
Lanka to win his wife Sita back, while the very same warrior, Sri
Rama, readily gives credence to the statement of an ordinary
“ dhobi” who accuses the very same Sita. This is an example
of the best type of * understanding* which knows when to be
fearless and when to be afraid.

If the “ understanding ”* is clear, we can easily recognize the
tendencies in our make-up that entangle the higher in us and
curtail its fuller play (Bhandham|Moksham). To observe and
analyse ourselves with the required detachment and critically
evaluate our psychological behaviours and intellectual attitudes
in life, is not easy for all; it is possible only for those who are
endowed with a well-cultivated Sarswic * understanding ™. If
we cultivate the Sattwic * understanding *, it can not only diagnose
for us the false values and wrong emotions that work in us, but
also can ultimately teach us to know the processes of unwinding
ourselves from the cruel Vasanas and also provide us with the

consistency of purpose to regain our freedom from these subjective
entanglements,

When one steadily controls one’s mind and sense-organs and
their activities, through single-pointed attention and faithful con-
centration upon a given point of contemplation, one is said to
possess Dhriti of the Sattwic type. Dhriti is that power within
ourselves by which wz consistently see the picture of a goal that'
we want to achieve; and while striving towards it, Dhriti discovers
for us the necessary consistency of purpose to pursue the path, in
spite of all the mounting obstacles that rise on the way. Dhriti
plants the idea, maintains it constantly in our vision, makes us
steadily strive towards it, and when obstacles come, Dhriti mobilises

Secret powers within ourselves to face them all steadily, courageously
and heroically.
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¢ The unwavering *fortitude™ by which, through
Yoga, the functions of the mind, the Prana find the
senses are restrained, that * fortitude ** O Partha, is
Sattwic (Pure).

This secret fire in man that makes him glow in life and rockets
him to spectacular achievement is not generally found in those
who have no control over themselves and are voluptuously
indulging in the sensuous ficlds. A dissipated individual, who
has drained of his cnergy through wrong-thinking and false living,
shall discover no Dhruti in himself. This subtle faculty of * forti-
tude ™ has bzen analysed and classified under the three main
heads: the good (Sarmic), the passionate (Rajasic) and the dull
{Tamasic). But in all of them it is interesting to note, Dhrifti
stands for *the consistency.of purpose™ with which every
individual pursues his field of endeavour. chosen for him by his
*“ understanding " {Buddhi).

To dissuade the organs of action and perception from their
false pursuits of cphemeral joys and the consequent dissipations.
the nmund must have some fixed source to draw its energies and
satisfuctions  from, Without fixing the mind upon something
nabler and higher, we cannot detach it from the present pursms.
Therefore Krishna insists that Yoga is unavoidable.

Mind alone can control the organs-of-action (Karmendiivas)
and the organs-of-perception (Jnanendriyas) Wit faithful con-
templation upon the Self, the mind gains in steadiness and
cquipoise, peace and satisfaction, and therefore, tt develops its
ability to rule over the sense-organs. But all these achievements
are possibfc only when the inner personality can constantly
supply a sleady stream of Dhrui.  Constancy in endeavour in
any field of aclivity, becomes Sartnic Dhriti when constituted as
deseribed above.
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THE RAJASIC

* Passionate, desiring to gain the fruits of actions,
greedy, harmful, immoral, assaciated with excitement
and grief, such an “agent” is said to be passionate
(Rajasic).

A “ doer " belonging to the passionate type is being exhaus-
tively painted here. He is full of desires, passions and attach-
ments and deligently clings on to some wished-for-gain or goal.
He is swayed by passion (raaga) and is one who eagerly seeks the
Fruit of his work. He is ever greedy (Lubddal), in the sense that
a Rajasic “ doer " is never satisfied at whatever gains he comes to
enjoy, but greedily thirsts for more and more. He is insatiable
because his desires multiply from moment to moment,

When a man full of desires and passions works with mounting
greed, he naturally becomes very malignant (Himsatmaka) in
his programmes of pursuit. He would never hesitate to injure
another, if such injury were to win his end.  He is blind to the
amount of sorrow he might bring to others; he is concerned only
with the realization of his ulterior motives, When a man of this
type, with the above qualities becomes maliciously resolved to
gain his own ends, it is but natural that be becomes impure
(Ashuchi) meaning “ immoral "',

Even unrighteous methods and vulgar immoralities are no
bar to such a “ doer*; he will puruse them if thereby his parti-
cular desire can be fulfilled. He may ordinarily be quite a moral
and righteous man, but the grandeur of his composure and the
steadiness of his morality, expressed during his quieter moments
all fly away as useless splinters when the sledge hammer of his

greed and passion, vengeful and malignant schemes thud upon
his heart.
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It is but natural that such a passionate * doer ™", whenthe
acls in his blinding desircs, comes to live, all through his embodisd
a sad life of agitati * moved by joys and sorrows **

and “full of exitement and grief** (Harsha-Shoka-Anvita).

The “action” of the passionate (Rajasic) is that which is
undertaken to win his desites with an exctrmely insistent **I am
acting” mentality. Generally such undertakings are works of
heavy toll bringing in grcat strain and its consaqucnz physical
fatigue and mental ext The individ is impelled to act
and struggle by a well defined and extremely armpm €go-sense,
He generally works, under tension and strain, since he comes to
believe that he alone can perform it and nobody else can ever
help him. All the time he is exh d with his own anxi and
fears at the thought whether his goal will ever be achicved or not.
When an individual works thus with an arrogant ego and with all
its self-centredness, he becomes so restless 2s to make himself
totally exh d and letely sh d Such *actions™
belong to the category of the passionate (Rajasic).

* But that * action * which is done by one, longing for
desires or gain with egoism, or with moch effort, Is
declared to be Rajasic (passionate).

All activities of political leaders, social workers, great
industrialists, over-anxious parents, fanatic preachers, proselytizing
missionaries and blind money makers, are examples of this type
when they are at their zenith.

It is the concept of plumh:y that gives rise to all passions and
desires.  Where pluralnty is recognized, there the ¢go has crystal-
lized in the p - When the individual stands apart from the
world as a scp:lralc distinct entity, he will be able to recognize
only a muluplc world of separate things and beings. This
*“knowledge * that recognizes plusality by reason of separate-
ness, is Ragjasic in its texture.
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* But that * knowledge ** which sees in all beings various
entities of distinct kinds, (and) as different from one
another, know that knowledge to be Rajasic (Passio-
nate).

The ** knowledge ” of the passionate, ever restless in its energy,
considers various entities as different from one another. Accord-
ing to the Rajasic * knowledge ” the world is an assortment of
innumerable types of different varieties. The intellect of such a
man perceives distinctions among the living creatures and divides
them into different classes as the animal, the vegetable and the
human kingdoms. ‘ ’

Because of the Rajasic knowledge or outlook, the ‘ under-
standing ” (Buddhi) of the passionate comes to judge the righteous
(Dharma) and the unrighteous (Adharma), what is’ to be done
and what is not to be done, in a slightly perverted manner. Rajasic
*“ understanding »* cannot come to right judgements, because it is
invariably coloured with its own preconceived notions of powerful
likes and dislikes.

** That by which one wrongly understands Dharma
and Adharma and alse what ought to be done and what
ought not to be dome, that intellect O Partha, is
Rajasic (Passionate).

Because of the Rajasic ** understading  (Buddhi*) the con-
stancy of pursuit of such an individual will be in the threc fields
of duty, wealth and pleasure, and he will be pursuing one or the

other of them with an extreme desire 10 enjoy the resultant satis-
factions. :
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¢ But the “ fortitude ', O Arjuna, by whick one bolds
fast to duty, pleasurc and wealth from attachment
and craving for the fruits of action, that * fortitude
O Partha, is Rajasic (passionate).

The consistency with which one holds fast to duty (Dharma)
wealth (Artha) and pleasure (Kana), encouraged by his growing
desire to enjoy the fruit of each of them, is the steadiness or ** fosti-
tude * of the Resasic type. N 15 interesting to note that in the
enumeration Knshna has avoided Moksha (Liberation) and has
only taken the first three of the * four aims of man ** (Puru-
sharthas), for. a Rajasic man is satsfied with the first three ficlds
of self-cflort and has no desire for spiritual liberation.

He follows Dharma only to gaun Heaven: he pursucs Artha
s0 that he may have power in this life; and he pursues Kama
with the firm belief and fath  that sensuous objects can give him
all satisfaction in s fe  The steadiness with which such an
* understanding " would strive and work i these fields s
classified as Rajasic  Dhreri,

THE TAMIASIC

had An “agent* who is unsteady, wlgnr, unbcndmg.

lazy, g and
nz\(mg, is said o be Tama.ru (duH)

A *doer ™ who has no contro! over humself, and therefore 1s
ever unsteady n his application, 15 of the Tamasic type. He
becomes unbalanced 1 his activities, because his mind is not
obedient to the warnings of his intellect A ** Yuktha-mind ™
is onc which is obedient to and perfectly under the control of
the intellect. A Tamasie man s uncultured in as much as he
acts in the world, spurred by the impulses and mstincts of his own
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mind. The glory of the cultured man comes out only when he
brings the impulsive storms of his mind under the chastening
control and .intelligent guidance of his intellect. 4 yuktha
is one who behaves as though he has no control over his own
animal impulses and low instincts. When such an individual
acts in the world, he cannot but behave as a vulgar man (Praakrita).

When an individual thus acts, if anyonc around him were
to show up an intellectual mirror for him to recognize his  own
vulgaritics, he would not readily accept the picture and realize
that his methods of living are vulgar. He is obstinate (Sthabdha)
and in his stubborn nature he will not lend himself to be persuaded
to act more hionourably.

He becomes dishonest in the sense that he becomes extremely
stubborn (Shatah). Herein the dishonesty or deceitfulness arises
out of his incapacity to see any point of view other than the false
conclusions into which he has fallen. Such an individual is not
a dependable character, in as much as he conceals his real motives
and purposes from others around him and secretly works out his
programmes which generally bring about a lot of sorrow to him
and to all around him.

- He is malicious (Naishkritikah). ‘This ~term describes,
according to Shankara, one who is bent upon creating quarrels
and disputes among people, and one who with vengefulniess pursues
his adversary and destroys him.

The dull “ doer ™ is a very indolent man spending his time in
over-indulgence. He is an idler in the sense that he would love to
avoid al.l creative endeavours and productive efforts, if by .deceit
or cunning he can procure, casily and readily, chances for enjoy-
ment.and objects of plesaure. He would pursue such a path how-
ever immoral it may be. He is a social pestilence; he enjoys and
consumes without striving and producing, He will put forth no
effort; dl:owsiness of intellect that renders him incapable of
correct thinking, is a typical feature in him. The three brothers
?‘f Lanka mentioned in Ramayana, in fact represent three types of

docrs . Of them Kumbhakarna who sleeps six months and
wakes up only to spend the rest of the six months in eating, is
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symbolic of a Tamasic * doer ™,

Heis also ong who will not mezt the challenges of fife squately
—a despondent (Vishadi), He has not the vitality or stamina ta
stand up against the challenges he mozsts with. This is because
his over-indulgent naturc has sipped out all his vitality and
courage to mect hife.  Ivariably he spends his tims complaining
against men and things around hin and wishes for a secure spot
in the world where he will bz away from all obstacles, so that he
may peacefully continuc satisfying  his  cndless thist for
scnsuous enjoyments.

An individual so benumbed in his inner nature, slowly gathers
within himself an incapacity to arrive at any firm judgement—
Procrasunation {Dirgha-Sutrs). Even if he comes to any \ague
decision, he has not the sufficient will to inuc the i
pursuit of his judgement. Indolent as he 1s by nature, morc often
than not, he postpones the right action unuil it is too late. This
procrastinating tendency is natural to a Tamasic ** actor ™

Thus one who is unsteady, vulgar, arrogant. deceitful, mali-
cious, indolent, despond and proci belongs to the
dullest type of ** agents " available tn the ficlds of human endeavour.

Such people have no regard for the consequences of their
actions. Ere long they lose their vitality and wjure all those
who are depending upon them. They surrender thetr digmty and
status, their byiities and subtle faculti 1 for the sake of
their pursuit of certain delusory goal of life. Al they demand 15
a temporary joy of some sense gratification and a tickhing satis-
faction of somz fancy of the hour. Therefore Tamasic acuons
have the followmg ch 1stics as joned n the following
stanza,

@ That * action * which is uodertaken from delusion,
without 2 regard for the consequence, loss, ipjury and
ability, is declared to be Tamasic (dull).
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The ¢ actions * (Karma) of a the dull type (Tamasic) are per-
formed without any consideration for the consequen-ces. thereof
and without any regard for the loss of power or vitality. Suc.h
persons never care for the loss or injury caused to others by their
actions, nor do they pay any attention to their own status z?.nd
ability, when they act. All such careless and irresponsible
“actions ’ (Karmas) undertaken merely because - of some delusory
misconception of the goal, fall under the Tamasic type. Habits
of drinking, gambling, corruption, etc., are example of the dull
(Tamasic) ** action ™. .

Looking through such a confused intellect of compelling
ideas, the dull not only fail to see things as they are, but invariably
project their own ideas upon the world and judge it wrongly.
In fact 2 man of Tamasic intellect views the world as if'it is meant
for him and for his pleasure alone. ‘

* But that * knowledge * which clings to onec single
effect, as if it were the whole, without reason, without
foundation in truth, and which is narrow, is declared to
to be Tamasic (dull).

An intellect that is fumed under the dulling effects of extreme
Tamas clings to one single effect as though it were the whole,
never enquiring into its cause. The * knowledge” of the dull
is painted here as that belonging to the lowest type of spiritual
s?ekers. They are generally fanatic in their faith and in their
views and values of life. They never enquire into and try to dis-
cover the cause of things and happenings; they are unreasonable
(ahaitukam).

With a clinging attachment to everything, without any firm
foundation upon the Truth, with extreme self-arrogance a Tamasic
man lives on for the satisfaction of his matter envelopments. He
totally ignores the Divine Presence, the Infinite Consciousness.
The ““ knowledge > of the dull is circumscribed by its own concept
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of self importance and thus its vision becomes narrow (alpam)
and limited.

Such a Tamasic * knowledge ™ generates only a Tamasic
“ understanding * or Buddhi, which is characterised as bzlow :

® That which, Toped in dark sces Adh as
Dharma and all things pcrverted, that intellect, O
Partha, is Tamasic (dull).

The type of **understanding™ which brings sorrows to
cveryone including the individual himself, is the ** understanding **
of the dull {Tamasic). Actually it is no ** understanding ™ at all;
it can at best be called only a bundle of chrenic misundesstanding.
Such an intellect runs into its own conclusions but unfortunately,
it always ends in wrong conclusions only. It has such a totally
perverted  ** understanding ™ that it recognizes ** Adharma
as ** Dharama "', the * wrong ' as the “ nght ™, This faculty of
coming to wrong judgements is amply scen in the dull, beeause
their entire capacity is loped by plete darkness
and egoistic drunkenness.

The steadiness with which such a Tamasic ** understanding ™"
{Buddhi) would strive and work 1s calssified as Famasic Dhritl,
which has characteristics as mentiond below.

** The “constancy” because of which a stupid man
docs not abandon dream, fear, grief, depression and
also arrogance (concelt), that * fortitude®, O Partha,
is Tamasic (dull)

In this stanza we have the description of the dull type of
“fortitude ™ ; 1t is not very difficult to understand i, because
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a substantial majority of us belong to this type ! The steadiness
of purpose with which one does not give up one’s drcams and
imaginations, fears and agitations, griefs and sorrows, depres-
sions and arrogance, is of the Tamasic type.

“The term drcam (Swapna) is used here to indicate falsely
fancied imaginations thrown up by a mind that is almost drowned
in sleep. To see things which are not therc but are delusively
projected by one’s own fancy, is called a drcam. The ‘dull perso-
nalitics project upon the world of objccts a dreamy value of
reality and false joy, and then laboriously strive to gain them.

Such men of delusion will have many a fancied fear (Bhaya)
for the future, which of course may never come to pass, but’it
can efficiently destroy the equilibrium and balance, poise and
peace in the individual’s life. There are many among us who”
have experienced such fears by hundreds in the past. Some fear
that they are going to die, but each following day they wake up
healthy to face the world. Psychologically they are victims™ -
of a fear-complex and it is interesting to note that these men hug
on to such complexes with consistency.

Grief, depression and arrogance (Shokam, Vishadam,
Madam)—these again are great channels through which human
vitality gets dissipated. A man of extreme dullness will con-
stantly keep on these three in his bosom and thereby suffer a sense
of self-dcpletion and inner exhaustion. * Grief> (Shokam) is,
in gencral the painful feeling of disappointment at something
that has already happened in the past; while * depression”
(Vishadam) generally reaches our bosom as a result of our despair
regarding the future, and * arrogance ” (Madan) is the sense of
lusty conceit with which a foolish man lives his immoral low life
in the present.

One who follows these five values of life is termed here by
Lord Krishna as a fool (Durmedha) ; and the * fortitude » with
which such a fool follows his dreams and fears, grief and despon-
dencies, arrogance and passion. is indicated as the Dihyiti of the
Tamasic type.
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Tn the logical thought desclopment of this chapter so far,
we found not only the three factors that constitule the ** impulse
of all actions™ but also the two “forees behind all actwity ™,
which not only propel activity, but also control and direct it—
the Buddhi and the Dhrdti. The disscction and obscnvation of
* work ™" is now complete since we have understood the ** anatomy
and physiology ™ of worh. Now the * psychology * of work
is to be discusscd.

With the (hree constituents of “work” namely * hnowledge ™,
“agency ™ and * action **, hiclped by the cight type of ** understand-
ing” (Buddli) and “fortitude ™ (Dhriti), every living creature,
from the womb to the tomb, continues acting in the world, To
what purpose? Everyonc acts for the same goal of gaining happi-
ness, meaning a more complete sense of fulfilment. Though the
goal be thus onc and the same, viz. ** happiness ”, since diffcrent
1ypes of constituents go into the make-up of our actions, and sinee
we are so different in the texture of our ** understanding” and
* fortitude ', the path adopted by cach one of us is distinctly
different from those adopted by all others.  Of the five component
parts that make up an *“action™ since cach is of three different
types, it follows that “ happiness  that is gained also must be
of threc different types,

That * happiness ¥ which, i the begiming 15 hike poison
and very painful, but which when 1t works itself out, fulfils itself
in a nectarine success, is the enduring * happiness ™ of the Sattuic
type. *‘ Happiness* that arises from constant cffort 1s the
happuess that can yield us a greater joy and a larger sensc of
fulfilment. Flimsy happmess that s gained through sense indtfl-
gence and sense gratification 1s a joy that is flectng, and after its
onslaught there is a terrific undercurrent  of back-lash that comes
10 upsct our equilibrium and drag us into depths of despondency.

® ‘That which is like poison at first, but in the end like
nectar, that “ happiness™ is declared to be Satfwic
(purc), bor of the purity of one’s own mind.
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The joy arising out of inner self-control and the consequent
self-perfection is not cheap gratification. In the begining its
practice is certainly very painful and extremely arduous. But
one who has discovered in oneself the necessary courage and
heroism to walk the precipitous “path” of self purification and
inward balance, comes to enjoy the subtlest of happiness and the
all-fulfilling sense of inward peace. This ‘‘ happiness” (Sukha),
arising out of self-control and self discipline, is classified here
by Lord Krishma as Sattwic ‘‘ happiness .

By carefully living a life of the *“ good ™ (Sattwic) and. acting
in disciplined self-control maintajning the Satrwic qualities. in
all their “component parts ”, one can develop the ‘‘ Prasada™
of one’s inner nature. The term * Prasada™ means that which
is returned or given with joy and with good intentions. The
peace and the tranquillity, the joy and the expansion, that the
mind and the intellect come to experience as a result of their
discipline, are the true “Prasada”. The joy arising out of spiritual
practices, provided by the integration of the inner nature, is called
“ Prasada”, which is the Sattwic ‘ happiness”. In short, it
is a sense of fulfilment and a gladness of heart that well
up in the bosom of a cultured man, as a result of his
balanced and self-disciplined life of high ideals and divine values
of life, and that is the enduring “happiness ” of all men-of-per-
fection.

On the contrary, that * happiness ”* which arises in the bosom
when the appropriate world-of-objects comes in contact with the
sense-organs, is indeed a thrill that appears to be nectarine in
the begining, but unfortunately, it vanishes as quickly as it comes,
dumping the enjoyer into a pit of exhaustion and indeed into z
sense of ill-reputed dissipation. This sort of * happiness *’
Is classified as the Rajasic type which is generally pursued by
men of passion. ‘ '

* That pleasure which arises from the contact of the
scnse-organs with the objects, (which is) at first like
nectar, (but is) in the end like poison, is declared to be
Rajasic.
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Rajasic ** happiness ™ arises only when the sense-organs are
actually in contact with the sensc-objects. Unfortunately, this
contact cannot be permaneatly cstablished, for the objects and
situations always change. The subjective mind and intellect,
the instruments that come in contact with the objects are also
variable and changing. The sense-organs cannot afford to em-
brace the sense-objects at all times with the same appetite, and
even if they do so, the very object in the embrace of the sense-
organs withers and putrefies, rising the stink of death, Nor
can any one fully enjoy even the passing glitter of joy that the
sense-organs give him, for even at the moment of enjoyment the
joy-possibility in it gets unfortupately tainted by an anxiety
that it may leave him. Thus, the temporary-joys of the sense-
objects do not at all give satisfaction, since they bury the
enjoyer, erc long, in a tomb of sorrow. .

Still more soul-killing is the * happiness” of the dull, Tamasic,
which deludes the higher possiblities in us and vitiates the culture
in us, When the pursuit of such * happiness” is continued for
alength of time, it creates on the intellect a  thick crust of wrong
values and false ideals, and drains the spirual sensitivity of the
personality.

** The pleasure, which at first and in the sequel deludes
the Self, arising from sleep, Indolence and heedlessness,
is declared to be Tamasic.

This type of Tamasic * happiness™ satisfies mere sense-
cravings ; for, such Tamasic * happmess " arises, accrording to
Lord Krishna from sleep (Nidra), 1dolence {Alasya) and heed-
lessness (Pramaada).

What is meant here by Nidra (sleep) is not the psychophysical
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condition of the personality ; philosophically the term *sleep ”
stands for “ the non-apprehension of Reality »* and the incapacity
of the dull-witted to perceive any permanent, ever existing goal
of life. This encourages one to seck simple sense-gratifications
at the flesh level

Gradually such an individual’s intellect loses the ability
to think out correctly the problems that face it and come to
correct judgements. This inertia of the intellect, Alasya, makes
it insensitive to the inspiring song of life, and a person having
such an intellect is generally tossed here and there by the passing
tides of his own instincts and impusles.

As every challenge in life reaches and demands a response,
the indolent mind seeks out a compromise and tries to act, heed-
less of the voice of the Higher in the individual. When an indivi-
dual has thus lived for some time carelessly ignoring the Voice
of the Higher, he becomes more and more removed from his
divine perfection. He sinks lower and lower into his animal
nature,

When such an individual, who is heedless of the higher calls,
indolent in his intellectual level and completely asleep to the
cxistence and the play of Reality, seeks “ happiness », he seeks
only a “happiness ™ that deludes the soul, both at the beginning
and at the end. Such “happiness ™ is here classified by Lord
Krishna as Tamasic,



15

Human Nature and
Self-development

That the nature of man is determined by the preponderance
of any onc of the Gunas over the others, has been already dis-
cussed. As a result of the previous conservation of a parti-
cular tendency, one of the * qualities ' (Gunas} gains a prepon-
derance over the other two cven from one's childhood, according
to which is the ** Faith ™ (Sraddha) entertained by the individual,
Sraddha determines the texture of our mpressions in us, which
in its turn commands our view-of-ife. Naturally an individual's
physical activities, psychological behaviour and intellectual
mahe-up are afl ordered by the type of Sradidha he has to came to
maintain in himself.

The types of * Faith ™ that feed and nourish each bosom,
are, we notice, vastly different from one another. The more
we observe the differences. the more weare led to inquire why
it should be so. According to the Geera*

® The faith of each one is in accordance with his
nature, O Bharatha, The Man consists of his faith §
as & man's faith is, so is he,
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The Lord explains in the Geeta that the “faith ™ in each
heart is ordered by its own nature. It is very difficult to say
whether * faith " orders the nature or the nature prescribes the
“ aith '; each is intimately wedded to the other ; cach obeys
the other most faithfully indeed.

However, the Geera declares that it is the nature in an indi-
vidual (Vasanas) that rules his faith  although, if “faith”
can be broken and remoulded, as it can be sometimes, at the
irresistible compulsion of painful experiences, the nature of
that onc does faithfully obey only the new Sraddha. But gene-
rally speaking the * faith ™ in each man takes its hue and quality
from the stuff of his being—the predominating temperment “in
him. The essence of “faith ” lies in the secret energy of the
ego with which it holds fast its convictions and will, to reach a
definite chosen end by some well thought-out and entirely self-
planned means.

Man's potentiality determines his *faith ™ in a given cnd
and this “ faith ™ then reacts upon this potentiality determining
its future course and moulds the being of man in its turn, Both
react upon each other. Man is verily what his “ faith ” is ; the
type of personality and its effectiveness or otherwise are all deter-
mined by the ¢ faith ** under which it functions. The achievement .-
of life is ever coloured by the type of “ faith * with which the
individual pursues his activitics ; according to the Geeta, * faith”
itself is of three kinds : the divine the undivine and the diabolic.

*+ Three fold is the faith of the embodied, which is in-~
herent in their nature—the Sattwic (pure), the Rajasic -

(passionate) and the Tamasic (dark). Thus you hear
of it.
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As the inner disposition, so the man, The more an indivi-
dual identifics with his physical sheath, the more crystallized
becomes his ego, under the influcnce of his inner disposition.
The temperaments that rule the behaviours of the human beings
are theee in number ;. the Good (Sattwic), the Passionate (Rajasic)
and the Dull (Tamasic). Therefore, the * faith ** that is enter-
tained by human beings must necessanly belong to any one of the
above categories.

Why should we take into ideration these temp at
all and try to understand the type of * faith ** and their play in
life? These are explained in the following stanza from the Geeta:

® The Sattwic or “pure” men worship the gods ;
the Rayasic or the * passionate ** worship the Yakshay
and the Rakshasas, the Tamasic people or the ¥ dark
folk, worship the ghosts and a host of Bhuthas or the
Nature-spirits.

Every man  his Ife brngs his cntire devotion to offer at
one altar or the other, and setks a fulfiiment from the benefits
that accrue from his in i In the scrip L
this is called ** worship "', This need not indicate only the ritua~
lisite worship of some god or deity. 'The term * worship * here can
also embrace a wider implication  Everyone of us 1s a worshipper
at an altar chosen by him, even athiests are worshippers ; perhaps
they devote themselves at the altar of sense-objects of of wealth
or of power. In this ampler meaming, if we were to read the
stanza, the tmearung becomes very clear indeed  Men of Sa//nif
temperament, because of their serene composure and lr:lnqufl
dispasition, seck their fulfilment at an altar of divinity l"jdl'
caling the higher impulses and the nobler qualities of their being.
Naturally they come to seek and adore it

Men of passionate nature (Rajas) are those who have extreme
ambition and are constantly restless i theit self-chosen fields
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of activity. They are said to be worshipping and p.ropitiatiug
demi-gods (Yakshas) and (Rakshasas). The idea here is that the
choice of the altar will depend upon the silent demand of the
heart of the devotee. One will never go to a bookstall to pur-
chase some dress. So too, the active and passionate type of
men can feel an admiration for and can appreciatt? only an
equally active and passionate (Rajasic) demi-god or deity.

It is interesting to note here that the Yakshas are described
as the brothers of Kubera, the minister in charge of Finance in
Heaven, and the Rakshasas are  beings of enormous strength
and power . All men of action ambitious of success and achieve-
ment, would necessarily seek the friendship of only rich men and
men of power and strength, Now turn wherever you will, you
can find the truth of this principle amply illustrated.

Rajasic men seek wealth and power to gain success and
achievement whereas the deadly spirits and such other low and
vicious powers are invoked by men of inactivity (Tamas) for the
satisfaction of some of their low urges for vicious sense gratifi-
cations. Men of low moral calibre and false ambitions generally
would_ try to fulfil their pernicious ambitions with the help of
the wretched vengeful scum of the saciety (Prefas, Bhutas), who
though physically alive, are dead to all the sweetness and goodness
of life. These hired goondas, generally chosen from the profes-
sional jail-birds, are the fit powers to be invoked in order that
low and criminal ambitions of the Tamasic may be fulfilled.

The serenity gained from spritual pursuifs, the power and
prestige invoked from the wealth and the people, the sensuous
pleasures pathered from the low thoughtless acts of criminal in-
tentions, are the different types of “altars™ at which men of
serenity (Sattwic), of ambition (Rajasic) and of heedlessness
(Tamasicy  generally seek their individual satisfaction.

With these three natural appetites as the measuring rads,
Krishna classifies the entire community of men under four distinet
dypes. The criterion for this classification is the texture of man’s
inner equipment which determine the aptitude and ability that
one brings into play for his achievements in his fields of activity.
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ccordingly, the Hindu scriptures have brought the entive humanity
der a four-fold classification. Therefore Lord Krishna says
the Bh. Geeta,

* The four-fold caste has beea created by me according
to the differences in Guna and Karma ; though T am the
author thereof know Me as non-docr and immutable.

This is a stanza that has been much misused by the upholders
" the social cnime styled as the caste system in India. Varna
eaning different shades of texture or colour, is employed here
the Yogic sense. In the Yoga Shastra, they attribute some
finite clours to the triple Gunas, which mean as we have said
slies, “the mental temperaments ", Thus, Satrna is considered
white Rajas as red and Tamas, as black, Man is essentially
¢ thoughts that he entertains From wndividual to individual,
en when the thoughts are superfictally the same, there are clear
stinctions recognizable from thewr temperaments.

On the basis of these temperamental distinctions, the cntite
ankind has been, for the purpose of spinitual study, classified
to four “*castes ™ or Varnas. Just as, in a metropolis, on the
tsis of trade or professions, we divide peapleas dactors, advocates,
L traders, politici gawalas, ete., 50 too on the basis
the different textures of thoughts entertained by the intelligent
catures, the four “ castes ™ had beea labelled w the past.

However, the decadent Hindu-Brahmin found it very converuent
» quote the first quarter of the stanza, and repeat “* I created
i four Varnas ", and give this tragic social vivisection a divmne
wk having a godly sanction. They, who did this, were 1 fact,
1e greatest blasphemers that Hindursm ever had to recon with.
or Vyasa, in the very same hne of the couplet, and 1w the very
ime breath, describes the basts on which this classificahon was
lade, when he says, * By the differences in the mental qualies
nd the physical action {of the people) ™.
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Certain well-defined characteristics determine . the types of
these four classes of human beings; they are not always determi}led
by heredity or accident of birth. They are termed in our society
as: the Bralmanas—with a major portion of Sartwa, a little Rajas
and the minimum Tamas; the Kshatriyas—mostly Rajas with
some Sattwa, -and a dash of Tamas; the. Vysyas—with more
Rajas, less Sattwa and some Tarmtas; and the Shudras—mastly
Tamas, a little of Rajas with only a trace of Saftwa.

Not by birth alone is man a Brahmin; by cultivating good
intentions and noble thoughts alone can one aspire to Brahmin-
hood; nor can one pose as a Brahmin merely because of some
external physical marks or bodily actions in the outer world. The
definition insists that he alone is a Bralmin whose thoughts are
1s much Sattwic as his actions. A Kshatriya is one who is Rajasic
in his thoughts and actions. A Shudra is not only one-whose
thoughts are Tamasic but also one who lives the life of low endea-
vours for satisfying his base animal passions and .fleshy appetites.
The scientific attitude in which this definition has been declared,
is clear from the exhaustive implications of the statement;
“ ACCORDING TO THE DIFFERENCE IN ” “ Guna” AND
“ Karma ™, :

Therefore, this four-fold classification is universal and for all
times. Even today it holds good. Tn modern language the four
types of people may be called, (1) the creative thinkers (2) the
politicians, (3) the commetcial employers and (4) the labourers
(the proletarians). The Saftwic-minded thinkers are ‘the front-
line leaders of any nation; the alert and vigilent Kshatriyas should
administer faw impartially and most ruthlessly defend the frontiers
of their nation. For a fair profit the traders and agriculturists—
the Vysyas must distribute the produce of the land and the factory.
The Shudras must serve all in an attitude of faith in mankind,
loyalty to the-cause and love to all. Without these four main
functions, carried out in.joy and with rhythm, there can be no
valid peace or progress in the communal life of any nation.

In any natioy, which is existing and functioning as an integral
wh‘ole every part Is as essential and as important as any other part.
This division is not meant for the stratification of the society into
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cast inctions and mutual exclusion of each other in suffocating
and seif-dividing compartmentation. But this is what resulted in
our unintelligent handhng of this functional division of the rembers
of the society, primarily and solely meant for effciently running
the worldy affairs by the community.

Therefore, to consider one *caste™ as inferior to another
is togeal, absurd and unscientific. All are importans, and each
must have due respect, regard and love for the other.  The ensire
body of humaaity is really onc complete entity. Just as the bead,
o the hands, or the thighs, or the feet alone can never be the whole
man, and every part of him is as essential as the other, 5o are the
four tiers of social functionaries, indeed, of equal importance.
None of them can independently five without the co-operation and
active support of the other. Life is whole; functions arc many.
Each is fulfilied by a certain type of ability. According to these
aptitudes mamfest in man, the * castes ™ are formed.

Different types of duties are assigned to each of these classes
of individuals depending upon their nature (Swabbaaa) whick
is ordered by the proportion of the Gunas in the make up of each
type of inner equipment. The duties prescribed for 2 particular
type depend upon the manifestation of the inner ruling Gurnas,
as expressed in the individual’s contact with the world and his
activities in society. The tendencies and aptitudes are not diag-
nosed by examining merely the texture of the person’s skin or.thc
colour of hus hair; an individual is judged better by his expressions
in life and by the quabty of his contacts with the world outside.
These alone can reflect one’s inner personality—the qualty and
texture of the of one’s mind-intellect. Thercfore Krishna
$3y53

* Of scholars (Brahnins), of leaders (Kshatriyas) aud of -
traders (Vysyas), as also of workers (Shudras), O
Paranthapa, the duties are distributed according to the
qualities born of thelr own nature.
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After testing and determining the quality of the inner per-
sonality, the individuals in the community are classified, and
different types of duties are prescribed for each. Naturally the
duties prescribed for a Brahmin are different from those expected
of a Kshatriya, and the work of the Fysya and Shudra should
necessarily be different from that of the Brahwmin and the Kshatriya.
The Shastra enjoins duties, by pursuing which the preponderant
Tamas can be evolved into Rajas, which in its turn can grow to
become Satrwa, o

By observing a person one can conclude as to which class
he belongs, whether to the Brahmin, the Kshatriya, the Vysya,
or the Shudra. In this context when we say a man is Sattwic
it only means that the Sattwic qualities are predominant in him;
even in the most Sattwic of persons, the Rajasic and the Tamasic
qualities can and will show up; so too, even in the most Tawmasic
man, Sattwa and Rajas will necessarily show up sometimes. No
one is exclusively of one Guna alone.

The mental temperament of a man determ'u{es ‘what class he
belongs to, and each class has been given particular duties to be
performed, in the world., If a man who is fit temperamentally
for one type of work, is entrusted with a different type of activity,
hfa will bring chaos not only into the field of activity but also to
himself. For example, if a Kshatriya were asked to fan someone
in a spirit of service, he might.condescend to do so, but you will
find him ordering someone else, almost instinctively, to fetch a
fan for bim ! So too, if 2 man of commercial temperament (a
Vysya) comes to serve as a temple-priest, the sacred place will
become ere long worse than a trading centre; and again, let him
bec9me the head of a government, he will, out of sheer instinct,
begin profitable * business” from the seat of governumental
authority; people call it corruption ! !

T%lerefore, acc‘ording to the four types of nature, as determined
b.y‘thexr psychol9gxcal characteristics, there are four kinds of social
ll\{;ng, ‘.each having a definite function in society. They are des-
cribed in the following stanzas from the Geeta: o

* Serenity, self-restraint, aﬁsterity, purity, forbearaizce
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and also uprigh k ledge, realization and belief
in God are the duties of the Bralunins born of (their
own) nature.

Herein we have a detailed enumeration of the dutics of a
Brahmin borr out of his own predominantly Satrmwic nature,
Serenity (Shama) is controlling the mind from running into the
world-of-objects sceking scnsc¢njoyments.  Even if we shut off
he world-of-objects by taking ourselves away from the tumult and
temptations of life into a quict Jonely place, cven there our minds
will stride fosth into the sense-fields through the memories of our
past indulgences. To control consciously this instinctise How
of the mind towards the sensz-objects is called Shama or Serenity.

SELF-CONTROL (Dama): Comtroliing the sensc-organs,
which are the gateways through which the external world of stimuli
infiltrates into our mental domain and mars our peace, is called
Dgma. A man practising Dama, even if he be in the midst of
seasuous objects, is not disturbed by them. A true Brahmun is
one who practises constantly both Shama and Dams, serenity
and self-control.

AUSTERITY (Topas): Conscious physical selfdenial in
order to economise the expenditure of human enesgy so Lavithly
spent in the wrong channels of sense-indulgence, and conscrving
it for hing the higher 1d: within, 1s called Tapas.
By the practice of Shama and Dama, the Brakmin will be steadily
controlling both the mad rush of his senscs and the wanderiogs
of his mind. This helps him to conserve his inner vitality which
would have been otherwise spent in huating after sense-<njoymsnts.
This conserved energy is utilized for higher life of Contemplation
and Meditati This subjective process of ising, con-
serving, and re-dedicating one's energies wathin 1s called Tgpas.
It is a Brahmin’s nature to live in Tapas.

PURITY (Shaucham): The Sanskrit term used here mcl}xdes
external cleanliness and also internal punty. Habits of cleanliness
* U} e O el
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in one’s personal life and surroundings are the governing conditions
in the life of one who is practising both Shama and Dama. The
practice of Tapas makes him such a disciplined person that he
cannot stand any disorderly confusion or state of neglect around
and about him. A person living in the midst of things thrown
about in a disorderly manner is certainly a man of slothful nature
and of slovenly habits, 1t is the nature of the Brahmin to keep

himself ever clean and pure.

FORBEARANCE (Shanthi): To be patient and forgiving
and thus to Jive without struggling against wrongs done even
against oneself is * forbearance ”’; this is the duty of a Bralmin.
Such an individual will never harbour any hatred towards anyonc;
he lives with perfect equanimity amidst both the good and the bad.

UPRIGHTNESS (4rjavam): This is a quality which makes
an individual straightforward in all his dealings, and his uprightness
makes him fearless in life. He is afraid of none, and he makes no
compromise of the higher calls with the lower murmurings.

Cultivating the above six-qualities—serenity (Shama), self-
control (Dama), austerity (Tapas), purity (Shouchani), forbearance
(Shanthi), and straightforwardness (dArjavam)—and expressing
them in all his relationships with the world outside, is the lifelong
duty of a typical Brahmin. The above mentioned. six artistic
strokes paint the picture of a Brahmin on the stage of the world
when he is dealing with things and beings that he comes across in
the various situations in life. The Lord enumerates in this stanza
three more dutics of a Brahmin which are the rules of conduct
controlling his spiritual life. They arc Jnanam, Vignanam and
Asteyam,

KNOWLEDGE (Jnanam): The theoretical knowledge of
the_ world, of the structure of the equipments of experience and
their befxaviour while coming into contact with the outer world,
of the highest goal of life, of the nature of the spirit and, in short
of knowledge of all that the Upanishads deal with, is meant here
by the term Jnanam, ‘ T

WISDOM (Vignanam): 1If theoritical knowledge is Jnanam,
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the personal experience is called Vignanam. Knowledge when
digested and assimilated, brings home to man an inward expencnce,
and thereafter, he comes to live his life, guided by this deep inncr
experience called ** Wisdom ™. Knowledge can be imparted, but
* Wisdom ™ is to be found by the individual in himself, When a
student discovers in himself the cnthusiasm to live according to
the hnowledge gained by his studics, then from the ficld of his fived
experience there arises * Wisdom * (Vignanam),

FAITH (dstikyam): Unless one has a deep faith in what he
has studicd and lived, the living itself will not be enthusiastic
and full. The ardency of conviction, which is the motive-force
behind one who wills to lwe what anc has understood, is the seerct
sustaining power that steadily converts knowledge into * Wisdom ™',
The inner order, the intelligent honesty, this subtle unfatiguing
cnthusiasm, is called * Faith*. Al the above mentioned qualitics
are natural to a Brahmin due to the predominance of Saffng in
him. .

The Kshatriyas are those who have a greater dose of Rajoguna
in the compostion of their personality. A Kshatriya is not defined
by Lord Krishna as the Lawful son of another Kshatriya; but on
the other hand, He cnumerates here a series of qualities and
behaviours noticed in a true Kshatriya-Personality. They are:

* Prowess, splend and
also not fceing from battle, gencrosny, lnrdlmess—lhese
are the duties of the Kshatriyas, born of (their own)
nature.

In the Geeta, the four castes are described in terms of their
manifested individuality, when coming in contact with the world
of-objects, the fields of expression. 1In all these descriptions we
meet with detals of the individual’s mental and  intellectual re-
actions in his normal life.
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PROWESS AND SPLENDOQUR (Sltduryan:)_ and (Tejas):
This means the vigour and cousistency with which one meets
challenges in one's life. He who has the above two quahn.es,
heroism and vigour of pursuit, certainly becomes a commandmg

personality.

FORTITUDE (Dhriti): This is already explained carlier.
Horein, as applied to a Kshatriya, it is the powerful will of the
person who having decided to do something, pursues the path and
discovers in himself the necessary drive and consistency of purposc
to meet, and if necessary, to break down all the obstacles until
he reaches victory or success.

PROMPTITUDE (Daakshyam): The Sanskrit equivalent
for the army parade-ground command “ attention ™ is Daakshyam,
This quality of alertness and smart vigilance is indeed "Dakshyam.
In the context here it means that the Kshatripa is one who is prompt
in coming to decisions and in executing them completely. Such
an individual is industrious and has an enviable amount of per-
severance however hazardous the field of his activity might be.

NOT FLEEING FROM BATTLE: One who has all the
above qualities can never readily accept defeat in any field of
conflict. He will not leave any work half done and retire. Since
K.rxshna is here generally classifying the entire human beings accor-
ding to the Gunas predominent in them these terms should be un-
derstood in their greatest amplitude and suggestion. No doubt
a tr_ue warrior will not step backward in a field of battle; but such
a literal interpretation is only incomplete. The field of battle
s.hould include all fields of competition wherein things and situa-
tions arrange themselves in opposition to the planned schemes of a
man of will and dash. In no such conditions will a true Kshatriya
feel nervous. He never leaves a field which he has entered, and
when he leaves it, he does so only with the crown of success |

GENEROSITY (Daanam): Governments and Kings cannot
be popular unless they loosen their purse-strings. A man of action
cannot afford to be miserly since his success would depend Gpon
his mﬁuence‘on a large number of friends and supporters. The
glory of a prince lies in his compassion for others who are in need
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of help.

LORDLINESS (/simargbhara): As a rule, without self~
confidence in one’s own abilics one cannot lead others, A leader
must have such a firm faith in himself that he wiil be able to rein-
furce frail hearts around him with his own self confidence. Thus
lordliness is one of the necessary traits in 2 Kshatriya, He must
be wafting all around a fragrance of brilliancy and dynamism,
clectrifying all that he comes to pervade. Lordliness is the hall
mark of a Kshatriya.

The duties of the Vysyas and Shudras arc now described in
the following stanza:

* Agriculture, cattle-rcaring and trade are the dutics
of the Vysyas, born of (their own) nature; and service
is the duty of the Shudras, born of (their own) nature.
Agriculture, cattle breeding and tending, trade and commerce
are the three fields in which the Vysya can function inspiredly and
exhaust his imperfections, These are duties towards which he
has aptitude because of his own nature. Work in a spirit of
dedication and service is the duty of a Shudra.

Since each mind-intellect equipment is governed and ruled
over by its prcdomumung quality (Guna), each equipment has its
own nature to reckon with. A vehicle that can work efficiently
in one medium of transport cannot work with the same efficiency
in another medium; a car is efficient on a road, but not on water.
The Rajasic mind cannot glide into meditation and maintain its
poisc as casily and beautifully as the Sattwic mind can.  Similarly,
in the field in which a Kshatriya can outshine cverybody else a
Vys3a or a Shudra cannot. To rise to the highest position m
social life alt men cannot have identical opportunities. A social
system can only pm\udc * equa!l opportunitics ** for all its members
to develop their gifts in and through life. In order to promote
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self-development the various duties are pre§gribed to help moulding
the personality of the different types of men.

The Vasanas and the temperaments (Gunas) that predominate
in us determine.what type of men we are. None belonging to the
higher groups has any justification to look down with contempt
upon those who are of the lower types. Each onec serves the
socicty as best as he can.  Each one must work in a spirit of dedi-
cation for his own evolution and sense of fulfilment, When each
onc thus works according to his Vasanas and fully devotes his
attention to his duties, it is said here that he will devclop within
himself and attain in stages the ultimate Perfection. .

When a man works devotedly in the proper field and in ‘the
right environment which is best suited to him, he will be exhausting
the existing Vasanas in him. And when the Vasanas are reduced,
he will experience tranquillity and peace within, and it will become
possible for him to discover more and more concentration and single
pointed contemplation. With these faculties in him he can ulti-
mately reach the State of Perfection, the Life in the Self. There-
fore Krishna says: .

* Each devoted to his own duty, man attains peri‘ec-
tfon. How, engaged in his own duty, he attains perfec-
tion, listen to that.

“_Each devoted to his own duty, man attains perfection.
By being loyal to our own level of feelings and ideas and to our
own development of Consciousness, we can evolve into higher
states' of self-unfoldment. The truth of this classification of
mankind may not be very obvious, if we observe only superficially.
But the .b.lographics of all great men of action repeatedly declare
the precision with which this law of life works itself out in human
affairs. A tiny Corsican boy who was asked to tend his sheep
refused to do so and reached Paris to become one of the greatest
men the world had ever seen; and that was Napoleon.” Oliver
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Goldsmith would rather compose his couplets in a garret than takc
up a commercial job courting properity and a comfortable life.
Each one is ordered by his own Swabhava and cach can discover
his fulfifment only in that self ordered field of activity.

By thus working in the field ordered by one's own Vasanas,
if one can live, surrendering one’s ego and ego-centric desires
to cnjoy the fruits, one can achieve a sense of fulfilment and a
great peace arising out of the exhaustion of the Vasanas. By
performing ** duties ordained by one's own nature * the individual
comes to know no evil; he has no chance of imprinting any new
impression on his mind, impressions which in thewr maturity might
force him to strive, to seek, to achieve and to indulge in.

To work in any field ordered by one’s own Vasarias is better,
because in that case, there is a chance for exhausting the existing
Vasanas. When the individual strives in a field contrary to the
existing Vasanas, he not only fails to gain exhaustion of the
existing Vasanas, but also creates a new load of Vasanas in his
temperament.  Hence it is said here:

@ Better to do one’s own “ duty ”, though deveid of
merit, than to do the “ duty ** of another though well-
discharged, Better is death in one’s own duty; the
“ duty * of another is fraught with fear (is productive
of positive danger).

It is very well known, that which determines one man’s per~
sonality as distinctly different from another, is the texture of the
thoughts entertained by him; this texture of his thoughts 1s again,
in its turn, determined by the pattern of thinking which his nund
has gained in the past. These predetermined * channels of think-
ing™, created by one's carlier ways of thinking, are called the
Vasanas, Thus * duty ** (Dharma) here should be conceived as
the Vasanas in our mind, for no other explanation will be correct.
The word * duty ”, used by us in our translation, is in this special
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serise, to be understood as *“ Vasanas*'.

Swadharma and Paradharma: these two terms have been
very badly misunderstood in recent times, in these days of the
Hindu decadence. The orthodox group, wanting to perpetuate the
airtight classification of the caste system, has tried to pull down
these two terms into -their limited applications and has written
voluminous commentaries upon them which have proved dangerous
to our social and individual development.

Swadharma is not the duty which accrues to an individual
because of a sheer accident of birth. In its right import here,;
it should only mean the type. of Vasanas that one discovers in
one’s own mind. To act according to one’s own taste, inborn and
natural, is the only known method of living in peace and joy, in
success and satisfaction. To act against the grain of one’s own
Vasanas would be acting in terms of Paradharma and this is
fraught with danger. ; Lo

Hundreds of examples can be noticed in our own life and
around us illustrating 'this scientific truth. A miserable advocate
sitting in his deserted office trying. to write couplets to glorify his
own poverty; a thwarted doctor sitting in his empty chamber
trying to catch an illusive tune, are all common sights amongst us.
While circumstances had made one an advocate-and the other a
doctor both would have been better artists and happier men if
they had gained a training in poetry and music. '

. Tn this context the message of the Geeta to Arjuna is a message
directed to all humanity; Arjuna is born a prince, trained in the
art c?f war, and has exhibited in his life his insatiable thirst for
hc.rmsm and adventure. Naturally, his Swadharma is that of. a
prince dnd that can find fulfilment only in dangerous actions
and endless exertions. Perhaps, as it was evident in the first
chapte}' of the Geeta, Prince Arjuna has gathered, during his early
cducation, that the life of renunciation and meditation (the life of 2
Bralmin) was nobler than his own life. And therefore he wanted
to run away from the battle field to the silent caves of meditation.
In tl}ls stanza, Lord Krishna is reminding him that to act according
to his own Vasanas, even imperfectly, is the right path for his own
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P pression than ing the ativitics of somebody else
who might be living a nobler and diviner life. That this is s,
is further explained in the following stanza:

* Better is one’s own daty (thongh) destitate of merits
than the doty of another well performed. He who docs
the daty ordalned by kis omn nature incmrs na sin.

Very many students find it difficult to accept this idea readily.
They fecl that the entire society must be a ready made idzal-patte
and that the whole community must be herded into a disciplined,
choiceless, rigid geometsical design.  Unfortunately maa is dyna~
micafly mobile and so in the surging onrush of the itresistible
food of his ideas and igdeals he will shatter the paitern even if death
and ditaster were to befall him.  Nature, within as well as withaut,
is & mighty power,

And yet, the doubters would pethaps come to feel the logic
of it if they consider the following: (f) the deadly posion in
the fangs of a serpent never kills the serpent; (2) the living
organisms crawling in fermented wine never get drunk; (3) the
malarial germs in the mosquitoes do not aitack them causing
thivering fever. The Swabhava of none can destory him. If
the poison is drawn from the fangs and transferred into the wine
tbe crawling organisms die. Similarly, if the Kshairiyas were to
perform the duties prescribed for the Brahmin-type of equipment,
they would be committing only suicide.

In thort, it is no use employing our minds in fields which are
Contrary to our nawure. Everyone has a precise place in the scheme
of created things. Each one has his pwn importance and none
is to be deipised, for cach can do something which the others
cannotdoso well,  There is no redundancy in the Lord's creation;
not even a single blade of grass in uanecessarily created.

Afer explaining so much about the nature (Swabhara) and
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its activities, is to stand apart from all agitations in the field. of
strife. Such a man is never caught on the wrong step in life. Just
as a musician, constantly conscious of the background hum,
sings his song easily in tune and just as a dancer dances with
facility to the rhythm of the - drum, a new glow of “tranquil
peace and dynamic harmony comes to shine through all bis
actions, and his achievements come to glitter conspicuously with
the shadowless light of Perfection.

Work can thus be changed -into worship by attuning our
minds, all through activity, to the Consciousness of the Self. A
Self-dedicated man so working in the consciousness of the
Supreme, is the one who pays the greatest homage to his Creator,
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is not taken up for study most probably because, fox: that type no
conscious self-development is ever possible unless it be proken,
recast and moulded again by the relentless hand of adversity.

The anxiety of the Geefa is not to classify mankind as good
and bad, and to promise a paradise to the good, and to curse the
bad to endless damnation in hell. The qualities enumerated
here are the result of scientific observations made in the. physical,
mental and intellectual behaviours, when Life the “ Knower ",
pulsates through a disciplined *‘ Field " or an undisciplined ¢ Field »

of experience.

In almost all religious text books of the world, except the
scriptures of the Hindus, the positive qualities of goodness and
righteousness are glorified, but they rarely paint exhaustively the
negative tendencies of a divided personality. Some critics of
Hinduism are jubilant in discovering this tendency in the scriptural
texts to paint the mighty characters of the wicked as a great draw-
back in our prophets and seers. This criticism against Hinduism
was levelled mainly by the critics of the nineteenth century.
Critics are very silent nowadays because of the results of the
twentieth century psychological researches and the success of
some of the psychiatric methods has shown that to become poig-
nantly aware of the negative tendencies in one’s own personality
structure and to become consciously disgusted with those vulgur
urges, are the ways of easily eradicating such wrong tendencies
from one’s own inner nature. * Be aware of a weakness, it readily
disappears from our character > says the modern psychiatrists,

But is the bad merely a simple opposite of the good ? It
can never be that the good has certain urges and the bad, some
other types of urges. Human urges are laways typical, and both
the good and the bad are expressions of man’s heart. Bad is
only good misconstrued. Therefore, in the enumeration of the
qualities of the bad, we do.not have to meet with a sapless list
of the opposites of the enumeration which painted the good., As
we examine the contents of the bad mind, we shall discover that
they are generally the same as those of the good, but, mis-applied
under a wrong eathusiasm created as a result of some avoidable
false evaluations. Virtue, poisoned with ignorance, is evil; evil
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treated and cured of its poison, when it regains the health, becomes
VN"(IJC.

Thus the very first stanza in the Geeta, which paints the Asuric
type opens, as it were, with an apology for the ** diabolically fallen **
along with a powerful suggestion eliciting our most tender khindncss
towards then.

* The demonlac know not what to do and what to
refrain from; ncither purity, nor right conduct, nor
truth is found in thet.

The men of Asuric nature know not either action or inaction.
Here " action” means any intelligent piece of work undertaken
and pursued with a right motive so as o gain for oursclves a better
inner satisfaction.

Religious acts, selfiess work and dedicated service are all
examples of right actions whereby the individual gains not only
an immediate profit, but also the ultimate inner hightening of
culture. **Inaction® here means forbidding ourselves from
striving in the right channels, and that can bring about the rest-
fessness for ourselves and others. The list enumerating the negative
tendencies of the fallen starts with the idea of ignorance; though
justice may not accept it as an excuse, the heart of the society will
readily find a tender forgiveness for the erring soul.

One who is incapable of deciding the actions to be pursued
as well as those to be avoided by him, has no harmony within, and
therefore, there is no inner purity or outer cleantiness (Shaucha)
for such an individual. If the mind is indisciplined, since outward
behaviours arc nothing but expressions of the mind, there cannot
be a decent and well-behaved life. Therefore, Lord Krishna
indicates 1hat in them good conduct is conspicuous by its absence.

He who is confused about * action and inaction ”, who has
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no purity or external cleanliness, and who fails ix-x mé:intaining
good conduct, cannot also maintain truthfulness in his worfit.;.
All through, if one reads these terms very carefully in the spirit
in which the Divine Charioteer had given them out, one will
find in them a divine tenderness for such “ diabolically fallen ”
folks. There is mo revengefulness against the sinner anywhere
to be seen in the entire length of the Geera. It is a logical
conclusion that such a man must necessarily be untruthful in
words, not because he is deliberately pursuing dishonesty, but
because, by temperament he is incapacitated to be honest.

In the description of the ¢ diabolically fallen ™ we recognize
the picture of an utterly sceptical materialist who looks at life from
his own limited intellectual standpoint and who naturally fails
to recognize any final purpose or permanent substratum for this
seemingly confusing array of illogical happenings. Such materia-
lists however have stalwart intellects and are capable of original
and independent thinking; but they have to be a wee-bit trained
to see something beyond what their general observation and
analysis can discover for them. The materialistic view-point of
life and the world are explained in this stanza as follows: *

* They say, “ The Universe is without Truth, without
(moral) basis and without a God; it is not brought
about by any regular causal sequence, but only with
Iust for its cause; what else 7% ‘

Even when they are very scientific in their observation and
analysis, the materialists fail to recognize the Truth that upholds
the Universe. They recognize change, and the constant change
itself is accepted by them as the world, without having for it any
steady and changeless substratum, At the same time scientists
admit that change is a relative phenomenon, and without a changless
constant foundation, change cannot take place and cannot give
us the impression of continuity. Without a screen, steady and
motionless, a running film cannot be projected; without a constant
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bed the waters of the rivers cannot Row continuowsly, The ever
changing Uniserse cannot give us a continuing gppearance without
its having a sicady and changeless foundation ! This eternal
and unchanging Reality behind the ever-changing Universe is
called the Truth, According to the materialists, the Universe
is without Truth (4sathyam).

if there be 1o substratum, at least is there not a commanding
intelligence that orders, regulates, determines and gencrally gusdes
the happenings in the world 7 According to the matesiafists
there is no such Director of Events and no Architect of happenings,
There 15 no Creator and no Sustainer.

The enure Universe of beings and things is formed only as
a result of mutual combinations of the great elements, and the
sole ruling factor that determines creation 1s ** chance ”'; and the
only deciding urge propelled by which the beings are bara, is
nothing but *lust”. Even modern psychologists insist that the
sex urge alone 15 lhc mother urge because of which every thing
is happemung, every ach 1s gamned and all happiness 1s
achieved 1n Iife. Holding this view that the world has no sub-
stratum, that there is no controlling power, and that the world
continues to exist and to procreate by itself, if a society were to
live, giving full vent 1o 1ts ammal nature, 1t will only achieve
restlessness and strife, disaster and destruction for stself

A balanced personality can be only for that individual who
has, to begin with, a clear concepion and a correct judgement
of himself, Whenever an tadiidual forgets himself, he acts 1 a,
manner unbecoming of the digmity of hus birth, education, culture
and social status like a mad man or a drunken fool. When 2
materialist thus works n 1gnorance of hus own Dwine status, he
naturaly behaves as though he 1s an arumal, insultng the Divine
status of his own evolution.

* Holdiog this view, these ruined souls of little intelle-
gence and ferce deeds, come forth as the esemies
of the world for its destruction.
* gt Yfrey AREARTAIR: (| s
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Once an individual refuses to recognize the “ Divine Presence
of Truth ” embracing and underlying life, he will function in life
as a self-centred and selfish entity, endlessly striving to eke out his

"own personal satisfactions from the material world. Seeking
complete fulfilment in the gratification of his sensual urges he
strives hard but discovers only a carping disappointment, 2
burning hunger and'a sense of defeat in life. Lord Krishna in
his infinite kindness, sympathises with such men and designates
them *“ men of little intelligence "

If 2 materialist does not want to believe in the Eternal Reality,
and if others have to believe in some permanent Truth, why not
allow equal freedom to both—the believers and the nonbelievers ?
This would be a natural question that will arise in any man of
ordinary intellect, if he be truly democratic and tolerant in his
point of view. Anticipating such a doubt, a sincere doubt in a
sincere student, Lord Krishna says, in the second line of the stanza,
that when an individual loses his faith in the Eternal Reality, he
becomes licentious at all levels of his expression. Prompted by
selfish urges to seek and discover his fulfilment in life, he may
perhaps ultimately bring about irrevocable disasters to his era.
Historically the world today is going through the same predicament
as declared and anticipated in the Geeta.

. The gruesome ugliness of the inner nature in a pure materia-
list, as he struts about in the fields of his achievements, is clearly
expressed in the following stanza:

* Filled with insatiable desires, full of hypocrisy,
pride and arrogance, holding evil ideas through
delusion, they work with impure resolves.

) Activities are not at all possible unless they are instigated by
Qeszres. Where desires have ended, the expression of dynamic
life in achievements is impossible. And yet, to remain as victims
of desires, is to become horrid machines of activity, vomiting out
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into the world the inner posion of cgo and egocentric passions.
To sustsin life only for the satisfaction of desires is unintelligent,
for they have a knack of multiplying themselves as they are being
satisfied one after another. They arc hard to appease. Filled
with insabable desires, when a man uses his intclligence, abilities
and knowledge, he naturally brngs about an endless stream of
disturbances in and around him.

Desire is but an expression of the cgo when the seeker seeks
satisfaction and fulfilment through sense enjoyments. When an
individual is thus deluded in the mi ption of his eg ity,
negative tendencies such as hypocrisy, conceit and arrogance would

Ily rise up, and hered by them, the individual ceaselessly
strives to satisfy the unending demands of his own unbridled
desires,

Desire cannot come to the all-fulfilled. Desires can come
only to one who fails to feel his own Infinitude and consequently
express himself as the limited ego (Jeeva). Forgetting one’s own
Divine nature in one's identifications with the unreal things and
values of life, onc develops in oneself a hunger to cnjoy peace and
happiness. Naturally numerous desires arise in him, and sceking
fulfilment of all such desires, he indulges in sense gratification.

The mental biography of the * diabolically fallen* (Asura)
is complete in its sequence as stated in the stanza that the cgo,
desperately struggling to gain inner peace, must nccessarily forsake
all consideration for others, xgnorc alt noble valucs of hfc, and
cater into the fields of activity sk Tessl
and even brutal, Drunk with passions, agitated with his own
desires, he works in the field as a maniac, shedding blood and
spreading death and disaster all round him in the community.

'

It is also interesting to note how Lord Krishna, while explain-
ing the “ diabolically fallen™ (Asura) without directly saying so,
is painting the picture of a materiafist, who by nature is an atheist
in thought and a tireless hunter of pleasure in action. Painting
the concept of life In a confirmed materialist Lord Krishna
continues:
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¢ Giving themselves over to immeasurable cares
ending only in their death and considering gratification -
of lust as their highest aim, they feel sure that that is
all (that matters).

Wedded to anxiety and care, such desperate men'drag their
life of futile endeavours along the corridors and sobs and sorrows
to the silent court-yard of death ! Inan ordinary life cares besiege
the citadel of peace and joy, especially when hosts of powerful
desires conquer the individuals. The struggles in .acquiring and
anxieties in preserving the acquired objects of desires are the
content of all cares in life. To waste an entire life-time in such
anxieties and to realize in the end only how. miserably one has
failed, is indeed a tragedy. :

The philosophy of life that is accepted by the * diabolically
fallen ” is invariably the same wherever he be. The philosophy
of the atheists (Charvakas) has been hinted at herein. To.them
satisfaction of their lusty nature is all the goal of their life and
there is nothing beyond it (Karma-upabhoga-parama).-

Generally such materialists are no fools; they are endowed
with a sharp but rough and ready intellect. They do realize that
a life dedicated to an endless hunting after sense-gratifications
is a tragic way of living and that in such a scheme of existence,
Fhe. infiividual is called upon to pay exorbitant prices for relatively
insignificant gains. And yet they continue their life, seeking
satisfaction of their lust. If you question them, their answer is that
life is nothing but a series of such strifes. They know not of any
other life, the contents of which are peace and joy. They are
generally pessimistic, and since they scrupulously avoid thinking
seriously about life, they invariably come to express suicidatl
tendencies and homicidal temperaments. According to them
SOrTows and cares alone constitute the fabric of life. They fail
tv? discover any harmony or rhythm underlying the superficial
disturbances in life. Entertaining no hope, either for themselves
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or for the others, they live with cmbittered hearts, revengefull

meeting the bappenings around them in the world, In unproduc-
tive exertions, they get wearied and duappoimted and ultimately

waste their powers only to dis a miserable death.

With a vizw to bring vividly to the mind of the seeker a picture
of such a materialist Lord Krishna, describes in the following
stanza the activities of such an individual:

* Bound by a hundred ties of bope and given to Iust
and anger, they strive to obtain by calawful meaos
boards of wealth for sensual enjoyments.

When entangled by hundreds of desires, the mental and intellcc-
1al energies of men get dissipated.  Such an individual becomes
restless and impatient with things that happen around him, and
soon loses his balance of mind and his sense of judgement. Irri-
tated and constantly unhappy with himself and his environments,
such a man is seen in life ** given to yearnings and anger . When-
ever desires arise he pursues sense-fulfilments, aud since in the
world of competition often desire-fulfilments get throttled, his
lust-urges get transformed into wild and passionate anger.

No doubt * they strive ; they tirclessly and diligently stnve
to satisfy their ever-increasing urges. To secure their quows of
sensual enjoyments, they must ily acquire and preserve
objects of scnse.satisfaction from the world without. They do
not seek happiness as such or peace as such; their's is an anxiety
to quench an inexplicable thirst that theycome to feel and a strange
hunger they secm to suffer from. They have not the mental
equipoise to investigate intd their urges, to analyse them and to
judge them properly. Madly they strive on to acquire and
possess, and in their desperate anxiety to indulge and enjoy, they
lose sight of the divine principles of exsience and noble dictates
of their conscience. They strive day and night to satisfy their
inexhaustible passion, with wealth acquired and hoarded by all
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known unjust means.

Though written some five thousand years ago, strangely
enough, this portion of the description of the * diabolically fallen
reads as though it is a bitter but honest critisism of our own age.
Thus, if students of the Geeta were to judge our era of brilliant
scientific knowledge, material prosperity, secular achievements
and political freedom, they will have to classify our era as of this
“ diabolically fallen” type. Amidst the bleating sirens of our
blooming industries, the horrid thuds of our modern missiles, the
devastating powers of Nature that we have discovered and released
for our on destruction, we may not give our ears to the thundering
truths declared by the wise-men of such a distant past; but sincere
students of the Geeta cannot but perceive them and feel sad for
the world and the age.

The most successful man in a competitive world is he who
lives in constant consciousness of what he has already acquired,
and remembers his day-to-day ambitions to acquire and possess
more and more of the wealth of the world. And the Iudicrous
paradox in the * philosophy of possession ** is that the more one
has, the more one craves for. No material-wealth-hunter has
ever declared: “I have this much now, that will do”. But on
the other hand, when one gets drunk with the vanity of possession,
one’s shameless cry is:

* “To-day this has been gained by me; this desire
1 shall obtain; this is mine, and this wealth also shall
be mine in futare. ”?

The game of desires is an endless gamble. The more one
possesses, the more one is tempted to strive to possess still more.
Fach time a man strives to acquire something, his desire is to feel
his full share of satisfaction. But invariably, his experience is
that he is not fully satisfied, and in his disappointment, he thirsts
for more and more possessions. '
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Since the objects of one’s desire are limited and the desisers
ate many, the materialist’s attitude 10 his own fellow beings wall
be one that closcly follows the law of the jungle.

* % That ememy has been slain by me, and others also
I shall destroy. [ am the Lord, I am the enjoyer; I
am perfect, powerful and happy.”

All businessmen in the world, unknown to themselves, con-
stantly chant this stanza in their heart-of-bearts. “I destroyed
one competitor in the market, and now I must destory the remain-
ing two compctitors also™... *In fact what can those poor men
do to stop me from my doing what I want 2™.... * Because there
is none equal to me inany respect....] am the Lord. T enjoy.
I am the most successful man. I am strong in influence, in my
capital, in my business connections and in my bank balances.
And personally Iam healthy ..... * This in short, is the ego’s
song of success that is ever hummed w the heart of a true mate-
rialist. Under the spell of this Satanic Iuliaby, the higher instincts
and the diviner urges in man go to a slecp of intoxication.

Deluded by misconceptions of himself, such a man of sickiy
bloated conceit, looks at the world through a mind distorted with
vanity and wrongly judges the world and his relationship with it.

#+ «J am rich and well born. Who else is equal to
me ? X will sacrifice, I will give (alms, money), I will
rejoice” Thus they are defuded by ignorance.

Selfexiled from society, such a person, lives in false castles
of vanity, suffering innumerable psychological privations. He
gloats that he will, by his ntualism, even order the Gods to save
him and that he shall with his gifts purchase the whole world,
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And thus “ glorified by the world, served by God, I shall rejf)ice
in the world...... » Such are some of the maddest ravings
of his restless heart in the dark depths of his ignorance.

When an ego-centric individual, who has thus sold. hin1§e1f
to sense-indulgence, spends his time seeking his gratification
from the world of objects, his mind becomes ever unsteady. The
mind of an indulgent sensualist soon learns to empty its powers
of concentration and exhausts itself in its own hallucinations,
fancies and imaginations.

Therefore the Lord syas:

* Bewildered by many a fancy, entangled in the snare
of delusion, addicted to the gratification of lust, they
fall into a foul hell, ) :

If the individual's mind, as a result of its false philosophy,
gets dissipated in sapless dreams, his intelfect also is in a sad condi-
tion. His power of judgement and discrimination is caught up
in a web of delusions and false values. His intellect, cut off from
its permanent moorings, has thereafter no platform of its own to
spring from and to come to a correct judgement and evaluation
of life. 1t fails to recognize the permanent harmony of life, but
recognizes only its own ego-centric vanities. Life looked at
through such a disturbing equipment naturally gives a distorted
view. When an individual’s intellect is thus clouded, his mind
gets agitated, and his sense-organs, which are the instruments
through which the mind-intellect has to express itself, certainly
behave erratically. Naturally therefore, such an individual
becomes a victim of lust and sense-gratifications. ‘

We need not be great philosophers to understand that such
- an individual, tired physically, upset mentally and confused in-
tellectually, lives here in a self-created Hell, distributing his own
personality-contents of woes to others around him. A man can
make a Heaven of Hell ora Hell of Heaven by the harmony or
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rd in himself. A subjectively shattered personality canngt
peace or fulfilment in any situation. Even if tho enviroye
s are conducive, he discovers in himse!f methods of upstting
1 by his own inner sufferings,

If o single wdividual who has these fulse values, discovers
himsell 2 sad world of sorrow, even in the midst of happy
sundings, we can very well understand what the condition
e world would be when a good majority of us are mien, having
arious degrees, the above qualitics. Hell and leaven ato
rmined by the amount of discord or harmony that we succers-
bring about in our inner make up.

When the above mentioned type of individual enters the field
setal work or national service, he does not always do so with a
Yagna-spint. In spite of very many of the leaders and workers
ing hard for the upliftment of the country, we find that the
d of our age is falling away {rom plenty, prosperity and peace.
n a man of the * dabolically-fallen** type reaches any ficld
ctivity, inspite of his vociferous claims to selffess service, ho
capable of it because of the very nature of his personality and
acter. Such so-called friends of socrety can al best perform
‘agna only in name, Upnconsciously their actions will bo
oned by their vanity, coloured by theis fity, di f
heir arrogance and generally polluted by their false philosophy.
1 result of all their actions, sorrow alone will be the reault in
community.

* Self-conceited, stubborn and fifled with pride and
Intoxication of wealth, they pesform sacrifices s pame
(only) out of ostentation, coutrary to sceiptusal
ordigances.

Yagna nced not necessarily be comsidered as e shlosals
alism described in the Vedas. But it can b'; 1.“.’;:;::‘.&4}{::
he Geera style as a co-operative endcavons i3 whih e 55
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dividual puts in his best into the activity of life, as.an oblation
to propitiate the potential goodness in existence, which, when
invoked, is to be distributed equally to all. This spirit of selfless
effort in the service of mankind was described by Lord Krishna
as the greatest Yagna; work is worship.

Once egoism takes possession of an individual, he steadily
sinks to the ugliest depths of animalism. Drunk with passions,
he abdicates all the dignity of a cultured man and behaves as a
beast strutting about precariously on its hind legs ! Such a bio-
logical freak who is physiologically a man, but temperamentally
an animal, is the type that.is now being discussed as the * dia-
bolically fallen” (Asura).

* Given over to egoism, power, haughtiness, lust and
-anger, these malicious people hate Me residing in their
own bodies and in those of others.

Enumerating the inner contents of such an individual, Lord
Krishna says that he is full of egoism, brutal strength, arrogance,
passion and anger. Any one of these is sufficient to pull one
down to the depths of depravity, where as the Lord characterizes
the Asura-type of man as having all these qualities together.” Not
only has he got these qualities—and who does not have them? —
but unlike an evolver, the dsuric man comes to pin his faith on

these qualities, and he struggles to discover his fulfilment in th
expression of these tendencies only. ’

In case an individual lives thése values, what exactly is the
harm?—this is a question that is often asked by intelligent young
men vhen they are advised by the elders not to live, yielding readily
to their low urges and ugly temptations. The Geetacharya explains
here that the consequences of disrespecting all cultural values and
living an uncultured ego-centric existence of passions and desires
would be nothing short of total destruction of life.

* WETR a9 7 T WY T bl
AR, Nhrawilsgms: n
(Ge. Ch. XVI-18)



THE WORLDLY AND THE GODLY 387

Persons who are entertaining the above-mentioned attitudes,
ignore the sancmy of life, and without any compunction whatso-
ever desecrate it. They grow malignant and in order to satisfy
the Jow urges of cgoism, they come to hate Me residing in their
own bodies and in those of others. The sacred-Life (the Paramatma)
does not come out to express its full-play when blanketed by the low
sensous urges., Ethical values, earlier dcsmbcd in the chapter,
are all disciplines of the thought.life whereby, a mind so tuned
up, b the right i to serve faithfully the sceker
of the Self. Unethical values and immoral jntentions choke the
great Melody of Life and reduce it to disconcerting, purpossless
noise, shattering peace and contetment in one’s own bosom as
also in other’s bosoms.

The fall in evoluti fi by such ghtless materia-
lists as a result of their own false and foul actions is being traced
in the following two stanzas of the Geeta -

* These cruel haters are the worst among mtn in the
world 3 T burl these evil doers for everioto the womb
of the demons oaly.

Specimens of this * Diabolically falien ™ type of men are
characterized here in a spirit of loving despair by the Lord, as the
most degraded of men in the world. They are malicious and cruel—
malicious against the dignity of themselves, and cruel to the living
beings around. They are, says the Lord, thrown by me perpe-
tually into the wombs of the demons. Here Lord Krishna has
identified himself with the Law of Action and Reaction—wrong
action leaves behind wrong tendencies, and propelled by such
Regative tendencies the personality in an individual, after his death
in this physical structure, demands an appropriate field of existence.
An Asuric individual should necessarily discover his fulfilment,
only in an Asurse environment. Therefore the Law of Action
and Reaction orders that such cruel men again and aguan reach
simular wombs until the sheer horror of their experiences brings
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home to them a sudden realization of the follies and futilities.
in followng such a low tempo-of life.

Tracing the line of fall of an Asura type of man Lord
Krishna says that an individual having repeatedly reached, as a
result of his previous life, the same Asuric environment, life after
life, fails to realize the Infinite joys of the Self. Such men never
climb the heights of cultural beauty but slowly sink lower and lower
to reach the bottom grades of beings. ,

* Entering into demoniacal wombs; deluded in birth
after birth and nof attaining Me, they thus fall, O
Kauntheya, into a condition still lower than that.

Deluded by false desires and wearied with false activities
to fulfil those wrong desires, some become confused in intellect
and totally confounded in their reasoning. Such people lose all
divine perspective and become monstrous in thier activities, ex-
pressing nothing but their demoniac sensuous nature at all times.

The actions undertaken in the present leave their impres-
sions on the mind and order the future desires and thoughts in
the individual. Out of vain actions, only negative Vasanas can
arise, and they can only thicken the dull-witted stupidities of
the intellect. When an individual has lived in this ditch of
falsehood and impurity, he cannot become any nobler than a mon-
ster even in the succeeding embodiments that he will have to take.

As a contrast to this Asuric-culture, we are shown in..the
following stanzas how men-of-wisdom feel and act. In order
to make the contrast vivid we find the following pair of stanzas
in-the Bh.Geeta wherein both extremes of human nature are
presented side by side. :

** Of vain hopes, of vain actions, of vain knowledge,

and senseless, they verily are possessed of the delusive

* wgd Afme qar sty wR
MAATE R @t anenst At o

(Ge. Ch. XVI-20)



THE WORLDLY AND THE GODLY 380
nature of Rakshasas and Asuras.

* But the Mahaimas (great-souls) O Partha, partakiag
of My Divine nature, worship Me with a single mind,
knowing Me as the imperishable source of all beings.

The great-souls possessed of the Divine nature, desiring the
Infinite, seek the Immortal Self *through single-pointed Self~
application™ They, as the true children of the Hindu culture,
understand the Divine-Principle as the * Source of ail beings ™
and so cannof but respect every other member of the socicly as
they would respect themselves, they * know Me to be the origin
of all beings™. 1f the present generation s not able to under-
stand and appreciate this spiritual socialism, which is the only
panacea for all the ills of the wosld, it is because of the predomi-
ance of the Asuric forces pointed out earlier. But the great-souls
*worship Me with single-pointed mind ", How 7

*¢ Always glorifying Me, striving, firm in vows, pro-
strating before Me, and always steadfast, they worship
Me with devotion.

To adore an ideal with reverence and dgvotion and to sing
its glories at all times, is the act that opens up the mind to
appreciate fully the ideal one has learned to glorify Thus,
the silent adoration of society by the social-workers or the steady
flow of love that beams out from a man of knowledge for the
entire kingdom of living, constitue a greater and more patent
type of Kirtan than the type usually indulged in by the noisy
crowds that assemble for a short period every day only to return
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to their old dubious ways of living. The majority of people believe
that some specific routine acts of devotional flavour, pursued
physically for a short period of time on particular days of the week
is all their part of the game. The rest is for their imaginary. gods
to cook and bring in front of them,dressed to taste ! This absurd
idea has nothing to do with the Science of Self-Perfection, of which
philosophy constitutes theoretical aspects and religion constitutes-
practical aspects.

Constant and conscious effort is unavoidable if an individual
is to get himself hauled out from his present rut of wrong thin~
king and false valuations of life and living. The disharmony he
experiences in life and the wrong notes that are sung by the si-
tuations in life upon the harp of his heart, are all due to the mal-
adjustments in his instrument-of-experiences. Their . re-adjust-
ment calls for continuous vigilance, non-stop. self-application
and sincere pursuit.

Of course, while thus striving for self-redemption, vacillations
caused by instinctive biological temptations would often reach the
seek.er to whisper in his ears and make him eat the * Forbidden
Fruit ”. But at such moments of strong temptations, he must
make a firm resolve to reject the false and to walk steadily the Path-
of-the-Real. And “ Devotion to Me, the origin of beings, the
Immutable ™ is the way for the deluded ego to walk the Path-
of-the Real. This is brought to a successful culmination only by
the process of detaching oneself from the non-self conditionings.

This withdrawal of ourselves from our misconceived in-
dentifications and the final re-discovery of our infinite Divine
potenﬁglities, through our constant devotion to the Self, can
be acfueved only by those among us who “are steadfas:t and
worship Me ”, To keep in the mind.an alert and vigilant flow
of thoughts in our adoration for the nature of the Self as
‘thﬁ.: subs:tratum of the entire Universe and the Essence in _all
beings, is the ture worship that can open up the buds of our
cgo-centric  lives into blossoms of God-men, wafting the
fragrance 9f Perfection around, To adore Him’ in all visions
to recognize Him in all situations, to fesl Him with each’
thought, is to live in a constant remembrance of the Sclf, and
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therefore  such people * worship the Self through wisdom-
sacrifice ™ (Janna Yajna),

* Others, by offering the *Wisdom-sacnfice” also
worship Me, regarding Me as One, as distinct, as
manifold—Me, who in all forms faces up everywhere.

Jnana Yagna has no ritualism, It is a constant attempt on
the part of the performer to see, in and through the expericnced
names and forms, the expression and vitality of the One Consci-
ous Principle, the Self. The seeker here, practising Jnana Yagna
has understood the significance of the Vedantic assertion that the
lmmumblc Self pervades all, penctrating everything, and in Its

web of exi 1t holds together the phenomenal
multiplicity and their variegated inter-actions.

Chocolates made by different manufacturers, irrespective of
their shapes and colours, flavours and ‘prices, are all chocolates,
and therefore, their essential nature of sweetness is common to all
of them; and the child who is seeking the swectaess of the chocolates
will enjoy them, whatever be their shape, size or packing.

Similarly, the secker of the Self watches for, obsenes
and detects Its experessions. Whatever be the setting 1n which
diamonds are held together, to the diamond merchant all of them
are di ds, and he eval them ding to their brilliance
and pot according to the design or beatuty of the ornaments. |

A man of Realization moves about 1n the world, scemg his
own Self, expressed through every movement and action, word and
thought that cluster around him at all umes. Just as one light in
the midst of a thousand mirrors comes to provide crores of reflec-
tions, 50 too, the one centred in the Self, when steps out inta the
world, sees everywhere his own Self dancing, shooting glances at
him from all around at once, thrilling him always with the
homogeneous ecstasy of perfection and bliss.
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In the sparkle of the eyes, in the smile of a friend, inth¢
growl of the enemy, in the harsh words of jealousy and in the
soft tones of love, in the heat and in the cold, in success and
in failure — among men, among animals, amidst the trees and in
the company of the inert—everywhere he successfully gains the
auspicious vision of the Supreme, either as the . Existence Pure
or as Knowledge Absolute or as Bliss Infinite !! To watch for
and discover the smile of the Divine through the trellis of names
and forms is to live in the constant spirit of Jnana Yagna.

In the beginning, this attempt at seeing the Self is a conscious
act, not without its unpleasant strain. But as the secker deve-
lops in his own spiritual cognition of the Self, the Awareness
Divine within him, it becomes easy for him to recognize the
One Self splashing Itself uwpon the myriad forms: of Itc own
effulgent glory: * Me, who in all forms faces up everywhere .

According to Vedanta Self-realization is not at all complete
if the realized one can keep his composure and equanimity only in
solitude and silence; if he recognizes and experiences the Divine
onl.y at some rare moments of his franscendental experience, then
heis not the man-of-wisdom glorified by the Rishis of the Upanishads.
A.mfm-of-true-knowlege is he to whom the Self alone is the Truth
w1th{n, without, and everywhere. “The one pervades all and
nothing pervades 1t.” To him a market place of tensions is as
m}xch a conducive place for recognizing the Self as the quiet moun-
tain valleys and their deep caves of infinite silence. With his
eyes open, he, from the balcony of the Infinite in himself, gazes
out to experience nothing but his own Self everywhere.

In my legs as well as in my hands I pervade eqﬁa]ly at
all moments.. 1 know I am there. To say that this knowledge
?nakes my hands and legs disappear, as mist disappears at sunrise
is sheer lunac_:y and not the assertion of a true scientist. Just as i
pern}eate, exist, enjoy, and experience in and through every little
portion of my body, all through my waking hours, so too, the
man-of-realization realizes at all times, his own S;.lf preméatin
the entire Universe in his Infinite domain. ’g

Vedanta preaches the recognition of Divinity and tﬁe ex-
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perience of the Infinite in and through hfe. Itis not a passing
experience lived at any accidental moment. Just as the knowledge
acquired by an individual through his education keeps him
constant company at all times and in all conditions, even so, nay,
much more powerfully, much more intimately, much more ir-
redecmably, the “ knower-of-the-Self becomes the Self”



17

A Prescription for Perfgction

Only a Philosophy wedded to Religion can hope to succeed
in the modern world and only such a combination is capable of
solving problems of this age. Philosophy can point out only the
road. It is only a theory. Religion alone can verify the theory
and bring us to full realization of our true nature. * Know
Thyself  is the call of philosophy, but like a doctor who merely
diagnoses the case and prescribes the cure, it leaves you exactly
where you were — a little wiser perhaps — but certainly not a trifle
better. And so religion has to step in and dispense the prescription.
If the doctor is efficient the prescription will be good; so also, if’
the philosophy is right, the religion will do good and be effective.

Today man's personality is shattered. He stands between
two worlds — one dying and the other struggling to be born. When
the baby is born, will it be a monster or an angel 7 He alone can
choose. Man is the maker of his own world, and if today the
world is an ugly place, it is because he himself is ugly. Cleanse your
face with the soft towel of religion, and you will find that the brilli-
ance in the world is but a reflection of the brilliance within you.

This self-cleansing becomes difficult for the average man,
because it is a subjective process, wherein each has to cleanse
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Individual, perfection is the means for the total_perfectiqn
and for this man must regenerate. He must have an ideology in
life by which man individually and collectiyely can grow to be
healthy human beings. All Religions are built upon Such- refres.h-
ing ideologies. It supplies the higher eternal values of hff’. to its
followers and nourishes them with its various techniques till each
individual absorbs them into himself. oo

The values that Religions provide are based on eternal
truths of life and therefore are the permanent values of the
changing world. The world may change, byt the eternal values
will always remain the same. They were good for our ancients;
they were equally good for the people in the middle ages; ‘they
were again found good for the communities of the last century.
Surely they are good for the present century also, They are ever
one and the same. '

It is true that over the centuries many changes have come
about in the pattern of life lived by man, but they are mostly
changes in the non-essentials of life. In the past, perhaps, our
forefathers ate food from the hand, today we eat from a plate.
They ate food under a tree, today we eat food sitting in lavish
dining halls. They ate food listening to the chirpping of the
birds, while today, we have radios bleating their programmes. In
whatever environments we eat, these are all non-essentials; they
are all of changing nature too. The only thing that can never
change is the fact that man must. eat to live. This is an eternal
fact and was true then and is equally so now. All the other
-details like, how I must eat, in what form the food should be
prepared, with what instrument I must eat are all non-essentials
which undergo many changes from time to time. )

In the human being too all the changes have come about
only in the non-essentials. The barbarous men of old, whom
we pity today, also had their heads on their shoulders, and the
legs at the other end of the trunk ! The barbarous cave-man who
did nothing spectacular other than moving about the jungle in
search of food, also ate his food with his mouth. Because we are

modern, can we change or modernise our biological functions say,
eat by the ear or breathe by the eyes ?
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s

Again, there are some fundamental things in the world also,
which however ancient they may be, continue to exist and function
in the same old way. In about 12th century we discovered electri-
city; that does not mean that electricity was not there in the 9th
century or the Ist century. At all times clectricity was there,
because, xt 15 a fundamental enregy that is in the cosmos. 5o too
the gr 1 force di d by Newton. Even before
Newton discovered it, it was there and was functioning in  the
same way as it is even today.

Similarly, in human life also, there are certain unquestionable
fundamental values. Wherever man lived these fundamental
values, they made him healthier to face the world outside, even if
it be riddled with endless tragedies. If the world around him was
happy, then these values helped him to become bealthier to enjoy
the happiness intelligently. There are certain fundamental rules
that govern the inner health of man and these are called by the
sreiptures as * Fundamental Values ™

The values seem to be different, at least in emphasis, in
different religions, and a student who labours to study various
religions may find that one religion emphasised one set of ideas
and another religion a different set of deals. Buddhism says one
thing, Hinduism says her, Islam and Christianity says yet
another. But, if one intelligently starts to think over them, one
an discover that the * fundamental principle ” is one and the
same though the langrage and the emphasis are different. Just
as two doctors would prcscnbc to the same patient, on separate

i two prescriptions, for the same
disease, and yet, those who understand the Science of Medicine
know that both the prescriptions are same from the point of view
of the illness ; only in detail are they apparently different.

Similarly, the ethical and moral values that religions prescribe
are all rules of conduct by which man can develop his personality
integrity and gain his inward health, with which he may enjoy the
world more and also develop the strength and courage to meet his
problems in life. It is true, no doubt, that such men who live all

greag values of hife can only be few in a socicty, but those
few will soon grow up to such a statuse in themselves that
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they will be leading the world with an irresistable s?cret spiritual
power of their own. It is always such men of heroic in_ner- per-
sonality, who have been guiding the generations and initiating
new civilisation of head and heart in the world.

Thus we find in the Bhagavad Geeta twenty-six qualities des-
cribed, to give us a complete picture of the nature of a man of
“ Divine State”. These qualities are enumerated to-serve as a
guide to all those who thirst to become perfect. To the extent
we are able to reorganize our way of life and change our vision of
the world around us on the above lines, to, that extent we shall
economize our energies, that are often wasted in idle pursuits.
To respect and live these twenty-six values of life completely, is to
assure ourselves of the right way of living. They are :

* Fearlessness, purity of heart, steadfastness in the
Yoga-of-Knowledge, alms-giving, control of the senses,
sacrifice, study of the Shastras austerity and straight
forwardness......

Herein we find an almost exhaustive list of the noble traits
in a cultured man living the Hindu way-of-life—a life wherein he
accepts and lives these values of life while meeting the work-a-day-
world. And in the enumeration of these qualities fearlessness
(A-bhayam) comes first. Fear is generated in one, only when one
is in a field which is clouded by one’s ignorance. Fear is an expre-
ssion of Avidya. Where there is Knowledge there is fearlessness.
By placing this quality of fearlessness at the head of the list, with
the unsung music of sheer suggestiveness, the divine Acharya,
Lord Krishna is indicating that true ethical perfection-in one is

flirectly proportional to the spiritual evolution attained by the
individual. : o

) PURITY OF THE HEART: WNo amount of external disci-
pline can ever supply the student with the positive dynamism
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which is the core of all moral living The Geeta invanably
preaches @ dynamic Religion positne both in its theory and
practice.  Lord Krishna is not satisfied by a docile ion of
passive goodness, but he wants the members of the Hindu society
not only 1o live among themselves the higher values of lfe,
but also to burst forth with the positive glow of righteousness
and bathe the entire generation of man with the light of truth
and virtue—virtue which implies honesty of intentions and
purity of motives,

This cthical purity at the Ievel of the heart cannot be brought
about as long as the human mind is tumsd outward on to
the flesh. Only when the mind is constantly held up in
unison with the Infinite Song of the Soul, can it ducm:r in
itself the Y to its low app
attachments and the wnscqucm. foul motives gurglxng from
within itsclf. Devotion to knowledge (Jnana Yoga) is thus the
postive way to persuade the mind to give up all its low temptations.
When the child is playing with a delicate glass curio, to save the
Pprecious object the parents generally offer a piece of chocolate ;
and the little child anxious to get the chocolate puts the precious
thing away. Similarly, a mind that is awakened to the serener
Jjoys of the Self will naturally never hang on to the scnsuous
objects and their flecting joys

In order to discover the required amount of ** steady devotion
10 knowledge ", charity, restraint of the senses, and sacrifice are
the three techniques by which an individual successfully tunes up
his inner equipments of knowledge.

Chatity must come from one’s own sense of abundance.
Charity springs only from a sense of oneness in us—oneness between
the giver and the recipient.  Unless one is able to identify onself
with others, one will not feel this noble urge to share all that onc
has with others who have not got it. Thus Daana is born out of
an ability 10 restrain one’s instincts ofacquisition and aggrandize-
ment, and to replace them with the spirit of sacrfice ; it consists
in sharing with others the objects of the world that one possesses.

M Chanity (Daana) develops in one the ability to detach oneself
from the wealth that one possesses and the kindness to share it
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with others who are poorer, then we can say that the control of the
sense-organs (Dama) is the application of the same spirit of sacrifice
to one’s subjective life. To give a complete licence for indulgence
to the sense-organs is to waste unproductively the total human
vitality. To economize in the expenditure of energy through the
sense-organs in the field of sense-objects is to discover an extra
amount of untapped energy. This energy can be made use of as the
motive power behind the mind-and-intellect that is set on a flight
to the higher realms of meditation. To keep the mind tuned up-
to the Self, a subtle energy is called forth, and it will be discovered
within ourselves when we control our sense indulgence. Without
Daana and. Dama the pilgrimage to Truth is merely a dream.

Without a regular prayer-cum-pooja, which is a substitute
for Yagna available for us now, control of the sense-organs will be
impossible, and without this control the spirit of charity cannot
develop. In the absence of both Daana and Dama spiritual experi~
ence of the Self, the recognition -of the Divine within us is impossi-
ble. It is interesting to note that each subsequent term in this
list 1s logically connected with the one indicated immediately
previous to it.

S}tt}dy of scriptural literature (Swadhyaya) daily, in measured
quax.mtles, will provide the necessary inspiration to live the Divine
life in our day-to-day existence. But the scriptural study is indi-
cated here ‘by a very significant term Swadhyaya—Swa-Adhya-
yana meaning self-study. In its pregnant import, it suggets that
the StT:ldy- of the scriptures should not be merely an intellectual
appreciation, but as the student studies the text books, he must
pe able fo, observe, analyse and understand the truth of what he
is stlfdymg with reference to his own life. Regular studies coup-
!ed with regular practice (Yajna) would give us the courage to live
in sel.f-control of the sense-organs, which in its turn can supply
us with the steadiness in meditation for realizing the Highest.

A. person \Yho is li\{ing all- the above menﬁbned virtues, does
not dlSSlpat? his energies ' through worldly indulgences. All
those conscious self-denials at the body level help to conserve

more and more energy within himself, whi .
in self-development is called Tapas. » Which Whgn he applies
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The * Divinely good ™ pcrson u upnght in his thoughts,
emotions and general cond has a self-destructive
infh upon our lity. Actmus belying one’s own true
intentions and molivcs, convictions and aspirations, realizations
and discriminations would result in the crookedness of one's

Lty. He who is indulging in this way-of-life would there-
by develop in himself a split pcrsommy and will soon lose the
glow of effectiveness and be impoverished in the powers of per-
sonal grit.

Continuing, Lord Krishna enumerates the mental contents
of the Godly type of men.

* Harmlessuess, truth, absence of anger, reaunciation,
peacefulness, absence of crookedoess, compassion to
beings, uncovetousness, gentleness, modesty, absence
of fickleness ..o

Harmlessness (Ahimsa), does not consist so much in not
causing any physical njury to beings in the physical world as in
not contemplating to do any harm to any living creature in the
world around. Physically Ahimsa is simply imposable. To
continug living, some kind of physical harm or other has to be
brought about, it is unavoidable, But even while bringing about
unavoidable disturbances around ourselves, if our motives are
pure and clean, the harm so brought about is not regarded as
injury (Himsa).

TRUTH (Sathyam): We have already discussed almost
the same thing while discussing the last term mn the previous
stanza, * uprightness ",

AN EVEN TEMPER (d4krodha) : Sometimes 1t 1s rendersd
as ** angerlessness "', which is not very accurate, A better reade-
ring would be the abulity to check at the right time waves of 2252
as they mount up, in our bosom, so that we do not manifest 23227
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in our actions, It will be almost unnatural to expect the mind
to become incapable of anger. But no emotion should be allowed
to overwhelm us to such a degree as to render us almost impotent
by it. This anger arises out of an insufferable jmpatience. In
short, Akrodha does not mean “ without anger ** but only ** keep-
ing, as far as possible, an even temper ”,

If without respect to truth, we cannot live in the spirit of
Ahimsa, so also without the spirit of renunciation (Tyaga) an even
temper is but a vain hope.

If the secker is capable of living, conscious of Truth, harming
none, keeping an even temper and in a spirit of renunciation in
spite of all disturbing environments and happenings around, then
he is the one who shall come to experience peace and quietitude
in himself. If an individual can be calm in the midst of a stormy
life and outrageous circumstances, such an individual can success-
fully keep his inward balance and intellectual poise. c

A secker who is trying to reach a fuller and more exhaustive
self-expression, should develop such an inward harmony that his
speecch  should echo the fragrance of his soul. A speech
with softness of tone, with clarity of expression, with honesty of
conviction, which cin bring a clear picture into the listener’s
mind with no veiled meaning, and overflowing with sincerity,
devotion and love, becomes an autobiography of the seeker’s per-
sonality. The ugliness or beauty of the tongue ‘is ordered by
the personality behind it. A shattered entity will seek self-grati-
fication in malicious scandal-mongering, whereas a soft sincere

tongue can often become more powerful than the most destructive
missile,

TENDERNESS TOWARDS BEINGS: In a society, in
general, it is not reasonable for a seeker to expect that all would
{\'eep up to the ideal that he himself maintains. There will be
Emperfections around. But to recognize, in and through those
imperfections, the infinite beauty of life expressed, is the secret of
el}during tenderness in all Saints and Sages. Love alone can
discover infinite amount of tenderness in us. Unless we train
ourselves to see the beauty of life pulsating through even wretched
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hearts and ugly characters, we will fail to bring out tenderness
to sweeten life within and without.

An average man has got an cndless thirst and an insatiable
hunger for sense indulgence. To remain in self-control without
endless sense-hunger is meant by the term “ uncovctousness ™.
In the subjective life, to live * without covetousness™ means
controlling sense organs from cxcessive indulgence in sense cnjoy-
ments.

The conduct of such a self-disciplined man will te both
¢ gentle ™ and * modest”’.  These are not so much the particular
disciplines of the individual, as the resultant beauty and harmony
which an individual brings’ forth, as the fragrance of his culture
in his contacts with the world outside. These two qualities are
best seen in one who has established himself in all the above-
mentioned noble qualities.,

Restlessness of the mind and unsteadiness of character
(chapalam) get reflected in the actwities of an indesciplined person.
The body shows up the condition of the mind. A constant rest-
lessness, a sudden outburst of activity, an immodest shaking of
the body and voluptuous expressions on the face are all noticed
only in individuals who have not yet cultivated a noble character
and a purposeful personality. These when seen in a child may
be considered to enhance its beauty, but as the individual grows,
the real beauty in him lies in his mastery over himself as declared
by his actions.

Acharya Shankara explains Achapalans as not ““ not to speak
or mpve hands and legs in vain™, This is an extension of the
meaning of the term, and implies a promptitude and economy
of physical energy in any efficient activity. Unnecessarily exhaust-
ing the muscles with indecisive movements and thoughtless exer-
tions is a sign of weakness in the personality. Such individuals
are extremely imaginative and miserably weak in their intellec-
tual calibre and emotional vitality.

. In the following stanza Lord Krishna, while painting the
natute of the heart of a man of Divine State, covers with minimum
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strokes the mental attitude, the intellectual calibre and the spiritual
glow of such a man : :

* Vigour, forgiveness, fortitude, purity, absence of
hatred, absence of pride—these belong to the ome
born of the Divine State, O Bharatha.

TEJA : This is not a mere physical glow of complexion
produced by good food and ample rest. It is not just an exterior
beauty arising out of careful tending of the physical structure
and planned nourishing of the pads of flesh in the body, The glow
of spirituality is mot literally a painted glow around the head,
glimmering as a ring of fire. The brilliancy of his intellect, the
twinkling joy in his eyes, the thrilling fragrance of peace around,
the serene poise in his activities, the effulgence of his love for all,
the light of joy that ever shines forth from the inner-most depths
of his being — these constitute the irresistible attraction of the
personality of the sage who, with abundant energy, serves all and
discovers for himself a fulfilment in that service,

PATIENCE (Kshama) : The context in which the word is
used here increases the depth of its meaning. It is not merely
an ability to live patiently through some minor physical or mental
inconvenience, when insuited or injured by others. It is a sublte
boldness that is displayed by a man while facing the most power-
ful oppositions and provoking situations.

When an individual daringly meets life, he cannot always.
expect happy situations, favourable circumstances and conducive
arrangement of chances in his field of activity. Ordinarily a
weak man suddenly feels dejected and is tempted to leave his field
of work when it is only half done. Many lose their chances of
achieving the highest and desert the field of action almost at the
moment when victory is round the corner. In order to stick to
his guns, man needs a spiritual energy to nurture and nourish
his exhausted and fatigued mental and intellectual morale, and

* A e ufe v At
wafw dag Ewfvae W |

(Ge. Ch. XVI-3)



A PRESCRIPTION FOR PFRFECTION 405

this ioner energy welling up in one’s onn well-integrated perso-
nality is ** fortitude ™ (Dhritd) The strength of faith, conviction
of the goal, consistency of purpose, vivid perception of the ideal
and a bold spirit of sacrfice cultivated diligendy — all these form
the source from which * fortitude " trickles down to remove
exhaustion fatigue and despair.

PURITY (Shaucham): The word not only indicates the
inner-purity ~ purity of thoughts and motives — but also suggests
the purity of environments, cleanliness of habits and personal
belongings. As a result of an over-emphasis on subjectise purity,
we find today in our socicty an utter neglect of extermal purity.
Clean clothes and civic habits have both become rare in our
socicty. Even the devotee-class is unmindful about these, al-
though the Hindu religion emphasizes that purity and cleanliness
are unavoidable disciplines for a secker.

HARMLESSNESS (Ahimsa) : 'This is a virtue already ex-
plained in the previous stanza. Here the same virtue Adroha
is fepeated not only for the purpose of emphass but also to indi-
cate a slightly different shade of meaning. The term here means
not only an **absence of hatred ' but * absence of even a vague
desire to injure any living creature ™. Just as an indwvidual can
never have, even in his dream, any ides of injuring himsclf, so
also a true secker, in his recognition of the Oneness in ail living
creatures, does come to feel that to ijure any other is to injure
himself.

ABSENCE OF OVER-PRIDE (Na-gti-manita) * To give up
one’s exaggerated notions of seif-honour is to relieve onsself

diately from tk ts of avoidabl i ts and res-
poasibilities. Life is as light as a feather to one who has renpunced
his over-cxaggerated pride whereas to onc like Coriolanus, life
becomes a heavy cross to be carried painfully, as it mercilessly
cuts through the living flesh on his shoulders.

On hearing such an exhaustive enumeration of the quzlitici
of the good, it will be natural for a sceker to fecl d:xp:r.nc. v
know which category he himself might belong to. The .nhz
beauty is painted here neither with the purpose of sending t
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good to an eternal heaven nor with the idea of damning the vicious
to a perpetual hell 1! Ethical virtues are the intelligent means of
reviving man’s exhausted energy and fatigued spirit to live. By
living these healthy values of a righteous life, the individual un-
shackles his psychological personality from its self-made entangle-
ments.

At this moment we all, as members of a society, are fully
engaged in the standard way of doing things, in the standard
methods adopted by others according to the fashion of the times.
Since we live as we are living, we are what we are. If we want
to lift our life into a greater ambit, we have to change our ways
of living. Andit is not impossible for any one to change if he
really wishes to.

A girl after marriage suddenly becomes more responsible,
and her old ways of life undergo a change. A boy becomes a
middle-aged man and then an old man, and at each stage, the old
ways of life change yielding place to new. So too, if you want
to gain a hold on the spiritual path, you have to change. Without
changing the old values of life and ways of living, a new dimension
of life and living cannot be achieved. Therefore a slight change
in the outlook, and living up to a set of noble values are the

requirements to start on the path leading to the * Divine State »
of self-perfection.

Therefore, the following five continuous stanzas from the
Geeta together lists twenty qualities which are the inteflectual
and emotional attributes, moral attitudes and ethical principles
unavoidable to an individual seeker who is anxious to achieve
spiritual evolution. They are :

* Humility, modesty, non-injury, forgiveness, up-
rightness, service to the teacher, purity, steadfastness,
self-~control.........

* srmtreaRateamigar sfaoea 1
wEEtrEd A Sdaefatag: o

(Ge. Ch. XIII-8)



A PRESCRIPTION FOR PERFECTION 407

HUMILITY: It means absence of self-esteem; MODESTY—
the virtue of not proclaiming one’s own greatness; NON-
INJURY~not harming any living being mainly by our own vicious
intentions and feclings; SERVICE TO THE TEACHER—
not merely physical, but the real service to the teacher is an attempt
on the part of the student 10 seck a mental and intellectual
identity with the teacher’s puse heart and intellect ; PURITY—~
not merely the cleanliness of the seckes’s physical structure, but
also of his dress and other belongings and of the emviroaments
inwhich heis living. Yt comprehends the inper purity of thoughts
and emotions, intentions and motives, passions and urges ;
STEADFASTNESS—consistency of purpose and concentration
of all efforts towards achieving the cultural and the spiritual geal
striven for; SELF-CONTROL-~sclf-restraint practised at all
the personality-layers, both collectively and severally in their
contacts with the world outside.

* Indiffercnce to the objects of the senses, and
also abseace of egolsm, perception of (or refiection
on) evil and pain io birth, old age, sickness and death -

INDIFFERENCE TG SENSE-OBIECTS: This does not
mean running away from the objcets of the world. Living in the
midst of these objects, to switch off our mental pre-occupations
with them ; living amidst the objects detachedly and not shack-
ling ourselves with them m utter slavery—this is what is meant
here by the term Vairagya. To run away from the objects and
to indulge in them mentally amount to suppression, and such a
suppressed individual is labelled as a hypoctite (Mithyachara)
by Lord Krishna Himself.

ABANDONMENT OF THE THOUGHT OF “[": The
individuality-sense comes only when we identify oursehes with
the equip and their percepti To reduce this delusory
i of {ves is an | pr isite for assert-

p p i
ing and living our own Divine nature. This 13 equivalent to
the weeding that must precede planting in any field of cultivation.
* xlredy, damEgeTe gX T
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PERCEPTION OF THE EVIL AND THE PAIN: To feel
discontented with a situation can goad us to discover a new state
of existence. Whether it be a nation, a community or a society,
as long as they the members are not aware of the fact that their
present condition is despicable and tragic, they will adapt them-
selves to living in that condition unconscious.of their sorrows.
Every politician or social worker first makes the people understand
their present state of degradation and destitution. Only when
such realization comes to them, they are ready, with all enthu-
siasm, to seek fresh fields of greater joys and fuller life.

The same technique is applicable in the cultural field also.
Unless a seeker becomes fully conscious of the inward perso-
nality shackles in himself, he will live on in his own ditch of sorrows
never striving to get out of it. Both the human mind and the
body have a tremendous amount of adaptability. They can adapt
themselves to any condition and even come to enjoy them.

Unless a seeker is constantly conscious of the evil and the
pain in his present state of existence, he cannot discover the
necessary spiritual urge, intellectual dynamism, emotional enthu-
siasm and the physical courage to seek, to fight for, to win and
to possess the divine fields of perfection. Every physical body
in the world goes through the modifications such as birth, sickness,
old age and death. Each one of these is an inlet for fresh sources
of sorrow. Birth, growth, decay, disease and death are the tragic
experiences of all living equipments. In all the metamorphoses,
to recognize pain constantly is to feel an impatience with it. This
sense of revolt against pain is the fuel that drives the seekers faster
and faster to the peaks of perfection.

* Non-attachment, non-identification of self with
son, wife, home and the rest, and constant even~
mindedness on the attainment of the desirable and
the undesirable.........

* aiFacaiveag: AR |
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NON-ATTACHMENT : . The sticking on of the mind to
the various objects of the world with extreme liking for them,
is called attachment. It is the mental contact with the world
outside that agitates the mind. It dances along to the tune of
death towards which the finite objects of the world most often
dance. Fire in itslef cannot burn, but a child gets its fingers
burnt ; it s not because of the fire but because its fingers pro-
pelled by a force called desire, come in actual contact with the fire,
Mental contacts with the world outside provide the breeding cen-
tres for all our sorrows in life. The world outside by jtself can
give us neither an experience of joy nor that of sorrow. There-
fore, keeping the mind away from all attachments assure a peace-
ful life, .

ABSENCE OF EXCESSIVE LOVE FOR CHILD, WIFE,
HOME AND THE LIKE: Excessive love or affection is an
intense form of astachment to another, It consists in our total
identification with the object of our affection. The lover joses
his personal identity in hus identification with the beloved to such
an extent that he feels happy or sorrowful when his object of
attachment is happy or sorrowful. Such an intimate relation-
ship is generally met with in the attachment of a mother to its
child.

If we can build a wall of discrimination around our inner
personality and keep such disturbances away from us, then we
can discover the equipoise in ourselves, without which no progress
or growth is ever possible. With a little practice, the evenness
of the mind can be maintained unbroken in all situations of life,
desirable as well as undesirable. A human mind, relieved [rom
its preoccupations with its own present anachm.ents and affections,
unintelligent though they be, will discover ir} n.slcf. 3 lrcmen@ous
amount of surplus energy conserved, which might flow into
dangerous channels unless rightly directed.

The right channelising of this newly discovered encrgy is
indicated in the following stanza :

* By having an unswerving devotion unto Me, the .
Yoga, of non-separation, by resorting to solitary places <



X
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and by developing a distaste for the society of men.-.

Compelled by the understanding of the nature of all men of
action and perhaps forced by the very spirit of the practical re-
former in the Yogeswara, the Divine Song, as it is given las become
the most practical text-book on Seif-discovery. The moment
the Geetacharya advises his disciple to develop any given mental
or intellectual beauty, he always suggests a practical method by
which this can actually be accomplished.

If the seeker tries to develop in himself the virtues described
in the previous three stanzas, not only in his.inward life but also
in all his contacts with the world around him, it is certain that
he, an ordinary man of the world, will thereby conserve in him-
self lot of energy. This stanza describes the right application
of this conserved energy in proper channels so as to profit thereby
and gain a better Self-unfoldment.

UNFLINCHING DEVOTION TO ME: Concentration
is the focussing of the mind upon a particular point to the exclusion
of all mental excitements and agitations. The steadiness in
contemplation may be destroyed by causes arising at two different
points—either in the individual’s own mind or in the object
contemplated, upon. Unless both are steady, concentration will
get unsteady, because the point-of-concentration becomes ever-
changing. Therefore it is said that unflinching devotion towards
Me (the Seif), is one of the conditions necessary for steady
progress and growth in Yoga.

THE YOGA OF NON-SEPARATION : Undivided atten-
tion and enthusiasm in the mind of the devotee is another condition
that will accomplish better concentration. Otherwise the mind
may revolt against its own devoted self-application and will, either
partially or wholly, wander away into its own delusory enchant-
ments. A certain amount of steadiness of purpose is to be main-
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tained by the mind. Wild imaginations and futile day-d
are the pre- pations of only a disi d mind.

The typical expression used here by Sri Krishna to indicate
the object and despicable vacillations of the human mind at the
seat of Yoga clearly shows the force with which he wants to
condemn such vacillations, He says that the mind should be
‘“unprostituting”  with its point-of-contemplation.  Prosti-
tution denotes an attitude of selling away onc’s own capabilities
and beauties for the sake of some paltry profit. A mind wedded
to the Lord is a mind at fathful contemplation. The warning
“not to prostitute ™ is indeed very powerful in expressing that
the point-of-concentration should not be at a crowd of deities
or a host of ideas, but must faithfully serve some chosen single
ideal.

Similarly, the other powerful expression used in the stanza
is “the Yoga of non-otherness™ (Ananya-Yoga). Inspired as
He is, the Yogeswara coins a new and poweful phrase on the spur
of the moment to bring a new firc into his re-interpretation of the
ancient Hindu way of life and the technique of self-culture.

Such an integrated life of stable mind, and steady contem-
plation upon a firm ideal is i ble, unless the it
works in a conducive envi This is indicated in the two
indirect advices (@) To resort to solitary places and (b) To develop
a distaste for the crowded social life. The more integrated the
personality grows and the more madd by its enthusi
for the quest of that which is dear to its heart, the more it auto-
matically lives alone in itself away from the noisy crowd. This
is true of every thinker—be he a poet, be he a scicntific research-
scholar or be he a man with an acute problem.

Whenever the mind is fascinated by an enchanting ideal, it
loses all its contact with other preoccupations and becomes wedded
faithfully to its own all-absorbing theme of interest. Thereafter
just as a poet lives in his own world and just as the scientist is 2
solitary man even in the market place so the devotee also enters
a cave of his own experiences and walks alone in the worl.q.—.—"-
hates other thoughts entering his mind, and so l‘"’,‘.‘ll.'f >

/
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self. These two terms should not be misunderstood as physical
escapism into a tomb-like solitude, or as a physical aversion to
the society of men.

in the concluding stanza of this narrative, explaining the
various essential qualifications in a seeker, the Lord adds to the
aforesaid list of eighteen qualifications, two more items, viz.,
“ constancy in self-knowledge » and * perception of the end and
True Knowledge ».

* Constancy in Self-knowledge, perception of the end
of True knowledge this is declared to be * knowledge 7,
and what is opposed to it is * ignorance ™, .

CONSTANCY IN SELF KNOWLEDGE : The knowledge
of the Self is to be lived and not merely learnt. If the self is one
everywhere and the Self alone is Real, the seeker should try to live
as the Self at all level of his personality. The constancy of living
the * spiritual knowledge™ at all levels of one’s contacts with
the world outside, is one ‘of the unaviodable practices, a seeker
should always keep up.

PERCEPTION OF THE END OF TRUE KNOWLEDGE :
To remember constantly the goal of our endeavour is to add more
enthusiasm to our activities. Sincerity of purpose in, and un-
dying devotion to, any endeavour can be had only if the seeker
is thrilled by the vision of the goal that he has to reach. Thus
the “end” should be kept in view, Liberation (Moksha) from
all our imperfections and limitations is the “ end * striven for by
all spiritual seekers, hence these attributes described so far are
decalred to be * knowledge ” because they are conducive to the
final Realization of the Self.

* AR AR |
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Spiritaality and Culture

When a set of people live for a long period of time, in a
particular  geographical, chmatic and envirorunentat condition,
respecting philosophical values and virtues of life, there emenates
a fragrance which is called their culture. The quality of such
a culture depends upon the type of values followed. The first
three aspects are common to different countries, and they are
the same within Jimits, just as the head, the trunk and the limbs
are common to all human beings although the size, weight, calour
and shape differ from one to the other. The difference in culture
therefore, lies in the values and virtues of life entertained by the
people.

In the western countries the land was rugged and hard bccausc
of severe cl ditions and ]
the people became hardy. They had to train themselves to ﬂght
the unrelenting Nature and procure fron her whatever was requi-
sed for their self-preservation. Conquest of Nature thus becane
2 fundamental trait in the character of people in the West. In
sharp contrast the East provided 1and with plenty and prosperity.
With the slightest effort the land yielded abundance of flowers,
fruits aund vegetation ; sivers wete ever full and spripg time
flourished for many months in a year. In such a hammonjous

.
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expression of life, everywhere people followgd Nature and qu’itfa natu-
rally developed a culture based on * serving and gwmg-’ instead
of “fighting and procuring ™. Thus a culture emanating peace,
tranquillity and love developed in this country, whereas materialism
took roots in the West and the idea of conquest was established.

Even in our day-to-day experiences in life, we can clearly
observe how external environments and happenings exercise
initially their distinct influence on the development of our culture.
A poor boy, living in a rugged atmosphere of slums, seems to
develop a tendency to protest and fight, while another, born of
opulence and security, is generally more refined and cultured.
This can be observed particularly in a bus-queue where the latter
waits and takes his turn, while the former often protests, rushes
and forces himself in.

The values tespected by the people are, in the beginning,
ordered by the external exigencies of life. Thus, in the first age
of civilization, geographical and climatic conditions and environ-
ments influenced the people and determined their values of life.
Once such values are determined and culture is set, the external
environment will have little influence over the culture thus esta-
blished.

Civilization flourishes with the promotion of culture, but
when the cultural values deteriorate, the civilization of a society
breaks down as we have known from the fall of Egyptian, Greek
and Roman Civilizations. The great religious Masters of this
country, using their own ingenious efforts have time and again
revived the philosophical and religious values for which this country
stood and thereby arrested the deterioration of our culture. When
culture deteriorates, there is an increase in barbarity and immora-
lity in the country, and its philosophy  is mis-interpreted leading
to confusion and chaos among its people. This in short, is more
or less the sad condition of the present world. The need of the
hour is to arrest forthwith the deterioration by reviving the great
philosophical and religious values of lifa.

In no other literature in the world have these values been éo
beautifully and exhaustively dealt with as in the sacred books
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of our country. In this context we may note the {ollowing advice
given to the students by the Rishi of the Taittiriya Upanishad » |

* The practice of what is right aod proper is fixed by
the scriptural texts, is to be followed along with reading
the fexts mmr and propagating the truths of the same.
(“Truth” ; this means that practising in life what is
understood to be right and proper, is to be pursued
along with regular studies and preaching)., Penance,
study and preaching; controf of the senses, study
and preaching ¢ tranquillity study and preaching;
the * maintenance of fire”, study and preaching ;
offering fo fires in fire-sacxifice, study and preaching of
the Vedas; serving the guests, study and preaching;
the performantc of duties towards children, siudy and

g of Vedas : p jap, study and preach
propagnlmn of the race, smdy and preachlng
ali these are things to be practised sincerely.

s 5 has, son of Rathi holds that ¢ruth
alone is to be strictly practised. Thapanitya, son of
Paurusishti, declares that penance alone is to be
practised. Naka, son of Mudgala, holds the view
that the study and preaching of the Vedus only are
to be practised ; that verily is penance;  aye, that ls

penance.
This portion of the Upanishad rep the last Tuding
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lectually comprehended during the studies (Satyam), (c¢) spirit
of self-sacrifice and self-denial (Tapas), (d) control of the
senses (Dama), (¢) tranquillity of the mind (Shama), (f) main-
tenance of a charitable and ready Kkitchen at home in the Seva
of all deserving hungry fellow-beings (4gni), (g) practice of
concentration and ritualism through Fire-worship as was in vogue
in the society of those days (Sacred fires), (h) doing one’s duty.
towards humanity, towards children, towards grand-children and
towards society.

At the end of the section, three great masters have been
quoted who had in the past declared the most important of the
above. The mnecessary quality to be cultivated according to
each is either Satyam or Tapas or study of the Shastras and its
efficient spread in the society (Swadyaya-Pravachanam). :

In short, the section reads as though it is a manifesto upon
the Hindu way of living in which every Hindu is charged to
live true to his or her own intellectual convictions (Satyam),
in a spirit of self-denial (Zapas), attend to the study of the
sacred texts (Swadyayd) and the spread of the culture among
‘the pgoples of the world (Pravachanam), not merely by preaching
but by living the very same virtues and values of this sacred
culture in his or her own private life. Therefore, continuing
the * convocation address” the teacher says :

* Having taught the Vedas, the preceptor enjoins
the pupil : “Speak the truth, do your duty, never
swerve from the study of the Vedas, do not cut off the
line of descendants in your family, after giving the
perceptor the Guru Dakshina. Never deviate from
truth, never fail in your duty, nmever overlook your
own welfare, never neglect your prosperity, never
neglect the study and the propagation of the Vedas. >
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After the studies, befose the students are et out to
their destinies in their independ individual lifz as a
being, the teacher gives his exhortation which comprises
self, we may say, ** Vedanta in practice '. The eatite weal
knowledge gained by the Rishis in their experiments wu
world-of-objects, the world-of-thoughts and the world-of
has been here brought from the temples and librarics, ta
home and the fields | The modern half-educated youth are ter
to cry down Vedanta as an impracticable theory ; this can ¢t
sad moaning of only the one who has not read this portion -
crystallized essence of Hinduism — with sufficient poise
peaceful reflection.

In this exhortation the first wave of thoughts comy
the Guru's advice to the students about their relationship
society, Sathyam Vada *“Speak the truth”: Truthtt
consists mainly in uttering a thought as it is actually perce
without hypocrisy or any vulgar motive to do injury to ot
Ordinarily, a liar is be who has not the moral courage to ex
what fie sincerely feels. This disparity between thought and w
creates in his mind a habit to entertain * Self-cancellat
of thoughts. This impoverishes the individual's mental stre
will power, and determined dynamism. Such an exha
mental character is too weak thercalter to make any pro
in life’s pilgrimage.

In fact, truthfulness in its essential meaning, is ot m
giving expression to one's honest feelings truely and  effecti
but in its deeper imports, it is the attunement of the m
thoughts with one’s own intellectual convictions. Ve
being the science of living unless we are ready to disc
and marshal our thought-forces to the unquestioning at
tity of our own reason chastened with kitowledge, in the ens
chaos within, we cannot grow to realize the full unfold:
of our true and divine nature.

Having developed this quality 'of Truthfulaess &
should one apply it ? As if anticipating such a doubt in
student  the teacher says: Dharmam Chara. Dhe
is a sanskrit word which has no corresponding word in Eng
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Somebody in haste translated it as “ righteousness > ;  but th.is
is too meagre a word to carry the load of meaning contained in
the word Dharma. All those fundamental values of life which
are universally good at all places and at all times and which
form the rock-bottom foundations of all efforts at moral re-
armament and all edifices of ethical perfection, which constitute
the corner-stones for all temples, churches, mosques, synagogues
and gurudwaras and which are the eternal duties of every man
who wants to live upto the full dignity of the human and strive
consistently to grow into his full stature as a Godman in this very
life, are included in the word Dharma. In this ampler meaning
we may for our convenience, but not for a full satisfaction,
translate Dharma as duty.

Hinduism is built upon duties and responsibilities and not
on rights. The European way of thought has moulded itself
upon the * principles of rights”, and they the Europeans have
been growing through arrows and boomerangs and bullets and
shells, to reach the present, when they are threatening one
another with Atomic weapons and secret instruments of mutual
slaughter, to demand and maintain the rights of each against
the rights of the others. They are demanding rights ; rights
are to be taken; to be acquired ; to be preserved. A civili
zation that is based upon “rights® must necessarily come to
clamour and fight ; and the instincts of acquiring and hoarding,
keeping and maintaining develop in such a society, and will ulti-
mately upset peace.

On the other hand, the glorious Sanatana Dharma of the
Hindu recognizes his right ““ to do his duties ”* as the fundamental
privilege in life. When it is a duty to be performed, a generation
that understands it, will get trained to demand of life only ample
chances to fulfil the duty, Duty therefore develops the spirit

of giving or the urge to be charitable and not the lust to hoard
or the anxiety to keep.

The growing buds of the generation, as the
the teacher’s presence, were advised to keep to the glorious
principle of fulfilling their duties towards the society %owards
their relations and also towards themselves. The dut,y consci-

y were leaving
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ousness of the teachers themselves was such that the fee (Guru
Dakshing) was not demanded of the students even when they
were leaving the institution after their education, The Guru-
kula system seemed not to justify itself to demand fees simply
because the Gurus had educated them. The system was thorough
and they were so confident of the results that they were cock-
sure that they would be receiving the payment right from the
first independent income of the individuaf {

As soon as the student reached home, he plunged into work
and the early savings that he could make entirely went towards
the Guru Dakshing. And none among them could forget their
own days of Gurukula activities and the fact that during their
days the old students did in  the Rishi-uni
Thus the youths of every gencmuon continued subscribing
towards the Gurukula-funds almost year after year and also
during the various stages of their fife

After the payment of the fees, the student was advised to
enter into a householder’s life by marrying a suitable bride ;
fie was further advised that he should live with her enjoying a
perfectly controlled indulgence. It was one of the duties of a
Hindu householder that he should not misunderstand his  early

d , with its phasis on Brah ya, and should
1ot continue sex-control even in his houscholder’s iife, because
such a self-control in that young age may amotunt to sex-suppres-
slon in the majority of cases. He is therefore advised that he
should not break the line of descendants.

The of thoughts as d here, * After ngmg
the prcceptor his fees, do not cut off the thread of progeny”,
implies the healthy suggestion for us as to how best we should
plan our life, After education, first of all, be economically
Eudcpnndcm, learn a trade, create a market, assure a comfortable
mcome, and then as the next duty in life, marry and maintain
the line of descendants in the family ~ so says the scripture.

This is followed by a series of warnings not to swerve from
truthfuiness, duty, persomal welfare and prosperity. If the
Hindus had correctly understood this portion and pursued this
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those virtuous actions which are irreproachable—
and not others.

At the conclusion of this thought-wave, the declaration
of the teacher gains for itself a roar of sincerity almost un-
equalled in any other religious literature in the world, both
in its modesty and in its selfless dedication to Truth. Philo-
sophy being a subjective science and since its blessing can be
gained by us only by actually living it, apart from its logic and
reason, the theory must have the dynamism of the teacher with
it to inspire the students at all times. If this reverence and
respect for the teacher be not there, the moment suspicion and
doubt creep into our minds regarding the purity and sincerity
of the teacher, the philosophy that is declared becomes imme-
diately impotent in our hearts. Therefore the teacher says,”
“ follow only the irreproachable qualities in us™.

This does not mean that the teacher is” full of vices, but
the Rishi is extra careful to avoid all possibilities of any mis-
judgement. Even when an individual has no weakness, it is
possible that an observer may project his own mental evaluations
and come to criticise and condemn the other. As a remedy to
all such mental drawbacks, the teacher, accepting this natural
weakness in man, exhorts him to follow only those irreproachable
qualities, habits and conducts noticed in the teacher. * Not
others” means that if there be any unhealthy trait and even
though the teacher might be practising it, on no score should it
be copied and followed by a true student of this culture.

This portion clearly shows the attitude which the teahers
maintained in the presence of the students. They did not even
for a moment pose themselves either as superhuman, or as
colossus of purity, strength or divinity. They behaved among
the students as though they were mortals with all possible weak-
nesses which a mortal is heir to.
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ful eye by the Rishis of old. They advised their students to
follow a healthier and more tolerant attitude. Therefore :

* You must not even breathe a word when those, who
are more distinguished than you, are in discussion on
spiritual matters (or, you must offer seat to superiors
and worship them with acts of reverence and love).

The arrangement of words here — Tvayasanena prashavasi-
tavyam — is a masterly manipulation of sounds in such a way
that in themselves they can be made to mean two ideas which
are both instructions to the students. Tvaya - Asanena -
Prashavasitavyam is one way of dissolving the words, in which
case it means that “‘the master should be entertained with a seat
and other things provided by you”.

The same can be dissolved as Tvaya -~ Asane + Na +
Prashavasitavyam, in which case it will mean, “not even a word
should be breathed out by you when they are seated in their
assembly for discussion”, In the former case it is an advice
on how you should receive and entertain with respect and devotion
all teachers ; and in the latter case it is @ prescription of the
code of behaviour that one should observe in an assembly of
teachers who are discussing philosophical matters among them-
selves. The idea is that you must be all ears and eyes when the
wise talk, and not be full of noise and tongue. When such
teachers discuss, there are plenty of ideas which one must try to
absorb and later on to be discussed upon and assimilated
properly. If one were to start discussion and arguments in the
very begining, one is apt to lose oneself in a morass of words and
get oneself perhaps choked and lost in it.

Continuing the address to the students the Rishi adds :
** Gifts should be given with faith ; they should neyer

be given without faith ; they should be given in
plenty, with modesty and with sympathy.

* Q& Aoy gl A AST EEIssaaT Serataasay |
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As we have noticed carlier, the Hindu culture is essentially
based upon the sacrifice implied in duty and not upon
acquisition which is implied in rights. The very structure
in Hinduism recognizes the householder’s existence only as a
necessary training in curbing his animalism and purifying the
greater heights of spiritualism. Cultural perfection was the goal.
Escry breath in the individual, every activity in his Lfe, and
every thought in him, was marshalled and disciplined to bring
out the symphony of the perfect Hindu culture. As such the
householder was trained to live a life of earning and spending,
mating and breeding, building and keeping, only as a field of
activity for him to train himself in the values of love, kindness,
service and charity. Ultimately the individual was valued upon
the spirit of sacrifice he could show towards the finite, when the
call of the Infinite reached him to smother his bosom.

Naturally therefore, the teacher has to give some instruc-
tion as to how charity can best be practised. In the name of
charity many a thing is ordinarily done in society, which destroys
both the giver and recipient ; the giver gains in his vanity,
while the recipi b an irred; ble idler and a moral
wreck. In order to avoid such a social suicide the master had
to instruct the students on the “ Laws of giving *", lest it should
kill the soul of this consummate social law.

GIFTS SHOULD BE GIVEN WITH FAITH: Faith is
not what we generally understand it to mean. In society faith
is generally understood as some idea to be swallowed without
questioning, without enguiry. To be under the intellectual
tyranny of an individual or a class, is not faith according to
Vedanta.  This has been made clear in Vivekachudamani by Sti
Sankaracharya. charya Sankara says that to judge and under-
stand sightly the full import of the advice of teachers and the depth
of the declarations in the sacred text-books and thereafter, to
struggle in our thoughts and activities constantly to attune our-
selves to these intellectual judgements, is called faith.
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Therefore, charity is acceptable only when it toes t{le-lme
with our own independent intellectual beliefs and coavictions.
Unless we are convinced of the nobility and unless we have come
to a correct and independent judgement upon the .worthmess
of the cause, charity should not be practised. There is a school
of intellectual idlers who believe that our chariy must. be as
open and as free as the fruit trees in an orchard that give their
fruits to all without questioning.

This is not acceptable to the Science of Vedanta whic.h is
not trying to cultivate fruit trees. Its aim is to cultivate_ the .thmk-
ing animal called “man”. Therefore, the Rishz' pointedly
condemns the opposite idea by the positive declaration * gifts
should not be given without faith”. Every benefactor has the
right, nay, has the duty to enquire into the bonafides of the
cause which he is trying to patronize.

Again, 2 miserly giving will not benefit either the giver or
the receiver, and therefore it is said that having come to judge
a cause to be deserving give it your entire patronage; * give
in plenty ; with both hands give t

This very charity can bring into us feelings of egoism and
vanity, and these are being avoided by inmstructing us to give
with modesty. There are yet others who may have the intel-
lectual vision to judge the cause they are patronizing, the large-
heartedness to give in plenty, with all modesty that has been
required of them and yet, they may not have the necessay element
of love in themselves to feel a deep sympathy with the cause
which they happen to patronize The Rishi is here advising
that we should not on any score ignore this most essential factor
in all charities. To give without sympathy is to build a temple
without the idol and is as futile as to paint a picture with
black ink on a blackboard !

Sympathy generates love in us, aud unless this love-element
comes to predominate in us, compelling us to seek an identity
with the cause, we will not be spiritually evolving along the
path of charity. Charity constricts the hearts and obstructs
the human growth, if it is not honeyed with the spirit of love and
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the joy of identification.

Hence we are warned against all charity without sympathy
with the cause or the occasion. To throw the smallest coin to
a8 helpless beggar and to make him struggle hard in picking it
up from the wayside dirt with his haif-eaten leprous fingers is
no charity at all, however thick the donor may wear his caste-
mark on his narrow forchead {1

Coming to the end of “convocation address™ given to
the studemts, the Rishi says :

*Now if there should arise any doubt regarding your
atts or any uncertainty In respect of your conduct
in life, you should act in those matters exactly as those
Brahmanas there, who are thoughtful, religious, not set
on by others, nat cruel and are devated to Dharmo.

**And vaw with regard to those who are falsely
accused of some crime, you sbonld conduct yourselves
exacily in the same manser as do the Brahmanas there,
who are thoughtful, religious, not set on by others,
vot cruel and are devoted to Dharma.

In the thick of life’s battle, there may arise situations
in which there may be a doubt in your mind as to what the rdeal
way to live is. In all such cases the Hindu youngster is advi-
s¢d to follow other elderly members of the society who are the
accredited champions of our culture.

These cultural perfections should not be in themsehes the
qualification necessary to moke 3 man perfect enough to be

* oY ofe wifatateeny av gufatatfest @ @t
? 7a g wiT L TR A o
mwtm%mmnmmmn

meﬁmuaammﬁwmm:
WY AT W W ¥ ad Ay A A T

(Tl Up, G2 L3220



439 RANGE OF HUMAN BEHAVIOUR

followed by others. He must be thoughtful: that means thzit
he must be one who is not blindly following the Shastras, but is
one who is capable of independent thinking and of correct judge-
ment. He must not be one who is merely secular in his concept
of things, but must be one who should have respect and reverence
for the sanctity of the sacred,—a true Brahmin.

A true Brahmin is one who is not only a man of independent
judgement and truly religious, but also a man with full freedom
to express his ideas. This is exactly the quality absent in many
of the presnt-day Brahmins of the world. The European philo-
sophers and the Indian Pundits, including the presidents of
the mutts find themselves in a pitiable position, compelled to
ditute their opinion to court the attitudes or even the prejudices
of their patrons!!

Such Acharyas are not considred as the ideal ones to be
followed. An ideal Brahmin should be one who is not set on
by others. He must not be cruel. He must be a self-dedicated
champion of the greater values of life as expained in the
immortal scriptures of the Hindus. Such men of dedicated life
firmly established in their ideas and stoutly independent are the
true sons of the Hindu culture, and you have been asked to follow

them whenever there is a doubt regarding either your action
or your conduct.

KARMAVICHIKITSA © Regarding ritualism there are some
fundamental doubts regarding the various rules, since we meet
with contradictory statements in the text-books. Some branches
believe that the fire-worship should be made before sunrise.
Others insist that it should be after sunrise. Regarding the
Devatas also there are doubts as to whether they are masculine
or feminine, since both genders are found to have been used
in some cases in the Puranas. In all such cases the student has
been asked to follow what the ideal local Brahmin follows.

VRITAVICHIKITSA : These represent certain doubts
regarding man’s conduct : for example, in a country like India
which incorporates, in its vast embrace a variety of geographical
conditions, habits and customs, flora and fauna, we
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find even contrary and opp d are ized s
ethical and moral in diffcreat parts of the country. In Kerala
under the matriarchal  syster, uncles daughter can be
marricd by the nephew, while in other parts of India it is tabooed.
In one plmc the bnd:groom is purchascd with a dowry for the
sad P of g his daughter as wife, whie in the
Himalayan vulag:s 3 gul is purcbascd as caftfe for agricuftural
purposes ! In all other provinces of India if one husband for
a woman is considered as normal, among the Pathans it is a cods
of morality that three or four brathers can together co-operati-
vely maintain a single wife. In such circumstances it is possible
that the student comes to doubt as to what the right conduct is ;
in all such matters he is directed to follow the eminent men of
culture in the community.

+This is the command. This is the teaching. This
is the secret of the Vedas. This is the command-
ment. This should be observed. Verily, having under-
stood this fully, one most act fn the way taught above,
continuously il the Jast — and not otherwise.

With this wave of thought the Master is concluding his dis-
course. When we follow merely the wordumeaning, we are apt
to misjudge these words as 2 vabn repetition of simlar words
already used, almost conveying the same scase. But on a
closer analysis we can discover that in the dramatic layout
of the Upanishads, as a conversation between the teacher and
the taught, these words declare the character of the stwdent as
well a5 the temperament of the teacher.

Concluding his exhortation the teacher declares that “ this
is the command ” (Adesha). In the next scatence he amends
it by a much more mild term as ** This is the adwice ™" (Upadesa).
In the dramatic situation herc 1t should be amply dlear to any
reader what exactly must have made the teacher mend  his words.
At 002 23 he declaed that this is the * command ™, 13 spue of
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their reverence to the Guru, the Hindu students—temperamen-
tally not very willing to accept a command on ethical and moral
rules from anybody, even if it be from their own qu:u, un‘less
he pauses to explain, and, make them understand the logic otj it—
seemed to have expressed a revolt in their looks. This attitude
of their intellectual dis-satisfaction might have expressed itself
in the sparkling eyes of the young students and so the Guru
dilutes his emphasis by his amendment.

Again, the discriminative intellects of the_ Vedic genera-
tion even in their youthful days were andacious enough to
question the teachers until they got a complete satisfaction,
and the teachers also never misunderstood their students at this
behaviour. They on the other hand always expected and en-
couraged in their students all intellectual honesty and freedom.
Seeing this healthy sign of revolt against an individual’s intel-
lectual dictatorship, especially in moral and ethical values, the
teacher again appealed to them to accept what he said, since
his arguements were in no sense a mere intellectual hypothesis
of his own independent intellectual calculations but they were,
he declared, the declartions of the Veda (Vedopanishad).

Those who understand and will enter into the spirit of the
Veda, understand that the declaration of the Vedas are no sub-
ject matter for doubt, since they are all declarations of the
saints and sages who report their own transcendental experiences
rather than enunciate with their finite and limited intellects.

Once the teacher remembered, that what he had declared
was the cream of Hinduism, as declared by the endless hierarchy
of divine masters, he gained a self-confidence, as it were, in
himself and exploded to say that this is the Commandment
(Anushasanam) of the Lord, the very Creator of Life.

The above passages starting with “ Sathyam Vada™
consisting of 25 items and divisible into 6 waves of thoughts,
constitute the sacred Commandments in Hinduism. The waves
of thoughts as indicated in this section are (1) advice regarding
the individual himself, (2) his relationship with others, (3) his
right action in the world, (4) his attitude towards the eminent
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men of culture, (S) the laws of charity and (6) his duty to
follow the eminent living men of his own times.

In the scventh wave of thoughts the teacher concludes
saying that these Commandments are to be followed diligently
by every intelligent seeker who lives a life for a higher cultural
purpose, besides his wordly ambitions and secular activities.
In short, over the shoulders of the students, as it were, the
Rishl is addressing the entire Hindu community to follow these
Commandmenu and bnng about the perfect cultural and

1d in Ives and in the society.










