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PREFACE

‘This has been completely revised and very consi-
derably enlarged by Sri Swami Chinmayanandaji. The
need for the publication of revised edition within
the past few vears clearly indicates the great spiritual
thirst these invaluable discourses on ISAVASYA
UPANISHAD by Sri Swamiji have created in the
minds of the seekers of Truth.

The mtroductory notes on “ Religion-the Science
of Life ”’, “ Gyana Yagna ", * Personality in Man ,
“ The Subtle Body 7, etc., are extremely useful for the
correct understanding of this Upanishad, which contains
ne more than eighteen Mantras. It is hoped that this
revised and enlarged edition, as its predecessors, will be
of very great benefit to the earnest seekers in the
spiritual realm.

The Chinmaya Publication Trust hereby thanks
Mrs. Sheila Puri, the Publisher of the previcus editions
of this Upanishad, for surrendering her publication
rights to the Trust.

The Chinmaya Publication Trust.

175, Rasappa CHETTY ST,
Mapras-3.



RELIGION

THE SCIENCE OF LIFE

Rezicrox is not for the animals ; among the buffaloes
and the tigers we have no religion. Religion is the
rermedy to the particular unrest felt by man, even when
he s fully equipped with all the best in life. Religion
is the technique by which an individual gets his mind
and intellect trained to grasp and understand the
larger themes of the Universe and his own exact
place in it,

To the materiabsts, who claim that Religion 15 an
extravagant luxury of the rich, there 18 no perceptible
need felt within, and so they need no intellectual
theory, spiritnal surroundings nor divine endeavours
for the satisfaction of their sense of spiritual uorest,
Religion serves mainly the evolved cnes who have the
intellizence to watch Iife as a whole while hving their
own personal life and who have the discrimination to
feel the imperfections of it all and who have the cultural
energy to seek and regain a preater and satisfving per-
fection. Unless the impatience felt by the individual
at the sorry scheme of things outside and within him-
self is acute, he will not seek the way to grow out of that
state of affairs, To the seekers, Religion points out the
way ; and in this sense the Hindu Religion is a perfect
“science of self-perfection ™ comprising in it of a
complete technique.

Now an important question comes up ; © What
compels some of us to have this spiritual unrest while
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others have not? " The Sasfras attribute it to the
evolution and growth of the individual ; and in this
we shall find that Vedanta starts where Darwin's
theory ends in a visionary promuse that man will sdll
grow to the final stage of evolution, the Supermanheod,

To Darwin, the chronology of the fossils gave a
glimpse of the development and growth of the organisms
and on the basis of it, he evaluated and classified the
living things. To him the vegetahle life is higher than
the inert life of the rocks ; the animal life is more
evolved than the vegetable kingdom and ameng the
amimals the most perfect and potent so far evolved is
man with his intellect. Thereafier he leaves us with a
grand vigion of a greater generation of Super-men.

If to Darwin the measurcs of development were the
amount of intelligence exhibited by each being and the
perfections of their structures, the measuring rod to the
Spiritual Masters of the Upamshads was the quantity of
awareness or consciousness manifest through a given
physical and mental equipment.

{n the world of men, certainly, all of us have not the
same sensitiveness to react readily to the world outside
or to the quality of our thoughts or emotions. Some
of us exhibit an utter incapacity to be fully aware of
the outer circumstances ; there are many among us
who cannot dispassionately analyse and discriminate
our own inner weaknesses. Such of us are indeed only
two-legged animals according to the Science of Vedanta.
They are only the serpent-men, the scorpion~-men, the
tiger-men, etc. They have not come to the full stature
of manhood,

Thus viewed, the Vedantic Teachers have classified
all men other than the Mineral-men, into three groups—
the Animal-man, the Man-man and the Super-man.
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The animal-man stage 1s the dull insensitive stage of
least awareness, and men of this stage constiiute the
slaves, the under-dogs, the sensuous, the un~principled
atheists. To them, religion and spuitual practices
are meaningless, since they are no better In thelr
quantity of awareness in thern than the cow In their
backyard.

Some of them evolve into the next higher stage of &
greater awareness, the Man-Man stage. These constitute
the religious and the true seekers, QOur Sastras call this
type of men as the Adlkarins, meaning * the Fit Ounes’
for the spirttual bife.

WHO I8 FIT 7

When I say Adisharins, 1 am not repcating the
word in the connotation in which it has come to be
used by the orthodoxy, who made use of it to keep us
all, inciuding themselves, 1 complete darzness regard-
ing the sacred wealth of knowledge contained in our
Scriptures. It is this foolish policy that has brought
about the Hindu decadence. The Priest-class of a
by-gone past, probably when there was a mighty
era of Ecclesiastical Governinent, misinierpreted Mother
Srut’s intentions and successfully created a community
of Vedantns and a vast community of ignorant mules
out of the glorious Aryan stock. As time passed on,
when the majority of Hindus were ignorant of the real
Science of Religion, the Priest-class also, grown mdolent
in their riches, stopped themselves getting educated
in the scriptural text-hooks. Thus, we, both the Priest-
class as well ag the laity, came to live a tradition of
ignorance with its concomitant superstitions.

It is the tradition of ignorance that gave power to a
Priest-class to decide who are fit for spiritual Iife and
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who are unfit. Certainly this 1s an absurd proposition,
Tt is not in the hands of one ignorant, imperfect mortal
ta judge the mental and the intellectnal gualities of a
secker and come to measure his spiritual thirst. Al
of us, educated in the modern colleges,—who have a
capacity to think for ourselves, have an awakened in-
tellect, a heart of abiding emotions, 2 balanced charac-
ter and an adventurous spirit to live the higher values
of life—are all fit Adkikarins to enter the spiritual
kingdom.

An Atom-bomb secrei certainly needs an Army
with all its ammunitions to guward it ; but, such guar-
dians are not needed for the Erernal Wisdom of the
Upanishads. It is meither your nor my responsibility
to guard it. Mother Sruft Herself guards every Gyana-
Yagna-Sala. The halls of learming, where the scriptural
texts are taught, need no gate-keeper : the unworthy
will be shunted away from the very atmosphere of
such a sacred and divine study. Even if urauthorised
members walk into the halis, they will not be able to
hear the great secret ; for, in such an atmosphere
surcharged with divine and subtle vibrations, a gross
amimal-man cannot keep awake for long. 1 am not
cxaggerating. (Go to any assembly where spiritual
discourses are given and you will find at least a couple
of persons leaning on to the walls or to the piilars
and comspicuously smoring awav all through the
sat-sang.

Addressing these men, Srufi in extreme kindness
advises not to waste their time attending such sas-
sangs, but to go out w any field of dynamic work,
and thus gain the necessary inner qualities which will
make them fit to profit by the discourses. It is only
the lust and personal ambitions of man that gave the
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wrong interpretation to the Sruf.!

From the above, it 15 ciear that the interpretations
of the intolerant orthodoxy are baseless, and the Hindu
Renaissance can no longer walt upon these meagre
excuses, Every intelligent man of culture and mental
purity has a right to the great heritage of our Rishis.
Hindulsm minws Vedantz is only a dead religion.
Vedanta contains the cream of 2ll human experiences.
They have been formulated after close observations
of the outer and the inner lives of man, not at a given
period of history, but through generations of Teachers
and disciples. Such a great wealth of knowledge
cannot be the personal property of either an individual
or a community or a Nation, Vedanta 15 the common
wealth of Man and every full-grown man, who has
started asking questions upon the logic of creation,
the goal of life, the state of perfecuon, etc., has a right
of free access to 1t, irrespective of his caste, creed or
nationality, age or stage in life.

THE TECHNIQUE

As we mentioned earlier, from the Man-Man stage,
to grow out and evolve as a Super-man, Vedanta gives
us certain sclentific techniques. Al Religions of the
world, in their fundamental riwals, provide suthcient
technique in evolving the animal-man to the Man-Man
stage, In their higher practices of discrimination,
ethical and moral living, detachment and higher medita-
tion, we have the total scheme, by adopting which,
from the Man-Man stage, an mdividual can consciousky

—_—

1 This much T had to elaborate, because, after the announcement of the
¥agna, T had been reeeiving letters from the arthodox seetion of the Hindus
expressing their amxiety at my octrageous folly, According to some of them,
by teaching Vedanta frecly to all and gundry, 1 e wolssting the purity of our
Jratis
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hasten hizs own evolution to the Super-manhoaod.

To the Matenalists, to whom life is an 1llogical and
a meaningless procession from the womb to the {omb,
there i3 no urge felt for self-improvement, there 13 no
perfection to be achieved or any goal to be gained. To
them, indeed, Religion 15 * an oplate to the people,”
*a conspiracy of the rich,” “a diabolic extravagance
of public time and public wealth,” ete.  This would
indeed be the opinion of the buffalo-world also, 1if only
we try to preach religion to them !l

The greatness of Man justifying him to claim him-
seif to be * the roof and crown of things ” 15 v ths
that he alone can consclously grow and come to claim
the bliss and perfection of the highest evolution. The
Vegetable and Animal Kingdoms will have to wait
till Mother Nature takes them into Her hands and
brings them out through better moulds of the higher
evolutions. The methods by which man can consciously
evolve are the methods described in the Spiritual life.

In the lower scales of evolulion, beings exist and
act by instincts under the compelling force of the urge
to preserve themselves : the self-preservation instinct.
“Kill, loot, steal, but preserve yourself” seems to be
the law of life In the lower kingdoms. But, having
become man, Nature seems to tell him that he can no
longer grow if he lives the religion of the animals,
“ Fight down the instinets. Thou shalt not kill.  Thon
shalt not loot. Thou shalt not steal.  Evcen at the point
of death, suffer it meekly but heroically, and yet leave
not the higher principles of life such as love, tolerance,
kindness, mercy, etc,” This seems to be the only
avenue through which man can enter the kingdom
of his fulfiiment and claim the bliss and peace of the
Super-manhood,
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That, as an organism, man has become physically
the perfect, is the unanimous opimion of all phvsiologists.
The next stage of growth is inward., There is a ot
of animalistic-grogsness and instinct-clogs in our head
and heart, which are to be purified in order to bring
about a greater amount of awareness or conscipusness
manifest through the inner equipments of man. All
methods by which this 1s achieved are methods spiritual,
be it in Hinduism, Christianity, Islam or Buddhism.

THE EKEY TO OFEXN

When once the miund and intellect have hbeen
cleansed of thelr grossness and made still of all their
agitations, the individual comes 1o experience and
rediscover the state of Pure-Awareness, which is the
State of Perfection-—most dynamic and potent, visualised
by all the religions. '* Thouw arf That’ cries Vedanta
repeatedly and derdes for us any reality in our present
misconception ahont ourselves.

It is something like an Emperor walting outside his
own locked palace-gate 1n the cold and dark threats of
the wintry night. In his drunkenness, the King has
forgotten that, in his own pocket is the key and that he
has cvery right to open the door and walk within mnto
the warmrh, splendour and joy of his own palace-halls.
The Scriptures, ltke the attendants of the King, are
repeatedly appealing to us, reminding us that our
sorrows of life will all end if only we take the key that
s 1 us and open the doors and walk into our own
palace. But, in our giddiness with vanity and self-
forgetfulness, born out of the bleeding ulcers of anima-
[ism in us, we have today neither ears to hear, nor the
gocd-sense to seek, nor the courage to open the gates
of our own kingdom and walk in to claim our heritage
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as the sole monarch of 1t !!

Thus, religious life staris when one, by intelligently
Living the experiences of life, comes to feel the imper-
fections of one’s own worm-existence. Afma Kripa,
according to our Sasirgs, is the last gate to the temple of
spiritvalism. But, unfortunately, * the sick burry and
divided aims® of our materialistic world give us no
mental or intellectual rest to estimate life and come 1o
feel the incompleteness of it all.  From desize to desire,
we are whipped along to grean down the paths of life
towards the abysm of Death. Earning and spending,
acquiring and hoarding, ** we lay waste our powers,”
ever seeking but never inding an unbroken and perfect
state of peace or joy. The more the materialism
encroaches upon our divine nature, the more weshall get
into the kinpdom of the animal and the farther away
shall we thereby move from the bliss of perfection which
is the true and rightful heritage of Man. Man's
Eterna] Nature is Bliss, Bliss alone is his Swareopa.
“ That Thou An,” and nor this—an neffectual tearfil
creature—is the repeated assertion of the Vedantic
Masters, who were all established in their own subjective
experience of this great Truth.

WHY THE SQRROWSE P

I can see, my friends, a great question rising in
your muinds : ° But how is it, Swami, that, if our nature
13 Happiness, we are continuously unhappy and sorrow-
ridden?* The answer is obvious : We are not Enowing
and behating as we are. 'We are neither aware of the
outer world of things, nor are we living in the awareness
of cur own inoer world. Life is 2 series of experiences
hved by us, from moment to moment. In living one
experience, we must have three things : (1) the Subiect,
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(2) the Object and (3) the relationship between these
two. In our ignorance of ourselves, we miscalculate
and accordingly evaluate the outer world of things,
and thus come to entertain a false relationship. It
i this that causes all our sorrows. In fact, the outer
world-cf-things is inert and cannot of themselves cause
us either joy or sorrow. But, shame on us, we allow
them to tyranmse over us, by lending our own strength
to them !!

A man, while taking his bath in the Ganges, saw a
bright thing floating down the stream. He swam to
it and caught hold of it. He saw that it was a Malaca-
cane with a silver-top. Along with the cane, while
he was swimming back, he was caught in a dangerous
whirl, and he lost his hold upon the newly gained stick.
The stick floated down the river-stream. The man
on reaching the banks was seen to be bitterly weeping
for the loss of Ais cane. The cane that came down the
stream would have continued its progress without
causing this man any sorrow of its own accord. But,
on going and clgiming if as ks, and thereafter when he
Iost the stick, it left him wounded at his heart. It
was only the relationship that he fixed up between
himself and the stick that gave the stick the potency and
the strength to wound him,

Thus, in life too, we, in our ignoridice of the nature
of ourselves and the nature of the things around us,
come to maintain a false sense of relationship which
gives us our bitter ¢quota of sorrow and pain.,

Tomorrow, we shall try to analyse and understand
the nature of our own spiritio-physical personality. A
correct understanding of the sebject alone can guide us
to fix its relationship with the varions objects it comes
ACIOSS.
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Except for some insensible, fanatical and faithblind
people, very few of us can at the outset Imagine teday
that Religion i3 as acceptable as Science, or is at least
scientific or that it has any function at all with life as
such. If by Religion we mean the mad fanaticism and
ignoble strife that we observe in the day’s vitiated
atmospherc bencath steeples, gopurame, or domes, then it
is only too true to declare that Religion can provide us
only with plenty of chances to confuse and confound
our issues in life. Unintelligent and blind followers
have made the best of philosophies serve as lifeless
prescriptions for ritualism | Without its true stamina
and vital dynemism Religion has become today,
in the hands of a few, an inhuman engine to demoralise
the generation and to feed it with false sentiments,
superstitious fears and strife-hreeding fanaticism,

But then, is #rue religion a superstition or is it a
science P Is religion a ghastly conspiracy or a message
of peace? Is God-seeking a foul decetpt or a call of
love ?  Are the words of prophets a poison or an elixir ?
Is a life of love and charity a dope or a tonic ?

In fact 1t 15 to enquire into these and to come to,
at least, a definite 1ntellectual understanding of these
that we have today met in this Gyana Yagnz. Here
we shall be going into the details of the entire import
and the implication of the Bible of the Hindus—called
the Upanishads. In this 21-day study-session we will
be going through the Ilsavagye Upanishad, stanza by
stanza in all detall. We shall he going into the
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textbook without favour or fear, in a clear and simple
attitude of research and understanding. These are
days when many a doubtfiil question arises in the minds
of the educated regarding religion and the scriptures.
In our preoccupation with life we have neither the
time nor the patience to see if the authors or the sonrces
of the scriptures—be they prophets or Gods or God-men
or mere mortal philosophers—have anything to give us
to help us in leading a better life.

In every club-veranda, public meetings, university
libraries and such places of learning and discussions, we,
nowadays, often discover sincere heart-searchings and
burning questions : ‘‘ Are the scriptures to be scraped ?
Should the scriptures survive? Can the scriptures
serve 77 We hope o try and come to a definite reply
to all these questions by a thorough research into the
thoughts and their implicatuons as suggested in one of
the sacred textbooks : The fravaspapanishad.

During these days of the Yagra' I should request all
of you not to consider me as a special creature with
special powers or dignitics ! I am no Guru nor are you
my disciples.  We both are feliow-students in the Halls
of Wisdom trving together to make a brotherly research
into the Great Wisdom of the Rishis. At best we are
only equal and sincere seckers trying to do the pilgrim-
age together in a spirit of loving brotherhood and friendly
companionship

L * #*

Before we enter into the main textbook, it 1s

! These sre summaries of the extempore discourses given by Swamifi
that we have in the text. A session of such inspired discourses delivered, dadly
at a fixed time in & given ity or town, wheroin all Usteners have thelr texrbock
in hand and they take down their own notes, eic,, {3 callad a Chinmaya~-Yagma.
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certainly necessary that we should know some of the
findamental thonghts of the (ireat Rishis, Let wus
presume that Religion has a great message to the world
and that it Is quite scientific. This is only a presump-
tion. In our research if we were to discover that this
is not true we shall declare to the world our findings,
If we, on the other hand, by sheer accident, come to
discover that in Religion there 18 a scientific freatment
of life and its values, let us then try to live those nobler
values and come to declare to the world the real mean.
ing of true Religton.

The Gyana Yagra is thus a movement of renaissance
rather than an attempt al creating a sect of compromisers
trving to build up a limited cocoon to bury themselves
in! We shall in the first three days go into these general
definitions, which are absclutely necessary in under-
standing the chosen text, and thereafier plunge our-

selves inio the main textbock itself : The Isavasyo-
panishad,

BUIENCE AND RELIGION

When we watch the motives behind science and
Religion, we clearly see that both of them have alimost
something very stmilar and commeoen hetween them ;
both of them have been striving sincerely to serve the
State, or the generation, with the maximum quota of
happiness in hfe, With all their crudities and im-
perfections we must admit that all Religions of the
world had served their own imumediate generationms,
at least, at the time of their heyday. Later on, those
sacieties developed into new patterns and in the context
of the more and more complicated scheme of things
available in life, the same old religion might not have
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cotne to serve these over-developed societies in all theix
varied activities amnd departmenrts of existence, as
efficiently as before.

Simnilarly, in the case of science also, we fimd that
its anxiety 15 to discover means and methods by which
its own generation can be more and more redeemed
from the clutches of the wild and irresistible powers of
Nature. The difficulty that we pointed osut about
Religion 1s equally applicable to sclence also. The
“discovery of the plough, for example, was one of the
greatest blessings that science had then achieved for
man, But today, when the world is teeming with its
over-populated millions, the same old A-plough is no
more an cficent blessing and the modern sclentists
have to discover the tractors and the fertilisers.

Simiiarly, a ritealisiic religion of a past era, which
must have served the members of the society at that
time, may not so efficiently serve the needs and demands
of the present generation, But, all the same, we must
admit that the motives of both religion and science
had been to serve the generation or the State,

¥ e b

TIME PASSED ON

From tribal organisations to commumal living,
national aspirations and international tussles—with
all thelr power-blocks and mualadjustments—men in
numbers grew both in the complexity of their organisa-
tions and in the variety of their demands, In this
momentous rush of history along the cotridors of
Time, State started its pilgrimage with Religion as it
spouse. But somewhere about the Middle Age with
the dawn of the Age of Machines—a brilliant maiden,
Science, joined the company ; certainly with the same

2
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sacred motive of serving the State. But the old Ma-
Religion, disgusted, jealous and almost exasperated,
staved behind and Science kept pace with the moving
world. Toduy, therefore, we find that Religion is
still ingering in the portals of churches, mosques and
temples, while the generation with Atom in hand has
walked in and through parliaments seeking new fields
of conguest in the outer world and, for all their swear
and toil, winning only fresh fields of carping sorrows
in the toner world !

Satiated with its own empry seekings, throtiled
in all its hopes of peace and quietude, exhausted and
weary, the poor old world 15 today with regret and
despalr looking back at its aped spouse, Religion,
expecting some kind of rest and peace in her lap | Bur
alas ! Even that ancient Religion is nowhere in the
vicinity,  Far away Religion stands as a speck in the
far-off distance, which has dwindled to almest nothing-
ness because of the width of the vawning gulf between
the old and the new !

It is this unbridgeable gulf that has really estranged
ug from the glorious comfents of True Religion. If ag
all nowadays, some members of our generation make a
bold dash to reach the goal of Religion, they invariahly
rniss their aim and reach only the impovenshed Religion
of the middle-ages, which itself had, by then gathered
endiess decadence and conseguent inefficiency into its
folds, After that timeless age of Vyasa, Religion
seems 10 have never moved forward in our country and,
if at all it was ever vital, it was cxpressing its vitality
only in gathering more and more superstitions and alien
thoughts into its own folds ! Our attempt is to find
out the True Religion in all its purity directly from the
source—the very source which inspired the Puranas.
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Perhaps, we may be rewarded ; perhaps not! I hope vou
will take to this gamble and accompany me into the
laybrinths of the Ancient Wisdom ail in a spirit of
seeking and adventure.

SANS FAITH——GANS PREJUDICE

I had to an extent some occasion to study the
Upanishads in their original. I must admit that [ did
not bring into my studies even a trace of faith in their
sacredness ; nor did I care to entertain any prejudice
against them. With an open mind 1 reached dheir
portals expecting nothing, heping nothing. I studied
and lved their Truth maore as a seeker than as a believer,
and I feel confident that in my rambles I have dis-
covered some aspects of the great Rishies : their ways of
thinking, their mental attitude and their method of
approach to the problems of life.

[ can ablmost assure you that so far no greater
scientists had ever come to work in the world of seience,
at once so sincere and rational, as these great scientists,
who dealt with life as suck and recorded their observa-
tions in their Truth-declarations.  Just as to the scientists
the world-of-objects provided the field of enqguiry,
so also to the Rishies, Life as such presented itsell as thelr
theme for investigation and study.

Supposing a scientist feels a sentimental attachment
with the sample of common salt in his test-tube, surely,
he cantot thereafter do much of an investigation and
discover the composition of Sodium Chloride ! He
would neither burn it, nor dissolve it! Similarly, if
we are to maintain a sentimental attachment with life
as suck it would generate a host of false values in us. It
would distort and dim our visiorn of the whole. There-
fore, the great Rishies of old, as true investigators of
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Life a5 such developed in themselves almost a super-
human detachment from the Life and remaining as
it were ‘far from the maddening crowd of ignoble
strife ’ they observed the entire Life as a theme of theiy
intense and thorough research and study,

As a result of their observations, they came to
certain fundamental conclusions which we must try to
understand before we enter the text proper. Their
first attempt was to find out the nature and functions
of Life as available at the various levels of existence
and to come to a common definition of Life. After
very careful observations they came to declare that,
* Liie 1s a series of continucus and unbroken experien-
ces.”  Thus, the life of an animal s a sum-total of
its feelings just as the life of any man is determined by the
sum-iotal of his experiences. If thus the *unit’ of
life be the individual experience and the total hie be
the sum-total of all experiences, then a successfu] life
i3 that in which the individual can have a larger number
of successful and nappy experiences. A life of failure i3,
therefore, that in which the majority of experiences are
sorrowful.

UNIT QF LIFE

Naturally, the great scientists of Life, goaded and
encouraged by their observations adventured forth with
more and more daring to dissect and discover the consti-
ments of even the “unit’ of Life, called the ‘experience’.
Just as in recent times the Unit ui Suhstam:e the Atom,
has heen ticked to smile and expose its contents, so
too these great Doctors of Subjective Invesugauuns
brought their single-pointed intellect to observe the
contents of the unitary © experience.’

These close observations disclosed that no * expe-
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rience ’ in lite is possible without its fundamental triple-
faciors, piz., the * experiencer’, the © experienced* and a set
relationship that is to be maintained between the
‘experiencer * and the ©experienced ’ called the ° ex-
periencing ’.  Unless these three factors function in the
same given field of time and space no experience can
EVET COmME 0 PASS.

The scientists of the modern days are also, certainly,
In their own way, great investigators of the Ultimate
Truth. But their field of enquiry is constituted of the
world-of-objects or the ‘experienced’. On the cone.
trarv the great Rishues of old, the scientists of the mner
world, sought the Ultimate Truth in an analysis of the
“experiencer ’, or the world-cf-the-subject. Thus, both
heing scienfists, the only distinction between them is
only in their fields of enquiry and in the methods of
their respective sclences.

And vou will find that the ancient methods of the
Rishies were certainly much more perfect than the
modern methods of the scientist of our own zmes. In
fact in the 18th centurv we could not have made such
a strong statement, but today we can make it, becanse,
wirth the break up of the Atom and the consequent
discovery of its contents to be nothing but electric
charges in motion, ¢ven the great sclentisis® of the era
have started declaring that physics can hereafter develop
only by a thorough investigation into the structure,
nature and behaviour of the mind,

The masters of the Upanishads however adopted
totally a different approach to the entire problem.
The world-of-objects can be brought under five main
headings : Forms, Sounds, Smells, Tastes and Touches.
Besides these, we know nothing of the world cutside.

! Eddington,
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And all the sciences deal with only these, As it were,
the observer in us looks on to a world of variegated
names and forms through five miniature peep-windows ;
each limited in scope and giving us only a partial view-
point of the world, The reports thus gained by the
mind from its five observation-posts are together assimi-
lated o form a [l report of the so called world outside,

THE TIRELESS THINKERS

Untess there be within us an Intelligent Conscious
Principle that can carefully cognise these, the world
outside has, In ftself, no meaning or purpose. The tire-
less thinkers in the Vedic period, in their super-human
daring flew yet higher to conclude, through convineing
logical arguments, that the world outside Js but a
projection of the active mind.?

Thus, with exquisite intelligence and unerring
consistency of thinking, in their super-human logic,
the great Rishies came to recognise the soversignty of
the ' zxperiencer’ over the * experienced ’ and the * ex-
periencing "

The ‘ object * and the ° subject-object-relationship °
both have an existence and a function only when they are
presided over by the Conscious Principle, the © subject .
Therefore, they started an Investigation into the nature,
constitution and function of the © subfecs > and its world.

Not only the European readers of Hinduism, but
even the haphazard pundits of India, do criticise now and
then the introvert nature of the Hindu philosophy :
“ both the gods and priests, live in the East, looking into
themselves, neglectful of the external world of happen-
ings . Little do they know that they are criticising
not Vedanta as preached in the original tezts of the

1 Refer ** Discoursea on Mandukys and Karika ' by Swamiji.
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Seripture, but they are only criticising Vedanta as it is
now available in these days of utter Hindu decadence.

Today, the same vital principles have become a
glorious excuse for an Incompetent and sluggardly
generalion to rot itsell inte a filthy mire of Impotence
and idleness. Never did Vedanta preach such a life
of nactivity either tacitly or explicitly. This is only
an instance of ** Satan reading the Bible ” for his own
convenience ; an ineffectnal generation of dull lotus-
eaters have found it convenient to tar the face of brilliant
Vedanta, by their deliberate misinterpretations of
the wondrous life of perfect activity declared and adve-
cated by the Vedic Philosophy.

THE PERSONALITIES

Let us come back to the present theme. If the
“ subject’ be thus of the ntmost importance, any scientific
enquiry into life must necessarily be inferred through an
imvestigation into the “subjers’. Thus, when they
enquired they found that each one of us is not in fact
behaving as though we are a composite whole but as if
we are a multi-headed entity | Within each one of us
15 funclioning, as it were, three or four distinct personaki-
ties. Though biologically a single being, within i,
telescoped as It were, are the four main aspects, each
asserting its maximum to express lself as though each
is a distinctly different entity.

Thus, in an individual there are the physical, the
metital, the intellectual, and the spiritual personalities—
each having its own world of values, ruminating over
its own thoughts, desives and emotions, revelling in
its own ideas and idealogies and cousistently trying its
best to break its sense of shackles and escape into a
greater nameless Freedom, Peace and Jov.
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And all these commotions happen at one and the
same time, in one and the same bosom ; and such ap
one 1s considered in the pelitical and economic field as
a citizen. Thus, each one of us is a hornet’s nes,
breeding thousands of stinging desires within, each
registering the demands of one or the other of the faces
of ourselves. In order to slave for all these demands
the poor man has alas ! but a pair of legs and hands ! !

Struggling and striving to earn, procuse and hoard,
w cook, consume and digest, this physical structure, a
hapless slave to the domineering personalities—ithe
intellectuwal and the spiritual--gets itself shatiered ere
it comes o0 its middle age. And all its ltving years are
wasted—not only a waste for iself bur a devastating
waste to others | This condition of life in which the
present era has come to live has been applauded as
" the golden age of competitive life |

Even in an ordinary home, four brothers living
under the same roof, under the same parental protection,
cannct all of them have the same sense of satisfaction
at the same table even for a single day of the vear!
Any menu of preparations will certainly give some dis-
satisfaction to some of them, When thus four distinct
entities cannot have the equal satisfaction out of the
same table, how can the four personalities in a man ever
gain a complete satisfaction in the tussle and contention
of the same set of dissipating external circumstances ?

And vet, the world in its haste, and blind to the
inner constitution of man, is in all hurry-hurry fretting
and fuming, killing and looting to bring about constitu-
tions after constitutions for he happiness of man ! But
at all their efforts failure alone grins at them again and
again | The material world of secular sophistry is
today standing ashamed of Itsclf, extremely sad and
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completely a destitute in the hy-lanes of Life—stranded,
degraded, mobbed and polluted | The blind worship-
pers of superfictal facts and figures alone can dare hope
to reclaim life from 1ts present destitution through
materialism ! Any one, who i slightly above the
average in intelligence and vision, in the world of today
is feeling instinctively that the great experiment of
materialism has definitely foundered once for ever.
To drag Man's boat-of-hope out of the sands and set
it again on the main mid-stream of existence is now the
funcilon of True Religion.t

JOY SEEKERS

Certainly, every one of you will admit that what we
seek in life 13 peace and joy. The wav of seeking and
the field in which we arc seeking may be different
from man to man, from place to place and from era
to era. But all of us are demanding the same every-
where and at all times. Joy or peace, as generally
understood, 15 that which we experience, when in the
external circumstances, we come to live z pattern
of things, which we have demanded for ourselves at
a given period of time and place.

That which was, in our childhood, a great happi-
ness and joy may not again provide for us an equal
happiness or peace in cur vouth. A blue glass marhle,
or a lennis ball, would have been joyous presents when
one was n one’s childhood. But the same presents
would not bring any happiness to us if they are presented
to us at our diamond jubilee : conversely, they may

= —wmar urs

141 am new irresistibly taken away frora the main plan of the speech,
becawde, your anxions faces, pale and trembling with the threats of Life, are
whippine me off from the main channel of thinldng, My apologies | ™ 1 Quoted
from [ast edition,  (Peblishers),
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even be painful, masmuch as, they would remind us
of our old age and the impending ° calamitous day * ! |
Examples can be multiplied, to justify the working
definition of joy or peace that we made just now,

In this the difficulty or the failure of man is mainly
because the demand of the physical man is not necessarily
the demand of the mental and in the same individnal
the intellectual personality would still have a third type
of demand and, perhaps, the spiritnal seeker in him
would have yet another demand. Thus, four distinet
sets of demands are made by each individual al the
same pertod of tme and space. Certainly, no two
happenings can come to pass at one and the same time
and place ; the happenings being conditioned by hoth
ume and place. Therefore, however much we may
try to bring about, through certain new changes, a
perfect scheme-of-things in our life and a hope to gain
out of it a perfect satisfaction, for all the four personalities
tn us, we shall end up only in a sheer disappointment,

OUE HOPE

But if there be a technique by which we can train,
discipline and intergrate all these, wild and madly
revolting personalities in us, together into onc unit,
certainly, we can thereafter order much more freedom
and happiness for ourselves in the outer world. These
techniques are together meant by the term Religion
used by the Great Secrs.

What this technique i3 and how to accomplish it is
the main burden of the Upanishadi—the sacred Book of
the Hindus.  What is the constitution and nature of man
and how he should view himself and the world outside—
in short, how he would act as the right * experiencer
correctly * experiencing ™ the true objects to be “ ex-
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perienced —is the secret core of all Lpanishads.

f am sure that I have now made it amply clear
how far our enquiry would be interesting and fruieful,
not only te ourselves but to the world al large, in
case we undertake this work in a pure spirit of research
and scholarship. I do not want your devotion for the
ancient scriptures to he brought into this Yagrasale® to
stultify or colour your poor discrimination. Bundle it
up ! Come here with a sharp and pointed intelligence :
thirsty to know and willing to strive,

—

Ti'h;, Hall where sweh spiritual disgourses are held, contimuously tor a
tixed length of time tif} the text i over. it called Yagna-3aln,—-Publishers,



PERSONALITY IN MAN

So far we wuied to gain a bird’s eve view of the
scheme of [ife and nature of cur experiences in the world.
We found that life itself 15 © g series of experiences ¥ © both
to the materialists and to the spiritualists, But there
is a vast difference. The Materizlists believe that life
started in an accidental birth and it ends in an equally
uncertain point, called death,  To them each individual
is an arrow that came from darkness into their flush of
iife, flying across it, towards darkness again! To those
who feel that this is a sufficient explanation of our
existence, the philosophy of life would, naturally, be
“eat, doink and be merry, for, we know not what is
there beyond the grave ™.

On the other hand, shirtualists are those who
helieve that life 15 a continuous process, with a set
purpose, a glorious pattern and a rigid logic. The life
which each one of us is living today is an effect, and,
since every effect must have a cause, our lives also
must have their mndependent causes, even though those
causes arc not perhaps perceptible to ws today. To
the faithful and the truly intelligent the present life i,
therefore, one of the numberless eidents I our eternal
existence. To such folks, life has a definite purpose
and a desirable goal. We have found how even the
science~-prophets of the west had unconsciously expressed
this truth in their logical estimates of their objective
experiments, Darwin visualises a generation of Super-
men. The great Rishies of the Upanishads explain
to us that life, which i “a series of challenges met,”
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is to bhe lived for the purpose of improving owrselves
to reach the State of Super-manhood. We also saw
that an experience is possible only when the experiencer
and the experienced (the *swhjert’ and the * ebjest
maintain a relationship between cach other. Today
we shall trv to understand the nature of the
¢ experiencer

Physiology comsiders man as a physical structure
with a braint, having the capacity to think and feel
The spirttuo-physical structure of man as visualised and
estimated by the eastern Sainis of the old, goes beyond
the themes of the western Biologists. The theory
propeunded by the Vedantic Seers 15 diagrammatically
represented in the next page.

It 1z well-known thdt mere physical bedy will no
move, grow or act unless the Life-Principle presides
over it. A dead body can ne more smile, eat or walk,
think or feel.

When once life has ° flown out,” the body falls
down and, in a short time, starts decomposing into the
very clements from which it had come. 'This 15 true,
however great the rnan might have been while he was
alive. This Life-Centre in each omne of ug i3 the sacred
spot from which all activities emanate. If that Life-
Centre be not in this Swami, from this very moment
onwards he would end all discourses, for all times.
You are all now listening to these words, mentally
analysing them and inteflecrually understanding the
same. None of these actions would have been posable
if the ‘life’ is not wvitalising youwr bedy, mind and
intellect !

This divine Spark of Life, the Spiritual Centre—
called the Aimar in Vedanta——is considered to have
been enveloped by the various layers of matter of varying
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SPIRTTUO—PHYRICAL STRUCTURE

PERSONALITY oF MAN

(4 diagrammatic representasion of the ever-expanding semse of {imitafion
arising out of our Ignorance and the consequeni false identificobions with
matter envelopments.)
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degrees of grossness. The outermost shell, the prossest
is the body ; and we almost all through our conscious
existence go about conceiving oursclves to be only
this body ; very rarely a few of us mav be aware of the
existence of vur mental and intellectual personalities ;
and indeed, probably none of us iz cven remotely con-
sctous of the Vital Centre of all Life and Bliss in us.

The Atman or the Self is represented in the diagram
by the sacred mystic symbol OM. This, our Self, our
Real Nature is Ommnipotent and Ommniscient. This
Spark-of-Life has come to be, in a sense, enveloped by
matter and the wvarious 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 Etneral Divine Spark-of-Life and the
matter there is no contact : it only mdicates that In the
presence of the Spirit alone the matter coverings gain
a similitude of life.

There are thus five distinct sheaths i (1} the Feod
Shkeath, the outermost, (2) the Fifal-Air Sheath lining it
internally, ‘3) the Mental Sheath within, and still in-
terior, {4) the Intelleciual Sheath and, lastly, the subject
of all (B} the Blrss Sheath,

Before we go into a minute study of the composi-
ton and nature of the various sheaths, let me explain
to vou the philosophuical ymplications of the term * in-
terior’, When we say that one sheath 5 interior to
the other, we only mean that the inner one is subtler
than the outer, Again, the subtility of a sheath is
measured by its pervasiveness : say, for example, we
have got a 4 cubic inches piece of ice. The area that
it could cover is definite. But when it is melted,
the water so formed can be spread out into a larger area

A —_— s

1 Refer the diagram on page 25.
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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 1n the entire atmosphere of the room : and
30 we consider stearn subtler than water.

Similarly, the physical body 15 the grossest. The
vital-air that we take in can be blown out to pervade a
greater area than that which is occupied by the body ;
so we consider the Vital~Aw Sheath as subiler than the
Gross Focd Sheath. Our mind can certainly reach a
disiant place where our breath cannot reach, and our
intellect can, In its visions, certainly reach places where
our mind had never earlier dared to peep in 1! Thus,
we consider the Mendal and the fuiellectual Sheaths
as mare and more subtle than their outer Sheaths. The
sebtlest, thus, 15 the A#man, and ““It envelopes all,
and none envelopes It ™ ; savs the Syuris @ “ Tt 13 All
pervading.”

We shall now try to study the composition of the
various sheaths,

The Food Sheath.-—~That physical body which every-
one of us is fully aware of during cur waking-state-of-
consciousness 19 termed as the Food Sheath, It 1s called
0 hecause it has come up from the essence of the food
taken by the father ; it exists becavse of the food taken
in ; and 1t ulomately after death, must go back to
become food again. The substance of the physical
structure, rising from food, existing in food, and going
back to be food, naturally, s termed most appropriately
as the Food Sheath. The organs-of-knowledge and the
organs-of-action exist in this Sheath.

The Viial-dir Sheath—The air that we breathe in,
we all know, gets mixed up wirh the blood and reaches
every cell of the physical bedy. Even without much
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imagination, we can easily see how the oxygen of the
air that we breathe 1n constantly forms an inner silk-
lining, as it were, for the outer physical gross sheath,
The Vital-Avr Sheath controls ail the organs-of-action,
and according to the different functions it performs,
the Science of Vedanta has classified it under five
different names, the Pancha-pranagh.’

The Menial Sheath.—None of us is entirely unaware
of the exisience of a mind in vs. Mind i5 that seat in
us which entertains our doubts, joys and the like
emotions, and which constantly erupis into the non-
stop flow of the thought-lava. Mind is the doubting
element, while intellect is the determining factor in
each of us. Mind can go in its flights to things and
places sezn or heard, and because of its vast reaches, it i3
considered subtler than all its outer envelopments we
have explained above.

The Intellectual Sheath.—In fact, in the Vedantic
literature, very often we find that the mind and the
intellect are considered as one and the same.  Intellect
iz mind which has come to a delermined decision or a
willed judgment. The intellect Is considered as subtler
than the mind because it adventures forth into realms
farther than what it had heard before or seen. The
hitherto inexperienced are the Belds of its pleasures.
And hence, we consider the intellect to be an interior

1 Pancha-pranah—We may consider them as corresponding to the five
Physiotogical system that the hiclogit describe () Preng—The svatem of
Perception ; It controls all perceprons of the fivefold stimoli received from the
auter world. {if) dfume—Svotern of Excretion 3 All things thrown cut of the
body gecds, spit, pempiration, urine, steole, ete,, are expremions of ths prana,
(#1) Fuake—Systera of Digestion ; The digestion of food received in the sterrach,
(5} Samame~-Clirculatory svitem : That power by which the digesnted food &
justly cotveyed to the various [imbs of the hody by the bleod stream, {8} Lifans—
Systesn of Thinking : The capacity in an individual to raise his thoughts from
thelr present level to conceive 2 pessibility or appreciate a new pricciple, ete.,
is also a play of the prana.

5
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sheath 1o that of the mind,

The Bliss Sheath.—This is the Sheath made up of
negativity, or ignorance, in which we exist during our
deep-sleep-state-of-consciousness. It is considered bliss-
fill because, whatever be the condinon 1 which indivi-
dunals are in their waking and dream-states, once they
reach the halls of sleep, be they rich or poor, successful
or disappointed, healthy or sick, voung or old, all of
them experience the same undisturbed peace and bliss.
To the ordinary gross intellect this sheath is an un-
consclous state of “ nothingness ”—meaning, nothing
of those things known to 1t as “ things ™. In this
dtﬁp-&laﬂpﬂﬂtatﬂ*{}f -consciousness man i3 experiencing
a joyous condition wherein, none of his known e::p:-‘:r1&11-
ces are repeated. But all the same, the jov felt is
positively £nown,

The subtlest of all 15 the Life-Centre in us, which
is the core of this five-sheathed structure. The five
layers of matter discussed above, along with the Eternal
Life-Centre at its core, together constitute the spirituo-
physical structure of you and me. The clearer and
purer arc the mental and the intellectual sheaths, the
greater i3 the manifested consclousness exhibited by
the orgapism. The mind and intellect are almost
absent in stone-life and we fee no awareness in them
at all.  In the plant-life, Vedanta claims a rudimentary
mind and imtellect, and hence, in that Kingdom, we
see a percentage of awareness in comparison with the
dull and inert state of the stone-life. Much more
clear and developed is the mind and the intellect of the
animals and so they are definitely more aware. The
supreme development, of course, is in man,

The purer the mind and intellect the Twighter
the heams of consciousness that shool out from that
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individual, and the saint or the prophet is he wha has
the maximum awareness manifest in him : the Sruti says
that the "“Knower' of Brahman becomes the Brahman™.
To realise the Pure Awareness, which is the Atman or
the Life-Genire, is the goal of life, the culmination of
evolution, the fulbiment of Super-imanhood.

Though we are in Reality this Life-Centre alone,
we i a misunderstanding of our real nature, super-
mmpose our identity on one or the cther of the outer
envelopments grown into the Three-Bodies and claim
ic ourselves the different individualities® Thus, ai
one moment we are the body, as when we say “ I have
grown dark 7 or * I am a Brahmin ” or * I am short *,
etc. ; at another moment we identify ourselves with
our mind, as when we sav “ 1 am doubdul ”, *T am
amtated ”, 1 am worried ¥, etc. ; yet, at another
tirne we consider ourselves to be the intellecr, as when
we say “Tam dull ®, “ I have an idea”, ete.

It seems that there is a erowd in each one of us !
Thus, dentifying ourselves to be one or the other of
the matter-envelopments, we play the fool and come
to suffer the consequent sense of limitations, sorrows
and unrest. In this sense Samsar I8 cur own creation,
and so, the entire responsibility for our limitations
and sorrows lies with us only.

Although we live, within each of us the above-
described madness and confasion of personalities, il 13
universally noticeable that every one of us 15 ready to
sacrifice the outer for the satisfaction of the inner
sheaths. For example, let us suppose that 2 man has a
"~ % *Brahmavith Brahamaiva Bhavathi.”

i The ezo that arises in us when we identify with the Fhysiczl Body s
calied the Viswa ; with the Subtle Body is called the Tajass and with the Cavaal

Body the Pragma. More details regarding these ean be had in Swarnifi's
DISCOURSES in MANDUKYA with KARIKA,
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painfil ulcer in his forearm gihving him unending
tortures of the mind. A doctor approaches him and
advises that he must get his arm amputated, The
patient readily allows his gross body to be chopped off
so that he may cure the agitations of the mind !

In another instance, when a religious or political
ideal has taken possession of one’s intellect, that re-
volutionary Is ready to suffer any amount of physical
discomfort and even mental tortures in order to preserve
the convictions of his intellect : that is to say, when he
identifies himself with his intellect, in order to satisfy
the inner shegth, he is ready to flout and completely
ignore the demands and claims of his outer sheaths.

When once we have followed closely our arguments
so far, we can easily understand the state of mind of the
great Prophets and Masters, when rthey, after dis-
covering their Real Nature to be the Aimaa, readily
ignores and anfferes all their Sheaths even to be ripped
open alive. A Christ persecuted and put on the Cross
could sincerely pray to the Lord in all forgiveness and
charity, © Lord, forgive them, they know not what
they do”. Or, a Mahatma in our own times could
crumble down with bullews in his chest, singing * Ram,
Ram™.
We read in history that during Alexander’s victo-
rious march along the plains of India, he met a great
Master in North India whao cared not to pay his cbei-
sances to the temporal victor, for which the saint
was ordered by the king to be put in jail. Next day,
Alexander went to the cage and introducing himself’ as
the victorious emperor, and commanded the saint to agk
of him any boon. The saint, 1t is reported, looked up
at the monarch’s face and, in withering contempt,
with a serenity born out of true wisdom, replied, ©“ You
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are obstructing the Sun's light, please move away a
little.  This 15 all the boon I ask of thee.” This ilius.
trates the joy of fulfilment In a irue saint and their
mental equipoise in all conditions,

Rediscovery of the Selfis not only the ending of all
owr confusions and sense of imperfections, but it iz at
once an ascent to a state of Super-manhood or God-
hood.

The dream of the Upanishadic Seers was of a
nation of Hindus, everyone of them a Superman, a
Master of circumstances and happenings, around and
within him! How each one of us can accomplish
this, is the theme of the Upanishads. The spiritual
ritual in which our false ammal values of life are offered
as oblations into the well-lit fires of cur discrimination
18 Gyang-yagna. We are now riddled with lower values
because we identify ourselves with the martter envelop-
ments and view life through these distorting media,
How we can now withdraw our identifications with
the outer envelopments and turn Inward, as 1t were, In a
spirit of self-discovery can be the theme of tomorrow’s
talk,

You may wonder why we should know all these
details, ** Is it not sufficient if I do as I am 1w0ld ?”
asks a brother seeker. Friends, faith, no doubt, 13 a
great and mughty ally to the secker ; but blind faith
horn from fear and thriving in ignorance is a chain of
slavery. Krnowledge lends an edge to and a direction
for sadhana, and helps ws to do our pilgrimage with
jet-plane-comfort, torpedo-precision and rocket-speed ! !



THE SUBTLE BODY

While describing the spiritmo-physical structure
of man we went into the details of the five different
sheaths, They are again for convenience of study,
divided into three bodies : the gross, the suhtle and the
cawsal. The Food and the Vital-Alr sheaths together
constitute the gross body while the Mental and the
Intellectual sheaths constitute the subtle bhody and the
Bliss sheath is called the causal body. Of these it 15 the
subtle body that is the instrument for all Sadhghs in
obtaining Self-perfection. All religions aim at the
integration of the subtle body and every ritual s an
exercise in sirengthening and shaping the fibres of the
subtle hody,

In order that we may come to understand the
scientific implications of this plane, we must have an
intimate knowledge of the structure and nature of the
subtle body. In Vedanta, mind and intellect are often
considered as one whole, because, the stuff remamning
the same, when we are in a doubting state of confusion
we are in the Mental sfeath and when we, with reference
to our previous experiences and knowledge, come to a
firm determination and a definite judgment we are said
to be 1n the Intellectual sheath.

If, thus, the mind is the very substance of the subtle
body a complete knowledge of the nature of the mind
would be a complete knowledge of the subtle body.

Friends, you all know that there is a mind working
in you. You often say, “ My mind is confused ” ot
“ My mind is agitated ” or * My mind is bad ”, ete.
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But have you ever thought : what is this mind 7 Now,
[ want you all to leave vour passive habit of merely
listening to what the speaker says—-and think indepen-
dently for yoursell. This, in fact, is meditation supreme,

What 5 the mind > Thoughis cannot be the mind,
because the guality, nature, and identity of our thoughts
never remain the same although we feel that cur mind
iy ever thesame. If thoughts were the mind, it would
have changed as often as our thoughts !

Nor can the mind be *f desire ”, because desire
has no exis ence apart from thoughts,

Qur lastras are much more direct. For their
crystaline clarity of expression, completeness of exposi-
tion, thoroyghness of explanation, no sclentific literature
in the worldhas yet come to compete with the perfections

gained i these lines by the Hindu Sasfras in the hands
of the Rishs.

According to our Sasfras, thonght is but a manifesta-
tion of the viind, but the mind itsellis a delusory nothing,
seemingly conspicucus, a delusory something created
when thoughts flow., This is better understood if we
take the example of a river. River is not water, nor
15 1t water with rwo banks. A rver is there where
waters flow ; the fewmg is the essence of the river.
Similarly, thorghts are not the mind, But thoughts
flowing one afler another in an unbroken contimuty
creaic a delusors “* something ™ called the mind. And
this mind threatcns us, nay, even governs over us
persecuting us wth its jow demands, animal nstincts,
viclous urges, or ai some moments with its higher
demands of divine calls and spiritual urges.

CULTIVATING THE MND
To contrel and develop this mind and bring it
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within our hold is the secret of all personality-develop-
ment. He who is a master of his mind s 2 master of
the world. Mastery over the situations in life without
a mastery over the mind, would he only a mere vain
dream,

And this is the great secret of the failare of man
today, as individuals or communities or nations i the
world. In short, the tragedy of man is the tragedy
of the condition of his mind. The blast of the atom-
bomb that 15 heard in the Pacific recentlv 3 but the
softest echo of 2 mightier blast that has haprened in the
inner world of man !

And all religions in the world prescribe for every
aspirant a complete scientific process by which his
shattered buman mind, destroving itself roday under
the radiation of its own low values, can be cured back
into a healthy and vital existence.

Mental control means the control of the thought-
flow., When thoughts are least agitating in us we are
in the mazimum state of happiness. Th: more the
stormy flood of gushing thoughts the mare disturbed
the mind becomes and, naturally, the .ndividual 18
plunged in a painful state of agitatior. Calm the
mind through a process of stilling its tioughts. But,
unfortunately, this is not easy for us decause of the
working of what ate technically called in Vedanta as
* Knots gf the Heart”. J

I can see your eves bulging out and your brows
hending up into a question mark! Tou seem ta say,
“0Oh Swami, in our world, we hawe cut open and
examined millions of hearts and never have we jeen
anywhere and at any time any kno# in them as your
old Sastrar say. And alsc we hawe enough scientific
knowledge to realise that if there be even a single knot
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in the heart that heart will not function any more !

My [riends, why quarrel with the style of a parzi-
cular language or the word-meaning of the terms used.
When the Rishis of old used the term * Kupts of the
Hear:* they did not mean 1o contradict nature. The
term only means that there 1s 4 triple-forked process
which binds humanity to the lower realms of discord
and unhappiness. These three knots are congtituted of
(¢) ignorance, (&) desire and (¢} action.

HEART DISEARE CURE

If only man s fully aware of his All-Perfect Omni-
potent, Omniscient nature ! But he i3 ignorant of his
real spiritual identity and because of his ignorance, he
feels himself imperfect, and the revolt against this sense
of imperfection mamifests itself as desires in the mental
zone. Desires throw open the volcano-peaks of the
mingd and they errupt to throw out the scorching lava
of thought-currents. Without a desire behind it no
thought can rise. None of voun, I am sure, 15 thinking
now either of a whecl-barrow or the Navonal Flag.
But, some of you mav be thinking of a fan, because,
in this sweltering heat wvou may have the desire to
have a fan for yourself! Without desire, no thoughts can
rise up ; 4 thought current means a desire behind it
And when a desire gets fully established in the mind,
in the onward flow of thoughts, generated by it, the
very desire In self-expression manifests as our aciiens
in the outer world.

Thus, ignerance av the spiritual level sl is the
desire rising in the mental zone, and the desires are
amplified in the grosser semse-world of objects as our
actions. In short, the grossmess or divinity of an mndivi-
dual’s activns express themselves in the quality and nature
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of their desires, which, in their turn, advertise the degres
and deprh of his ignorance.

The atrerapt of religion is o eliminate ignorance
through spiritual practices untl the ‘devotees come to
gain the Light of Wisdom. The ignorance in man
manifesting as desires in his mental plane, comes out
ity the world as actions. Therefore, the kind and
gracious Ruslhis advised all seekers first of all 1o purify,
contral and regulate the texture of their actions. * Be
good ; be kind ; be tolerant ; be merciful ; be self-
less ” are some of the advices common in all preat
religions of the world.

When actions are thus conirolled and purified,
they being but expressions of the thoughts of the acter,
those thoughts get themselves purified. Thoughts are,
we found, generated by desires and so, pure thoughts
naturally, compel pure desires. Desires, we found, are
nothing other than the expressions of our spiritual
folly,*-—~the ignorance of our own real nature—in the
tanguage of the Rishis, called Avidpe. All spiritual
practices arc scientific techniques by which we purify,
strengthen and direct the activities of the subtle body
so as to help it to commit harg-kiri? With the end of
Awidya, Eternal Knowledge comes to shine where it was
not awareful of Itself before, and the processes of evolu-
tion reach their last destination—Perfection.

It must be the experience of all of vou that a
disciphne of action, though in itself pretty difficult,

4 T -

1 To realise and cxperience our All-fill Spivitual Native, ia o feel the fullness
of life, 5o long as this is not experienced one feels a gense of saci-imperfeation,
and man’s ictellect suggests methods of regaining this sense of fullnes, which
are called crsires.  Back desire in the besom of man {5 ap attempt of his intellect
ta disgover a fuller satisfaction in his gwn life,

¢ The ancient technique of hevoic suicide, practised by the Japanese soldisrs
i the recent war.
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is to the majority of you very casy compared to the
endless strain in bringing about a similar discipline
in your world-of-thoughts. For example, the vow of
Bratmacharye, though difficult, 13 not impossible to a
man of will and determination. But to accomplish
and perfect Brakmacharye of the mind is, yvou will all
certainly admit, almost an impossibility,. We may,
due to the values of decency inculcated in us through
cducarion, good breeding, culture and social pressure,
destst from vulgar animalisms like rape or arson or
looting : bur how few of us are innocent of these crimi-
naiities in our minds !

THE SELF-APPEECIATION

Thus, though the goal of all Sadhaks is the elimina-
ton of Awdys—the ehmination of all our matier-
envelopments—we are advised by the beloved Rishis
of old, who perfectly understood the difficulties of an
ordinary man, that the most practical and the most
easy wayv of controlling detdye is through a control of
our actions i the outer world. Thus, in all rehiglons
of the world ethical and moral perfections are insisted
upon as the fundamental qualifications to enter the
portals of the temples or the churches or the mosques or
the guindwares, Without these, now-a-days, the faithful
all round the globe are flocking to these sacred institu-
tions and though thev all sincerely and faithfully go
through the mechanical processes of the ritwals pres-
eribed, even after a lifetime of devotion and worship,
the Gods seem te be as far away from them ag they were
when they first reached there !

I have neither the fme nor the occasion here to
go inte a comparative study of all the religrons of the
world with reference to their respective emphasis upon
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the moral and ethical values of life.  In haste, however,
we may stop here to try to understand, the scope of
these values insisted upon in Hinduism,

The three mam corner-stones upon which temple
of Hinduism has been so elaborately built up seem to
be the triple Insistence on honesty, non-injury and self-
restraint {Satyam, Arimse and Drakmacharya). Volumes
of Dharma Sastras that flood the libraries in India are all
annotations, amplifications and comments upon these
three pregnant words. The Aryan India raised their
entire culture of living, thinking and feeling upen these
three sacred foundations. The sons of the Upanishad
Seers planned their individual, domestic, communal,
soclal, national and international life upon these three
“ fundamental duties of man unte himself

In these davs of rocket-planes and supersonic speed,
in the sick hurry of our life, when each 24-hour day
15 not sufficient even to meet all our life’s necessities,
it is absurd and most impracticable to demand that
you should go through the entire literature and know
for yourself the real import of those three laws of life.

But the present generation has one great blessing
in that they are acutely intelligent and can show a
million times more discrimination than the past genera-
tions. Nature always compensates. Thus, if you are
given a direct imsight into the very secret principle
behind these three fundamental values, you will be
able to apply them in life without going through the
entire literature.

FIRAT-AID METHODS

Saiyam (truthfulness) has come to be used so often
that we seermn to know its implications very well, but
in no given set of circumstances can an ordinary man
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come to a defimte decision as to how to act truthfully !
Without going much into the details, I will try to touch
upon the essence of these teachings.

Self-restraint (Brafimackarya) is not a mere control
of the sex impulses. It s a Jife lived under a strict
policy of self-control in all the activities of all the senses
that go out into the fields of their respective chjects.
Thus, to talk too much or walk too long distances, to
eat even a morsel more than is essential are all crimes
against a life of self-restraint,

If Brakmacharya be thus a value of life applied in
the physical plane, Adhimsa (non-njury! is a valoe of
Hfe to be lived in the mental zone. Non-injury is
not an inert ineflectual slave-mentality allowing our-
selves to be klled or to be persecuted by any individual
or mdividuals. Cowardice 15 not sanctioned by non-
injury,

Ahimse in its real spiritual import means therefore,
only “kill not with cruel animal intentions . Non-
injury 13 the spirit that should dominate in the plane
of our motives. Qur motives should not be polluted by
ideas of cruelty or hatred. Thus, if vou hold up and
fight against a robher in your ¢wn home or stand up
against the unwise policies of a Priest or a President,
you are not transgressing Ahomse. To kil a bug or a
mosquito, to smash a serpent or a scorpior in your
house, is not a cruelty, while to ailow these to grow
and flourish in the name of non-violence is madness
sanctioned only by a misinterpreted culture. It is
this misinterpretation that has brought about the fall,
decay and death of the glotious era of Hindu dominance.
Elimination of the wicked and the protection of the
good is the very creed of every true Hindu—whether
it be priest or God er Government.
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Thus, non-injury as adwvised by the architects of
the Hindu culture is only a value of life to be applied
at the level of our metives. Qur motives should be
non-injurtous, blessed and pure. In the execution
of that motive, we may have 10 weed ounl the thorny
shrubs to make the garden beautiful and gay—this is
no crueltv {hunsa).

Satyem ov truthfilness 13 the spirit to govern our
intellectual world within. Having got some experience
from the outer world and having cooked it well in the
mind, when it is digested bv the intellect into a shapely
decision or determination or conclusion, Saam is,
o have the honesty of your own intellectual conviction
to act thereafter in terms of thar knowledge. The
world outside 15, indeed, a greal university in which
all of us are free sindenrs.  Narture 1s every day, moment
to moment, giving us a variety of chances to learn
through the innumerable experiences. Man, provided
with an inrellect and mind, is the only being who can
read and undersiand this unwritien script of nature’s
language. And having thus learnt, man 15 expected to
act up to his own gained wisdom. But many of us
do not ; and palurally, we suffer. A majority of us
have forgotten the use of our intellect and mind, and
dumping them in disuse they bave lost their burnished
efficiency. Religion by its insistence upon this principle,
—* be truthful to your own previously gained wisdom
~i3 only Insisiing that we should constantly and
consistently exercise our subtle bodies constituted of
the mind and the intellect.

ALL DHARMA

If once vou have correctly understood this, the
irmplications and the fields of emphasis for thete three
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great values of life, you have understood the gist and
essence of the vast Sanskrit libraries all round the globe
treating upon the themes of Dharma Sasiras.

When a man has learnt to live thus in perfect
self-conirol, ever wigilant to gather knowledge from
the lived experiences, and when he has fived some
years an Inner life based upon the principles of non-
injury i his motives and truthfulness o his wisdom,
he becomes the chosen child of nature to be lifted to the
top of the evolutionary ladder-—the Super-manhood.

The techniques, by which this last lap of the
pilgrimage (s accomplished, constitute the contents of
the different Yogas (practices), advised in religions,
In Hinduism we have four different technical strategies
preseribed for us for accomplishing this final transforma-
tion from manhood to Godhood, from our carping
sorrows to the voiceless bliss, These Four Paths—
Bhaksi (Devotion}, Gyana knowledge), Karma (action)
and Hale {mystical)—are neither contradictory nor
antagonistic to each other, but they all run converging
1o the one and the same goal. This shall be the theme
of our study tomorrow. In no religion of the world
do we find such a variety of delicious methods prescribed
for our jov-ride to Joy.

In all other religions, except perhaps Buddhism,
there 15 only one beaten-out footpath through which
everyone 1n the fold must, without protest, joit along—
the Peth of Devotion. This insistence and the lack of
accommodation in other religions had compelled many
of their faithful o go astray seeking *fresh woods and
pastures new ’, and invariably all of them could find
ample living space only in the endless temple-halls of
Hinduzsm.



THE PATHS

Since it is through the mind that we perceive the
world and gain our experiences, as our mind so our
world. Nobedy would deny the fact that a healthy
mind and intellect are as much necessary as physical
health to make a full life 2 fuller and nobler joy. We
have been discovering so far i our discussions, that
religion 15 upmavoidable in any scheme of true Living
inasmuch as it s a perfect sclence which alone can
rehabilitate the disintegrated inner constitution in man.

Our age is suffering, In spite of its luxuries and
plenty, scientific growth and intellectual assertions,
social developments and political awareness, mainly
because of the shatterings in our own inner constitution.
If in rehabilitating, or at least In reconstituting the
inward turmeil, religion can play a leading part, then
certainly we can consider it as an essentisl necegsity in
life. But doesit?

The Science of Vedanta advises the treatment of
meditation for making a genius out of an ordinary man,
The logic of meditation® is quite sclentific and it can
be easily comprehended when we try to understand
its technique.

In life, it has been always observed that to solve a
problem is to rise above it. The problem of scarcity is
never soived unless plenty has replaced it ; weakness is
not cured unless the patient gets himself established in
sirength. Similarly, the problems of our weakness in
life—arising oul of our intelligent attachment with

? Read Swamiji's exhaustive ook ; Meditation znd Life.
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our own body and the body-creared relationships with
its outer werld—cannot be ended uniess we come to
control the body with our mental stature. So also,
miindd cannot be controlied unless we plan and execute
our strategles from the intellect. The limitations
experieniced n and through the body, mind and intellect
can all be mastered i we could discover and establish
our identity with the spiritual perzonality in us.

INNER REHABILITATION

With this idea in mind, when we enter religion 1o
study its technique, rather than to quarrel over the
individual belief or peculiarities in ritualism, we shall
find that all the methods prescribed by all the religions
of the world indicate one or the other of the techniques
for rehabilitating the mind and Intellecr of the seekers,
The more we study, the more we shall become convinced
that without a complete training in this Science of
Religion it is almost dangerous for man to face life,

When we thus start our religious studies, we shall
find that all round the world, the spiritual masters have
prescribed, each a different method at different periods
of history to suit the temperaments of his age. Natu-
rally, unlike in other religions, in Hindnism we find
that, from its hoarv past to 1ts decadent prezent, four
distinct methods in detail are prescribed.  Hinduism is
an ever-growing tradition rather than an uncompromi-
sing revelation, and, therefore, in its sacred books we
find all the four parts equally emphasised even today.

In thus prescribing cifferent methods, the great
Rishis of old, during their close observation of man and
society had classified them under four groups. They
clagsificd them on the basis of the temperaments In
man. They found that though the majority are
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essentially men-of-heari, a substantial minority is consti-
tuted as the men-gf-head.  In between these two types—
the emotional and the inteliectual—there are a few who
can be considered a3 men of “Auxed femperements ', who
are sometimes emotional and sometimes intellectual,
Lastly, there are those who fall under the fourth category
which are men who have neither a highly developed
intellect nor a fully grown heart: the unde-deneloped
To prescribe to all these four different types of people,
one and the same method would have been psychologi-
cally absurd and, therefore, the four different methods
advised scem to be guite appropriate and exiremely
scientific.

THE FOUR WAYS

To the men of emotion, the Path of Desotron has been
advised. They have plenty of love to give. They have
tears to shed. And thelr emotional temperament finds
an cxtreme satisfaction when they are praving at and
adoring the lotus feet of their Saviour and Guide, the
‘ Beloved-of-their-heart °,

This method, however, will have no appeal to
the purely intellectual. They have no emotion to give.
There are ne fluid sentiments in them that in impatience
gurgle forth seeking for themselves a way to flow out.
Cold logic and unagitated reasoning are the wehicles
of the head in expresing itself. As such they need
drv arguments and philosophical mountaineering which
alone can fag out their irrepressiple intellectual stamina,
and bring them smoothly around the ugliness of their
own over-developments. Pure philosophy and steady
meditations are for them. The method of Vedanta, the
Path of Enowledge, caters to this small group,

To the members of the * Mixed-Group

neither of
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these two ways would in themselves be sufficient,
These are men, who are extremely emotional before
breakfast, coldly intelligent till lunch time ; and per-
haps, by evening tea, they are back again m the sofi
morase of endless emotions.  This unceriain type cannot
consiseently apply itself to either of the above classes :
either to the Path of Devotion or to the Path of Xnow-
ledge. To them was advised the Path of Actien which
is a happy synthesis of both the above two merhods.
Lastly, we have that group constituted of those in
whom neither the head nor the heart has sufficiently
grown {0 entertain the urge for a spinitual rehabilitation.
They would have heen the desperation of any prophet of
any religious group.  But in the Infinite Wisdom of the
Rishis, they seem to have evolved a method of exercises
with which, first of ali, the seekers develop in themselves
a sufficient mental and untellectual agility. Those
gxercises are called by the familiar terms of Postures
(Asans) and ““breath” control [Pranagyama,.! This
way of self-development is called the Paif of Mysticism.

FOR ALL

Misconceptions and ignorance in us have provided
today the superstitious belief jn us that religion or
spiritual perfection s most available only for a2 few
strange individuals, The present-day generation thinks
that they should run away from life into the jungles,
and that in order to gain this perfection it is necessary
that they must live an ‘inhuman* bife there zmongst
strange bedfellows, facing circnmstances unnatural and

I We have already indicated that Parcha Pranas (g Foot-note en page 31)
are the S-fold menifestarions of Life mns.  Therefors Pranavama means control
of all expressions of life—FPhyiological, mental apd mtellsctual-—and not mere
breath-contral. Remember Pranavama s not raore Swasayama.
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super-human !

People, educated and cultured, have asked me, = Do
you ther, up in the Himalavas, milk vour own tigers ? ™
etc. These wrong impressions are only the stink rising
from the dust-bin of our own ignorance. It is nor a
fact that Bibles of the world had cver sanctioned for
man such a divorce from life. It may recommend a
remnporary retreal, and advise the mndividual o have a
guieter place for the higher contemplation. Even this
s only for a few specialising ones and that too for a
fixred time. But religion is not an existence divorced
from life. It is only a method of quiet searchmg and
deliberate sclfadjustment, whereby an individual, so
cultured and perfected, can come back to the world to
face 1t more efficiently and more fully,

In the Four Paths so far discuszed, we need not be
great philosophers or scientists or logiclans, nor need
we be great psychologists, to understand that the atiempt
in all of them is to gain a greater control over the mind.
Any practitionzr in any one of the Patfs in the spiiitual
scheme will certainly come to have a greater mastery
over his own mind, and this mastery over the mind
ends in a greater and surer integration of his personality,
and the more one gets integrated in the mind, the more
dynamic becomes one’s intellect.

SELF=-WITHDRAWAL

Be it through devotion or be it through logical
revaluation of the world-of-objects and the factors of
individual personalities, called discrimination m Vedanta,
he it through selffess-action or be 1t through psvchic
exerciies—whatever be the methods pursued, the seeker
thereby gains a sufficient amount of withdrawal from
his natural dissipations and his mental energies are
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conserved, for some higher purpose. This state I
called in the Hindu Scriptures as Prathyhara.

To understand these terms as something strange
and unusual 15 not to vnderstand these rightly, In
fact, every one of us, in owr own walks of life, has (o &
large degree this capacity of ~ self-withdrawal * | Prathy-
hara) from alldistracting mental pre-occupations.  With-
out this nobody can succeed in any profession in the
world, Anv successful man at hie desk must be
experiencing this °self-withdrawal * when he forgets
everything about himself except the piece of work in
hand. Yo that extent, we mav sav that all of 1is have a
certain amount of Prathphara even without a svsiematic
practice.

Our mental energies generally get exhausted
because of our mental dissipation. *© Self-withdrawal °
immediately produces extra dvnamism in the mind
which is L0 be carefully conscrved and made use of
for the constructive purposes In the within.

In the religious methods the enmergy so distilled
out 15 made use of in concentrating the mind on a
Divine Object-of-contemplation, which has in s
asspciation an inspiring thrill. A mind exposed to this
atmosphere of Inspiration gains, as 1t were, an unknown
sirength for greater and subtler fight : Dhargna.  This
capacity of the mind to concentrate, when extended 1nt
time, as well as in its depth of tranguiltity, is called
Meditation  {Dfygna). Continuous  and . continued
Dhyana lifis the meditator inw the experience divine
| Semadhi).

The theory of all religions unanimously declares,
in the raw sense of a science, that meditation is the
process by which we drop all our low values of life
and come to discover for ourselves the enduring



a1l ISAVASYA UPANISHAD

principles of hiving. Meditation by its own mysterious
logic generates 1n us a powerful energy which can be
used for reinforcing moral and ethical living, A cure for
our mental hysteria, an efficient lubricant in our
intellecrual movements, meditation strengthens the
personalities in us and gives us the inner stamina to
free ourselves from the follies and foibles that vicariously
reach us through our false identifications with our body,
mind and inrellect.

GULTURE OF BHARAT

Ours 15 an Age of Science.  The new India thriled
with her freedom iz looking forward for a healthy future
wherein the mazimum number can come to enjoy
the maximum amount of peace and happiness in life.
From time imunemorial, ours has been the land of
spirttualism and the whole world has always been
lookmg upto us to teach them the right ways of living
and the true moral standards of behaviour. Geographi-
cally, India is but a sub-continent, but our Spiritual
Erpire has no houndaries at all in the world, Even
today the world is looking up to India with reverence
and adoration—not because of her material wealth,
military strength, man-power or hiterature, but they
are logking up to us the * world monopolists’ in this
great Science of Living. In no other field can we so
mmmediately come to excel ourselves as in the Field of
the Spirit, since we have a full theory and a complete
technique of rehabilitating man as a better social being
and a greater unit in Nature.

The attempts of establishing peace through war
have been proved completely to be but a madman’s
midsumrner dav-dream !! The melodramatic atiempts
at bringing about a greater happiness to man merely
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by a scheme of greater production and better distribution
15 the most modern experiment wlich has alreadyv been
realised 28 a fajlure by all subtly inielligent observers.
It is walting for the common man’s discovery. The
¢vnical desperation with which the dav’s thickers are
gasping today at the scheme of things in the world,
before 1t takes roots and spolls the beauty of the genera-
tion's character, it will do good to bring this idea within
the understanding of the world. This great mission
can be accomplished only by an awakened Hindustan
that has grown strong in her morality, frm in her
cthics, and devoted in her spiritual strength,

YEDITATION, THE WAY

The Technique of meditation can be practised by
everybody without the least effort if the scekers know
at least the fundamental rules of it. Because of an
ancient raditional belict, whick in later times hag been
much exploited, the art of meditation has been com-
pletely wiped out from our life, Today we leave our
homes to meet the argencies of our profession and the
excitements of our occupation after attending to the
cleanliness and the satisfaction of the hunger of the
bhody, Unfortunately we neglect to Jook to the inner
cleanliness of the heart. We criminally neglect to
tune up our mind and miellect although we hawve
already seen that we experience the world through
these two mstruments.

Long neglect converts even the greatesi garden
into the wildest jungle. Life-long neglect of the inner
courtyard of man, the mind-and-intellect, makes it
equally a jungle full of crawling vipers and poisonous
weeds.

When the individuals are thus ulcerated within,
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that leprous generation can have only a painhil, social,
nationa! or international existence. Any attempt ar
bringing about a greater world of happiness without
rehabilitating the individual personalities 13 an attempt
that 1 futile.

A strong editice cannot be built with poar bricks
a happy world is not constituted with maladjusted
members.  Any atiempl at rebullding a community
or a nation or a world i o be staried with a careful
rearing up of the individuals themselves. Nothing
can 5o sureh accomplish this as efficiently and com-
pletely as religion can, if we rightly understand religion
to he the Science of Selfperfection.,

The technique of religion in a word is * meditation ’
and how 1t 13 pursued, we will not merely discuss but
shall learn through practice* and come to experience
the knowledge of it. The Upanishads constituting the
Hindu Scriptures are the sacred books that give this
“secret knowledge ”, for thewr faithful followers of
acute intelligence, deep devotlon and adventurous
daring.

1 Bwarnip (akes meditanon-classes each day before the close of the dis-
courdes,  The “lessons ™ in meditation given out by hm, and oiactised by
the entite audience are compiled and edited into 2 volume ™ Meditation and
Life ™ ~Pubiishers,
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The contents of the [pamusindr are the esorerie
spiritual  knowledge, recorded for the purposes of
reflection and contemplation, and, therefore, the deepet
a man can dive Into the significances of the passages,
during his meditatton upon them, the greater shall
he discover their hidden meanings. Mere superficial
readers cannot be fully catered to, with such philosophi-
cal literature which are discourses upon Pure Truih
challenging the authority and anthenticitv of the fields
of the mind and the intelect.

As such, many are the unprepared students who,
having reached the portals of the leds, had made a
verv quick and sudden retreat from these texis m their
sheer nability to understand or appreciate or follow
the right import of the words of the Great Masters,

The Authors of the Upanishads are unknown,
Is it then of Divine origin? Thas 13 a view based on
shear faith and it cannot come to command universal
acceptance.  We find Patanjali in his Bhashva pointing
out how Panini has made the fine distinction between
“ Spoken by him » (Tena Proktam) and ' Made by him ™
(Tena Kritam).  The Vedas are Proktam and not Brifam
the latler 13 used only with reference to hooks dealing
with material topics and phenomenal themas.

In Britadaranyakopanishad we fnd the Vedas are
described as breathed out [Ninwasitam) by the Supreme
Lord. By thus term it i3 suggested that to the Divine
Author It was as easy, natural and effortless as the
breathing is to us, and also that the Veda is the very



34 TRAVAYA LUPANISHAD

“hreath of God * . .. . . in the sense that if there he
ug Weda then the concept of God aiso will end ; no
breathing, no existence is the mexhorable law of life.

Fedes are eternal books of knowledse of the Hindus
and thev are compiled and edited in book-form in four
distinct volumes—ithe Rig Vedn, the Yagur Pedg, the Same
Veda and the Athareana Veds. Each of these Vedas has
in itself three distingt divisions as the Mantrar, the
Bighmanas and the Upanishads. Of these divisions,
made according to the themes discussed therein, towards
the end of each of the four texi-hooks 2re appended the
[hanishads,

They contain the fiery declarations of realised
Truth, made by Masters who had tried to capture the
Infinite in 2 web of finite words.,  These constitute the
highest philosophical explanations that the Super-men
have ever made in the world of creatures. These
vital and wibrant Truth-declarations, compiled and
added to the tail-end of each Fede textheook, are named
also as Vedonta meaning “ ihe end of Veda ™ ; both
metaphorically and lterally it is true, for these represent
metaphorically the * fulfilment of knowledge ™, as
well as literally they constitute the * concluding por-
tions ** of the immortal textbooks called the Vedas.

As a systematic sertes of audible socunds, which
have a mutually understood sense or meaning for the
speaker and the hearer, language can be used only in
conveying lived experiences, which are commonly
known to hboth the parties using the language. In
short, language can be used only in the conveyance of
finite experiences, which are the common property of
all living men in their day-to-day life. At best a
language can hope to express only some of the feelings,
and can, to an extent only, if at all, bring out all thoughts
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of one’s intellectual life in their full mtensity. But
bevond these, however intimate and hest-lived may he
the experience, the experiencer cannot express those
deeper layers of life fully in any language. In fact
the deeper we go 1nto any aspect of life, the more It
becomes inexpressible in  language. (ertainly, the
Infintte caunot be expressed at ail in the language of the
finite,

And vet, these great Rishis have made not an
altogether unsuccessful attempt, 1if not In expressing
at least in conveying the Infinite to the mfuitive appre-
ciation of such students of the literature, who have
been prepared for iving it.  The impossible have heen
thus rendered possible because of the suggestiveness
of the words and not because of the [teral meaning
of the words. Therefore, we find that the Upanishads,
when read with a mere © dictionary-understanding * of
the language, lands us in confusions, ug-understandings
and misunderstandings.

In short the concept of Truth is not casy 1o
comprehend or to express. But the special style and
technique followed by the sacred Upanishads bring
the Truth nearer to us—the term Upanishad literally
means * bringing nearest fo us the Transcendental and make
it exist for ws”. They make the Incomprehensible
Truth comprehensible ; the Self which is ever with us,
but lost to us in the clouds of our misapprehensions,
s unveiled and brought to cur subjective experience
by these declaracions, and so it is called as the
Upanschads.

As the very word Upanishad 1ndicates, we have to
sit {Shad) near a master [Upa), at his feet (M), and get
ourselves initiated nto the sacred mysteries expressed
through indications provided by the wizardly language
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of the Scriptures. We shall be taking a very carefil
note of all these ideas regarding the style, language and
the theme during our discussions upon the manfras,

WORK OR WORSHIP

I'rom time Lnmemorial the way of right living
had been a serious queston with all thoughtful genera-
tions, and, era afier era, each generation found a
convenient answer for itzelf, to suit the condition of
circumstances and temperaments of the people. It
is not an exclusive problem that is facing us today,
when we discuss in the press as well as In the platforms,
whether we are to be secular or spiritual. Thege
wortds may be new to us ; the problem may look like a
new weapon forged at the anvil of our times.  Bul the
fundamental idea underlying them 1= eternal and is
ever the same. This problern can be solved only
when we have found out for ourselves an answer to
the great question : * What 15 the goal of /ife and what
showld be the amm of existence.”

Is life to be spent 1 self-demial, renunciation and
soul-seeling, or, is it to be a life-long sincere struggle to
serve ourselves and thase around uvs for owr material
needs and physical happiness ? Is life to be spent in
walking the Path of Renunciation or in striving on the
Path of Action ?

Even this is not a new idea al all. Among the
phifosophical literature of India we find that we had
among our great thinkers those who had advocated a
svnthesis of Kamma and Gyane and they were called
the Samuichyavadms.' Even among these advocates of
synthesis there were three distincu groups : some empha-
sising the need for a synthesis In which importance

(LT T )

1 A school of thinkers who advocated the Yoga of Svynthesis.
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should be given to Karma,' others to Gyana® and still
others who glorified a synthesis of equal doses of both
action and knowledge *

SECTULAR OR DIVINE

Roughly we may say that during every changing
century in the history of man there was a swing between
the two extremes : work and knowledge : sscular and
divine. One era advocating the quiet growth in the
inward life and the attainment of the congsequent
mental and intellectual colture, and another era
emphasising and advocating endless bloodshed, copious
sweat and fatiguing toil n bringing about more and
mare material welfare inte the domestic, soclal and
naticizal life and thereby raising men and insttutions to
the peaks of © Mammon’s own heaven !

We, as a generauon, mav be said to be living now
at almost the fag end of the material swing ; the world
is geiting exhausied and fatigued with 1t own material
exertions and with tears in eves, despair writ large on
her face, regretting her follies and panting to regain
het lost kingdom of peace and quiet growth—vonder
stands the lust-shot West bleeding and agonising,
looking up to the Fast for solace and peace !

The Great Rishis of old, as ohservers of the life
entire, had watched this periodical swing in the attitude
of societies and communities and have tried their best
to come 1o a correct understanding of the problem in
its vight proportion. Their iimmortal solution for this
great problem seems to be the theme of the Upamshed
that we have the lsavasyopanishad.

1 Karma-Pradhana.
1 Gyvana-Pradhana.
¢ Sarta-Fradhana.
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THE SOLUTION

As and when we are dissecting hnally the mantras
of the Upanishads discovering for ourselves their beauties
of expression and wealth of knowledge we shall cerrainly
watch for and detect the final solutions that these great
masters have pointed out to us. Theirs 1s a call certainly
to the ¢ Path of Knowledge® Tout they do not condemn the
‘ Path of Action’.  On the other hand, thev toc empha-
size its irnportance in the scheme of the greater * Life
of Renunciation .

According to them we may say that the ° Path of
Action” 13 to be lived intelligently and with religlous zeal,
30 a3 to complete our biclogical, mental and intellectual
developments, at the end of which alone can we strive
sincerely and hope to walk the Paih of Anowledge and
successfully reach the higher peaks of Perfection and
‘Truth.

Thus, the Rishis cannot be considered as condem-
ning the * Path of Action’® as anvthing contradictory to
the * Path of Enowledge . Nor are they recommending
it as something to be taken together in hand in a spirt
of synthesis, On the other hand, they recommend
both of them, to he followed i a sertal ; first, desire-
metivared actions, followed by desireless actions, which
develop the individual’s mental and intellectual potentia~
lities ; which makes him fit for the highest avocation
in life called meditation. When an individnal reaches
the stage of meditation, renunciation comes to him as
natural and logical—even as unavoidable. We shall
see this theory stage by stage revealed to us as we go
through the maniras 1 all detail.

OUR TEXT
The fsavasya Upanishad is the last chapter of the
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Sukla Yajurveds Somhita and since it i found as an
integral part of a definite and known Samhila this
LUpamishad is sometimes called as the Sambilopanishad,
The Lpanishad declarations, when they are in metrical
form, they are called as * mantras * and versified Upani-
shads are called * mantropanishads .  fsavasya is one of
the most prominent and beantiful, even unparalleled,
“ mantroparishads * known to us today.

Isavasyopanishad has two recensions Kampe and
Madhyanding. The former recension has the entire
eighteen mantras, as the text stands now, but n the
Madhyandina, the hfteenth stanza here i3 the concluding
mantra : “ The face of Truth is covered by the disc of
Gold, Oh ! Nounsher! O Sustamer ! unwveil this so that
I, Satvadharma, may enjoy the Vision”. Uratta
Bhatta, the {amous author of a gloss on the Sukla Yajur
Veda, considers the above quoted as the concluding
mantra of this Upanishad, However, we find that in
the Brahma Sutras, Vyasa refers to both the recensions
and he gives equal authority to hoth of them.

Very rarely have we, even an internal evidence, to
ascribe definitely many of the Upanishads to a recognisa-
ble Guru-personage. And, never have the Great Rishis
dared to sign their Upanishad-declarations as their own,
Thus, the DUpanishads are not generally named after
any known master.  Often they are known by a symbol,
with which we may recognise the paroicular text men-
tioned in our conversations. The svmbol in many
cases 13 often taken from the first word of the first
mantra 0. the Upanishad. Thus, this Upanishad i3 called
Irqzasya Upanishad by borrowing the opeping word
from the text.

The thought flow in the fsavasyopanishad gallops on
to tts vivid goal in seven distinct waves. Because of
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the brevity of the expressions, which are made to convey
an entire philosophy, at once sublime in thought,
divine in concept and scientific ia treatment, 1o a hasty
reader the I[sapusyoponishad should be a confusing
medley of rambling thoughts and, perhaps, would
seem o contain only some wrecked, half~expressed
ideas.

This conclusion has become very familiar especially
with alien commentators, because cach new adventurer
reaching the portals of this scripture gets himself all the
more confused because some of the expressions used In
the [ipanishad, though looking famibar, bear in them-
selves special significances and particular connotations
in the context of the stanzas.

In the first wage an entire chapler of 1deas has been
summarised by the Great Teachers to expose the theory
of Truth and how 1t can be gained wia the * Path of
Renunciation ® and how the realised Truth can be
maintained and consistently enjoyed throngh values of
life founded upon a complete detachment from all the
malerial glory, the passing successes and the flimsy
popularities !!

In the second wave the Master indicates the *“ Path
of Action ¥ which according to the Seers must be
sincerely pursued by all others who cannot follow the
earlicr advocated ““ Route of Renunciation ”. In the
third stanza, which forms the #ird wave, it 15 even hinted
that to refuse to walk either of these two paths is to go
astray I an abyss of pain and darkness !

In the fourik swing of the Secer’s poetic-brush, his
word-pigments have gathered a transcendental shine
0 indicate vividly to his sndents what exactly 13 the
goat of life which was already indicated in the first
stanza and how one who has gained that goal will
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thereafter live in his inner world of subjective Truth-
eXPErence.

Immediarely following these immnortal verses ex-
plaining the Infinite qualities of the ° Subject’, the
Rishi, in the followmng six stanzas {9—14} is exhausting
the fifth ware. There he indicates w0 the studenis that
Knowledge and Action {meditation and worship) are
to be taken together, hand in hand, Iif they are to be
coaxed to vield their maximum dividend. Neither
of them is to be practised to the exclusion of the other,
but they are to be faithfully followed one after the other
as a harmonious and integrate programme. Then alone
can one of them be reinforced by the other, and the
attitude so reinforced, by its harmonious synthesis
with the other, i 1is turn can vitalise the other. Thus,
mutually strengthening each other ultimately the pair
takes the individual seeker to rhe State of Self-recogni-
tion, or Self-awareness.

The nexi three stanzas {13-—17) together constitute
the siwth wave of thought tn the scripture which s a
call of the mortal man, to the glory of the Immortal
Self in bhimself, to reveal Iiself in the Joy of Self-
experience,

The last stanza in itself represents the sewnih wave
of thought. After explaining the highest goal both the
teacher and the taught together pray to the Supreme
for guidance and help on the Path of Self-developrent.

No Upanishad study cver starts in the old Rushi-
traditton without both the master and the disciple
chanting together an invocation manfra. This praver-
chanting concludes always by a ° prayer-of-peace’.
In these davs of acute scepticism the wooers of materia-
lism may wonder at and even doubt the power and

strength, necessity and function of prayer in life, If
5
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prayer be a practice in beggary certainly 1t will deme-
ralise us and make us a generation of incompetent
ineffectual beggars only ; and that 15 most probably
what we see around the globe when we observe today
the religious map of the world.

PRAYER-SENSE
These are days when the so-called religious men
are employing their so-called Gods, through mis-
conceived prayers and hypothetical ritualistic cere-
monies, as their advocates, commission-agents, doctors
. and even as abettors in their murderous ways
of shameless crimes [ ! This i3 not the fault of prayer
as such. A dagger can be wsed In murdering one's
own mother or in protecting one’s family, A murderer’s
dageer is neither hung nor even accused for having
perpetrated any murder. Sumilarly, the technique of
prayer, 15 indeed a powerful blesstng in the hands of
an intelligent man ; but it is we, who, employing it
for evil purposes, have come to molest and demean the
incomparable glory of prayer ; we have lost the efficacy
of praver by our wrong use of it,

When viewed with understanding, praver is a
technique by which we tune ourselves to the highest
perfection and thereby come to imvoke in ourselves a
greater perfection of both the mind and the inteliect
in ourselves. To help ug in this self-invocation we may
judiciously and intelligently make use of any object of
the ocuter world whether it is showing camphor in
front of a Shiva-finga, or burning a candie at the altar
of the Cross,

In all such actions, whether at home, 1t bed, or a
thousand miles away in the dense foresis on the peaks of
the Himalayas, or 1ts valleys, the subjective action is
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one and the same. During prayer, we dive, as it were,
into ourselves and diving deep come out of the depth
with the precious pearls of energy, strength and vitality,
to the surface of our own personality.

The prayer of the Rishis in their Halls of Wisdom
were thus a preparation both for the master and the
students 1In unscreening themselves and in bringing
out of themselves a vigour of mind and'intellect which
1s fully competent to grapple with all the problems of
life ; they reached an inner freshness and vitality by
remembering the Unlimited and the Eternal State of
Perfection. This particular Peace Invocation i3 a
famous one oft-repeated at the end of all ritwalistic
ceremonies in Ingdia when the priest happens to know
what he is doing !
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{Vajasaneyi-Samhita Upanishad)

% quieE: qaifed quifegoreead |
U QUETETE JUEETETSTE |t
k3% meen e sfee

Om. Poarnamadan poornamidum
Poornath poornamudeckyathae

Powrnaspa poorne madaya
Poornamevavasishyathae.

OM  PEACOE FEACE PEACE

That is Whole : this i3 Whele ; from the Whole the
whole becomes manifest. From the Whole when the
whole is negated what remains is again the Whole.

This peace invocation reads as though a pleasant
contradiction in terms. On a very superficial reading
one Is apt to consider only its word-meaning and then
each sentence should certainly confuse and confound
any modern student who dives into it especially through
its literal translations available for him m English or
in any vernacular., This is a philosophical truth-
declaration, and as such unless we know something of
the Vedantic conclusions over the theme of the trans-
cendental Infinite and its © reiationship > with the finite,
this stanza should necessarily confuse any reader.

According to the Vedantin the Self alome is the
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Truth—One without-a-second, All-pervading and Eter-
nal. It i about this Infinite Truth that the Uparishad
is to deliberate upon and indicate through its explana.
tions, The Grear Seers of old, who had experienced
this Great Truth, which is the Life Spark in us, have
declared unanimously that the finite plurality, consti-
tuting the world of phenomena, is a super-imposition
upen the Truth, and that they have intrinsically no
reality of their own, Tn short, to them, the pluralistic
world is false when viewed from the pinnacles of the
infinite ; the appearance of the many 15 as false as the
ghost in the post | !

In the darkness the weary traveller misunderstands
the way-side post to be a ghost. In the ghost there is
certainly the differentiation of its parts and consequently
a perceptible plurality ; Ite head distinctly rests on its
trunk, which again is not the same as its limbs. But
when the traveller recognises the post, the ghost-vision,
with all its heterogeneous parts, rolls away at one single
stroke of cognition and the post alone remains thereafter
vividly in the recognition of its perceiver, the comforted
traveller !

The post was always “whole’. When the ghost
appeared o grin its fury and threats at the deluded
traveller, to him, who was suffering under his delusion,
the ghost was the ‘ whole’, that is, where there was
that ghost there was no trace of the post. On a closer
inspection, later on under the discriminating light,
when the same traveller discovered the post the entire
ghost retired from his viston and the post as a * whole’
remained in the experience of the same pilgrim. The
ghost was not where the post was not ; the ghost was
exactly where the post was, In short, the ghost rose
from the post, remained in the post, borrowing its
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reality from the post, and 1t merged back in the end
into the post.

Similarly, the stanza declares that the Supreme is
the only Realiry wpon which the mind-and-intellect-
conditioned perceiver (Fgol, because of his ignorance
of the Reality, sees It not but in Its place sees the ghostly
world of plurality and the phenomenon.? The pheno-
menal world cannot have an existence where Truth is
not ; the appearance of the world of plurality, as risen
up for the experience of the perceiver, exists only in
Truth. Asd when the percetver, by transcending his
equipments of mind-and-intellect, re-discovers the Truth
mn all Its Purity, the super-impositions of the mind-and-
intellect, cognised in terms of the plurakistic world, rolls
away and he experiences the auspicious vision of Truth
in all Its transcendental Glory,

The great Reality, Absolute and Iafinite, & ex-
pressed here by the common pronoun ‘ That’. There
i3 a definite purpose and a deep significance for this
usage,

A disciple after living life fully and vitally, in the
maturity of his observations upon Iife’s flecting panorama
and its endless paing, seeks a master to enquire of him if
the goal of life he only pain and death | He asks the
master if’ there Is not a greater goal to be achieved 1n
life than this meaningless hiking through pain to the
abyss of death !'1  As far as that young secker’s intellect
is concerned it could never independently rip open the
rag of matter and peep at the Truth if any within,

Now the master explains, and his explanaftion should
necessarily be indicative about the greai goal of life,
the secret of nature’s activities, It s o indicaie hat

[ T T R —

I Rezd DISCOURSES in MANDOEYA and KARIEA by the same
author— Publicher),
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goal of life to the disciple that the masrer s using here
the common pronoun ° that’ ; * that goal of life, O !
Pisciple, about which you had been asking me, that 4
Whole”.  All LU'pamishads are attempts at indicating
‘ that’ Infinite Eternal Goal through the finite lanpuage.

The Supreme Reaiity 15 a homogeneous one entire
‘Whele’. Since the muliple plurality are nothing
but super-tmpositions upon the Truth they alse consti-
tute nothing but the “ Whole *.  Certalnly © this Whole®
riscs from © that MWhele .

When someihing arises out of another invanably
the cause must undergo a definite change, when it
facilitates the production of the effect from ttself. This
15 what happens in the world. The mud changes 1n
its name and shape when pots are made ; a lump of
gold should necessarily undergo transformations when
out of it a chain 13 made ; when a tree is grown into its
full stature the seed has exhausted itself,

Similarly, when the multiple world of the finite has
risen from the one great Infinite, may be, the cause has
died 1tself off m reaching this modification as an effect,
This great doubt 158 being negated by the Seer of the
Upanishad when he asserts that, © When this Whole is
faken out of that Whole, the Whole remains ™. 'This Is
certainly against the ordinary observations in life :
When something is born cut of 2 thing the cause neces-
sartly undergoes a change in becoming the effect.

When a sastre declares anything against the actual
experience in [ife 2 Vedantin is not to acceprt the sasirie
declarations hterally, but he must strive hard to under-
stand the correct import of the statement. Similarly,
here, when the Rishi says that even after the production
of the fmite the Infinite still remains uncontaminated
and unchanged there 15 some significance in the method



SHANTINPAT 71

of this production. In all the Upanishads there are
ample evidences to support the Vedantic theory that
creation 15 not an actual production and that the
relation between the world and Truth is not a relation
between a cause and its effect.

The Vedantic masters—both the Seers of old and
the Acharyas of our own tmes—unanimonsly point cut
that the multiple world of objects, i only a super
imposition. upon the Reality. In producing the ghost
the post has not undergone any change ; similarly,
in the emergence of the finite, the Infinite has come to
suffer no change. Therefore, when the appearances of
the finite world of pluralivy has, at the realisatdon of
the Infinite, rolled away, the Infinite © thas’ remains as
the whole,

Thus, both the Guru and the disciples at the
opening of each day’s lessons reminded themselves of
their own Real Nature, and thus tuned themselves to
Trath. Any attempt in making oneself fully attuned
t0 the Divine through a recapitulation and remembrance
of the glories of the form and qualities of the Divine 1s
the true prayer,

In thus praying together, they invoked between
them the greatest blessings of the Eternal Truth and
thus humbly submitted to Iis grace to shower upon them
safety from adverse circumstances and inward mental
disturbances.

This prayer-stanza is alwavs followed by a triple
invocation of peace. This repetition of the peace-
invocation three times is being explained by great
Atharyas as invocations raised by the seekers demandinge
peace from the three “ possible sources of obstacles
that may hamper the study of the scriptures at the feer
of the Master.
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A set of obstacles could come from soureer umseen
another set could come from sourees known ; and yet
another set of obstacles could rise up from within ourselves.
Here all these sources of ohstacles are being compelied
to radiate nothing but peace for the time being so that
our study may be frutfully concluded without any
obstacles.

After this “ peace invocation ™ the teacher starts to
give out his great declarations on his own realised
Truth-experiences. And this constitutes the entire
bulk of the Dpanishads,
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D fsavasyom-Idem Sarvam
Yet-kimea Fagabyam Yapat |
Tena Tyaktena Bhamjesihha
Ma Gridhah Kasyasvid-dhaman |

All this, whatsoever maoves in this Universe, including
the Universe, itself moving, is indwelt ox pervaded or
enveloped or clothed by the Lord, That renounced,
thou shouldst enjoy, Covet not anybody’s wealth.

The Seers of Supreme experience, living the
Transcendental Truth, has opened this Upanishad with
this daring statement of the Sublimest Truth. Vasyem
is a pregnant word in Sanskrit with unlimited suggestive-
ness and innumerable meanings, The root * Vas”
means ** clothing ', *‘ covering ”, “ inhabiting *, * en-
veloping , or “ pervading ”.  And here in the context
all these meanings are applicable, The Great Rishi
exclaims that “ all this” (Edam Sarvem), that we are
perceiving through our sense-organs or by the interven
tion of our mind and intellect—all #his—is Indwelt 1
the Spirtt which is the Lord of the world-cf-perception,

Spirit muffled in matter is the living being, In
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every entity in the world-of-objects the Spirit indwells,
permeating everywhere 1n Its homogencous All-per-
vasiveness. Matter is but an cquipment through which
Truth expresses Itself in Its dynamic form—* life ™, as
known to all of us. But, in fact beneath 1tal1,pervadmg
everywhere, is the very kernel c:f Life, the Spirit of the
Self, which is the Lord of these matter hahitations.

The Lord is thus Ommnipresent ; and acts ag the
Governor, Ruler, Monitor—the ** Governaor ™ of all
epvironments, the ° Ruler™ over all seunse-activities,
and the “ Monitor ” in all mental and intellectual
functions. And vet, we are not conscious of this Lord !
This is a great tragedy, and this is to be ended.  * Allow
not this darkness of ignorance to shrond the Light of
Truth. Bring out the Lord to envelop the phenomenal
world, and thus, in His Infinite Light, let the experience
of multiplicity he to the enlightened seeker a vision
clothed in celestial Light Divine,” seems to be the
silent import here.

In short, * Lift the Vel of Matter,” ** Clothe matter
with the Light of the Supreme Lord,” “ End the false
hallucination . . . . . Experience the God-vision ’—
these are all imphed in the teacher’s exalted outhurst of
confident wisdom. When properly analyzed and logi-
cally re-evaluated cach one of us can end all our mis-
apprehensions, and the spirit shall emerge cut of all our
mental projections and the consequent inner confiisions.

1t is very well known to us that the body, mind and
intellect envelopments cannot and will not function of
their own—they being mere inert matrer—unless they
-3re vitalised by the Life Force. The Spirit is therefore

ailed as the Lord of Matter in whose presence the
inert aspect in us gains, as it were, a semblance of life.
And yer in our preoccupation with the object-of-
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experience, we are blind to the existance of and the
perfections in the Subject, the Great Lord.

“ Al this should be covered {clothed’: by the Lord {Isa).”
The world-of-matter acis as the veil, covering from our
vision the Divinity within, and, thereforc, we are
unable to perceive the Divine Presence everywhers
around us in the without. The Light of Consciousness
llumines all our perceptions, feelings and thoughts.
It illnmines our sense-organs, mind and intejlect. It
pervades all and nothing pervades It. And vet, the
paradox Is that the world-of-plurality covers so success-
fully the viston of Truth, in whose Light alone the
plurality can be experienced.

In the Upanishads there are 1wo approaches to
Truth—one through the external world-of-objects and
the other through a subjectve enquiry into i assem-
blage, which the secker by error and habit has come to
call as himself. This Upanishad in its very first mantra
starts by a declaration that the seeker’s own muliiple
persontality is presided over by the fsa, the Lord. The
student is apt to misunderstand here that the diman
is divinely sparkling only in himself! May be, if he
has got enough hroad-mindedness, he may include in
his concept all mankind and may come to understand
that the Divine 13 presiding over the forms of only men !

To negate this misunderstanding in the seeker the
very first line of the manfra continues in an adverbial
clause to modify the pronoun fhis! Tt says that the
term fhir includes and incorporates * all that moves on
this Universe—including the Universe, tiself moving . The
entire world of perceptions, feelings and ideas exist
only in the Supreme Reality, just as all kinds of waves,
bubbles, froth and whirls exist only in the ocean. We
cannot have a wave but in the ocean ; in [act, thé
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wave Is nothing other than the ocean ; waves are bui
¢xpressions of the strength, might and power of the
ocean. Similarly, whatsoever (Yef-kincha) names and
forms are there i the Universe, all of them are but
expressions of the glory of the Eternal Truth ; in them-
selves they are nothing other than the Spirit.

Fagut suggests the “state of change —the whirl
of change to change. Not only the things and beings
that constitute the world 15 ever in a state of flux,
but the very world that supports them all is alse in a
perpetual state of consiant change. The perishahles,
perishing 1 a world, which 1s 1tself ever-perishing !
And such a dizzv phantom of coustant change, and,
therefore, decaving phenomenal world, should not be
allowed to veil from our experience the Eternal, Change-
less, Ommpresent Lord, who i3 the Tmmutable Subs-
tratum® for all change,

And detecting this Light of Truth is no miraculous
accident or an arduous achlevement. Pause for a
moment and analvse any experience and we can
experience the ever-shining Reality behind all changes.
The fact 13 that we cannot experience change except
with reference to sotne changeless factor ; with reference
to the relatively steady trees on the road-side alone
can we detect the rate of change in our moving vehicle.
We know the world is changing—but with reference to
what 7 We know the very instruments of our experien-
ces, body-mind-intellect, are ever~changing—but with
reference to what? Are these momentary shows to
screen the Paramount Divinity for ever 7 That change-
less Entity which i ever-present in all changes, yet

¥

-
% Change is relative, Without refrrence, to something fived, changeles,

imperiahahle, we cannot ever recognise movement, change or perishahility.
‘That Brernal Factor is Reality, the Truth,
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Itself never undergoing any change at any tune, 1s the
Truth, which i to be detected, followed, and ultimately
apprehended by us in the quiet of our meditation.

For example, yonder stands a tree. If we analyse
our experience of the tree we will have to accept that
our concept of that tree is nothing but a sum-total of
our knowledge of it form, sound, taste, smell and
touch. These are impressions interpreted fo us by our
sense-organs, If there are no sense-organs these impres-
siong cannot be.  But when the tree is destroyed and it
leaves no more any impression in our mind it is not a
zero factor because when we were observing these
factors, we also were unconsciously observing another
comumon. quality running umformly through all these
factors.

“ There w5 a form, there 5 2 taste, there 25 a sound,
there i5r a smell and there & a touch for the tree. ™
Thus we noticed. Devoid of all qualities as inter-
preted by the sense-organs there is yet imn that tree
the “ principle of existence ” as expressed by us un-
conscicusly in our assertion of the fs-ness.  This factor,
the Divine Principle of Existence, but for which none of
these impressions were possible, 15 generally not noticed
because of the perceiver’s preoccupation with his
perceptions,

Beneath the perceptions, as it were, dwells this
mighty Spirit of Perfection as a subtle Divine Power,
All-pervading and Eternal. The Upanishad staris with
this stanza wherein the Rishi adwises that we must
come to experience this Spirit through a process of
renunclation—renunciation of our preoccupations with
our perceptions. Perceplions change, but the Truth
behind them is changeless ; perceptions perish, but the
Truth is imperishable.  The perceptions are pluralistic,

6
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whereas the Truth 15 non-dual,

To identify ourselves with this All-pervading Truth
is 1o realise the Self within,  To ** see 7 It in and through
the disturhing trellis of the phenomenal world is to
realise the Truth in the outer world of plurality, How
this is karmontously done 15 the very theme of the entire
Isavasyopanishad.  'We will see it as we proceed further.

When we are told of a Paramount Power presiding
over the world of matter the teacher advocates that we
must come to experience this great jovous perfection
through the renunciation of vur false values and attach-
ments, which we have cultivated in ourselves in the
jungles of our own perceptions.

The ghost-vision frightens the deluded one and his
mind gets into a serious state of perplexity and confusion.
The only way to pacify him and bring peace and
tranquitlity to his mind is to help him to discover the
‘post’. Now w0 my friend who is agitated by the
vision of the ghost, I and his companions, who are
seeing the post, can only adwise him : ** Dear fidend !
Renounce the form and qualities of the ghost, and
enjov . Beneath the * ghost * is the “post®.  So Jong
as we are entirely engaged in the vision of the ‘ ghost’,
in our mental preoccupations, we have neither the
rranquillity nor the iniellectual composure 1o see the
‘post’. Having seen the posi the ' ghost * can never be.
The sight of the pest s itself the discovery of peace within,
for, the present menta! agitations are all caused by the
“ error in perceplion ** and the consequent fear,

The Great Master of the Upaneuhads, in this very
opening mantre, advises his students to renounce the false
and thus come to enjoy the Real.

“ That rencunced * (Tena Tyaktena,—This is the
effecave part, the technique, to experience the Lord,
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that ““envelops all this” [Dsavasyam Idam Sarvam).
Identified with the beauty of a sculprure many a time
we fail to notice the marerial with which it is made,
Very rarely are you recognising the paper on which
these words are printed—you are seeing the ideas
through the word-meaning, and not the colour of the
white paper, And yet vou know that these printed
words are impossible to be read, if the paper were
black in colour ! To see the colour of the paper is to
inore the words. To renounce the enchaniments of
and hugers for the names and forms is to recognise the
Lord, the Infinite.

We are indebied to Sri Madhwacharya for a
heautiful new meantng to this portion of the mantra,
Tena means aiso “ By Him ™, who has been indicated
already as [sg, the Lord, in the frst lne.  Tenag, there-
fore, is “by Him, the Isa” ; Tyekieng means “ rea
nounced, gifted away ™. So, Teme Tyakizna meaning
“ thar which 13 left to us by Him, vou enjoy {Bhun-
jeetah) . Qffer unto the Lord, and then as His
Prasada® what you get ** enjoy ™ it.

“Wherenis the wealth ” (Kagyaswit Dhanam).  All
wealth belongs to Him alone—the Infinite alone it the
Reality. It is the core In all forms. It pervades
everything within. And [t envelopes everything. The
world 15 like an iceberg floating on water. Water
frozen and floating on water—it 1s nothing but water.
Since everything is His, whatever that is permiwed by
Him,? take it as His, and live life in thic attitude of
dedication and gratitnde is the way to true enjoyment,

* Gecta, Chapter TIT, 81 12, * Whatl Gods give te you, offer it to them,
and taen partake it ; or elee vou are a thisd. ¥ Given by Ged ¥ (Teng Tyektena.

* Wherever vou see grentnes, beauty, of glory, O Arjuna, kaow that o
he 2 bit of My Glory + Geeta, Ch. Jo—vitl,
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Tena also can mean “ therefore . The entire
world of multiplicity is Vaspam by the Lord. He is
within and without. * Therefore ™ through detachment
from all piurality, come to expericnce the Supreme
Harmony of the One Truth, that pervades all, that
indwells in all, that clothes all.  Thus through renun-
ciation of atrachment, ego, desire, misconceptions and
sensuous values, enjov what 8 given by Him, considering
all, as His ; never covet’ (Ma Gridhah) others wealth.
To covet 18 © to desire to possess more and more, to
hoard, to collect and aggrandise .

Enjoy (Blunjectak)--The root © Bhuj »* means “ to
enjoy " and also “to save ™. Sri Sankara Bhagavath-
pada takes this later meaning and interprets it 1o mean
“Saving cne’s Self”. According to Sri Sankara,
therefore, the meaning would be that the way to protect
one’s Self, and enjoy [tz glory lies in the renunciation
of attachments for the Not-Self {Aratma). The seer
of the Upanishad, however, by avoiding the mention of
the objects to be enjoyed, probably means both : at a
tower level * enjov ™ what 35 given by Him, withont
covetness, attachment, etc. ; and at the greater heights
the student in meditatior: i3 told to renounce the percep-
tions, feelings and thoughts, which are * other than
Atman * (Anatma} and seek the Eternal, Imperishahle
Self, having experienced which, come to enjoy the
slories of Kaivalya, the Godhood.

In short 1t all adds up to this ; “ Renouncing the
fleeting world and its equally fleeling objects, in the
‘ Lord-is-all-this ' experience, come to enjoy the Seif. *
Saving the Selfis to enjoy the Self. By enjoying It one

1 Interesting to note that the word fridhe in sanshrit is * valtae ™ ¢ the
sept has mghtly wsed the term ™ Gridie ' which sugges greed which is valturs-
fike.
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saves It ; by not enjoying It one kills It.*

The puranic ideal of charity {Dar) also can be
read into this phrase © Tyaktens Bhumjeetah ™. Giving
i the true enjoyment of wealth. Make wealth as much
a8 you can, by right means, and hold on to it as a trustee.
Give it away intelligently to patronise right causes .
thug enjoy.  Covet not wealth, nor hoard it to lie idle.?
For, " Whose is the wealth™ . . . . it belongs to the
Community ; and 1t must go back. Yours shall be
the enjoyment—of making it, of distributing it back
to the deserving individuals or institutions.

Just to show how sanskrit commentarors have used
their ingenuiry to milk out of the Mantra more and
more meaning, I must mention how Tena Tyekisna
Bhunjeethah has been interpreted as 7ene Tyekize Na
Bhungeethah ; © By Him ” (Teng) *if forsaken ™ (Tyakie
Satiy " Don’t” (Ne) “ Enjoy  (Bhunjecthah)—meaning
“ Never enjoy that which is God-forsaken . This is,
however, vot at all acceptable, as the sphiting of
“ Tyaktena > is nor permissible or acceptable. But the
suggestion is pregnant with its sweetness.

In the very first mantra there is, therefore, not
only a statement of Truth and its amplifications but a
definite method of realisation is also pointed out.
Even this much would have been sufficient to raise
that mantra to the pinnacles of a literary perfection and
philosophical hezuty unparaileled in any language ;
but this is not all. To crown the entire effort, as it
were, here within the same mantra the Rishi has also
hinted at with a phrase how such a Perfected One will
T3 Refer  Selfidestrover * (dtmahanah) in the Srd Maniva,

¥ Narada n Sreemad Bhagavatha, says, ™ Meo sve owners of onlv tha::
much of preperty in their posscstion as is necessary to feed their stomachs,  Any

one who thinks that he i the sole propoietor of anything meore s a thief and
deserves to be punished ai such.”
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live thcreafier and how a seeker in his pilgrimage
should trv to live. As an injunction to the seekers and
as a description of the mental atutude of the Perfect
One we have the statement in the last quarter of the
stanza . °° Do nof eovel the wealth of another 7.  Covetous-
ness arises from the muddy pools of desire ; desire pro-
creates thoughts and thoughts degenerate into actions,

The Seer in the Upanishad is advising not to covet
the wealth of others and thereby he is prescribing for
the seeker a severe training for the control of his desires.
To control desives 15 10 control the actions and to that
extent 1t 15 an attempt 10 throttle the acuvities of the
“ ignorance ** or ** error 7’ In us.

Sankara goes a step further and interprets the last
feet of the stanza to mean ag an exclamation from the
Rishis, ** whose 15 the wealth?” By this question he
implies that there is no wealth which belongs to anybody,
and thar there is nothing in the Universe which can
permanently remain with 1s ; we oursclves are passing ;
the world of objects 15 also ephemeral and in this
eternal-change who 1s to covet and for what?  Thus,
he laughs at the very idea of desiring anything in the
world since there iz nothing in the Universe which
deserves our desiring.

The very first stanza of this inimitable Upanishad is
in mself a miniature philesophical text-books complete
with its philosophical enunciations of Truth, its explana-
tions of the technigue of realising that Truth, and its
vivid exposition of the values of Iife that a perfect man of
truth would thereafter entertain in bis evervday life.

Each of these topics, themselves the theme of

a ~hapters of discussion in all orthodox text-hooks, has
een clearly pointed out here with simple phrases,
each constituting a gade of the stanza, Thus, in the
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four-line-stanza there are these four aspects of philosophy
completely discussed through indicative and pregnant
phrases, )

This stanza is intended for those of our generation
who believe in the ** Path of Renunciarion ™ or * Know-
ledge . In the next stanza we have a complete
exposition. of the ““ Theory of Actlon® which 1§ the
manifesto advocated by the opposite group of mental
LeINPETAInents.

This 13 an immortal and eternal controversy. 3o
fong as man is constituted as he is, there will certainly
be this great controversy raging with differing intensities
at different periods of history. As it were, like waves,
they alternalely come and keep the society under their
hold. At one peried of history men are apt to advocate,
encourage and live the Life of Renunciation and Pure
Knowledge, while following it comes the other wave of a
revolt against this life of quiet growth and mward
culture, and in i place history carves out a wild
outward civilization of material gaing and physical
romforts : these usher in an era of sweat, toil and labour.

The Isa Lpanishad seems to be an atfempt at
reconciliation of these two—the Path of Knowledge
anc the Path of Action.

There are some critics who fail to detect and
experience the glamorous beauty of this perfect scripture.
According to them this is a compilation of some stanzas
avallable then in the community, and the hasty editor,
whoever he be, must have been in a terrible hurry to
finish his job. This opinion clearly shows that they
have failed to follow the theme or the mode of treatment
in. Indian Philosophical text-hooks, wherein the teacher
wants the students o discover the unsaid therein
These mantras are not only the briefest expositions on
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philosophy, but also they are, each one of them, an
esercise in contemplation.  There are a lot said in each
Mantra, and, indeed, a lot more lie unsaid in hetween
the stanzas. Not (o realise these would be criticising
a book not read by the critic himself . . . . a born
blind man !!

The entire Upanished 15 to he understood as given
out by the seer in his inspired moments in seven-waves-of-
thought* We have just now finished the Brst-wave-ol-
thought constituted of the very opening Mantra.
Therein the glory of the Path of Meditation, and how
through renunciation of the Anaima the seeker reaches
to experience the Lord, pervading whatsoever is in this
Universe, have been explained.

Now supposing this Path of Contemplation 15 too
hard for a certain type of seckers ; then what are they
to do? The path for them 1s the Way of Action which
is being explained in the following mantra.

II

FAEg HAT
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Rurcanneveha karmani
Jijiveshet chatem semal

Evamtrai na-anyatha-itah-asti
na karmg Dpyats nare,

_ } First Wave Mantra I ; Second Wave Mantra II ; Third Wave Mantra
OI : Fourthk Wave Mantras IV—VIII ; Fifth Wave Mantras IX-—2IV;
Stxth Ware Mantras XV—XVII ; apd the Seventh Ware Manta XVIIL



BAVASYA UPANISHAD-—II a5

Performing verily wark in this world one should desire
to Live a full hundred years. This alone 13 right for there
is ne other right path.  Action never clings to a man of
this temperarnent,

In the earlier stanza the goal that was pointed out
was certainly, the Eternal and the Absolute—the goal
for everyone. In order to make a direct and straight
route to that great goal the pilgrim needs a lot of mental
and intellectual calibre, must be light in kit and must be
wiry and strong in lus inner imbs, He must be a man
of renunciation with acute discriminative tendencies, a
strong will and an indomitable faith in himself. He
must certainly be one blessed by a great Gurn who must
interpret to him the implications and imports of the
Srufis correctly.

All of us are not of the same temperament. Some of
us lack in manv of the unavoidable and imperative
qualities necessary for a pilgrim to walk the Path of
Knowledge, Ofiener than not we all have ample
desires for wealth, for relationships and for glory and
recognition. Thase who have these inclinations towards
a life in the world are to practise sincerely and diligently
the life-of-action, says the Scripture here.

The Great Rishis, in their godly deiachment from
the world and its happenings have observed the scroll of
hisiory uwarolling itself upon the Tables of Time. If
we study the history of men and nations with detach-
ment, we too can easily see certain fundamental truths
demonstrated amidst their changing destinies. Noble
and eternal values of life when negated and flouted,
the gencratian tunibles down into a wreckage and their
revival 1s almost always directly proportiomal to ti
sincerlty, intensity and sirength with which the 1“1511’
generation adopts the nobler and enduring valies o1



o [SAVASYA UPANISHAD-—II

philosophical and religious perfection.

Thus, closely observing life and its vicissitudes these
great Rishis with their acute intelligence have estimated
the results of action, inaction, and wnaction. According to
them uraction—a seemingly physical inactivity which
in fact wears a thick veil to cover the extreme inger
activity (Saftwa)—is the sublimest which is the attitude
ior the seekers walking the Path of Renunciaton and
Knowledge. The opposite is ingefion—external and
internal morbidity, inertia and sloth (Tamasi, This
mactivity kills the generation., Aefion &5 the dynamic
and conscious work either to fulfil a given and known
desire or to enjoy the very activity itself as its own goal
| Ragas,

The Masters of the Scriptures declare that if any
given Indvidual generation of a given period of history
has not the required tendency of uraction to pursue the
Path of Knowledge as described in the previons stanza,
they should immediately take to a dynamic and conse
clous programrue of activity, and should sreadily walk
the Path of Action. Here the second stanza is dedicated
to extol the Path of Kurma.

In the previous stanza the Way-of-Renunciation
was perhaps too much emphasised. The stadent
wanls 1o know if we are to renounce ezerything, including
the desire 1o live a long life of useful pursuit ?  Of, is it
that we must renounce everything of the world, and
must totally disregard wealth 7'

Tyaga can thus be either, of the world of objects,
or of the motive of selfish aggrandisement and satisfac-
tion, ot of both.

1 For the Upanishad says; “Not by karma, net by progeny, not by
ealth, is Tmmortality reached,  The onlv way to {ts attaimment {s Iy renunclation
alone * {Mendaks [I1—2-5),
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Thus an explanation 15 urgent and imperative.
Therefore, the teacher elucidates his own 1deal in this
Mantra. In case vou are not able to live the life of
God-vision, achieved through renunciation, then do
certainty desire ro live a full hundred years of productive,
selfless work.

The Master says ; ** Performing, verily, work alone
in this world shouid one wish to live a hundred years .
In the ecarlier stanza we were told that the Path of
Digana can he pursued efficcendy only by those who
have no more desires for wealth, progeny or glory.
But the Rishi at once realises ihat all the members of
a generation cannot and will not maintamn this ideal
attitude of discrimination and detachment.  The maje-
rity should necessarily be a type of people who will have
intense and strong desires and, consequently, theyv will
not have the necessary menrtal and the intellectual poise
for an easy and graceful flight to the bevond. To them
the Eternal Preacher prescribes an efficient code of
activity. The expression * performing, verily, work
alpne** is indeed very powerful. It amounts to saying
that having been born as a man there 15 no other go
but to work.

Alone [Asva)—The term adds power and strength
in irs usage. It must be read along with all the words
in the first ine of the manwa. By doing verily [Auwroan
Aeva), work verily (Karmani Aeva), strongly desire to
live verily ! figiveshad deve), a Rl hundread vears verily
(Satam Samah Aeva). The force of the different
statements have supremely enhanced by this reinforce-
ment ; such nsages are common in Sanskrit.

Thus, the Upanishads have glorified sweat and toj
to the highest pinnacles of recognition as service. Th
“ dignity of Labour consists in service ™ is a fact nowhere
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else so openly declared and so religiously glorified as in
the Hindu scriptures. Dedicated and noble work
alone can polish the animal-man to a state of true
cultare and right discipline. To those who know what
it is, work It not a slavery or a drudgery but it is the
chufney to life.  But when a dissipated and demoralised
generation have in their misconstrued enthusiasm fallen
off their track inio a disastrous wreckage, they trumble
down into the pits of *“ more wages and less hours * I'!
To them even “no work and all money ™ would still
be only a state of terrible and agonising discontent-
ment ! ! Man is not born to revel in idleness. Nature
will whip the femasic on 10 the road of right or wrong
activity (Rafas), and thereby evolve him steadily to
(Sattwa) a state of joy with © activity in inactiviry 7,
which we earlier mentioned as unacfivity,

e * *

As usual [ have gone off the drive ; but in the
context of the present day I shall not regret it. Qur
Yagna-selas are not to fashion pundits out of the discarded
by-products of the university miils, hut thev have come
here in order to gather in each one all the capacilies
and then fuse together into a homogeneous mass of true
purity which is the definition of Hinduism.

] % ¥

The decadent Hinduism has come to understand
Vedanta as preaching a philosophy of escapism. This
is our blind belief supported perhaps by what we have
heard from illiterate pundits of the day. Parrot-like

epetitton of mythological stories is heing glorified in
nese davs to be the hall-mark of wisdom, learning and
erndition !! Such misconceived notions have maintained
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a steady fall and have made us not only ignorant
of Vedanta but have made us shamelessly declare our
misconceptions on Vedanta as our final verdict upon
it [l Here 13 a stanza from the very text-book of
Vedanta-—in the very first Upanishad, and in the second
stanza of it—which declares that he who cannot afford
to live the noblest Life of Renunciation and self-restraint,
must unavoidably live the e of intense activity striving
his best to fulfil all his desires through sweat and toil,
and must teach himself to live in appetising enthustasm
all his Iife—""a full hundred vears ” in the service of
man aud in the glorification of the Lord.

The Upanichad repeats, ™ thus it is right for thee
and not otherwise than this™. The text inasts that
thiz alone is the way and negates all other possible or
imaginable choice. The one who thus Intensively
plunges into life—eager and anxions to meet daily its
new challenges, and at every turn doing his best to
meet each challenge with truth and purity as Iis
standards of values—to such a2 one actions do not cling.

Thus : { Evam)—Physical activities for an entire life-
time, with Knowledge of the Real, and in a spirit of
paying homage unto Him, detached from the anxiety
for the fruit and from the ego-sense, is recommended
here.! For, such activities are laudable ; they are no
bar to the spiritual progress ; in fact, they are helpful
to prepare the student for the highest meditation flights.
The term Epvam meaning “in this manner ” can be
referring to what has been already indicated in the
previous stanza, or may refer to the pattern of work as
expounded in the following mantras of this Upanishad
In either way it amounts to saying that even a Man

* Renouncing all actious to Me, with moind centered on the Self, free fre.
hope and ego, fiphi-—ftee frore mental fever."—-Discowrses on Geeta I1T ¢ 30.
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Perfection, who through renunciagon has come to
experience the world ** clothed in Irz 7, must also work ;
io the seekers, dedicated work 15 a Sadhana for their
inner purtfication of Vasanas,

Though the goal is Godhood experienced in perfect
unactivtty realised through the Path of Renunciation—
the stages of progress for the amimal-man to the state of
god-mar are through an intermediary junction called
the man-man, The animael-man revels in * inactivity
and he geis evoived to the state of man-man, first
through a desire-motivated programme of intense
activity | Sakama Karma), and then through a subtler life
of activity which i1s pursued without motive or desire
(Nishkama Karma).  Selfish work fulfils itself into selfless
work and selfiess work accomplishes its goal in purifying
the mind and mtellect of the individual, who, thereafter,
galns an Inittation 1ato the Path of Meditation.

In the old scriptural context the word karmea has
been used only to denote the ritualstic actions, which
later on in the mythological days came 10 be interpreted
as the dsharama Dharma, In the context of the present
dav we have vet to reorientate and revitalize our
Uganishadic text by understanding the word farma o
meant and to include all our day-to-day activitigs—-
our sociai, economic, political and domestic duties,
These acrivivtes when pursued in an attitude of detach-
ment bv individuals, they can never come under the
reactions of these actions. But when these duties are
performed with expectations of definite results their
actions, in the form of reactions, ¢ling to the man. The
individual should therefore, if intelligent, fumction

srely 1n a spint of * work for work’s sake 7.

Sreemad Bhagavat (Geeta seems to have sprung

directly from the spirit of this Dpaniskad. Lord has
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used the sentiments of this scripture so liberally but
freely 1n the Geeta that the song of the Lord looks
almost an original and independent work ; but a close
student cannot be decerved, When Krishna exhorts
Arjuna mn all of them there is indeed a flavour of the
Isavasye® mantra now under discussion here. There
are eighteen mantras here and we find 18 Chapters in
the Geeta, Earlier in the classic we read that Nara
and Naravana did tapas in Badrinath and theybecame
Arjuna and Krishna of the Geeta, Even {aking the
obvions meaning we have in Geeta a dialogue between
Krishna {Nargyang) and Arjuna (Nara) ; between
God (Naravang) and man [(Narg). In this DUpanished
also the disciple seems to be Nara (Na Lipyatne Nurue).
Total surrender unto Narayana and to work in a spirit of
selfless service is the burning theme of hoth this Lpani-
shad and the Discourses in the Geeta,

And why not? Has not Krishna the right to do
so? Yagnavalkva, the compiler of the Sukle Fajur
Veda Samhita is the Seer of this Upanishad which is the
40th Chapter of the Semirfa.  And, Lord Sun was the
teacher of Yagnavalkva, But Krishna was the verv
teacher of Lord Sun~-because m the (Geeta we read
thai Krishna tavght this knowledge to Vivaswan, the
Sun-God. Thug, the Guru of Yagnavalkva was a
disciple of Lord Krishna. In the Geeta® Krishna
expressly says that be was reviving the yoga that he
taught long ago tc the Lord Sun.  Narturally, therefore,
we find a similarity in ideas in both Jrapaspopanishad and
in the Geera.

————

1 ¢ Therefpre engaee yoursell in deing karma orly ¥ {Gefta TV—13)
*Your duty is oaly to do karma ; never expect the Sndes of it ' ({Geeta I1—47)
* Through dedicated karma alone Janaka anc others reached true perfection’
(Geera 1LL—2100),

? Chaprer JV—1,
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Attachment to the results not only vitiates the
capacity In the individual lo perform the work, but it
teaves certain impressions in the mind which debilitate
and demoralise the individual concerned in all his
future activities, Depersonalisation is the secret of
inspiration, and a work done under inspiration is
certainly a thousand times more irresistible in is
effectiveness. The secret of all-enduring work heg in
this depersonabisation of the worker from his work.
The scripture here is advocating every man of energy
and activity to work tirelessly in the world in a conti-
nuous and unbroken mood of inspiration.

“ Actlon never taints such a man ' : (Neokarma
Eapyatae Norae)—lord Krishna also says in the Geeta
that work can never contaminate Him, as He works
with detachment and total selflessness.® This may be
true In a Godly Perfect one like Lord Krishna, What
about us ? From the mantra “even in vou a mere
man 7 (L wapt Naraz)—even though at thizs moment we
are not perfect, cven in us, to the extent we can bring
the spirit of detachment and the joy of dedication into
our work, to that extent our actions cannot affect us.
Such actions contribute a purgation of the existing
Vasanas, and purifies the instruments of meditationin
the seeker.®

A long period of such activities, undertaken in 2
spirit of detachment, {0 a large extent cleanses the mind
of its Impurities, such as desires, attachments, hatreds,
selfishness, jealousy, greed, etc.  Such a purified mind
ajone can have the required intellectual temper and
spiritual stability to pursue the path of righteousness

t Gasta IV—24,
* Read Swamifi’s * Discourses en Geets "—Introduction——whersin this
iden has heen vividly descrtbed,
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irough intense and high meditation.

Thus ends the second © wave-of-thought * in this
Upanishad. The first cxplained to us the ** path of
repunciation ' and realisation, and the second has
exhorted us to wish for a full hundred years of vigorous
life, spent in loving service of man and seeking of Him
in and through the joys of * selfless activities ”. The
following represents the #iwd wave-of-thought © and
it explains what happens In case one i5 “ unwilling to
follow either ** of the above two paths.

II1
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Asurpa nama fhoe lpka
andhama hamasa-qurithah

Than-sthae trathyabbisachhanthi
ye kee cathma-hane jonek

Sunless are those worlds, and enveloped in blindening
gloom to which all those people who are slayers of their
own souls go departing from hers.

The destinaiion or the geal reached by those who
are spiritwal suicides are mentioned here. In the
scheme of the Upanishads the first stanza was relegated
to explaim the goal, the process and the traumng for
those who are walking the Path of Renunciation, while
the second stanza was cmployed in explaining the
Path of Action which 15 mainly meant for those who

7
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have not got the qualifications for pursuing the Path of
Meditation. The Grear Rishis thus divided mankind
into two groups—the meditators and the active workers.
All human beings born should twe the line either
of the meditators or of the great men of action,  Activity,
when pursued properly, can raise the individual to the
upper strata from where he can comfortably start the
process of meditation.

Now a doubt may arise as to whar would be the
destiny of those who are not following cither the Path
of Meditation or the Path of Action. Them and their
pilgrimage this particular stanza explains. The Dpani-
shad Masters declare that having been born 23 man, an
individual, {or society, or community or nation) who
refuses to live either the Life of Meditation or the Life
of intense and continuous Activity, that individual
{or comrounity) is to be considered as a suicide.  Such
a nation must necessarily come to fall into an abyss
of darkness and despair. The indmvidual for the
community} should thereafter certainly come to ex-
perience a terrible fall in its cultural and spiritual
eminence,

This fall into decay and death is here hinted at by
the beautiful texm * the Sunless Worlds . To consider
ihat  Sunless World 7 is an old and ancient expression,
ernpty and hollow, is to fail to understand its entire
mmport and significance.  Though the language of the
Rishis 15 an old one, almest dead now, it expresses the
immortal 1deas, and as such they are ever new to all
students of life and literary heauty. The * Sunless
World ” need not necessarily confuse us with its own
-connotational implications ; but don’t we in our madern
times, characterise certain periods of decadence and
cultural decay as dark ages ?
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If a generation refuses to live the higher values of
the Life Divine, and plan out its cultural activities and
creative programimes, 1t must at least necessarily work
in the world with all enthustasm and zeal 10 produce
sufficiently, 1o distribute equaily and to enjoy liberally.
In short, the world can sustain itself only through
diligent activity cither in its spiritual life or in its
planned-out material existence.

This particular stanza under discussion is opemng
out to us a danger which is well-known in our communal
living. If a community is neither willing to Iive the
higher values nor be efficient in 1ts constructive material
programme, such a generation shopld slowly decay
both in their head and heart and come to live 2 hfe
of barbarous excewses. To them, thereafier, is the
philosophy of the animai. Their pre-occupation there-
after can only be in demanding ample chances to earn
with the least activity, maximum idleness and endless
leisure, indiscriminate breeding, with no duties towards
their own children ] If such be the state of existence
of any community, surely that community would be
considered in the language of history as *“ the community
that has lost its sou) ”* and it will only carve out to itself
a civilization clamouring urgently for the sorrows of a
dark agel!

A historical truth which affects the individual must
affect the life of any community constituted of such
individuals. If an individual, refusing to take up the
noble task of improving and maintaining himself,
always taned up to the higher values of living, he is to
take up a programme of endless and fauguing activity,
pursuing a vigilant and alert life of duties performed
and rights demanded. If the individual 15 fit and
ready neither for the former, nor for the latter, ke should
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be comsidered as dead and inert dross, steeped in inacti-
vity, living in the ‘ form of a human being *, but in face
a disgusting limp man-of-matter only, In fact, the
(Great Rishis consider such human creatures merely
as walking corpses! Such demeaning and ulcerated
entities are termed here In the scriptures as the ** Slayers
of their souls 7 (Aimahanat).

The first mantra exboried the stndents o renounce
his false identifications with Iug bodv-mind-inteliect
layers, and thus save the Self, and come to enjoy the
Self—perfectmn Thus live on, thereafter, serving man-
kind and wishing to live full hundred vears of vour life
{ Frpiishead) insisted the second mantra, Here in this
mantra, the contrast is beautifully brought out when
people who are living neither of the ways are labelled as
Self-destroyers or Suiciders (Aémahanah). Identifying
with the hody we kill the Divinity in us ; detaching from
it {Tyakisna} you come to enjoy the Self.

The men of wisdom in the scriptures forecast that
such people who are © Slayers of their souls ” will go
to the °Sunless Worlds’, when ey lrave fheir bodies
[ Prefya).

Sri Sankara however has his own  orthodox ™
interpretations.  He wants to point out that mere rituals
without Knowledge will bring the individual only to
the Heaven, the abode of the Suras {Gods). Without
the Knowledge of the Self even these worlds of the
Suras 15 only the worlds of the A-swras, full of sorrow.
When compared with the Absolute Bliss in the Self,
they are indeed A-suripa worlds.

Blindening Darkness {dndham Tama)—Again, this
.also brings out the contrast. Here, in ignorance we
live now atleast in * visible ” darkness. 'There, in the
Heaven, due to the extreme enjoyments freely available
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for longer periods of time, it may be considered as
living in ¥ blindening * darkness.

Here there is a clear hint at the theory of re-
incarnation accepted by the greae religions of the East.
Re-incarnation of the ‘soui’ is unquestionably recog-
nised in the western Bibles. Here the seripture clearly
aints at the life of the “soul® after death of & present
body.

The ego-centric equipment that eaves the physical
hody at the moment of death is geoaded thereafier by
irs own motive-force, loaned out to it by the impulses
in ity own past accumulated impressions. The mind
gains its direction to move forward from its impressions
gathered by iwelf from itz own previous experiences.
Thus, if an entity were to live a Jife of shamber and sloth,
nelther gerting into the subtler activities of meditation
nor the grosser activities of worldly contentions,
degenerates itself into an animal existence.

Such a mind when released from the body, moti-
vated and whipped bv its own impulses, dives into the
lower strata of existence in the world-of-animals or the
world-of-vegetation or the world-ofstone-life. These
layers of beings and things are comparatively Sunless
hecause they belong to a sirata of non-intelligence. The
sum stands for illunmnaton @ the intelligence. In short,
even when an individual thus ignores hoth the Path of
Spirituality and the secular activitdes, such an idler
will be unconsciowsly decaying himself.  As an indivi-
dual would decay, so would the History be when the
nation or the community as a whole comes to live
the same kind of life,

People { Fanah)-—Those who destroy their-Self in
thern, meaning,  those who cloud It brilliancy by the
mental agitations and consequent false-values of life 7,
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are called Aimahangh, The Self is Immortal, Blissful,
Perfect. In not identifying with this Divine Centre in
us, we hug on to the body-mind-intellect vehicle, and
come to experience ourselves to be mortal, pain-ridden,
imperfect. Such “egos” as a result of their Vasenas,
again and again, take up forms and come to be bhorn
in different environments, where they seek satisfaction
through sense-gratification, happiness through desire-
falfilment, security through wealth, and glory through
popularity. Suffering failures, sorrows, dejection and
despairs the man { 7ane) again dies, to be reborn again
in other envircnments, with the required vehicles, to
fulfil his life and its inner urges. Those who thus are
caught in the wheel of life-death-and-life-again are
called Fanah,

With this mantra, the #hrd ™ wave-of-thought ™ in
the Upanishad has ended. Here follows the fourth
“ wave-pf-thought 1, in which we find a beautiful
descriptiont of the Self, the goal to be reached. Where
alone is the divine sense of Eternal fulfilment.

Y

ARHIT AAET wE

AT ATIYTIR |
TR fase
et arfon gair

Anefadekam manasa javesyo
nainaddera apnuvan-poorvamarshath
Faddhavatho-anyan-athyastis thistal
thammin apo meatharimva dedhathi

1 Thig fourth wave-af-thought is exprested to Mantras TV---VIII.
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The Self is motionless, one swifter than the mind.
The Devas could not overtake : It ran hefore them.
Sitting, [t goes faster than those who run after It By
It Matarisvan supports the activity of all Hving heings
(the Element Water).

From this stanza onwards we have in four cont-
nuous mantres the description of the Supreme indicated
in terms of Its gualities—and these stanzas together is
one Fakya, representing the fourth wave-of-thought.
Though the Fternal has no quality of Iis own, since
the language can cxplain only in tcrms of Gunmas or
experiences, the qualities of the Self are indicated here
which are not to be taken hterally. Cerrtainly, it is a
futile attempr to try to explain the Infinite in terms
of a finite language. The inability of the language
to express the Inexpressible is found enlarged and
clearly expressed in the very language in which the
Upanishad 1s trying to cxplain the Self in these four
stanzas,

“ The Atman or the Self 15 motionfess™, says the
Upanishad. When it says that it i3 mationless, it is
not to be understood as explaining the inability or the
impotency of the Supreme. The word  motionfess’
iz only an indicaiion of the All-Pervasiveness of the
Supreme Reality, Motion is 2 change in time and
space.' I can go from this chair to another chair
in the other chair I am not at present sitting. A thing
can move to another spot only when 1t is not already
occupying that indicated spot. "When I am sitting in
this chair, [ cannot move myself mto this very chair ;
for I am already filling with myself this entre chair.

3 Ii’anrabjf:ci O ata place P ata time T, and £ O & jound a2f a different
place P!, at a different vime T? then movement iz OFT hecoming OP T2
Thia 19 powsikle anly when O i3 condirioned by PT and P2 TE,
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Similarly, the Atman cannot move because 1t is All-
pervading, A Ali-pervading Reality cannot and need
not move anywhere because there Is no spot wherein
it is not already existing, This idea 15 indicated in the
cpithet © mofionfess * used here by the Great Rishis,

The term Angat {motionless, steady, changeless)
used here is in perfect contrast with Fagath [moving,
running, changing! which is our constant experience,
So too, the Upanishad indicates Truth as the One
(Ekam) as a contrast with the many {dnekem) that we
experience, Thus the Truth has heen here defined
through the indications contained in these terms as
something other than our *“known ™ experiences. It
i3 the One i the many, the constant factor that sustains
in and through all changes : as the ocean dees inspite
of the calamities of the waves! The Seekers strive to
realise this Unity in the diversity, this unifying chord
of love and joy, existence and power, that strings them
all together.?

The Upanishad asserts that the Self is swifier than
the mind. By denying motion it is not denying the
speed which 15 1ts rate of motion. The mind 1 the
fastest thing in the Universe. But the Self runs faster,
because the mind before it could reach the spot of its
contemplation, in the form of  existence ’ the Reahty
iz afready there where the mind has reached. You
could see at this moment in thought any distant place
which vou rmught have visited earlier. The thought
can certainly move to that place of previous experience
in almost no time, but by the ime the thought has
reached the spot, the spot seems to bave been already
blessed by the quality or the Principle of Existence.
Thus, Reality seems to have already reached the places

1% Sutrne Agniganah Eia."—Geeta al.
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where the mind could in its arrow flight land at any
time,

In shori, the Self Is now discussed here as All-
pervading and it 15 explained in terms of two of the
ways in which we understand a thing in the world-of
objects. We understand motton, we understand speed.
By denving the former and asserting the latter, the
Rishiz are explaining to us that Consciousness, or the
Self is a Factor which in Itself is * motionless speed .
[t is certainly a scien(ific fact, but 1t reads as a contradic-
tion in terms. And it 15 the only methed by which
our fact-hunting intellect and observation-thirsty under-
standing can be shocked to realise the magnitude and
implications of the simple term * All-pervading .
Since the Consclousness 1s All-pervading. it cannot move
and nothing that moves 1n the Unlverse can ever move
except in a medium of Consciousness. This idea is
emphasised in the first line of the stanza.

¥ That Devas could not overfake It | It van before
them —Thls 13 2 statement which must necessarily
confise even an intelligent reader of ordinary education.
It is such statements which when an unprepared student
trics to understand Literally, make hum despair at his
inability to wunderstand the great Scriptures. The
scriptures heing the science of religion, there is a method
of studying it and its language is exwemely technical.

The word ™ Devas ¥, in 1t3 etynwlogical derivation
has risen from a root indicating  illumination’. Thus,
the word ‘Deva’ 1udicates that which Hluminates,
Therefore in the context here Devas mean the * sense-
organs ’. In the scriptural literature the word Is very
oftent used in this sense.

It can also mean, perhaps, that we are ordinarily
in our life worshipping our sense~oxgans as though
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they are the Gods. Ordinary men are devoted seekers
striving deligently to propitiate the sense-organs for
their blessings,

With a knowledge of this background of the word
Devas when we re-read the stanza, its meaning becomes
amply clear. The sense-organs cannot overtake the
Self, since the sense-organs can only perceive their
object, and the objects themselves can remain and
function only in a medinm of the Reality. Wherever
the sense-organs could perceive thewr objects, they could
function only in a fleld of Consciousness. Take away
the Consciousness and the sense organs should declare
their mahility to act or function.

“ Sitting, it poes faster than those who run after it —
Here 1s another epither by which the brilliact word-
painters of the Upanishads have tried to capture the ever-
eluding concept of the Self in a network of therr irrepla-
ceable words, The ‘motlonless® 15 thus pot a dull
inert entity which has no activity at all.  In fact, it 15
hevond both activity and inactivity. This idea ig con-
veyed by stating that the Self, though seemingly mactive
in its own Real Nature, seems to be most active. The
steam 1n the rallway engine can be described as motion-
less i ifs mwem real nature. The water evaporates to
create the steam and the steam moves the tram. Of
course, the train is being pulied by the dynamism of
the steam. The steam can be therefore explained as
that which ' goss faster than these who runy after 7 —
the bogies,

The cause permeates the effccts.  The cup cannot
rimn away from the mud.' The sense-organs and the

T4 Geautiful Sanskrit Stanza says ; * Even if one fiies for millions of years
with the wivgs of Garuda (Mind) even if one is gifted with the speed swifier than
the mind, one canrat get to the end of the cavse (Korana),
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sense-objects spring from and exist in the Seif, and so
they cannot in their functions ever remain totally away
from the Self, the medium of their existence, the field
of all their activities.

The Self, thus, 1s not only All-pervading, but it is
the verv substance and dynamism in all movements
and the very force behund everyrhing which causes the
activity 1 hfe. Presided over by the Self alone can
all the transactions of life take place. It 1s Life, without
It everything 1s dead and non-existant,

‘This idea has never been more vividly brought out
as n the closing iine of the stanza, when the Rishis
declare that Matarswa (Lord of the aimosphere—Air]
snpports the activities of the lfe because it derives its
Life-force and vigour from this Great and All-pervading
Reality. Consciousness and life is together a whole ;
it is equally distributed everywhere ; it is Allpervading,

* The Element, Water [ Matariswa)—The atmos-
pheric air, no doubt, supports the Element Warer,
in the sense it is grosser than Air. But the beauty 13
in the suggestiveness thrown In, due to the use of the
term “° Matariswa ™, The word “ Mata ¥ means space
{dkasa). Air iself is supported by Akas, which is the
cause for the Air.” Now Air in its turn 1 the cause for
the waters, which sustains all hfe—all forms.® From
the Self the very 4kas has emerged out: and all the
rest arc playing the game of causc-effect, therefore, only
in the Self®

According to Sri Sankara Matariswa refers 1o the
individuality { Fiza) and water {4pah) here means Karma.

T Dehydration removes the water-pf-crystalisation, and ) solids become
shapeless powder,  Water mives shape to 2ll formes.

? i Ag the alr supported by the Akas iz comstamly mwwing everywhere
within it enly, ao are zlf Bhutas within Me, moving aver supported by Me ™
—irets TX 6, '
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Then it would mean that all activitles of all individua-
lised personalities are always within the Self.

Wherever life is sustained, 1t 1s becausc of the will
of the organism to live Sell-consclous. As such the
Supreme i3 the very source from which air takes its
potency, by which it gains its miraculous capacity to
sustain, mourish and maintain the life in the forms.
The same idea is much more vividly brought out in the
following stanza.

1.'-"

FAAMT AW
aygy aghad o

AT 9
Ty HITTITT AHS: 4

Tadgjalhi tanneijoih

tadoorae tadwantfiikae
Tadendgrasya sarvasva

tady sarvasyasye bakyathaha

The Atman moves and It moves ot ; Itis far and It
1s near ; Iris within all this, and It is also ontside all this.

The idea of the Jast stanza is repeated here to make
it more elaborately clear. As I zaid earlier, the attempt
of the master 15 only to make his students understand
the vital fact that the Supreme Consciousness is * All-
pervading . It s to introduce us to the entire signifi-
cance of the term * All-Pervading * and to facilitate us in
experiencing the pregnant import of the term, that the

teacher 13 repeatedly giving different phrases 10 convey
the same idea,
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“Jf moves '—VYes ; the *ghost’ shows signs with
its wizardly hands and with its horrid face gring at
the deluded ; but the ° post * which is the reality behind
the °‘ghost-vision’ of the dusk, “ That moves nof ',
The Pure Awareness or Consciousness, the Life Principle
in all beings, in Iis All-pervading essential nature,
neither moves nor acts.  Established in fts own glory
It revels in Its own existemce. But matter, vibrant
with the touch of Life, finiters and trembles, sighs
and sobs, moves and acts, accomplishes and enjoys.

With reference to the waves, the ocean iz termed
as surging, scething, heaving, roaring, etc. But in it
own true nature, the ocean 15 not the waves alone, and
ir is tranquil and peaceful, motionless and majestic
in 1ty own depthless caimness and serenity. So too
with Life as such, the Atman, 1n ity All-pervading
nature, 15 motionless, and It neither acis nor works.
With reference to the matter-envelopments around It,
life can be defined as thanking, feeling or acuing Th
boat moves ; but never the lake.

Sitting in a train that 1s halting at a station, é€
travelier tooks out through the window o 2 mong
train on parallel lines, and feels that his own trd 19
moving. With reference to a moving factor, the méon-
less would look as though moving, though el is
motionless and still. When viewed from the dk of a
moving boat the frees on the banks are seazﬁ{m’i?lg-
Perceptions are always relative. Similark ViEwing
the motionless Spirit of Life, from and tdugh the
world of agitations in matter, the Spirit 74f looks as
though It moves, and vet, in Iis real nature MOVEs 1ot

“ It is distant and if 1% near ¥~—This alg ©27 be the
definition of the All-pervading. Indi!® 1ot only
here, nor in Delbi nor Caleutta alone® ¥ #ere in
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Cape Comorin and Bombay also. 'The State called
India is All-pervading, as far as the frontiers of this
country defines it. Similarly, the Pure Consciousness,
the Supreme Reality, being All-pervading, It is at
ortce near and the rmost distant.

For those who have the qualkifications of both the
head and the heart, necessary for the correct discrimina-
tion between matter and spirit, and for those who have
the necessary spiritual thirst and divine energy to
pursue the path of seeking through tireless meditation,
to them the Self o the nearesi, occupying the centre of
their own individualised personality., Nothing i in
fact so near t© us as our own Self  Bur to others the
Reality is indeed very far from their realisation !!

The Seif is not only to be realised in the centre of
our own individual life; but 1t i3 to be experienced as
the same everywhere. Pure Consciousness s homo-
geneous and All-pervading and as such the Self copnized
fere is the same as the Self experienced as revelling Hhere,

This idea 13 again more clearly brought out in the
expression ; **Jr u within all this and & s withouwt gl
this . Not only i1s the Atman the central corc of the
spirituc-physical personality in the seeker, but the same
Consciousness 18 the very substratum for the entire
perceprion of the Universe. To consider this Self
to be owly within and thus to live 2 life of pure intro-
version Is a negation of Truth and it 1s condemned from
the Hindu seriptural standpoint.  Thus, those who know
the scripturss will not dare accuse Hinduism of being a
religion of inward gazing enfy,

In fact, the whole Isavasye Upanishad, it will be
revealed, 13 & cry o the true Hindu to desist from
becoming metely self-centred, to the utter negleci of
his Life m the cuter world and in his relationships with



BAVASYA UPANISHAD-—VI 107

the commity of nations and happenings around him.
If this were not the kernel of the Vedanta, Vvasa would
be a c¢riminal saboteur of Hindu Culture when he
gave such noble personality as Shree Parthasarathy,
as the ideal personality in a true Hindu natien. He
acted vigorously mn a field of activity facing his own
individual, domestic, communal, natonal and inter-
national situations. He never ran away from life ; nor
did he court life. But, when life approached him, he
never shirked hits responsibilittes: but acted truly,
diligently and fully and out of those situations of distur-
bance, chacs and confusion, he fashioned out a harme-
mious melody of enduring success.

You will find in the Upanisiad 2 call to the individual
to act in the field of plurality { Asidya), as a means to the
greater fulfilment {Vidya), and after having gained the
Self (Vidya) to fulfil himself and his life in the world of
service and activity (dwidyal. We will come to it again
as we proceed on to those mantras.*

VI

TEg FATOT HTA
AT
qIFAY ARATH

adt 9 g v

Yasthy sarvans bhoothani
gtmanrevenudaspaii
Sarsabhootheshu cq-almanam

tatho na vijugubsathe

* Read Intreductivn to The Geeta Discourset by Swarni Chinmayananda.
2 Reler fhid Mantra XT.
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He who constanily sees everywhere ail existence in
the Self and the Self in all beings and forms, theraafier
shrinks not from anything,

As said in the previous stanzas, if there be an Atman,
so difficult to explain, and naturally so difficult te under-
stand, why should an individual after all sirive to contacy
this Self or to realise It. What would he the benefit
accrued to an individual by realising this Untform and
All-pervading Reality behind the muitiplicity and
plurality that we cognize around and about us. This
stanza explaing more vividly than ever in any other
Upanishad about the state of perfect iranquility gained
by a self-realised sage and as such this stanza has been
oft-quoted and repeated in hooks and heard from
platiorms.

It is certainly worthwhile to all seckers to remember
constantly this stanza with all its implications and import
in their mind. I would suggest thar even those who
do not know much of Sanskrit, would somehow or other
memorise this stanza maintaining an association of the
meaning with the sounds and would keep it as a ready
antidote for all the inner poisons of mental agitations
and intellectual unrest.

Self-realisation 15 never complete by a miere
recognition of the intrinsic divinity or perfection in the
Self, within which exclude the self expressing in the
pluralistic world, To realise one’s own Self is to realise
al once Its oneness- with the All-Self. To realise the
nature of a wave 15 to realise 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 the Life Centre
everywhere.

A man who has thus fully and completely
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experienced the Life Principle, the Self, within him,
which is the one that is All-pervading, such an mdivi-
dual’s realisation alone 1s true wisdom, Eternal, Immor-
tal and True. The one who has thus realised the core
of all beings, as the core in himself, and his own Self
as the Self o every name and form, he 15 2 sage, a
prophet, a God-man, a true leader of the people and a
ouiding power in the Universe.

In realising thus, the mdividual gets permanently
divorced from all his mental ideas of repulsion, shrinking,
dislike, fear, hatred and such other perversions of
feeling. These arise from the sense of diviston and
plurality and comsequent personal sense of opposition
to other beings or objects around ws. When all the
hatred { Fugupsa) has dried away from the mind, the
individual experiences an unbroken state of tranquillity
thereafier in ail types of circumstances, favourable or
unfavourable, in the language of the world.

The same state of mind has been described in the
Geeta also by its terms Samafva. 511 Aurobindo in his
Isa Upanishad, in a foot-note explaing this idea very
vividly. He says, © Fugupsa is the feeling of repulsion
cansed by a sense of want of harmony between one’s
own lmited selfformation and the contacts of the
external with a consequent receil of grief, fear, hatred,
discomfort and suffering. It s the opposite of attraction
which is the source of desire and attachment. Repulsion
and attraction removed, we have Samatpa.”’

The human individual is proving himself inefficient
and ineflectual in this world of contentions mainly
because of his own agitations. A tranquil mind is as
potent as God. the more we gain this inward tranquillity
(Sametee), the more joyous and effective our lives
become. But the enemy to this tranquillity is our own

:
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Fugupsa and, therefore, one can easily understand how
much one can rehabilitate one’s own Godly persanality
if one were to pursue the technique of spiritualism
and eradicate from one’s mental constitution thig canker
of Fugupsa.

Repuldon, hatred, shrinking, dislike and fear, etc,,
can come not with oneself, but with another. The
intellectual-* I ° may dislike or fear or hate the mental-
“I’ at 2 given time and place ; but here also there s a
pluralistic concept. ‘ The other’ is always necessary
for one to entertain Fugupsa, but when we have realised
and are experiencing the Oneness of the Self and
when we have got more and more established in that
experience where can there be ‘ the other’ excepiing
the Self?

When “the other” has retreated, the mental
perversion of Fugupsa also disappears from the mind.
This is the great Goal of Perfection pointed out by the
Great Rishis, and we may add here that in no other
religion of the world has this Scientific Truth been
so vividly explained as In Vedanta. The Rishis
understand that this idea, so subtle and unusual, may
not he correctly understood by the students easily and
the following stanza is again dedicated to explain much
maore vividly the same Truth,

VII

ufrramtin gart
ATREATH A |
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Yasmin sarveni Bhoothan
atmaivabhoollt rifgnathak

Tutra ko mofe ka soka
ekatwe-manupasyatioh

When to the knower, all beings have become one in
his own Atman, how shali he {eel deluded thereafter ?
What grief can there be to him who sees everywhere
oneness P

In the previous stanza the Rishis explained to us the
glory of Selfrealisation in a language of negative
assertions and not in the language of a posttive declara-
tions. We were only told that the individual wili
have no more any repulsion against or hatred for
anything in life. But here, in this stanza, the same
idea has been explained o us by the Rishis with more
emphasis and practical assertions.

Not only that a man of Self-realisation has under-
stood in his own vital experience that he is not a separate
individual living a3 opposed to others, but in his essential
nature, he 1s nmothing but the harmony or unity that
underlies all seeming discord or plurality, which are
perceived as a scum upon the Reality. ¥e who has
thus realised his oneness with the entire can no longer
have the ordinary tossings of the mind arising out of
the ordinary psychological tensions created through
delusion {AMoha), or through grief (Sofa).

Griel (Soka) 15 the language of delusion. The
amount of grief in an individual’s life is directly propor-
ticnal to the amount of delusion in him.  In his essential
Nature he i3 All-bliss, Unity or harmony is Bliss.
But in delusion when he cognizes plurality and discord,
there arises in him the experience of griefl This
delusion creates grief and the more the delusion, more
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the grief.

To get away from grief 15 the goal of life that is
sought by every living creature, whether man or animal,
Muksha or liberation 1s the transcendence of the indivi-
dual beyond the fronuers of sorrow.  Here the stangza
indicates that bevend the shores of sighs and sobs lies
the land of realisation wherein the knower experiences
in his own Self the entire Universe to be one, which is
nothing but his own Real Nature.

The pot-space can discard all its sense of limitations,
imperfections and sorrows, only when 1t rediscovers
itself to be nothing but the Universal Space. Each
individual wave will have its own sorrows of birth,
growth, decay and death, only when 1t considers iself
separate from others ; but on its realisation that it is
rothing but the ocean in its essential nature, all its
sorrows end and no more shall it have its own delusory
idea that 1t 15 separate from others. Where there is
no delusion there is no grief ; grief is the expression of
delusion.

Thus, 2 saint of realisation, experiencing his own
Self-shining out through every name and form expressing
irs own dynamism through every circumstance, happy
or sorrowful; 15 eternally in unison with harmony and
rhythm amidst the discerdant noise of life. To him is
the greatest potencies, the greatest joys and the amplest
successes in life, Even the heaviest sorrow canmot
shake him even a wee-bit.!

1 GGegta says @ © Vasrnin sthitho na dubkena gucunspl vicalyathae ¥—
Wherein established he is not shaker even by the heaviest sarrow—Disconrses
on Geeta VI--22,
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Sa parvazelbchulramakayamaryang-
asnaresragam suddhamapapaviddhan
Favtr-maneest paribhu nmayambhu
yadhathedhyathe arthan spadhath-sanea-theebhva
samabhyah

He, the Atman, it All-pervading, bright, bodiless,
scatheless, without muscles, pure, unpierced by evils,
wise, omunfscient, transcendent, and self-existing. He
alone altotted to the various Eternal Creators their respee-
tive functions,

Here 15 a stanza typical of the Upanishadic literature
which attemprs at a complete and exhaustive definition,
so as to give to the readers, if not a word-painting of
the Eternal, at least a sufficient amount of data to give
a sincere student an intuitive understanding of the ali-
comprehensive Factor called the Life or Atman. The
great commentator, Shankara, has himself more than
once used this stanza and the expressions therem in his
commentaries to indicate the Self in v,

In Sanskrit when adjectives are used, unlike any
other language in the world, it is done with a particular
eve on giving us a deep significance in the very order
in which the qualifications are grouped. Here also we
have the same technigque used by the Rishis.

The word Farpagat means * gone abroad or went

1

TOUTL Thus, the stanza opens with an idea that the
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Self went out to spread itself everywhere—rtogether it
means that the Seifis All-pervading. It exrends beyond
all Limitations. The next expression declarcs the Self
to be bright In the sense that it is the very light-giving
Principle in our intelligence.,

A-kayam {bodiless—3elf or Pure Life 15 indicated
here by saving that it is bodiless. Ilere it means that
it has no connection with the matter envelopments,
in general, constituted, of the five great sheaths as
explained and pointed out by us in our introductory
lectures. It 13 no more a prisoner in the body ; all
Its identifications have ended for ever.

The expressions ° Scafneless and without muscles
clearly point out that it has ne physical body at all
Mleers can come only on the physical body. Where
there 18 no body, there no discase can come, The same
idea 15 being more forcefully emphasised when the
Self is described as that which has no muscles. The
term © Suddha® {pure) indicates that the Atman has
no causal body since it is unfsuched by sin. The greatest
sin In us 18 our own ignorance of our reai nature, which
in its turn creates all the animal passions in us, goading
us to more and more inhurnan and animalistic actions.
The Self in Immaculate { Apapazadham),

So far the Self has been indicated by the Rishis
in the language of negation * Not this, not this *.  There
are two methods by which we can explain the * post’
tc z deluded man who 15 suffering under his own
delusions cansed by the vision of the * ghost’. He can
be shown that the ghost it a delusion, and he can also
be positively gwded to the recognition of the ° post’.
With the deluded friend of ours we can only start in the
language-of-negation. Similarly, here the great Rishi
addressing us, starts with the language of negation.



IBAVASYA DEANISEAD-—VII 113

He negates all other possibilities of our misunderstanding
of the Atman. Without correcr training and guidance
one is apt to consider that the Self is the bodv or the
intellect. 'The above expressions have, in their very
grouping, indicated for the student that the Atman is
neither the physical nor the subtle nor the causal body.
Transcending them all is the Self, Frernal and Perfect,

But ilie secker knows no entity bevond the physical,
the subtle and the causal structures, and, therefore, he
15 apt to misunderstand the Seif w be a complete
negative idea with no positive qualities of existence 1 it.
In order to remove the idea that when the “ three
bodies *' are removed, the Self, in lis essential nature,
would become a zero or a non-entity, and to assert that
it is a Positive Factor with all the dynamic qualities
of Life as such, we have here a series of phrases to
cleclare the Eternal nature of the Self,

The Seif is the Seer : I is a declaration that the Life
Spark in us is the real vitality behind the eyes that see,
the ears that hear, the nose that smelis, the tongue that
tastes and the skin that feels. In fact, if the lLife
Principie is removed from the semse organs, they in
themselves are impotent to register any impression of
their objects. To experience the world-of-obiects, we
need, not only the sense-organs, but it is equally neces-
sary that the sense-organs must function, presided over
by the grace of the Self. Thus, the Self or the Atman
is the Seer {Kavi) in all the sense-organs, the Mind
and the Intellect. None of the activitics of perception,
feeling or thinking can be experienced by us, i we are
not * charged * by the Life Principle in us.

Omniscient—If the Self be thus the Knowing
Principle in the individual, then, the Self being the same
Life Principle in all living beings, the Knowing Principle
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in all beings is the same Self only. Thus, the Selfis
considered as Omniscient, All-knowing (Meneeshi),
Every little bit of kmowledge that is gained in the world,
and everv one of Its transactions are but “ known ™
by the same Self and hence the Self in us as the one
Conscionsness is the Eternal * knower » in all bosoms.
Maneesks also means © one who has perfect control over
his mind .

This Atman is cerrainly trapscendent. Atman is a
state of unexperisnceabls experience, that lies beyond the
realms of the finite. Transcending the finire lies the
domain of thar Transcendent Self.

Selfssprung (Swapambhu)—We, the finite creatures,
as human beings can struggle and strive to understand
the Reality behind the world of perceived plurality
oniv through the Intervention of our instrument of
thinking and feeling. Onur intellect can function ouly
in three definite fields of activity called time, space
and causality. QCause-hunting is the great avocation
of the intellect. Whenever we se¢ a thing in this world
over which we want to make a research and an enquiry,
our enquiry should naturally dive itself into the quest
of its cause. Thuy Mr. Z is better understood when we
understand that he is the son of Mr. Y. Bu if the
enquiry is still carried on, we will have to come to a
staternent that Mr. Y is the son of X, X the son of W
and 1n the same strain we can arrive at a point when we
siall understand that Mr. B is the son of Mr. A. But
still there 15 scope to enquire who 18 the father of A.
Simnilarly, in the world also, the causation-hunting-
intellect will have to be check-mated at a particular
point by a grear grand supposition only to stem the
tide of 1ts own wastefirl flow.

Thus, philosophically we have w accept that
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there was a first cause, which in its never-ending flow of
changes has brought out the entire world of plurality
as 1t is seen todav. Bui that Ulumate Cause must 1n
itself, be uncaused by any other couse other than fiself. This
is the idea that is expressed here when the Selfis discussed
as Swayambhu, meaning Self-sprung.

It 15 not bormn out of *“a something ” but It Is
Self-horn. In fact philosophically the idea expressed
in this simple looking phrase 1s that the Self 18 the
Jirst eause which 1 untouched by any effect and that It
is not in Itself the effect of any cause. All effects are
perishable, since they are born.  The Self 15 1mperish-
able and so It must be unborn.  And if the intellect
should ask for lts caunse, then to answer it, we must say
that It is the " uncaused cause ™ or the * Self-born ™,
Though this may look as an unsatisfactory explanation
for the infellzet, those who understand the Self to be
that which is beyond the intellect can very well come to
appreciate this term as echoing nothing but the meffec-
tual flutterings of an exhausted and self-foundered
intellect,

After indicating thus, the Supreme Reality with
terms, negating that which It is not, and with terms
positively directing our gaze To [ts manifested glories,
the Rishi still {eels dissatisfied and restless and so conti-
nues the stanza, enen though the melre has ended.  The
Rishi seems to draw the stanza into even an uglv
length because he feels a3 it were a fatiguing dissatis-
faction that he has not said all that can be said, nor
has he led the student 10 the very portals of the Truth.

‘The terms employed in the first-haif of the mantra
such as Sukram A-kayam, A-vrinam, A-snaviram, Suddham
and A-papridiam—can all be considered as adverbs
modifying Paryagat. The same set of terms can also be
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considered as referring to fsa, 1n which case the mantra
would paint the idea of the seeker wholly becoming?
one with the Pure, Bodiless, Luminous, Incorporeal,
Immaculaie Brahman, the Eternal Reality.

Thus, he cries that it is this Self or Pure Conscious-
ness that i the Power and the Strength behind the
laws of all natural phenomena. If the movement of
the planets, the regularity of the scasons, the harmony
in nature, the rhvthm in reproducrion are all sirictly
followed without exception all round the globe for
millions of vears now, it is because of the unquestionable
authority behind the Law-giver and His Law., Thar
authority, might, or power, belongs to the Supreme
Realiry, the Self

IX
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Andhantamah pravisanthi
_ye-auidyam-uparathas
Thathe Bhooye fva thae thame
va ¥ wdyayam vathak

They whao wership Avidya alone fali mnto blind dark-
ness, and they who worship Vidya alone fall as though into
an even grearer darkness,

In the opening of this Upenishad in our intreductory
fectures we found that this Upanishad is an answer to the
cternal doubt as to whether a life of action or e life of

L Mundokopanishad beaurtfully describes thic state.  [JT—ii—35.
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meditation 13 the ideal way of living. “ Knowledge
versus action ” has been the eternal problem with
every generation of thinkers that had come to abserve
life closely as a theme for their scientfic investigation.
Even teday we find, off and on, controversies aver
‘“ the religtous versus the secular ”, etc., which are all
nothing but new epithets used in expressing this eternal
problem in the mind of every generation.

In this stanza the Rishi has opened up the problem
and he 1s to summarise his conclusions in the following
three maniras.

‘The terms used by the Rishi in defining this problem
of putward activity versus inward contemplation are
Avtdye and Vidye. Thesc two terms have been so
ruch loogely used in the time of the Rishis themselves
that, perhaps, the students of that age needed a correct
restatement of their philosophical implications. Vidye
and Avidya have been used also to connote Upasana
Vidva) and Karme (Avidval, In that general sense
of the term those who are keeping themselves engaged
exclustvely in a field of ritualistic activities, certainly
find themselves reaching thicker delusions. Ritualism
(Narma) can be undertaken only when the individual
is whipped by desire for the fruits thereof, and when the
Yagras and Ydgas, the ritnalistic portion of the Vedas,
are performed with an ardent desire for living the joys of
greater kingdoms of ampler sensuousness, naturally,
from the absolute standpoeint of the Rishis that individual
15 spiritually falling into * blindeming darkness ™. Those
who are following the Path of Upasanz or introvert Life,
meditate deeply, seeking nothing but the All-pervading
Realiry ; and they scem to fall as though into a still
greater darkness, hecause such hasty and unprepared
meditators may overdo the negation-aspect of the
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technique of meditation and reach a destination of
blind npon-existence! In this connection the term
““ gy though a greater darkness » is very significant ; it is
not really darkness.

According to Sri Sankara Bhagawatpada, Vidp
means Devatagnana leading to the Abode of the Devaia so
propitiated, and dvidya as ritualistic Karma.  To Sankara
Karma means desire-promipted rituals, which lead one
to the joys of the Heaven [Piriloke;. As we admit
Avidya to he Karma it would be more natural to accept
it a5 “* all Saddhanas that lead the seeker nearer to the
Goal . Also the meaning, that * by Aarma one would
reach Pitrioka and by Ubasana of the Dezala one would
attain the Depafpha ™, 1s not quite an appropriate theme
in the Upanishads, as these topics have been already
exhausted in the earlier part of the Veda-Test-book,
in its Kasmakhande portions. At the same tme, we
cannot also cmphatically say that these topics are totally
absent in the Upanishads.

However, the context here would demand that we
take Vidya to be the '* higher meditation ”, and Awda
to be “ all Sadhanas ™ that prepares one, by exhausting
one’s existing Vasanas, to have a peaceful mind that
can readily be brought to the seat of meditation. This
we are not doing to suite our purpose here.

The negative prefix “ A7 in Sanskrit can mean
either a mere “ negation ™ or “ a negation and asser-
tion ¥, emphasising something similar to, but really
different from, the thing negated. Therefore, Avidya
can mean © not Fidya but something like Fidya, though
different from it ”. Since in Vedanta it is accepted
that selfless service will purify the personaiity and
prepare it for contemplation and meditation, Adsidya

» KEnown as Prasge freiheda.
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here should be wunderstood as selfless dedicated action.?
This is the theme in the Geeta too.

X
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Annyadsvahir-vidyaya
annyadafuravidyara
fiat svsrunia dhisgrangm
ye nasthad-vicaigkshivae

One thing, thev say, is verily obtained from Vidya,
another thing, they say, from Avidya : thus have we heard
froin the wise who explained that 1o us,

Having said in general what he has to say about
Vidva and Advidpe, not only in accordance with the
popular helief of the time, which can claim no doubt
a crude sastric support, the Great Rishi is tryving to
elaborate the idea and give it a new touch of orientation
and a revolutionary restatement, In deing so, he too
has to ¢quote his authority. Thus we find in this stanza
a statement in which the Rishi declares that the popular
notion is not all the truth. He says the results of Vidya

1 5r1 Madbwacharys has a strenge meaning for these terms.  According
to him it the tenth manira, ¥ ouitivadon of the right Imowiedre of Brakeman
o Vidpa, and *f wrong notions of Brahman * Iz dvides, “Thersafter he goes wo
say that these who hsving the right knowledge, do not condemn the © wrong
notions * stands to suffer more than those who entertain the * wrong notions ™
of Brahman, In the 9th......dsidie for Madhwa is * wrong notion: ® and in
I0th and 1lth mantras (o him deidie 3 “ condemmarion of wrong notigns ™
This 15 gueer indeed.
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and Awidye are different from each other and they are
not to be construed in terms of the known general
belief, Each of them serve a definite purpose.

Having stated this much, the Rishi immediately
adds that thi3 opinion is not a product of his own intellect,
spun out by his own individual mind, but that this is
what he has © fipard from the wise who explained that to us*’.
This is a very significant statement, inasmuch as
Hinduism dees not accept as a philosophy any purely
mtellectual idea just becanse some revered saint ar
sage happened to declare it However greatr the
individual may be, nobody has been given the authority
or the prerogative to declare a philosophical truth and
thrust it down the understanding and appreciation of
the layman. Ewven if anvbody declares a truth, it is not
immediately accepted, as it is the fashion in the Wesn,
but we accept it anly when it has stood the test of time
and the repeated subjectlve experience of generations
of sages.

Hinduism thus is not the product of a singie
prophet but it is the wisdom-declarations, rising from
the experienced bosom of realised masters, which have
been relived by generations of disciple-class. A truth
that has been tested and found fit upon the touchstone
of life by repeated generations alone Is accepted by the
Arvan devotees.

Both Vidye and Advidya in fact are bondages. Know-
ledge is certainly a release from the shackles of ignorance
but the knowledge itself is a painful limitation upon
the Absolute. One may get over the confusions of
ignorance with knowledge but in iiself this will find
us only chained by the limitations of knowledge.
To transcend both is to reach the stage of Absolute
Perfection.
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In the following stanza we have got a correct
indication of the exact import and the mutnal relation-
ship that is to be maintained between Fidys and Awdya.

X1

faeri =T =

qETERING AF |
ufamar 79 et
faerrmetasTe 1

Vidvam ca-avidyam ca
yasthadvedsbharam saka

Amdyaya mrithyum thesrtwa
MdvEyaamritamantith.

He who knows at the same tme both Vidya and
Avidva overcomes death by Avidya and obtains bmmeortality
by Vidva.

In explamming the great theorv of ‘action I In-
action’ the Rishis have given this pregnant manira
1o their Aryan generations. In the first sianza of this
section they condemned both FVidve and Adwdys as
guiding us only to a dark-age when an individual [(or a
generation) pursues each one of this pair exclusive of
the other. Thereafter guoting the greater Rishis of
the earlier periods, the Seer of the fsavasya Upanishad
13 now sumiparising how they are 1o be pursued in a
happy synthesis, When they are not to be done
individually the next possibility that would suggest
itself to any student would be that both Vidz and
Avidya are to be pursued in a synthesis. Synthesis of
material acdvity {ferma, and sptritual knowledge (Grana)
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has been very often advocated by modern teachers of
synthesis. But the exact technique of it has not heen
fuily made clear. Here in the Upenishad, it has been
explained bevond all doubts and the expressions are as
perfect and complete as a sclentific starement. It is
said that he who combines in himself both VFidye and
Avigya together, would overcome * death by Awidya™
and chtain “ Immortality by Vidya ™.

Here Acharya Sankara has to quarrell with Bhaskara
since he is one who helieves (Samuchaya-Vada) that
Vidya and Avidya are of equal importance as practices
for a seeker, and each works independently of the other,
with neither of them subordinate fo the other. This is
not necessary : we need nov consider both Fidya and
Advidya as independent of cach other with neither of
them subordinate to the other. It 15 sufficient if we
consider thern as integral whole with a mutual relation-
ship as Ange and dngi, :

They must be considered as serially connected :
Sclfless dedicated work (Awvidya) prepares ane for con-
temnplation, and when through contemplation Fidya
is fulfilled in the direct apprchension of the Self, there-
after the Perfect One undertakes Rarma as a sacred
satisfying [olfitinent of his realisation and spiritual
experience.,

When such great souls—Buddha, Christ, Viveka-
nanda and others—work, the joy of life, the beauty
of existence, the very values of life in the society are
revitalised and reorientated. Thus cultural revival
takes place.

These are days of feverish activity—social, com-
munal, national and international. Many are the
blind advocates of acuvity. Every other man is a
leader and he who 1s not a leader now is but a bhudding



ISAVASYA UPANISEAT—1 125

leader watting for his chance to blush out to bhe one at
Ieast in his own conception of himself ! But in spite of
all these leaders, and their leadings, the world as such
is gasping forward from confision to despair, and
steadily and systematically iottering from despair to
disaster | These are days when even the educated
have started wondering why it is all so ! The diagnosis
and the cure are contained in the secret depths of this
very pregnant manire.

Without Vidya to act in the outer world of dvidya is
almost impossible ; it i3 certainly unprofitable, With-
out knowing the rhythm and harmonv of the entire
cosmos, which unite together the plurality, to act in
the world of muldplicity would be ouly to bring about
more and rmcre confuston into the world. Leaders
and workers are striving to bring zbout unity, harmony,
peace, and joy in the world, while they themselves have
not realised any one of these in themselves ! With
an ill-adjusted instrument of disharmony and discord,
no musician, however great and willing he may be,
can sirike out even a smgle note of perfect beauty or
mastery !

The stanza says that certainly the experienced
knowledge of the Self [ dfme-Gran) would give us Eternal
Liberaton and Immortal Existence ; for, thereby we
shall discover that we are not the pody-mind-mtellect
equipment, to which belongs the irreparabie change
called death. Mortality is the tragic fate of matter ;
Immortality is the blissfii nature of the Spirit.

But having gained Fidyg in this very life there is a
period when we are to live in this world as a hiberated
soul, a prophet, a God-man. His duty is not there.
after 10 run away incognito mto some secret cave of

contemplation, there to enjoy the serener joys of his
:
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own realisation. (n the other hand, he has to fslfi
hig Self-realisation in and through his activities in the
world outside. Earlier we have seen in stanzas six
and seven that Self-realisation is not only in the ex-
perience that one’s own Self is divine, but this realisa.
tion can be complete only when one realises that his
own Self is the Self in ali. Unless we include and in-
corporate in our Self-experience the pluralistic world
of imperfections also, the realisation cannot be called
complete. Rooted in the Knowledge of our own Self
the Self-realised sage or seer becomes the most potent
factor in the world to carve out for it a destiny of un-
guestionable brillance and success.

An individual, who has thus worked in the world in
arganising humanity and in rehabilitating his penera-
tion in the greater values of life, eternally comes to live
in the memory of the world, Carved out upon the
memory of a grateful generation these men of wisdom,
who work in the field of humanity, remaun as it were
eternally on the surface of the globe, We have thus
Buddha, Christ, Sankara, Mohammed or Zoroaster
as examples of mortals who have given no easy walk-
over to Death, the consumer of evervone. These
great masters, having worked for the upliftment of
Society, have entered so much inte the warp and woof
of the social fabric of the generations that are to follow
them, that posterity could not willingly let die their
velertale) gl

Apart from this historical immortaiity of living
in the memories of the grateful generations that follow
the masters, these great men of realisation * overcome
death 7 that 18 caused by Ignorance (Avidya) because
of their own knowledge-experience (Vidya). Death
has a poignancy, and is a threat, only in terms of the



IBAVASYA TRPANISHAD—XT 197

tear we have for it. If once 2 great soul has realised
its own real nature, it has, thereafier, no fear or dread
for this phenomenon of change happening in the pro-
vince of matter which 1s generally called death. Death
can frighten only him who misunderstands himself to
be the bodv., To him who has realised that he is
the Atman, death is only one of the meaningless
delusory changes in his body-zone with which he
maintained a sense of possessiveness during his days of
ignorance.

“ And obtains immortality by Vidpa »—Mortality s,
we have already seen, the fate of matter and not the
destiny of the Spirit. The pot may break and destrov
the pot-space ; but the ‘space’ in the pot is nelther
broken nor ever made : 1t Is the all-pervading space—
ever the same. Similarly, birth and death, decay and
disease, bondage and liberation, sorrow and jov, success
and failure, etc., are all experiences available only to
the ego-centre, and by themselves they are but delusion-
created appearances. This is realised when the Pure
Awareness comes to flash out as it were, through the
matter envelopments. The ego ends where “ Godhead-
experience *’ starts.

The mortal minus his ego 15 the Immorial Truth.
As such, when a seeker afier surrendering his entire ego-
concept—in other words, when he through meditation
rranscends all his identifications with hig body, mind and
intellect-——he comes to rediscover himself to be the
Pure Atman® and to um, thereafter, there can be no
rebirth nor the chain of Karmic effects to bind him
down to the wheel of Samsar. Naturally, he gains, in
the language of our experience of mortality, the State of
[mmortality.

T Refor fhid, stanzas 4, 5 & B.
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Andham tamah pravisanthi
ye-asambloothim upasathae

Tatho bhoova tva thae thame
ya u sambioothyam rathak

They fall into blind darkness who worship the un.
manifest. They fall ag though into greaier darkness
wha devote themselves to the manifest.

Stanzas 12, 13 and 14 are agaim another triple
stanzas in which the same 1dea described! earlier has
been brought out for purposes of better clarification.
The kind teacher understands perhaps that the idea
expressed In the Iast three stanzas is too subtle
to be understood by the student at the wvery first
hearing ; and it is so very important that it is necessary
for every Vedantic secker to understand correctly
what is the exact relationship hetween Pidye and
Avidya,

[n the earlier stanzas it has already been said that
Videa and Awidya are not'mutually contradictory or
conflicting ideas, each a sure death-knell to the other,
and that they are not w0 be mixed indiscriminately
into a rough synthesis. It has been said that they are
complementary to ecach other, and they are to be
undertaken in an intelligent sequence. First, action
{Avidye) as dictated by our desires, in order to bring us
T3 Bid, stanzas 9, 10 & 11,
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out of our inertia (Tamas) into an active mentality of
sprightly enthusiasm (Rajas), and thereafter, through a
pursuit of desireless activity, one can gain purification
of one’s mind and intellect which is a preparation for
meditation. Later on, through steady and diligent
meditation the seeker gains the fulfilment of Knowledge
(Vidya). This same 1dea 15 being described here
using another set of words to represent Vidvae and
Awdya.

The pair of words used in this section is Unmanifest
[ Asambhoothi) and Manifest (Sambhaothiy. The Un-
marnifest would be easier for you all to understand as
the Impersonal-God and the Manifest as the Personal-
(zod. Among the devotee class there always had heen,
and there 15, a lot of controversy upon the relative
merits of worshipping or meditating vpon the Personal
and the Impersonal-God. Even i the Vedic period,
there were the personal Gods like Vayy, Agmi, Vorung,
just as we have today the Puranic Gods as Rama, Arishna,
Stiva, Devi, Glanesh, efs.

This controversy has now come down (0o our own
times ; in ifs practical application in life 1t expresses
itself as the great controversy on whether Gpang or
Bhokii is supreme. The Upanishad here is giving us
encugh thoughts in its truth-declarations to make us
understand that our controversy is meaningless and
baseless. Just as we have seen that there 13 no contro-
versy between Vidye and Avidye and that they are
complementary to each other, so too Gyane and Bhaki
are not contradicrory. In fact each in the lap of the
other grows stwronger and more established,
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X111
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Annyadesahuh-sambhasath

annvadahurasambhavath
Itht susrims dheeranam ye
nasthad-vicacakshirae

Ome thing, they say, is verily obtained from the worskin
of the manifest.  Another thing. they say, fom the worship
of the unmanifest ; thus have we heard from the wise whg
have explained that to us.

Just as in the second stanza of the earfier wriplet,
here also the Riski is trying 1o explain to us that what
we generally understand by the terms Manifesi and
Unmantfest ave nov exactly what they comnote in the
technique of Self-perfection, but that they have some
special significance, This new orientation of the idea
15 again vouchsafed here as not merely a whifl of the
Rishi’s own personal opinion but that it has the sanction

of the entire hierarchy of experienced masters and their
worthy disciples.

XIV
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Sembhootium ca-vinasam ca
ryasthadvedobhayam scha
Vinasena miritfyem theertlioa
sambhootheg amrilameashuthoe

He who worships the Impersonal God-head and the
Personal God together overcomes death through the wor-
ship of the persenal and obtains Immortality through the
worship of the mmpersonal.

Heve Sri Sanakara takes Samblutz 1o mean the
“ Premordeal Matter  (Mahat Tattiwom) which we
may call as Prakriti or Nature, which is not in its expres-
sion. as an effect but as the very cause for the entire
manifested Prakriii. By the termn Asambhuthi Sankara
understands as the Earya (effects), the Saguna Brahman :
the conditioned Reality. We need not go into this
philosophical hair-spliting and exhaust ourselves at
present.

Just as in the last stanza of the earlier triplet,
we can also say thar here, the same ideas are expressed,
only with the terms changed. Instead of Vidye and
Avidya here we have the * personal ” and the " imper-
gonal * God used, This particular stanza under discus-
ston certainly Implies the meaning already expressed
in the earlier manira and over and above it, it has got
its own pregnant exira suggestions.

The controversy between Bhakii and Gpana i3
perfectly proved to be empty and hollow by the sugges-
tion contained in the manfra. Tt is suggested here that
these two are not contradictory but they are complemens-
tary and they are te be practised in a serial. Devotion’
to a personal God with a form and name is as much
mmportant for the higher meditation, since continuous
and intense meditation upon the formless Reality is
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necegsary for the greater realisation of the Self.  In this
intelligent synthesis of Bhakti and Gyama together the
result would be, in the Rishi’s own words, that we will
be able to get over the sorrows of death, meaning the
sorrows of finitude, because of our faith and devedon o
the Lord with a form, while our evolution would be
fulfilled completely as a result of our bigher meditations
upon the formless Realitv. A trere meditation upon
the Absolute In itself, though it can give a subjective
experience of the Self, the Fivan-Mukia state cannothe
peaceful and tranquil without the firm hold on the
life-belt of a staunch and unshakable Pren for the Lord
of the Heart.

A mere Vedantic perfection does not make a man
fit to live in the community of men and work in the
ficld of Awidea to redecm his generation from the mental
and intellectual dustbin into which it has fallen. In
the contention of a cultural renaissance the great master
will have to face different types of challenges in which
he can easily find his equilibrium and poise only when
he i3 cfficicotly guided and confinuously renovated by
his limitless devotion to the Lord of his heart.

Sri Ramakrishna Paramahamsa’s might and glory
was his experience of the Self, but his life’s poise and
equaniraity were the special blessings of his beloved
Mother Kali of Dakshineswar. Sankara, the Redeemer
of Hinduism, shall eternally shine out through the
clouds of time and space becanse of his super-human
perfection and experience of his Self, and yet, he could
face his opponents as he did in his time, along the length
and breadth of India, and carve out of a decadent
Hindwism, a renascent India crowned with the hest of
ity culture, because of his staunch and unquestionable
faith m the Goddess of Learning, Mother Sharada.
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Sri Sankara takes FPinase to refer to “ Karva
Brahman ” which was described In the earlier mantras
as Sembhuthi and Sambhave. But in this Mantra the
Rishi says Sambhuifi and Vinasa as one and the same.
Thercfore, Sembhuthi in all these three mantras must he
the same. The terms Sembhuthi in the fust-half and
Sambhutye in the second-half must somehow be made to
mean Prakriti............ but already Asambhuthi and dsam-
bhava were explained as FPrafrii. How can this be
accomplished ?

Sr1 Sankara achieves this by taking recourse to the
arammaiical licence permisgible to the declarations in
and the style of the Vedas, Says Sankara, © Read the
letter ‘A’ before each of the words, Sambhuthi and
Vinasa ; and take that the Jetter © 4 ° denoung negation
as having been found dropped in the original............
permissibie by the Vedic-grammer (Chandasaw!.” This
18 again an mstance where philosophers enter nto un-
productive argoments.

Omne very satisfying explanation 1 bad heard was
from my Gurudev, Sri Swami Thapovanii Maharaj.
It beautifully reconciles this confising contradiction,
He suggested 10 us to recognise Sambhuthi and Sambhara
as meaning the “hirth of a new spiritual hife,” and
Asambhuthi and Vingsam as referring to ¥ the cessation
and destruction *'~—cessation of the creation of new
Vasenas and the toral destruction of the entire existing
Vasanas.

In this sense Asambhuthi, Aswmbhava and Vingram
are all pointing to the same spiritual condition. They
mecan the annihilation of all material wants and the
consequent absence of rebirth into this mortal-plane
in order to exhaust the existing Vasangs. This explana-
tion of Sri Gurudev—=Sambhwihi, the choosmg and,
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therefore, the hecoming of a Life Divine ; and the
Asambhuihi, the cessation of all undivine activities
pursned when living as a helpless slave to a thousand
mad passions—Dbeautifillly reconciles the seeming contra-
diction in this mantra. We need not haul in the support
of grammer and take shelier behind Chardesam ; nor,
need we lmport new meaning to these terms, whiclh
have been already defined in a different way in the
previous stanzas.

The experience of the Brahman and It Infinite
Freedom are described in the Chandogyopamshad, roore
than once, and at that occasion the Rishi uses the
terms “ Abli-Sambhuthi ¥ and *° déki-Sambhava . 1In
the Brihadaranyakopanishad also Rishi Yagnavalkva, in
his teachings to Maitrevi, says : “ The Mukta attaing
t¢ Finase and there is no other name for hberation ”,
It is obvious that here the destruction [Vinasa) s of the
Vasanas that maintained and gave a tone to the ego-
centric personality { Fia, of the seeker,

Here in this stanza the word * death™ is to be
understood 1n all its amplest significances as including
and Incorporating in its purview the entire principle of
finitude 1n this mortal world of ours. A Gyand who has
the devotion of a Radha alone can live the life of a true
Parthasarathy and guide the chariot of his era 1o a sure
suceess and victory over the demonaic forces of decadence
and stupor into which the history has fallen.

Now we have come to the sixth wave-of-thought
in the entire Upanishad which to many of its critics is
even an interpolation |

To eminent commentators Hke Sankara and others,
“Iit 15 a praver of a dying mar on his death-bed ™
Orthodox Hindu families repeat these stanzas in the
ears of the dying persons. But very few of them seem
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to correctly understand the true import and implications
of these stanzas.

That 1n the very first* of the Upenishads we have
three noble stanzas of prayer i3 itself a hooting satire
at the thoughtlessness of those who criticise Vedanta as
opposed to Bhekti. These three stanzas are an Inner
evidence in the very Upanishad to show that the Upant-
shad Seers were not in any sense of the term opposed w
the belief, faith and deveied pursuit of a Personal God.

In the Vedic period there were none of those
Puaranic Gods to be worshipped since they are of a later
addition to the wealth of the Hindu spirttual Ierature.
Therefore we find that in this Upanishad the prayer is
to the Lord Sun who was to the shrewd intellect of the
Arvan folk, the clearest svmbol of the mighty Creator,
Sustatner and Destroyer of the Universe. In the
modern times, with all our scientiic knowledge, 1t
must he certainly easy to appreciate this great belief of
the Vedic period. The Universe minus Sun-God would
be a chaos and not a cosmos ; Life in the planets would
have been impossible but for the blessing of this nughty
Lord of Energy and Power.

Again, before we start this section | must warn you
that to understand this praver as a mere out-burst of
emotion would be to under-estimate the sacred wisdom
of the Rishis. It has got a very deep significance of
pregnant suggestions to a Vedantic Seeker. We shall
try to discover it as we open up ecach of these manfras
to inspect its precious contents.

Personally 1 would suggest that true seekers should
memorise these three stanzas along with their meaning

2 Of the total 108 Upanishads the first eleven are serially counted as follows ¢
Isa, Kena, Katha, Frasna, Mundaka, Mandokya, Aiteeya, Taittriye, Chandogya,
Brihadaranyaka and Swetaswatara,
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and should repeat them which would he an ideal prayer
for a Selfless Seeker.

XV

freeni v
graTaiEd g
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Hiranmayena pairena
sathyasrapikitam mukkom

Thatwam fooshantepacting
satvadharmaya dhrishlayar

The tace of Truth 13 covered by a golden Hd ; re-
raove, Oh Sun, the covering for me, the practitioner of
Truth so that f may behold It

On the face of it this is a prayer raised to Lord Sun
mvoking his grace and blessing so that the secker may
have the strength to remove the golden veil thar hides
the vision of Truth., And this is the praver of the
dving personality on its death-bed—the meditation-seat.

It 1s Interesting to note that there are twao recensions
for this Upanishad : the fanvs and the Madhyading.
According to the later, this i3 the last mantra, while the
Upanishad, as it stands, {ull with its 18-mantras, i
acceptable in the Kanea reading.! This need not be
considered ag a confusion, because from this mantra
1]l the end 1t 1s the Prayer—thus these can he considered
all together as oue wave.of-thought (Pakya,

To consider this a3 the last mantra would be

L Refer also Introduction, section : the Upahishads, snbsection : # Our
Taxt ™ para 2,
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obeying the well-known Vedantic tradition that © there
must be Unity of thought in the beginning and in the
end ”. The Upanishad that started with * clothed by
the sz is all this ” must end in this Prayer unto the
Nourisher, Sustainer, “ Oh! Lord unveil the Reality.
The world-of-objects and their glittering facinations
seemn to envelope the Truth.  May T pierce through the
apparent and reach to recognise and expetience ibe
Supreme Immntable Reality,”

To understand it literally is to recognise only the
superficial beauty of this imimitable prayer. In fact,
the morc we delve into it, the more we shall recognise
the contents of this reasure chamber.

Prayer 1n Vedanta is only an aitempt of the ego-
centre 1o attune wself to the dSupreme Consclousness n
the individual,  Addressing the Supreme Consciousness,
the ego centre in the individual is chanting this manira,
The epithets by which Lord Sun is indicated are chosen
with a special dexterity.  Pooshan 1s one of the innumer-
able names for Lord Sun. It means ihe Nourisher-—-
the Sustainer. The Sun is the centre of the entire
universe, izelf motionless and inaciive, and vet by 1ts
very prescuce it balances the entire movements of the
universe around it, and being the nourisher and the
source of all energy in the cosmos, it represents in
the seeker’s inner world the Nourisher and Illuminator,
the Atman. The motionless centre, which controls
the entire movement of the field is the source of all
encrgy and of matter around It, the Self, the Spirit.
The ego-centre is to die when it realises its real nature,
the Self.

Thus as Sri Sankara says, it is certainly the last
prayer of the dying individual ; but the individual meant
here is the ego-centre. We are not to understand
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that it is literally the praver of a dying old man on his
death-hed. Tt is the last praver of the active spiritual
seeker 1t his meditation seat when he, in his divine
effort, is shaking off hus last vesture of ego which is
lingering, to veil the Self in hum,

The mind-and-intelleci-conditioned—Awareness
(ego;, when it tries to understand and grapple with the
Pure Awareness behind it, gets iself blinded by the
glorv and brillance, and so it declares 1o the Pure
Intelligence w0 unveil itself for its cognition, When
the mind and intellect view out, thev can recognise
only the world of matter constituted of the names and
forms. Preoccupied with these, it becomes impossibie
for the ego-centre to recognise the Truth beneath i,
Thus the world-of-matter becomes a golden id, brilliant
and shining, which veils the Trauth behind it, Ar the
doors of Truth as it were now, the seeker is knocking
and demanding the Nounsher (Pooshan) behind 1o
open the doors-of-matter and reveal [twself n all Tts
spiritual glory.

But what right has the seeker to demand from the
Supreme such an unveiling is explained when the devotee
declares that the Truth should reveal Itself unto lum
for ¢ he is himself a practitioner of Truth.”

This 18 very significant in as much as the seeker’s
goal 18 Truth, his path is Truth, and his very path 1o
Truth is laid over with Truth at every step.  In religion,
meqns are as sacred as the gpal, Through deceit and
ammalism there is no path at all, laid for evolution,
progress, peace, or perfection,

Continued Iove and dedicated lovalty gives to the
lover a certain secret anthority over his beloved. When
a devotee has lived sufficiently long, a full life of Divine
pursutt, his expanding heart of purity and faith gurggles
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up 2 flood of confidence and assurance in his own inner
nobility and In the Lord’s Infinite kindness. In this
confidence the devotee dares even to command the
Supreme to serve Him 1o dire moments. This power
to command comes to him as a privilege of love, in
the authority of faith, sanctioned by the moral dignity
that comes 1o him as a result of his chaste life of Tapas -
Satya Dharmaya Drishtayae. )

XVl
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Pusannekarse yome surpe frajapatvae vyuha rasmin samuha |

Tejo yat te rupam kalyongiamam latte pasyamy ; yosaeasay
purusah, $o°hamasmi,

Oh Pushan ° (Sun—Nourishar), Oh sole Seer, Oh
Congroller of All, Surya, Son of Prajapathi, disperse thy

rays and gather up thy burming heht . . . . I behold
thy glorious form . . . . the Purusha within thee,
He am I

The very cpithets of glory used here by the Rishis
in addressing the Lord Sun are significant in as much
as they declare 1o us as to whom exactly is the ™ dung
¢go ”’ addressing. 'The philosophic import of the prayer
is brought into greater relicf by the unsaid suggestive-
ness, that is implied in the various qualifications, which
are added to the Lord Sun. They apply equally to
the Atman. Nourisher, Sole Seer, the Controller
of all, ete. are all amply self-evident that they equally

1 Refer Stanza VIE—notes oo © Omnisclent »,
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apply to the spiritual centre in man. And according
to the prayer, the praverful ego—the completely
integrated inner personality of the individual at medita.
tion wheu the mind and intellect are transcended--
meets Truth in silence to become itself the Truth in
its subjective experience,

Also 1t 18 to be noted that Lord Sun swas the Guru of
Seer Yagnavalkva, the compiler of the Sukle Yajurveda
Samhitas, and [savasyopanishad helongs to it. The
Samhita itself was tanght to him by Lord Sun. The
Sun. is the greatest nourisher, disinfector, the © great
filler,” who fills life with flavour. By thy grace may
I reach nearsr the frz who indwells everywhere, in-
cluding Thee,” seems to be here the cry of the heart at
meditation.

The idea that the spirit is not 10 be seen or =1t or
understood, but is to be experienced in an intimate
subjective Amubhava, is clearly brought owt by the
declaration * He am I, the Purusha within Thee . This
s not 2z declaration made by the Self-realised samnt
at the moment of his realisation, but later on when he
wakes up again to the world of the mind and intelfect,
he cries that he is not the body-conditioned individual,
that he thoughr he was in his ignorance, but now, that
the wisdom has dawned, he realises that e 13 nothing
but that Pure Awareness, * the One that resides i Him,
the Purusha ™.

Before this final experience of oneness ** He am 17,
we have been shown how there is a lower State nf
realisation that *° f behold Thy glorions form ™, whercin
the ego still remains experiencing a divine exaliation.
This stage is called Savtkalpe Samadii. This precedes
the final stage of the total end of the ego when the
seeker rediscovers himself to be the sought—the Supreme
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Self.  This stage of experience of oneness is called ithe
Nirvikalpa Samadin,

“ The knower of Brakmon becomes Brohman ™ is an oft
repeated Upanishadic declaration, the truth of which is
repeatedly re-stated in all the Upanishads. Man cannot
see (vod but God 15 not an inexperienceable non-
existence. Godhood is a positive state which can be
lived and experienced but unfortunately not by man
but by God alone. It is because the man who realises
Godhood 18 10 more a4 man but he is a God upon earth
walking temporarily in the form of that man. Where
ego ends, there in a bhlaze of perfection the Divine re-
incarnates.

““1 am the Purusha in Thee: | Purwshat Akemasmy)
—FEarlier* 1t was said that those who identify with
itheir body-mind vehicles they are © destrovers of the
Self* {Atmahkanat), ever bound to the wheei-of:change
( Fanah}.  When such an individual, through  dedicated
activities ’ {Farma) purifies himself, and through re-
nunciation {Fena Tyakiena) comes to enjoy “all this
is the Lord™ (Esavasyam-—Idam Sarvem), he must
necessarily ¢ry out that I am ne more the one who
“ destroyed the experience of the Self” (dimahanak)
and lived in “ blindening darkness® {Andhamiama),
in a “ Sunless realm * [Asuwrya Lokah), but I am, in-
deed, He, the Self ” {Purushah Ahmasmi).

The wave that has realised itself understands and
experiences the ocean ; the ghost that has rediscovered
its rezlity becomes the post. Man experiencing God-
hood is himself the immortal God.

Just for the purpose of elucidation and re-emphasise
of the most importani. point here, we must through a
repetition again draw the reader’s attention to a subtle

Y Tn mantra [uil.
10
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truth underlving the very arrangement of thoughs
here. First the meditator cried out “ 1 am seefny His
auspicious nature,” and thus he hushes himself inte
the silence of joy thundering : “He am I 7. In the
earlier the ego lingers and, thercfore, it sees the experience
Thvine. But when the ego has ended, the roar is
not T am He "'—for, there must be then the lingering
I—but it is “He am I”. When the ego has ended
the experience 18 that * Universal Reality, Brahman

AT I 1.'-‘1

XVII
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Vayuranilamanria
mathedam Dharmanian: yaritam
O krals smarve Frlom stara
Lrafe smavg friom mara

Ler oy prana merge into the all-pervading air, apd
let this body be burnt by five to ashes. Om. Oh mind !
remember, remember what wvou did! Ol remember,
remember what you did !

After the corplete subjective cxperience of the

771 S Medhwacharya mlerprets Aimm as * Noo Heye ™ meaniag © oot to
be despised or discarded " and demi a8 *F the evei-exitting God in all creatures.”
He alio seed in Astugae a meaning  thiy Punuba (dsam® within the Prana ™
(ip Asen=in Pranal. Prana i a symbol for God  Thesstruggple 13 evidently
to avoid the Adwaitic eplication 2o eloquent in she Rishi-declaration. The
Upanishad clearly wants 1o declare the ideatity belwesn Asau—ike Universal,
the Transcendental Purusha, the Braamat-—and dfen. the corfussd and aon-
foumnded egn's essentizl nature as Atman,
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Realiry during meditation, when the individualised ego-
centre has come to experience “ Hy, fhe Purusha within
thee am I°°, what would be the condition of such a
perfected master at the time of his death? When the
ego-centre has merged itself in tie Supreme Awareness,
what would be its atlitude towards its possessiong—
meaning 1ts own other envelopments such as the body,
prana, mind, intellect, etc. ¥ These questions have been
anawered by the great Rishi in this sianza.

A man after the realisation of his Sel{ will thereafier
face death as heppily as he would face life and its
changing vicissitudes. Thereafter to him death is not
a tragic culmination but in fact it is a jovous beginning
of an Immortal Existence. Thus, his enly crv would
be that his prase should merge with the all-pervading
airt and that his body must go back to the dust frem
which it had come. 4s regards his mind, he cries,
“ may you remember that vou fgve done n fhe past VoL
meaning the Great achievement, the Supreme ex-
perience,

In fact to a saint of realisaton all that he couid
remaember at that time 15 the unforgettable experience of
the Absolute which he lived at the moment of his own
white-heat of meditation. After all, our memory i
always about our own most intense experiences, Thus,
when the Rishi here says in the manire © Of mund,
vemember, remember it only means that even at the
moment of departure let not our mind be distracted
by any other thought ; let us get onrselves established

I Vawu the opening tetmn n this marua i °° the freed spivit ™, according
to some commentatars, and Aunilgr means ¥ pot (4, housed [NHam} ", Thus it
can give the suggestion of  the Belf which s no wnore encased in, or imprisoned
by amy moaterial vehiels @, Lat the present body be burnt to ashes (Blesamantan
Savasram),  When it s Aeffam then it automaticelly hecomes Tmmortal {daritan)
—for, the sense of mortality 8 due to the destrueticn of the body.

10a
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in the continuous experience of that moment of {uifilment
as o human creature.

XV
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Agne nape supatha rape asman
viswant deva vayunant viduan

Yuyndhpasmay i angmeno
bhumstam te namavkiim vdhema

Oh, Agni | Lead us on to ¥ wealth * by a good path as
Thou knowest, Oh God, all the many ways Remove
the crooked atiraction of sm from us,  We offer Thees our
hest salutations,

In this concluding stanza of the Upanwhad, which
represents the seventh and the last wave-of<thought in 1,
both the teacher and the taught rogether pray to their
Personal God to guide them by the right path towards
“ the great goel "—the “ weallh . Putting thus into
the mouth of a perfected master, a2 humble and a meek
prayer to a Lord of Personality, the great Seer of the
Upanishad is indirectly pointing out to the seeker that at
the period of sadhana every Vedantic seeker must
necessarily have, as an important item of his sadhana,
an unflinching, deep and ardent devotion for a Personal
(zod.

Let Bhaktes understand that true Vedanta is no
enerny to them ; let true Vedantns come to feel
ashamed of themselves when they cry down Bhaki In



[HAVASYA UPANISHAD—XVII i3

the name of their sacred faith, the Religion of Vedanta.
At the time of the Vedas, Agn: was the God ; here the
prayer is an invocgtion to Agni—God Fire,

Here in this stanza Lord Agni has been invoked
tolead ustowealth, The materialist need not understand
that this wealth means the sterling or the dollar ! It is
not the wealth of the economist that is meant here,
but it is ** the riches of the spiritual seeker”, thar is in
the maind of the Rishis here. “* Wealth ™ is thus to be
understood as standing for bliss or mukti or beatitude.
The seeker’s death-bed-request is also only for the
attainment of the supreme felicity,

We offer Thee our best salutabions —Surrender of all
the false conceptions in us is the way to cleanse our
heart and prepare it for Intimations from the Highest,
In the ritualistic portion of the Veda we find the mantra
for offering the oblations as “ Agne Idam Ne Mame ™,
meaning “ Oh! Fire! I give myself to Thee.,.........
No more am I mine ™. Thus Aemahd' 3 a voluntary
self-offering, total and complete, at the alter of the
Higher. Nomaskar consists not merely in an elaberate
demonstration of a physical prostration, nor 1n a casugl
oral expression, It is an active dynamic spiritual
giving up and a becoming into the new awareness.

# quRTe quifed yuilegeryEea |
QU gqurATETS quRars e o
n 8% s mife afea: o

oM! TaT!! gar!!l

{ Meaning and comunentarv for this mantra ; Refer
pages B7-72)
T Namah=NA--MAMA=not f-mine.
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qawite oawfy
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YOICE OF CHINMAYA

ENGLISH :
1. Isavasyopalishad
2. Kenopanishad
3. Kathopanishad
4, Prasnopamshad
5. Mundakepanislad
6. Mandukya and Kanka
7. Taithreyva Upanishad

Antreva Upanishad
Katvalyopanishad

Atma Bodh

Meditation and Life

Your Lafe i3 Yours

Vedanta through Letters
Himagirl Vihar (Ordinary’
Himagir: Vihar {De-luxe}
As ¥ Think

Hail Renaissance Part 1
Hail Renalssance Part T
Bombay 7ith Yagna Souvemr
Art of Action

Japa Yoga and Gayatrl
Hinduwisin at a Glance
Enquiry of the Human Body
Ald to Sadhana

Prayers Unto Him

Gita Set {De-luxe)

Isavasyopanishad
Kathopanishad
Prasnopanishacd
Mundalopanisharl
Mandukya and Karika
Meditarion and Lifs

Es, nP.
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00
23
50
00
50
75
00
00
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25
73
23
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50
23
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{H)
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50
25
00
00}

23
75
00
75
00
75



VOIGE OF QHINMAYA

TAMIL :

33. Isavasvopanishaé

34. Kenopanishad

33. Kathopanishad

36.  Atma Bodh

37, Japa Yoga and Gayatri

83, Meditetion and Lifke

39,  Hinduism

400 Yeur Lie is Yours

41, Geeta Book T

42. Geeta Baok IT
TELUGU :

43. Kenopanizhad

44, Kathopanishad

43, Mundakopanishad

46. Arma Bodh

47. DMeditatinn and Life

48, Tatva Vicharamu

49, Gayatri and Japa Yoga

30. Geela Dhvanamu
MALAYALAM :

3l. Kenopanishad

53. Atma Bodh

33. Vivekachudamani

34. Hindumatha Rahasya

33, (esta
RANNADA :

35, Anreva Upanishad
GUJERATI :

57. Meditation and Lafe

Apailable at
CHEINMAYA PURBLICATION TRUST

175, Rasappa Chetty Street

MADRAS-3
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CHINMAYA ACTIVITIES

an —rrlifper——

Yagnas
Sendegpany Sadhanalqya

Chinmaya Publications

Chinmaya Mission
(Men—Women—Children)

Journals

TYAGI — USHA

Both Monthlv,

All Donations in Cheques do be drawn in favewr of

TARA CULTURAIL TRUST

and sent io
SAKHIVIHAR ROAD, POWAL
NORTH EURLA. BOMBAY-Y(

[ALL Dowarions 70 THE TARA CULTORAL TRUST 15 INCOME-TAX FEEE]



