KENOPANISHAD

CHAPTER 1

We have by now discussed at length the place
of the Upanishads m the Vedic hiterature, the end pointed
out by the Upamshads, and the Means advised by the
Upantshads to achieve the end. We shall now try to
study the method of teaching or the siyle, adopted by the
Upantshads.

Upanishads are the varlous attempts made by
different Rishis to express the Inexpressible. For this
purpose, they in patience and perseverance, have dis-
covercd a ht mediumi—a chastened, renforced, tem-
pered language, Sanskrit. Even this pregnant language
of endless and inexhaustible sense and meaning, fails
to convey the Knowledge Absolute through its word-
meanings. Sanskrit indeed, succeeds 1n explaining
the Mmexplicable much heiter than any other known
language. And yet, we must note that the success of
Sanskrit language in explaining the Inexplicable 13 due
to the masterly “sugpestiveness ” of 1ts words and
phrases.

The method of study of the Upanishads 15 different
from the study of any known matenal science or the
reading of novels. The study of science calls forth
from the student certain special faculties of wnder-
standing and aptitudes of reasoning. To read and
enjoy a novel, certainly the reader is to have some
other external circumstances and quite a different
mental approach altogether. So too i the stady of
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{7panishads, we require some speclal adjustments both
without us and within ourselves. The fow and the
why of thiy assertion is lustrated in Vedanta text-books
thus.

Supposing 2 few of you and this Sedhvs are going
for 2 walk on the segond day of the bright fortnight.
Suddenly, Chinmava notices the glorious Crescent in
the bright cleudless sky., The beauty of the Vision
prompis himm to share it wich his friends, Naturally,
he cries put, © Friends, see, vonder there, the heautifil
Vision,” and points it out with his finger. But his
companions fall to detect it. There is In them an
anxiety to see ; and therc is eqgual lmpatience in
Chinmavya to show it to them. And since tne sky Is at
that morrent one homogeneous expanse of whiteness, the
Swami finds it impossible to explain the position of the
Crescent, with reference to anvihing other than Itself
Had the * thing pointed out’ been an object among
many different ohjects, it would have been easv, as he
could employ the simple method of, © On the right side
of the table, chair or book, ctc.” But in the brght,
cloudless summer sky, this method becomes ineffectual
and impractcable. So, the only practical way left for
the Swarmni is to start with something other than the
Crescent, even if it be a tree in the neighbour’s court-
vard, He says, * Friends, do you gee that yonder
mango tree? Do you notice the branch that goes
directly to the north? There, on the top of it, do
vou see those two leaves : yes, those which are nod-
ding! That is right. Do vou see them?” Now,
if the friends have no faith in the Swami’s sincerity
and honesty, if they have no belief that the Swam
has really “ seen ™ the Crescent and is impatient to
share the Joy-Vision with his friends, then those friends -
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can never be bencfited by the Swami. If the friends
at the very outset start asking questions as to the method
and conclude that, “ to show a thing in the sky why
shouid we worry about the mango tree, the branch
and the particular pair of leaves ", then the poor
Swami might give up at once all his attempts to impart
the knowledge and to share with' them the Vision
of the Crescent in the sky. DBut supposing the fricads
have firm faith in the Swami's sincerity, and are ready
to go through the necsssarv stages of the Swami's
directions then, if they co-operale wholeheartedly,
irst to identify the exact “ leaves ™ pointed ont, there-
after the discovery of the Crescent Moon wounld be
but a mere child’s play.

Thus, the Brakma Vidva Gurus, in great detail
strive to indicate to us the *tree’®, the © branch’ and
lastly the ‘ leaves *. From that point they only instruct
" Bee the Self. Look ahead. Yonder is the Truth 17
Wr have detailed, through often selfcontradictory
explanations of the crealion processes, the explana-
tion of the ndividual’s body, vital air (Preng), mind
intellect, and blhss-sheath. There are wonderfil asser-
tions of Truth in some statements and equally powerful
negations of untruths in other statements, and all these
are but preparations. When the disciple in faith
and sincerity follows the explanations and statcments,
carefully and dibigently, he can scon come face to face
with Truth in Inmself as his own Seff. He is face 0
face with Truth, even long before he is actually con-
scicus of the very Vision! Even when, as in our
material example, we see the leaves on the mango tree
pointed out, we are indeed looking straight in the very
direction of the crescent, The crescent moon is already
M our cyes. But we are not aware of the crescent moon
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that is all.

Up to the * leaves ¥ stage the Seer who has seen
the crescent can help the one who has not seen the
crescent.  Afterwards, the Seer must retire with his
Jast instructions : “*look ¥, The observer must then
renounce lus gaze on the leaf and look ahead to the far !
We may even say that the Seer sees it not in an effort
to see, it 15 just a process of lifiing his attention from the
leat, and with an impact, hrresistible and sudden, he
becomes gware of the crescent. And having discovered
the crescent, he can with ease see in one look both the
“ leaves " and the crescent !

S50 too, the Upanishad Rishis guide our attention,
step by step, to the Secif, ** the Afman ™, in us as reigning
in the Centre of Life, the Seat of All Knowledge, by a
process similar to the crescent-from-lfeaves. As such,
we have to follow faithfully each of their arguments
and ultimately be ready to *° gaze ahead ™ hevond all
the explanations and narrations,

Kenopanishad forms the mnih chapter of the Talavakara
Branch in the Sama Veda. 'We have already seen before
that each Veda contains three distinct “ Books *: the
Mantras, the Brahmanas and the dranyakas. Being an
Upanishad, Kena falls in the third *° Book ™. '

Kenopanishad starts as the ninth chapter of the
Talavakarg Branch. 'The eight preceding chapters deal
with the Karma and [Upasana processes, constifufing
in them, the details of rituals and religious formalities.
Farmas include special Yagrnas and ¥Yages (sacrifice)
to be performed and Upasena, which roughly .are
the early exzercises in higher wmecditation to bhe
praciised.

Upasane (worship) has come to mean now-a-days
that the Lord is present in an jdol, symbol or picture.
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special obiects are selected for special Geds @ thus, in
Siva Linga we superimposc the vision of Lord Siva ;
mn Saligram stone (a2 kind of nanure-polishied sione with
strange markings upon it and often comtaining streaks
of gold) we develop Shri Naravana idea ; in the Cross
Jesus Christ ; in Bedisettivg Lord Buddha ; In Five the
Lord Zovaster, etc. To ithe davotes, the stone, s not
apparent at all : his thoughts are with Lord Siva when
he looks at the Linge. B0 too, the devotees who worship
other symbols,

This some of the sceptical modern youngsters
might say is not true.  Allow this Sadkee to illustrate
the polnt more clearly.  The child sees its mother in a
woman, 1ts father sees m the sarme woman his wifs,
its uncle seey in her his sister, and its grandmother
sees in that very same woman a davghter. The child
looks up o the mother in revercnce and love. The
hushand locks at ker with lust and craving, the brother
looks at her with affection and regard, and her old
mother locks at her with “prem’. The woman re-
maining the same, four different individeals have thus
seen in her four differsnt entities ; mother, wile, sister
and daughter. If thus is possible and is dailly done in
[ife:, 15 it nadness for the devotee to °F See *’ the Lord-of-
his-heart in the idol ?  Certainly to the sceptic it is only
a stone and not the Eord T 1f this be madness in the
devotee, we will be compelied tor accept zll living ones
in the modern world as stark mad, and this weould
certainly be not quite acceptable even to those who cry
down the idol theory.

Thus, a devotee ** sees ” the All-full, All-pervading
God-Principle in the idcl. The sight of the idol lifts
him from the plancs of cirewmscribed cgo and tunes

him to the Divine presence of Love. He cxpands
F
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inreard(y,

Bhakti seems to be a later development @ it is an
achievement of the Puranas.  In the Vedic period, we
had a generation of manlkind more serene, unexcitable,
calm and deep. To them was prescribed the various
Dpasanas.  In fact the Bhaket Marge (Path of Devotion)
and the Upasana processes are the same in their technical
application. Through Upasana also the Upaseka at-
ternpts to gain a ternporary cscape from his circumscribed
identity to the expanse of the Umverse. There are
kundreds of Upasenay prescribed in the Karma chapters
of the Vedas, cne of which is the Prana Upasana or
vital-air-worship. Here the worshipper deeply medi-
tates upon the “ breath ” in his own bedy as the very
“ breath ** that wvitalises and keeps the entire community
of Iiving organisms vibrant with life. The mdividual’s
mind is thus trained to expand beyond the iron shackles
af separative consciousness,

The rituals and [ormaliles (Rarma) are also a
great help to selfdisciphne. Man 15 essentially a
creature of desives so lomg as he is in the mire of his
own delusions. The Vedic Beers understanding the
humanity intimately, nrescribed these ¥agnas and Yagas
in order o cater to the yearnings and desires in man.
If Kuarmas were performed with desires, the Vedas
promise, they will give us the greater joys of the * world
of the Aanes™ or the dead, and when Harmas are
performed along with Upasana, the Godly joys of the
Heavens.

We must notice that these instructions in the
Rarmakanda are not meant wmerely for the °finite’
joys of the Pithar Lokas or the Deva Lokas only. The
idea that when the merits earned through the actions
are over, the individual will have to descend from both
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the planes of consciousness {the world of the Afanres
or the dead and the world of Indra) to this earth of
sorrows angd imperfections, it repeated in all the
Sastras.

After endless tossings between the worlds above
and the earth, one gains slowly a certain amount of
dispassion, Such “ growing ” ones are imstructed to
continue RAarma and Upasana in a pure seifless spivit of
God-dedication, whereby the individuai gains mentat
and intellectual purification and comes to entertain and
urge to krew and to become, the peak of perfection, an
Eternal State of Bliss-Wisdom-Power.

As one thus grows in his inner purification, one
gains greater and greater understanding of the hollow-
ness of the outer world of sense-pursnits. He under-
stands that the very best which even the heavens could
give is but ultimately sorrow-ridden. Imperfection is
the very stuff of the finite ; limitaticn is the canker that
ever gnaws at the root of all pleasures and jovs. Qur
mad futile search hither and thither, to gain Eternal
Joy is as exhavsting and suicidal as the mad gaspings
in which the musk-deer comes to die, when it has run
miles and miles of tie jungle expanse, secking after the
source of the musk-scent, emitting from ifs own special
glands.

As the stupid musk-deer, so also man is yunmng
through the endless maze of sensc-objects, earnming,
spending, acquiring, hoarding, wasting all and striving
for more, only to get himself exhausted. He ultimately
dies by his own exhaustion, without getting at the joy
and satisfaction he is seeking.

A child, trying to catch the head of its own shadow,
moves forward and forward, but at each leap the goal
too moves as far away from it, untll at last it falls off
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the verandah on to the court-yard,  So too, man steking
a permanenl joy among the impermanent things, falls
intc his grave., Alas !

hat deer which knows that the source of the
sk scent Is within dtself, shall no more run about
and die in futile and meaningless exhaustion, The man
who has recoguoised the Trath, that the source of all
jov is within bimself, will no more sirive and struggle
in the meaningless dust, husile and hustle, noise and
nuisance of the broadways. To lm life beecomes a
hilaricus, melodramatic scene, and not a serious tearful
tragedy of his own impotence and failure.

When 2 Szdfieke with some vears of unattached,
selfless Karma Upasune geains an ainount of subtlety
and purity in his inlellect and mind, he comes to
realise the Iollv of his sensuous desires and vearnings.
He refuses to be any longer an idioc musk-deer or a
mere child i his actions. e understands that the
‘ sought * 18 really within himselland not in the © objects
without,

With the realisation that the seat of Joy, the goal
of every act of every mortzl, s within himself, the
Sadhaka, now a fit student for Vedanta, starts under-
standing the greater purposes to which Kaerma and
Upasane can be put. He discovers that he must
perform the former and pursue the latter in a spirit
of pure dedication, and thus earn for himself the priceless
wealth of dispassion, discrimination and an irrepressible
desire for an immediate liberation from the whirls of
hife and death.

At the very outset of the Upanishad, we have two
important Shanti-Mantras, the peace invocation stanzas.
Lt of signHicance is aitached to them. The first
Shanii Mantra says :



SITANTI-PAT] RENOPANLHAD 3

Om sehanavasaiu.  Saan nea himeakiv, Szhe weryam
Laravavghai.  Tejaswinaradicelamarta ma vidmshavatal,

{hn Shartife Shantih Shondihi
| 3% @ OM, wg st us botk togsther, gy @ may
(e} nrotect, Oy 7 : us both together, w=eF @ ma
(He) protect, @g t : us both together, ypr : may
(He) cause us to enjoy {the Supreme), Fwfeat 1 bemg
brilliani, #F9ig %7 * may we both exert together {to
discover the irue inner meanings of the scriptures), my -
never, fafgmag @ we mav quarre! with cach other.
2% zfa: : Peace be with us from heavenly wratha.
afifrg: @ Peace be with us [romn phenomenal cruelties.
it @ Peace be with s from bodily obstarios,
OM., May He protect us bhotl (the teachor and
the pupill.,  May He cause us both to enjoy (the Bupreme).
May we both emert together (to discover the frue inner

meaning of the Scriptures).  May our studies be thorcugh,
and faithful.  We mey never quarrel with each other.

“ O, Peace (e with we frum bodily vhstacler) ; Peace
(be with us from phenomenal crueliies) ;3 Peace (bs with us from
Reavenfy toraths).

% HTERg WA w T siRwd) getaie-
mfn @ wylfeor ag sgiefaed A oy fogal = W s
frrmaeirumrrrrmfiroRsgramit. @ o7 99
P wated win &3 § ®fF a5 0

3% greee s @TRRE: O

Om  apyayanty momengant vak franaschakshufne srofra-
mathy  balamindrivani che sarveni sorve  Bralnoponishadom
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makam Brahma wmrakuryam ma ma Brokma  niveborodan-
rakaranamastvamrakararam me asty indatmant mrole g Uparn
shatsy dhovmaha te W Sondy 12 maw sonfy.

Om Skanth Shantrhk Shanicha

g% : OM, srreqraeg : may grow vigorous, ® 1 my,
Agia ¢ limbs, ¥ speech, g7 ¢ vital air, F7; : eye,
qi5 1 ear, 37y : then, &% : strength, sfzmin @ senses,
¥ 1 and, ygifw : all, @ : all (are}, sgr : Brahman,
Fafagg : of the Upanishads, /7 : never, &g : I, ==
Brahman, fagrgai: may deny. w1 @ Never, ®7 @ me,
ggr : the bBrahman, f:[ﬁq;ﬁ?{ ' IBAY Spurn, AIEET
non-demial [of the Brahman), @mg : may there be,
st @ Non-denial {no spurning), ¥ : reposing in
me, 5g ¢ let there be, gy emfy 1 In the Atman,
fag ¢ delighting, & : which, s7fmzg : in the Upa-
nishads, gy¥; @ virtues, ey are present, sfg ; in me,
®g : May repose,

&a g« Om peace, zrife: : Peace, grifar; ; Peace.

May my limbs, speech, prane (vital air) eye, ear,
sirength of all my senses prow vigorons. Al {everything)
is the Brakman of the Upanishads. May 1 never deny the
Divghman.

May the Hrakman never spaorn mie. May there be no
derdal of the Brahman. Mav there be no spurning by
the Brafman / Let all the virtues recited by the Upanishads
repose in me delighiing in the Afmas f May they in e
repose |

OM Prace ! Peage! Feave !

The first peace-verse gives us an idea of the
teanpspirit in which the teacher and the taunght
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approached the business of teaching and learning.
How far removed 1t is from the modern relationship
beiween the teacher and the taught! Today, i
the higher classes, the teacher is received with hootings
and howhngs, paper-balls and °‘stampings’. The
teacher reaches the desk culy to put through his job,
and the studcnis seein to be there to put in only their
compulsory number of days of attendance! To the
teacher, the taught has become an unaveoidable and
gruescmne Dbotheration ; to the taught, the teachery
are thorns in the otherwise soft flower-bed of their
college-days !

In Brahma Vidpa, no progress iz possible without
the active co-operation ol the teacher aund equally
sincere co-operation from the tanght. Hence, the
special praver.  May we never quarrel with each
other.” ‘This prayer seems tc be specially imperative
in the study of the scripture where chances for wasteful,
useless arguments can lead us Into the meshes of ruinous
misunderstandings and wrong-understandings of the
Srudtes at every step.

In the second Peace-chanting, we find how essential
it is for a Sadhaka to build up a harmonious personality
of all the physical, psychological and spiritual entifies
in him. Spiritual path 18 not for the broken bodies,
for the constricted hearts, or for the crumbled heads.
Again, 1t is not sufficient if we pursue only the path ;
we must also invoke the constant grace ofthe Supreme,—
*“ May the Brahman never spurn me ™, Thus each day
the Teacher and the pups:l start their lessons chanting
these two stanzas of peace.

a% wAfed wots wfwd w &1 oo g St gE
Afaet arafaat azfa o =i w9 39 sl v g o
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Om Lencshitam futali preshitan: manah keng pranch jrathamah
praiit  yuktaha.  Feneshilom  vachamuimam  vadanti  chalishub
srafiar ke ow devs bunaksi. (1)

% : OM, §q: by whom, SfFg : wilied, wfy :
falls, sifeg @ directed (sent), 59; 1 wind, &9 : by whom,
oe: ¢ the vital air, wsre o ab first, §f7 0 does proceed
‘to funetion), wo: : well equipnped ! S ¢ by whoem,
g ¢ copupanded, grg ; word {speech), zwi : this,
guf 1 do (they-men} ulter ? =gy ¢ eve, =¥ : ear,
w Feqg: : which dinane power, ‘iﬂﬁﬁ" : directs (fowards
their respective objects).

{1} Disciple : By whom willed and dwecied does the
mind light upon its objects? CUemmanded by whom
does the main Viial Aw (Frane) proceed to functon T
By whose will do men ufter speech 2 What intellicence

directs the eyes znd the cars (towards their respective
ohjects) 7

The eniire Upaniskad is in a conversaticnal style.
The student of life, after living his span of experiences
in the world of sense-enjoymenis, has come to feel
an impatienice with the finite jovs, He has rejected the
world as a fhieid of meaningless strife and the day-to-day
maierial liHe as an endiess race to caich one’s own
shadow. e has grown up and ha: discarded the world
cf sense-obigets.  Hefinds: in it and through it a glimmer
of a giory unknown and imperceptible. Thus rejecting
ihe false, he starts bis enquiry, as it wers, nupon himself
‘There he detects the sense-organs which interpret for
bim the outer world and helps him o “react ™ with
men and things, with conditions and dreumstances, with
Hme and space.

As be thus enguires, he is forced to discover the
Mind, in him, but for which, his sense-organs carnnot
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contact with the outer-sense-objects, and withoui which
he cannot live the experiences. In shori he finds out
that neither that assembly of Nimbs and sense-organs
(the bedy), nor his mind or his intellect can, of their
own zcooerd, functionm without a vitalizing nringciple
behind them =l Althongh he feels it within luim
intimnatcle, among his own fellotv-men, such a discovery
is not cominon.  Hence his confusion.

(irincs who took thiz question of the disciple in its
direct and most superficial meaning had corme 1o con-
clude that the Teacher in the Upanishad had failed to
answer the simple question rawsed by the student.
Had the question been upon how the mind functions,
or on tlie physiological functioning of the sense-organs,
etc., the student would have approached some
authorities on  these branches of knowledge, He
inced not reach the sacred fecl of the Rashi.

Also, had the question been merely on the biological
funictions and the psychological mechanism in man,
the answer would nol come under the scriptural litera-
tute,  Scriptures of the world discusses the Etermal
Reality in life, the goal of cxistence, the meaning and
purpose of hfe.

Er 13 evident from the verv wayv he had couched his
question @ By whom willed or divected does the mind light
upon ity objects *, that the setudent i3 enquiring for a
Factor, which lies bevond the very structure of the mind
and its expressions, and which makes it at ali possible for
the mind to entertain feclings, and to ride on the fleet-
fpoted steed of memory to reach, through both time
and space, various ohjects and beings.

In themselves the scnse organs and the mind-
intellect equipments are all made up of matter. Insent-
ent is matter. In a living eniity these vehicles are
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experienced as dynamic and vibrant with enthustasm.,
What is this sacred Truilh, the sceret of hife, 1n the mere
presence of which matter gathers to itsclf a joyous
radiance of brilliant achicvements ? How can inert
matier itself act P But they are active ......... and so
what makes it active 7

To resolve this confusion—the Great Riddle of
Life, the disciple approaches his Gure enquiring if there
is an independent Eternal *° Director® who, by his
mere © Wish ', prompis the mind to alight on the
objects, If there be such a great Illuminator and
Controller, Who is he? What is 1t? What is my
relationship with the Supreme Power existing ever so
secretively within me, ever vigilant ever brilliant and
ever alert ?

It is now the function of the [pamshad to peint
ont this realizable Truth, that there 15 such a Divine
Spark in us, which 1z Eternal Wisdom, the .A#man.
This Divine Entity in us 13 not realised by us hecause
of our precceupations with our Ego. Eliminate the
Ego in sclf-surrender to the Lord, through unbroken
Isware Smaren, Fap, Kirtan, and by hearing, reflecting
and meditating upon the great statements in the Scrip-
tures.

May we all come to end our false jiitle “ 17—
ego and come to realise the true hig “ I”’—ego—
Stpokam, Many have done it before.  ** You too shall,’
13 the divine optimistic assertion in the thundering
message of Vedanta.

Tue TEacHER AND THE TAUGHT

The most striking factor that compels one’s recogni-
tion as one opens the Kenopanishad is the importance of
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the Feacher in Brafma Vidya. The great qualitics of &
perfect Master have been detailed in our previous
discussions. He 13 a trize Teacher who is at once well-
versed in the scriptures and alse well-gstablished in
Truth. As we read the very first AMantra in Kena,
we sce on the stage the settings of an Ashram, where a
Master sits on his simple Asan beaming In the joyous
ecstacy of frue living, a divine God-man, peaceful and
contended in his own knowledge of the Self. To him
approaches a healthy boy clad in simple clothes carrying
a2 bundle of fire-wood, an external symhol of the hov's
internal urge to know, of his readiness to strive and
eagerness to become the perfect, the Eternal.

The Upanishad opens with the subtle and divinely
passionate queries on the nature of Truth and the
means of realising Jt.

The Gury In a grave attitude of unemotional,
balanced and extreme love, blesses the hoy by a look
of grace which beams, as it were, from a point deep
within the chambers of ihe Mahatma’s prem—full
heart—and which scems to penetrate far into the vaults
of the disciple™s bossom.

Unless the Gurx is wellwversed in ihe scriptures,
be will ind it difficult and impossible to direct the
gaze of the boy towards the Self, which is ever shining
withain lam. It the Gurz be very learmed, bul no
one who 18 Iiving constanily in full awareness of the
Self, he is again incapacitated to bless the boy with he
Eternal Knowledge.

The Scholar Pundits of Banaras are apt examples
of Gurus wha are Sroefriyes, but are not Srohma-Nishies.
Once, this Sadheo approached a lordly Pundit in Banaras
and at the end of the day’s lessons asked, ™ Pundiji,
the Saséra 15 insistent that once the Nescience-created
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aiind 18 apnihilated, Trah 18 realised In its own effid-
gence, But can really one stop the mind through
meditation . The reply of the Pundigi was callously
oper and peintedly sitcere. ® My boy ™ sald he,
T i vou want to know that, and really yearn {0 gain
an Initiation intc the ways of living the Iparushads,
leave Banoras and seek a Master in the Himnalayas.
How can we say whether the Sastras are trag in practice?
We only helieve in the Sasire-framan. Bul we have
not so far tried fo sit at 2 place and {ry to calm the
mind and enjoy cven fur a moment the promised biiss
oi the hushed-mind, and so cannot answer you or
guide you .

The same question was put differently and on
different occasions to different greal saints of the
hmalayas.  On all oceasions, ixrespective of the persons
and place, everyone of them, without a trace-of hesita-
tior, beamed out with a charming smile of joyous
exclamation and roared, “ ¥t i3 true, It is wrue, It is
true 7. These words weigh heavy, with the sincerity
of their asscriion and sink deep inte the vaults of the
aspirants’ hearts.

The reserve i3 also true. Some of the Master
men of realisation in the Himalayas, noted and recog-
nised for their realisation, adored and worshipped for
their perfections, prostrated and served for their divinity,
arc incapacitated to be a Gurn to a disciple, since they
have no medium with which to express their deep
aud subjective expericnces, They stamuner forith some
broken words of endless impori, whichk, as il were,
fizzle out and evaporate away even hefore they escape
their lips.  Or, if at all some words fall out they convey
ne sense 10 the eager hearer., Ofien such Masters
guide us through their Presence, their ways and their
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actions, and physically they take to an akiends {un-
broken) vow of silence. Im short, a real Brakme-MNishia,
unless he be also a Srotriya (well-versed in the Sesirar),
cannct be a full tcacher to all classes of students,

Such a complete Gury a2 disciple approaches in
meek swrrender, devotion and cagerness, veady to make
any sacrifice, to serve, to purify and to realise.

Thus, in the opening scene, we have also a glimpse
of the qualities of a true disciple. Tlis quesiion in
the opening Mantra 15 2n ample revelation of the
psychological and spiritual man in the disciple. He
is one who has faced hife diligently, lived life intelligently,
and has pondered for himsel to realise that the value
of sensuous life 15 hollow, e hias sought for some more
permanent factor to live for.  The seeking has brought
him to a great dispassion, born of knowledge, towards
all earth-—earthly attachments, and has made him sink
into himself seeking for a greater and nobler Goal,

There is a general fecling that all abnormal illogical
desperadoes are the only ones fit for sannyas and spiritual
life! This declares but the wide-spread ignorance
ameng us, regarding what spiritualism is. Only a
student, as fully grown as the disciple in Kena or as
Nachi-Rethas of Kathopanishad, i3 fit for saamyas. Such a
one alonc can come and claim any success in the
adventure ior Truth,

A strong man, who had previous experience of
expeditions alone is fit to attempt scaling lof Mount
Everest. A man without daring, courage or an indomi-
table gpirit of adventure, cannot be a successful moun-
taineer. So 160, in scaling the top pinnacles of spiritual
perfection, the expedition can be successfully accom-
plished bv one who has the necessary physical,
psychological and intellectial equipments.  1f one lacks
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these necessary gualities he must stick to the lower
practices prescribed as the carly Sadkana for the Sadhaka
till such time be has removed all the deficiencies in him.

Mainly, such deficiencies in our perscnalities are
caused by the world’s expcriences themselves. The
irresponsible, vain-glorious idler becomes responsible,
smart and industrions when his father dies or a bank-
crash. leaves him penniless. So also, to each of us,
measured doses of experiences are dispensed ; we have
only to take it inielligently and to make the necessary
adjustments within. Destiny, when received thus, be-
comes instead of a ruthless monster, a loving and sincere
surgeon who operates 1o relieve pamn and cure.  “ Bad
luck ” is not ke a shackle upen us but is in fact a
tender tic that helps the creeper in us to stand erect.

To a seeker afier Truth, a Gury 15 as absolutely
unavoldable as a Sive-fings to a Siwa devotee. To
the sindent of Vedanta, the Guru is the embodiment of
his goal. Just as the Bhakta sees no stone, but sees his
beloved Siwa only in the Linga, a true disciple sees no
fauits in hus Guru. To the Sishye, his Gury is nothing
but pure Consclousness, Absolute Bliss, Eternal Wisdom.
Anvone who can elicit such a total feeling of faith and
devotion, continuously in us, 18 our Gure.  You should
never expect that a great Guwry by his touch would
convert you and transform vou to Godhood. If you
wait for such a dream-Gury to come to vou, you shall
wait in vain.

In fact, self-redemption must come uluamately
from ourselves. The external props such as temples,
idols, {urus, etc,, are all encouragements and aids.
These external helps must be intelligently wsed by
each, to his best advantage, and he should thus build up
for himself the necessary inner perfections, With inner
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purity and perfection, the Sadhaka acquires a wealth
of purity and comes ic be guided more and more
by ike pure intellect in him.

To a Vedantin, the real Guru is the pure intellect
within. The purified, deeply aspiring mind is the
disciple.  This is represented for us in the unforgettable
scene 1n owr Bagavad Gila, where between the twn
opposing forces, in a chariot, the Absolute Teacher is
preaching the Gita to the Eternal Disciple, Arjuna.
When a pure mind gets aghast ai the negativities
arrayed against the comparatively smaller forces of
positivities, in sheer despair it surrenders itself completely
to the pure intellect, the Lord Krishna within. All
such Hving Arjumas can even todav hear the entire
divine song in the inner Kurukshetra of their own bosom.
Only we must make an earnest attempt and in faith
wait for the crifical hour when our minds ghde into
the volceless state of true Frggya—ihe true drjuna
Sthair.

Thus, the most important thing is our own self-
effort. In sincere Sadhana, purify the equipment and
the Gury necessary for owr next stage of growth Shall
reach us. This is the Eternal Law. Hour by hour,
the world about us 13 so ordered as to give us the neces-
sary Joses of experiences. What is necessary for the
next stage of growth is always provided by the all-
witnessing and the All-merciful Lord.

shri Ramakrishina Paramahamsa never went out
seeking a Guru ; so too are all the masters of owr own
times. Sree Thothapuri Maharaj had to reach Dakshi-
neswar of his own accerd to instruct the Mother’s
perfect Son in the higher realms of meditation. Each
one of you is equally sacred and precious to the Lord.
When one comes to deserve a Master, he shall reach
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him to guide, to help, and to enlighten.

Stick to Sgdhane. Be Geod. Bekind.  Besincere.
Purify the motives Build life upon the enduring
values of TLove and Mercy, Charity and Purity.
Through constamt remembrance of the Lord rise inm
spiritualism.  Gurys shall from time ic fime reach
such » delermined, sincerc seeker.

The opening Adanfrg poses a greal question :
“ Who directs the mind, which, as 1t were, goes out
towards 1is oljeet P The words * Goes out’ | Pathall)
imphies the Vedanta Theory of Perception. According
to the Vedantin, the dima Chatianye riding the mind
flows cut through the sense-organs and reaches the
‘objects’ {cither sound, touch, form, smell or taste}
and the mind takes the form of the ‘object’. For
example : when we see a pot, the mind runs out through
the eye, reaches the spot where the pot iy, takes the
form of the pot, and when the Chatfanyz m the pot
thus embraces the Chatfenpe-spark in our mind, we
come to ‘ know ’ that, “itisapot”. And, it i1s accord-
ing to this Theory of Perception that the student asks
in Rengpanishad, " directed by whom does the mind
s

What 15 the dynamic, viial forece behind the mind
that makes it vibrant with life and activity ?

SELF PURIFICATION

So far, we have seen the place of the Upanishads
in the Vedic literature, their contents, the mode of
treatment and the necessity of an interpreter or a
Gure. We have also found the sterling gualities in
the make up of a Guru, and we have discussed that
ultimately the Guru-Sishya-Samvada must be within
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ourselves, However full and elaborate the dizcnssions
mayv be outside, during the gross meeting of the teacher
and the taught, they will not heip the aspirant 1o
move higher inte the subtler Realms of Truth within
himself.

The Atman 1n us has come to dream, as it were,
aof a Dream-World ; hence, our feeling of Limitations
and imperfections. We know subconsciously that our
Real Nature is much more perfect than what we
consciously feel now. It is not everyone who comes
to fzel this Call of the Perfect from within, which is
termed ag the ° Restlessness of the Soul’. This is
because, to many of us, the subeonscious is so dumb,
that we do not realise its workings at all. When
we have got an urge within curselves to become the
Perfect, we fecl that we should, as it were, expand
ourselves in all our capacities. This in itself {3 a
proof that there is in our naiure an Infipite Perfection
waiting for its recalisation and fulfilment. You may
think that it is mere wool-gathering of an idle hrain
or an Utopian concept of an ineffectual Philosopher
when vou hear pcople saying, * Go to the Gury with a
pure inicllect and with a true urge lor obtaining more
of the Real Knowledge ™.

In fact man has come to forget his own real nature.
We are now living as a separate Ego in a suffocating
sphere of endless imitations. We bave forgotten that
we are all in fact that unpolluted, undiminished, un-
modified Supreme Reality. Our strifes are all our
vain attempts to become wha! we are. But we are
running about aimlessly in our mad delusions after
the {alse. We do not wait or pause, even for a mmoment,
in our sobbing. Weeping and sobbing have become

our habits. If anybody shows an Eternal Trme Path,
7
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we dare not even look that way., We have become so
habituated to tears and demoralised by our own negati-
vities that we cannot cut ourselves awav from our
wretched habit of sobbing. We have sadly misunder-
stoad ourselves,

If an external thing cannot be seen without light,
there should be something within us also, when, with
closed cyes, we say that we “sce’ a pot, a chair or a
peri. [he mind takes the form of a Murali Manchar
when you think of Him during vour meditation ; and
this is called the Krishna-Mental Fritz. What would
then be the Light that illuminates this Vriir? s it
not the Light of Wisdom or Intelligence? Mental
Fritti in itself has no power to tyrannise us or mother
ns. Only when thizs dead Mental Wave is ridden by
that Wisdom-Light, has it any potency to persecute
us. Mind can make a victim of us only when the
Mental Fritti 13 dynamised by ourselves. It iz only
ourselves who enable our mind to play the part of a
Samsarin.

Stop the mind. Then there is no world Samsara.
“ Wake vourself up ”, that iz all And this we Camn
do. That waking-up can come only when we have
come to the feet of our Gury, with a pure heart and
a bright intellect enquiring of him, ™ where is the
Inner Self””. In delving into this Truth, a Guide is
absolutely essential for alli but the excepdonal few.
From the outside, we have to take a right-gboui-turn
of our gaze and turn it inwards, The Lord is certainly
manifest in a Bhakia’s meditation room at all times.

The Lord in the temple is the Emperor in his
lacecoat giving his darshar to the populace. Each
Bhakia gazes at the Lord standing out on His balcony,
but no indmate connecton between them is ever



STANZA 1] E¥NOPANISIIAT 23

established there. ¥ vou want to have an intimate
meeting with the Lord, go to His private chamber.
‘The greatest of Yegis have met the Lord in His pravate
aparinent,

Before you reach the Lord’s inner apartment,
vou should have a certain amouni of faith, loyalty
and love for Him. To meect the Lord, we have to
reach Hiz bed-chamber, the Hall of Pure Conscious-
ness © that is the Lord's Abode! We can reach this
sphere of Pure Consciousness which is the bed-chamber
of Lord Himself I we reach that Chamber we
become One with Him., This jumping-in into one’s
own within, which is His bed-chamber, 1z facilitated
by the Gurz when a faithful and well-equipped student
reaches his threshold and starts discussions upon the
Sraft statements, These discusstons become {ruitful
only when a perfect student meets a perfect Master
as we have here 1 Renofanishad.

The mind goes out and seeks the object, and
takes the shape of the ohject. This Theory of Perception
in Vedanta has already been discussed, We see the
Ganges flowing to the East, and if a villager 1s asked
why it is s0, he would say *'it i3 so, because, it had
been so even at the time of my father, grand-father
and great-grandfather . But if you were to ask the
same question to a modern student of Science, he
would say that as East bappens to be a low-lying area
and as ‘liquids find their own level ', the niver flows
Fastwards, Thus, you see, things can be better
explained in their behaviour, when we have the true
knowledge of them,

In order te gain a Godly fact or make a profit
vou have to live every moment vitaily aware of what
is happening not only outside yourself but also within
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vourself. But unforturately the instruments, our mind
and intellect, are left to rust just as ihe greai-grand-
father’s razor is left In the wall-shelf rusting., For
generations past we have been allowing the mind and
the intellect, our great instruments of knowing, under-
standing, feeling and thinking, to lie in neglect. Tet
us repair them and make use of them. It is accompli-
shed by sincere and long Sadhera.

Questions such as thosc asked by the disciple in
Kenopanishad—* What projects the mind out? What
orders the mind to go to its objects ? ¥ will not come
to the mind of an individual who has not spent many
years of, intelligent analytical thinking. Unless he
has wvitally hLived the life umself, such questions will
not mean anything to him. Here the Seeker has, it
i5 clear, come to a conclusion that the physical eyes
cannot see of their own accord. Thers must be a
very subtle Power behind the eye instrument that
vitalizes it. And that Power s 50 subtle, that our
gross intellect cannot reach anywhere near it. It is
something like the instruments used in miniature
carving. The work calls for the finer instincts in man,
a delicate touch, and intricate movements of the hands,
etc., and in addition to these it needs finer instrumenits
for the engraving. Similarly, we need a very pure
mind and intellect-instrument to delve into the depths
of the Truth behind the sense-organs.

Without understanding the Total Knowledge we
cannot discover our Real Nature. We are now-a-days
building up our Life with such false values of selfishness
and egoism that we fail to earn the real Shanti. A
Total Spiritual Revolution, so to say, is what is wanted.
You can bring rcal salvation to the world only by
golng wnto your own Innermost abode and seeking the
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Truth. Scif-perfection alone can pave the way for
world perfection. The World around us in itself is &
dead matter ; we have to vitalize it by our own self-
perfection., This idea should bz inculeated in every
educated man’s mind ; this is the urgent necessity
of our times, if we were fo escape ihe danmation we have
created for ourssives with anr owna animafism |

Let us tune up the noble instrument of mind
given to us through a careful policing of our motives
and thoughts. Let us, with such a prepared insirument,
gearch out the Wealth of Light-Power-Wisdom that
i lying n ourselves. Jm our oon redempliion {ter world
redempiion,

BETq SN WA WAT 4 RTEI E A ¥ ¥ ST
sty efirgey i SremenreRm egaT waf 1o 0

Srotrasya svotram manaso mane yed dacho ha veckam sa v
pravasya propachafshushasckokshiratimuchys  dheeraha  prodyas-
maniokadamrute bhavanti.

afyaeg - of the ear, i : the car, g7 ; of the
mind, ¥ : the mind, gg Jr=. 1 of that speech, g a7 -
this is the speech, ¥ ¥ ; the very same he is, iy -
of the ‘life’, gro: the “life’, waw: @ of the eye,
=g1: . the very eye, sriqysq © having abandoned (having
transcended), T : the bravely wise, sy : having
gone away, stedTg #iFg fom this world (of senses),
gepan © Immortal, wafag @ become.

(2} Preceptor : it is the Ear of ihe Ear, the Mind of the
Mind, the Tongue of the Tongue (Speech of the Speech)
and also the Life of the Life and the Eye of the Eye. Hav-
ing abandoned the sense of Selff or T-ness in these and
rising above senze-life the wise become Immortal.
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For a direct question such ags “ Who is the
Director 7 the preceptor answers that He is * the
Eve of the Eyve ¥, * the Ear of the Ear ”, ete., because
a direct definition of the Infinite and the Etemal
Life principle would be impossible. To define God
is to defile God,

SmiceErE Pursurr

We found earlier that to a question of the disciple,
““who 15 that, that directs and guides the mind and
the imtellect @, the Master answered, ** [t is the Mind
of the Mind, etc. ” To such a direct question of the
disciple, the Master’s answer 1s not so direct, but appears
to be couched in evasive terms,

Obviously it is so, if it be viewed from a superficial
standpoint, but as we go on digesting his replies, we
shall discover that there is no evasivencss on the part
of the Master, but on the other hand, his solicitude
towards the disciple is so great that, under the cir-
curpstances, any other answer given by the Master
wolld have certainly caused misunderstanding in the
mind of the disciple as regards its purpose. By saying
that there is an * Intellisence of the Intellect ” and
“an Eye of the eye ™, * Rar of the ear ”’, etc,, it has
been mndicated beyond doubt that the external crgans,
the Indriyas, and the Intellect are not capable of func-
tioning by themselves, but are motivated by a Power
from witlin.

The Master hagz thus not only answered the pupil’s
question. but at the same time has initiated him into a
subtler world heyond the grosser world of the Mind
and the Indrivas. The Master seems to imply that,
unless the disciple is ready to remounce his conception
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of the world outside and the sense of reality in the
perception of the gross Mndryas and the Mind, and is
ready to walk with him, hand in hand, into the Ama-
Loka, he cannot help die disciple in his search.

The World of Truth is something not known to us.
To us it Is a strange region, a Land of Dreams. Really
speaking, the majority of us here are histeming to the
“ Upanishads ” not because we have the requisite
Vairagye to proceed on the path indicated by them,
but because, it 1§ something strange to listen to. Some
of you here, whle actually gaining only some idea of
the Upanishads, will have the intellectual vanily to
assume that you have become Masters of the same,
Such intellectual vanity has been the stuff of all men
throughout the ages and that is probably the reason
why the ancient Masters have often proclaimed that
the Road 1o Perfection is long and arduous, and the
Gnana marga, the Path of Knowledge of the Upanishads
is not for the many, but only for the chosen few. The
[panishads themselves proclaim that the way to salvation
is ag difficult as it is to walk over the sharp edge of a
razor. Nevertheless, the idea that after all there is a
greater purpose in life than mere eating, living and
having a ‘““good time®™, should give the average,
educated person something to fall back upon, or else in
the midst of his pursunits of ambition, greed and material
values, he gets himself buried and destroved. It is
such men, not knowing that thev are playing with fire,
when they revel in false wvalues, get disillusioned,
disappeinted and in despair attempt to end life in
cowardly suicide. This Divine hope that there i3 a
Reality, greater than all that he bas come across in his
work-a-day experience, will give him comfort, solace,
encouragement and hope at severe moments of hife’s
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poignant trials,

The Master indicates by means of his tactful
answar, that the student must prepare himsed and
be ready for geiting himself initiated into a strange
Jand which remains sealed off from the ordinary view-
point, Kt is thus to alert the student and preparc
hira for the great adventure of travel to the Beyong
for the great Discovery of Truth, that the Master
has anmswered the question which is seemingly no
answer at all. The answer is in fact intended to be
the key which opens up a new Gateway to the mind’s
eye of the student. It contains in germ the whole
of the later development of the idea that Truth is
not that which is heard, seen or understcod by the
Indrivas and the Intellect, but it is in fact the Seer or
Knower Himself

All men are endowed with the Divine Light
even thoogh they may not be aware of it. Truth
need not enter into the Soul, for, it 13 there already,
only it is lying unperceived. It is because we do not
know who we are, because we are unagwarc of the
indwelling Truth, that we have, which 15 generally
termed as human nature, the general fecling and
experience of hmitations and imperfections. The Ona
Truth can be known only by one’s own spiritual percep-
tion. Others can only awaken the spirit and indicate
the path. The experience must and for ever remamn
as a gift of one’s own self-effort.

In the second part of the stanza, there is a clear
mdication that the seeker, after departing from the
world, attains immortality. Many Masters have applied
their minds to this point and, from their mature thought
and discussion, two crystallised schools of thought
have emerged : one proclaims that Perfection cannot
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be achieved so long as we are living in the Physical
bodv, and that a great mind can achieve Perftction
only by shedding the mortal coll. According to this
viewpoint, great men such as Veda Vyasa and others
sould have attained Perfection bv casting off their
physical bodies! 'Ihis wviewpuvint 15 a very literal
word-meaning of the Upunmsheds. He, who has made
himself fit by self-preparation, alone can understand
what Upamishads are.

The children of the Svufi scarch the Mother and
coax the milk of love to flow. They have to nurse
and suck at her breasts in love and tenderness. Sruk
teaches vou to walk : she {akes you to the inner
perception of your intellect first, bhefore you can
independently come to grasp the subtlest of the subtle.

When we analyse both schools of thoeught without
prcjudice, we come to the conclusion that the Vedantic
standpoint of Sree Shankara is the correct and most
acceptable one, Certainly, the other school has alse
gone into the matter with the profoundest thoroughness,
but at the same time, its view appears to be a little
coloured, a little prejudiced or distorted. According
to this school, Karma is to be continued till death, and
Karma is to be accompanied by lessons in meditation
called Upasana, and these Upanmishads are only Maniras
to be meditaied upon. According to them, the Upani-
shads are not a particilar path of Ysga, ‘but are only
Mantras 10 be meditated upen. But we find Shankara’s
explanation to be more logical. He says thai the
Guru must he well-versed in the Srufis, besides being also
well-established in Truth Consciousness.

Shankara argues that if what the Swuii says Is
literally true, we cannot expect to get a perfect Master
or Gury, because as soon as the Master becomes perfect,
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he has to die, for only after death he can have the
pure experience of Truth. This literal interpretation,
according to Shankara, 13 obviously wrong., That it is
not the intenton of the Srufis 1s supported by the very
style of the Srufes.

Then what should be the meaning which we must
understand from the Srufis 7 It is that the Master-mind
delves deeper and deeper into the Land Beyond, and
if he were to reach the subiler World, he must necessarily
leave the grosser outer world. In eorder that I may
have the Consclousness of the Homogeneous Truth,
1 must leave once for ever, at least for the time being,
the mortal world of duality and egoism. Unless T
surrender myself completely, I cannot reach the shores
of the New Realm. In a homogeneous mass of joy,
the Eternal Joy, the Bliss Absolute can there be a
world sorrowful and pan-ridden? We with our vain
intellect and mind start creating our own palns and
sorrows 1t the world. Thus, we live in the world of
false wvalues and false terms, attaching ourselves 1o
things ephemeral and finite, and despair by sayg
that this is the life destined {or us by our creator.

Can we then come to possess the Knowledge
Absolute 7 How have the saintly men of discrimination,
after renouncing everything, acquired the Knowledge
of the True? Stop zall vour attachments to false
values. In this ever-changing world there is nothing
worthwhile for us to desire for or weep for. Joys and
sorrows are bound tc come in human life, They are
Just like the two sides of the same coin.

Only through the instruments of the gross fndriyas
we gain an impression of the grosg world ; then comes
the feeling that we are a crowd of sorrowful creatuves,
But we ¢an copguise the Life-source pointed out by the
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Sruti Vakya, ““the Mind of the Mind ”, etc. Only
after transcending these thoughts in our intellect can we
hope to have at least a psychological perfection.

It is the wvalue which we put on the world, as
we cognise 1t, that really matters. But the time the
outer world is reflected in us, the reflection seems to be
soraething similar to our looking at the shining bonnet
of a car. The reflection of the outer world in us results
in our seeing the world as ugly, It it a distortion of
the Real that the imperfect mortals see. To the Scer,
the world 1s nothing but TrAT : even while the mirage
is actually bemng * seen ™ every bit of it, s nothing
but the desert. Once the desert is recognised, there
5 no more the npples or the waves or the bubbles of
the Mirage. All is now to him the Desert only.

Vedanta feaches us that one can reach this State
of God-Consciousness, if we were o follow these pro-
cesses, Iiven 1if it be only an auto-suggestion, it is
certainly better than maintaining an auto-guggestion
that “ T am a Samsarin”. 1f we persist in Lving in
the misunderstanding of the unreal for the Real and
the ephemeral for the Eternal, it is only o provide and
sustain the Ego. Go to the world of the 5elf, because
that LZard is the Land of the Truth.

Where can this Land of Truth be? What is the
world beyond the horizon? How do we come to
know the world beyond ? Let us consider what are
generally the sources of our knowledge. Remember,
in spiritual life, we are not taken away into a new
world ; nor is it true that the Guru gives us some new
powers and that with those new powers we live there,
We reach Truwth, by seli~effort, striving consistently
with our moral faculties.

How do we gain the knowledge of a thing that is
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unknown in this ordinary life? For cxample, how
do we know thau there is a war in Korea now? The
samc processes by which we have come to know thai
there is a Korcan War may be applied in knowing
that there e a World of Perfection. We come to
know of the war through the newspapers, through
hearing others’ opimions about it, taiking about if,
day in and day out, and alse through disabled soldiers,
who have returned from the front. Let ns now see
what the newspaper reports are. Newspaper reports
are description of incidents and happening in the field,
reported by persons who are quite unknown to us, and
who, we believe, had first-hand information of the war,
The brightness of the Master-Minds of the Upanmisheds
are unknown to us. Srufi is the newspaper for the Secker
of Truth. Similarly, I hear news on the radic, ie.,
through an instrument. I am listening to the voices
of some persons whom I have never met. Likewise,
if within me I have certain thirsts and spiritual unrests,
in spite of the external circumstances which ought to
bave made me happy and satished the urge within
me recelved through my * radio ”, the mind makes me
seck In the far off realms of thought, a Reality-—a
Truth,

‘The Vedic words which repeatedly emphasize
this we do not casily Lelieve, since, as in the case of
the Korean War, it 15 not an external fact, We have
the great text-books the Kowran, the Bible, Ramayana,
all of which cry ont unanimously that © Thou art God °.
H Korean War iz reported in mewspapers, Truth is
declared by the mystics of all Religions. Unless you
renounce the present mode of lving, vou cannot have
perfection. Perfection is only the returm to our real
nature and this can happen only when we voluntarily
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relinguish the God-eclipsing anuspiritual Ego-senss
"and its actions.

There 13 vet another sourco~—ihe living Masiers
who are rooted in Troth Consclousaess. By their
very touch the soul of a man is thoroughly changed ;
there arc immediate signs of visible divinity, Whateves
are the sources of our knowledge in our day-to-day life,
they are also the very sources of knowledge w know
Trat., Only, in spiritual enguiry. we must be as
sincere as we are in seeking material possession and
knowledge of things in this world. When in passionate
gincerity we uncover the dung heap of memoties and
anticipations, and discard them as accumulated products
of cur age-long ignorance, then alone zhall we retnrn
tg cur real nature, the Adman.

The Vedas are the newspapers ; Safsang iz the club
talk ; meeting Mahaimas 15 like meeting the disabled
soldiers : watching the joy of Divine Lile in the faces
of the new converts is listening to political discussions,
All the day-to-day sources of world-knowledge can be
uged in our enquity info the World-of-Perfection,

CHAINS THAT SHACKLE

Recently, a black-marketer left Delhi by train
for Madras. Noticing that this merchant had a lot
of cash on his person, another person, a rogue posing
as a big wholesale merchant, also started by the same
train. He pretended to hold good business connections
with the wvartous merchants and talked in terms of
lakhs and millions to the former. The first night he
searched the belongings of the genuine merchant with
a view to looting all his cash. But, tor all his efficient
search, the rogue could not find any trace of the fat
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purse of the Delhi merchant. Next morning, the
merchant was actnally seen counting his wad of notes,
as if nothing happened. Satisfied, the merchant thruss
the purse inlo his coat-pocket. The rogue wondered
where the merchant had concealed the purse during
the night. The second nmight too was spent in a vain
attempt to get at the treasure. Again, in the early
hours of the third morning, as the rogue emerged out
of the toilet-cabin, he saw the merchant counting his
wad of money. Again, be tried the third night, but
again he met with disappointment. Never before
di! his deft fingers know such disastrous fallure !
When they alighted in Madras, they saluted each other
and parted. The rogne could not control himself and
50 he asked the merchant where he kept the bundle of
money. The latter replied that he had been keeping
the money under the very pillow of the rogue |

Just like thart, friends, Vedanta savs that Real
Bliss 1s within ourselves, just under our own very noses.
Yet in our ignorance we search for 1t umong the objects
of the world ploddmg on and on endlessly through
Samsar. Truth 1s so near that we cannot see it for
ourselves,

Going back for a moment to the opening two
Maniras of this Upanishad, we find that the student
asked a direct question to which the teacher seems to
give a not too direct an answer. It is the * Eye of the
eye ’, the  Bar of the ear ”—this appears to be not an
enfirely satisfactory definition, this 35 begging the
problem. Why not the Teacher answer the question
directly ? Such a doubt must have been seen expressed
in the eves of the disciple, and so the Teacher, here in
the following stanza, explains how the theme cannot be
expressed better in language. Why ?
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A wx AgaelE v T wsk Gt v fagt ®
fare aEmagiere |\ seRw ag fafimresh afafen
afe 1 gfa o gant SesrgsmaEiat oo 0

Ne lafre chekshurpackehali me veg gachcholi no mano
na ovidmo me vijaneems  yRhsilvdonnsishyat.  Anvadeve tad
prdiiadatio aviditedadhi.  IH susrume poorveshem yemastadvya-
chachakshive.

7 : never, g% there, wuy: : eve, gy ¢ goes,
T : nor, grg o ospeech, wegla @ goes, 7 1 never, {9 :
the mind, 7 : never, fg4: : do we know, T : never,
fyrtar © do we know perfectly, 797 @¢ @ how it,

grgfersarg ¢ can be mstructed, g oF ¢ very distinct,
ag : That is, fafgaryg : from the known, g then,

aqu%:ma:: from the unknown, srfg: : extremely (dis-
nct), g : thus, a7 @ we have heard, qgui @ from
the ancestors, & : who, F: ! to us, 3 : That sgr=fEy :
perfect stated (taught us).

{3) The eve does not go there, nor speech, nor mind,
We do nat knew That, 'We do oot know how to instract
one zbout It. [t is dislinct fom the Ansen aod above
the #nknown. We have heard it, so stated the preceptors
wha taught g That.

Eyes cammol reach there, It 153 plain where
“ Cionsciousness ” resides ; it is the very Conscicusness
that make it possible for the eves to see ; it is the Light
or the Truth with which the eye sees things ; and it s
the Seer behind the eye, just as the observer 1 the
observatory sitting peering mnto the eye-piece of the
telescope.  The telescope by itself cannot see, but it is
the man hehind the telescope who sees. Similarly,
it is the Afman that sees or rather the Scer in us, the
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Real Eye that sees. In utter misynderstanding of this
Truth, we hoast that we are the ‘eves’ and we think
that through this eye we can gain knowledge, i,
through the five Indriyas we can galn all the knowledge.
All the time we know not what are the Indriyas within
us. When by a certain discipline of the outer Indriyas
we control the mind, the mind generates a certain power,
now latent in us, called fnfyition, and only with this
wisdom-eye can we experience the Truth.

To the question, * What is that which makes the
mind go out? ”’ the answer giverr by the Guru is ©° the
Mind of the Mind **, If I, for example, ask a certain
vouth, whe he 18, he*would naturally answer that he
is the son of so-and-zo. But if the youth has some
standing, some so-called pousition in life, he would
automaitically say that he 1s the Sub-Collector of Rammad
or some such designation. Likewise, in our world of
conscious living, we know the eve as the seeing instru-
ment. But the Guru says the ** Eye of the Eve » sees,
“ the Ear of the Ear ™ hears, etc., etc.

The Ear of the Ear cannot be the Ear itself just
as Mr. Daral, son of Sri Ram cannot he Sri Ram
himself. Thus, only some indication of what Truth is,
is given to the Student by the Gurz in this seemingly
indirect answer. It is also 2 fact that the Afman is
the theme or the Subject. It is not a thing with quality
or actions, and hence cannof bs o substance. Naturally
the usual explanatory methods by which we generally
understand other things are not available in Brafma-
tidya.

“What 15 a Substance?’ Substance is a finite
thing having certain qualities. So, if the Afman has
any quality, it should be a finite thing and naturally
it becomes a subsfance. A substgnee taust be different
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from me, a thing which I can perceive through my
finite sense-organs. o, when we sav that Truh is
beyond the grasp of the Indrmyes, it is equivalemt to
saying that it 1s a Factor without anv qualities. It i3
the Eternal Divine Presence without gualitics,

When a thing iz thus bevond all qualities, how
can a Guwu explain it to the Sishre in specific terms as
such-and-such-a-thing. In olden times, Bhasmasura,
afler much Tapas, got the power from Lord Siva to
reduce all that he touched to ashes. Then in the
end he met with his own destruction when he tried to
destroy Lord Siva Himself. Our Intellect is a Bhasma-
sura. Mind and Intellect cannot gain a knowledpe
of the homegencous. Let us analvse the processes
that take place when I say that a certain thing is black.
Firstly my eyes observe and the intellect savys, {fom its
previous memorised experiences, that it is black in
colonr. Then his blackness recogmised as itself is
added on o the object and we know that it 13 black.
Thus, obscrvation, classification and codification are
the processcs adopted by the intellect and mind, Like
Bhasmasura the moment, the intellect reaches to know
a thing, it is dissecled and analysed into its component
parts, Thus the Truth, which is Oz cannot but
disperse the beam of light. Only a lenscan converge
a pencil of rays into ONE peint.

This intellect, even when it reaches the higher
planes of thought, can only understand the qualities.
[t can live and act only in terms of its own egperiences
gained previously through the fndriyas. The mind
and intellect are no doubt efficient in the laboratory,
biut they are to be considered as shocs and are to be
kept away as we cnter the higher realms of Religion

and Truth. We should develop Intuition (o glide
a
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inte the Realm of Pwre Consciousness. Iatuition is
not to be created all afiresh. It is there within ourselves,
As we go on analysing the values of things and as we
go on thinking on Sruti Vakya, we develop thiz nature.
Only by ““listening ™ or “‘ hearing”™ can we learn
Vedanta. You will feel in course of time what a
better texture of joy you are getting from Vedanta
Sravanam. It 13 not the run-away from life that can
start the noble adventure of the Eternal Truth.

Neither eves nor anv of our sense-organs can
recach our Self. We, thercfore, do not know how to
instruct abont the Self to others. It is different from
what is Anewen and 1t 15 bevond what is unknown. The
orly way then to explain Truth 1s through Agama.
We often come across instances where the ancient
Rishis themselves proclaimed and defined Truth to
their students; sayving, * This 13 what our Guwra had
taught us "',  Our vehicle of {light to the higher realms
of thought iIs not the intellect but intuition. The
Eternal Truth finally experienced by all the Saints
during Samadii is the same. The routes may be
diHerent, and vet the place or destination, the pilgrimage
or the Temple, 15 one and the same for all pilgrims.
Atma-Ambhave of Samadii 1s the same, though the
explanation of the experience given by the Seers may
differ.  You should take in and learn to appreciate
every bit of religious knowledge, because 1o a Vedantin
all Religions arc welcome. If vou have got the urge
to reach the Truth, you are justified in doing anything
that contributes to vour progress and realisation.

As knowledge experienced by the five Indrivas
alone can be expressed in words, I cannot explain the
Truth, which is lived through intuition, te you. When
the theme for expression belongs to the plane of sense-
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experience, we can explain it away in terms of its
qualifications, species, manifestations, etc. Neither the
sense-organs nor the organs of action can resch the
supreme Reality, the Afman.  1In order that the Indripas
can perceive, there must be an object that conid be
perceived as other than the sense-organs.  For instance,
I can see my body, because the hody is an object and I
amn the Seer separate from it,  1n the case of the Moon
in the sky, the Seer in you sces it as an object. When
it is nearer vou say L am happy ™. You are secing
that menfal-Frifiz within yourself, Similarly, vou see
the Seer, who is the Truth, and only the subtler activities
of the mind can see the Truth. When we reach the
Goal, there is no language to explain that transcendent
Experience.

There is an ocean of difference between what is
ktowwn and what is 2o e realised. When ir iy said, it
is bevond known, it cannot be cognised by the five
Indriyas, as all the &nrowm are known only through the
Sense-organs.

THE SEER

A wealth of meaning iz compressed into this
Mantra especially in its words *° Anyadeva Ishta Viditadadho
Aviditadadh: . (That is verily different from the Known
as also from the Unknown.) The Upanishad Mantres
do not easily become famibiar with us. They are rather
shy and a lot of courting alone can win their confidence
and encourage them to lift their veils and give their
courtiers the *“ Vision  of Divine Beauty,

Hastv courticrs fail. Often the modern readers
rush into the harem and frighten these beautiful ladies
into indignation and reserve. We invariably reach
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the Lifanishads with our own prejudices, We approach
the Adanifras with a view to argue and criticise. Nar-
rally, we are repelled by their persistent reserve. But,
if we were to approach the Sruf in devotion and love,
and coax her blessings with our sympathetic tenderness
for her and cagerness to know her, she will make her
courtiers soar into realms of Pure Biyss.

The passage now under discussion, * Truth s
Beyond the Known and the Unknown ”’, is a fit example
of the above. To the lmpafient, matter-of-fact, business-
Like attitnde of approach, this statement has no beauty
to reveal, A pure intellectual approach is not the
technique of love! Love-making 13 an intelligent use
of the flowing heart sparkling in sincere Love. We shall
therefore try to discover its deeper meaning by making
love to the Manira and iry Lo win her.

The Known [Viditam) means the entire objective
phenomienal world which can be perccived through
the sense-organs, mind and intellect. Since we have
found already that these are but agents of Truth,
mere inert instrument of Ture Knowledge, they in
ihemselves cannot perceive the Known without the
Perceiper behind them. The Sesr or the Pearceiver cannot
be perceived through the very instruments of perception.
So then, the Krower 15 not the Knewn, but 15 beyond
the Known. When we look at the Moon, say, we see the
Moon but the Seer of the Moon is not the Moon.

Again, the Perceiver cannot be the Unknoron.  When
the teacher said that Truth is beyond the Answn,
naturally, the student is apt to conclude that Truth
then must be an Unknown entity. To remove this
possible misunderstanding in the disciple that Truth
is & factor ‘ Unknown and the Unknowable® (a3 Kant
claims it to be in the West), and to assert that It is a
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posiive factor beyond the Unknown also, the Sra
insists ©* Amditadadii —*° Above the Unknown .

This term: ** Above the Unknown » seems to be
very tricky and mtriguing only (o one who 18 not ready
to sit up and ponder over it. To an intellectual jdler
alone the term is hollow and mysterious. It 1s with
such “safe locks V' In the Upanishad Maniras that the
ancient seers protected and preserved the Brakmeuidya,
and the Divine glory of it 15 in the fact that while
they are safety-doors agamst intruders, they are also
training grounds for the worthy ones to hecome fit
for the Experience in the Sanctum Sanctorurn. We
shall thus sympathise rather than laugh at that child
of the West who had criticised the Vedas to be “ mere
habblings of a humanity at childhoad ! What then
is the meaning of the Factor “ dbove the Unknown .
Shankara in his commentary explains the word
“ Above ™ as * Something other than ”, for, he argues
where we say * a bird on the rails °, the bird is * some-
thing ather than the rails ** indeed !

Let me try to help you to understand this by
an example. Do you know the date of birth of Ascka ?
No! No! No! will be vyour immediate answer.
Please try to understand exactlv what happens, in each
one of vou, as you say that you do not know. At the
guestion, what is the date of birth of Ascka, each of
yvou started secking for this information in the memory-
store, and finding that it is not there, cried owmt “ No,
I don’t know . Then vour mind declared, “ I don’t
know . We know this to be mental-Fritst, that is,
each of us had a Positive knowledge of the Negative idea
“1 don’'t know . In short, vou knew that “ You
don’t know **. It is clear that a Positive fMuminaiing
factor illumined for vou thas negative idea. That
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factor is Truth, and certainly it 1s ahove and so *° different
from **, the negative Unknown Idea illumined. The Sun
llumines things other than himself ; He being of the
nature of light, we are not right when we say that he
illuminates himself, Fire illuminates and burns other
suhstances, hut not itselll

If the Absolute Eternal Truth is beyond the
Known and the Unknown, what else can it he but the
Knower himself. The Enower knows the Ancwon and It
equally knows the Unknown also.  That Eternal Knowey
15 the Sclf, the Afman,

Even this explanation of Truth 13 not in any
sense of the term a satisfactory definition. The great
Seer in Kenopantshad s specially emphasising that His
statement ** Beyond the Known or Unknewn 18 a teaching
he has heard from his Gurae—1ii susruma poorvesham.........
The emphasis on Agama-proof® is a constant factor met
with in Vedanta, Absolute Truth is not available for us
through direct perception of It with the sense-organs,
mind or intellect, Nor can we deduce or infer Truth,
No proof 1s available in this wondrous field of Self-
enguiry. The only proof 15 Agame, the tradifional
knowledge, repeated, endorsed and given out to their
respective disciples by a long and unbroken line of
teachers. And, hence the Master in Kenopanishad,
decfines Truth, in terms of the Agama, as beyond the
krown and the unknowon.  *° I susruma poorvesham ™ mean-
ing, “so have we heard from the ancient.”

TR W awrgeR) 1 WY agrea fafy Ad
FfRTHAET 1 ¥ 0

Y adcackanablyuditam yena vagabhyudyate, Tadeva Brof
wiodwam viddhi neda yadidomuparate.

The tinditenal knowledge given out during repeated generations by
the Masier to their Disciples.




sTamzA 2 RENCGPANISHAD A%

7g @ that which (was}, a7 : by the speech,
a;:p:gﬁﬁ : not revealed, a9 @ by which, T - speech,

sregary ¢ Teveals (itself), @ ww ¢ That alone, sgpe :
the State of Brahman, fafi @ know, 7 gd : not this,

#g : that, ¥ this (here), SuraEg @ worships.

(4} What speech cannot reveal, bui what reveals
speech, know THAT alonc as Brekman and not this that
pecple worship bere,

According ¢ Shankara, ‘ speech” is not only the
instrument of speech but also the letters and the accepted
order {and number) mm which they must be pronounced
to produce each word by the organ of specch. The
pawer of specch is not in the words or in the instrument
of utterance. It is a manifestation of the Eternal Self;
the Atma-chaifanya in us. The dynamic Life~-Centre
in us, because of which speech is heing uttered while
we are “alive ”, and in the absence of which speech
ends, 1s the Ad#fman. Ageain though words arve uttered
because of the Chailanys, words cannot themselves
explain k. Just as fire can burn and iliumine other
things, but does not consume or lit up uself, so too,
speech uttcred as 2 manifestation of Truth, cannot
itsell illuminate Truth. “ Tei” (the Atma-chaiianya).
Lpe—alone ; this word alene has a very deep significance).
Our attempts to explain or indicate Truth can be only
of a condittoned Atmarn. We cancot indicate the
pure Truth as such, it being without name or form.
Electricity as such cannot be explained to a layman ;
the easiest way wowld be to explain to him the filament
and the glass encasement of the lit-up bulb, then
indicate to him that *‘ Electricity is THAT power running
uniformly all over the city-circuit and which on reaching
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the filament manifests as light . Now the layman,
must learn to understand that *° currenf in that nameless
and formless power without any reference to the bulb,
the filament or the light evenr . 8o {oo, here, though
the Guru indicates to the aspirant that Truth is ° that
Life-Centre which manifests as the power of sight in
the eve, the power of hearing in the ear, the power of
speech in the tongue, ete.”, he 13 cqually anxious to
warn the disciple that * the Absolute Truth is that power
which is o no way associated with any of its seeming
conditionings, such as the ear, eve, mind, etc.”. To
indicate the Pure Self, without Its conditionings, in
Itgell as the Absolute All-Pexrvading lruth, we have
in the Srufz the emphatic and divinely powerful word
Era, meaning “alone’ mm “ Kmow That alone as
Braiman ™.

Though the enguiry held was into the Dynamic
Factor, presiding over the evident [unctions of life
in the student’s. own physical body, the adwvice of
the Teacher ends by a vehement assertion ; * know
THAT alone to be Brakman . Here, it is significant, that
the Scripture encourages by an unequivocal declaration
that the Self, so discriminated and expericnecd, 18 the
Absolute All-Pervading Pure Existence, the Supreme
Truth. This 15 not in any sense a self~contradicting
statement. This is 2 Vedantic Truth, that the Sclf
in us, at the time of its experiencing, 1s realised as the
Self of All, the Eternal, Unconditioned Substratum
for the Supreme Brakiman.

That the Self realised within is the All-Pervading
Absolute Selfl was discussed by us during our earlier
lectures. You must be remembenng how we proved
the actus! oneness of the room-space with the all-
pervading space. This room-space can come o claim
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an identity of its own only with reference to the four
walls of the room. Thus, a Master who has experienced
the Self and therebhy fulfilled the Vedantic realisation,
musi necessarily experience the Onencss of the Absolute
Truth.

Bv stating that “ That alome 1s Brakman , Sru#i
is not falling into an abrupt silence. Had she done so,
a doubt would have risen 1n (he mind of her children :
“ What about these that we see? What about Rama,
Krishna, Siva, elc., the team of Hhta Devatas?” By a
plain and open denial, she sweeps clean all possible
doubts when she asserts : “° Ne idem yaditamupasets
meaning, * Not this that you worship ™,

Whatever we might express by the pronoun * this
must be an object *° Rrozen ™’ 5 that i3, 1t must be an
object percetved by any one ol our sense-organs, mind
or intellect. That which 13 perceived cannot be the
Perceiver and what we are seeking s the One who is
behind all the mstruments of human cognition. All
that we can express as ** this ” must necessarily be only a
conditioned A#man. No reflection of the Sun can be
the frue Sun ; similarly, everything cognised as * thys »
18 not-Atman and the not-Afman 15 not, and can never be
the Lternal Truth. The Master 13 here, by a positive
asgertion, removing every trace of doubt in the disciple
who is vet apt to feel, under the earlier Bhakit Sadhana-
impressions, that Truth is the Lord conditioned by
His name and form.

This portion of the Manrira should not be misused
to deny idol-worship or laugh down the Biekér Marga.
The one who has evolved into higher stages of Perfection
through. Keerfan, Tapa, Dhyana, etc., is here imtiated
into a stil] higher camp in the pilgrimage to the Pinnacle
of Truth. The anxiety of Mother Srufi 1s not to damn
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the aspirant, but 1o lovingly siretch out a helping hand
to pull him up nearer to his Spiritual Goal. The
gracious Riski of the Upanishad 15 helping the disciple
to go beyond the famous Coronation picture of Sree
Ramachandra into the Occan of Rema Tatflwe behind His
Golden Throrne. Through Rama to Rama-Tating ;
thirough Krishna to Krisine-Tattwa © through names and
forms to the Beyond !

The Upanishad helps the Devotee to merge ialo
the very Essence of the Beloved of his Heart, the Lord,
Vedanta accomplishes a nuptial ceremony between the
Bhakta and his fshta. The fulfilment of all Sadhana
cannot he reached when the Suadhaka realises that the
Lord alone exists and even the I-ness and My-ness are
nothing but superimpositions and dream-stuff playving
their cames of self-delusion.

“This can be directly realised and subjectively
lived by every * Love-seeker’, if his devotion be deep
and ardent enough,)” is the repeated assertion of the
Religion of Vedanta. Where other Religions seem
to end, there the Golden Avenue of Joy, the Vedanta,
atarts. Man is but God, as Ged alone is True, every-
thing else is false. Vedanta guides and encourages,
leads and pushes us out of our painful Samsar-
dreamn into the joyous realisation of our wakeful
personality,

Vedanta 15 no annihilator of Biakiz. No Bhakta
cau bt a lrue one unless he be & Vedantin | and no
Vedantin is perfect unless he be a lover of the Lord.
“ Philosophy without love is madness ; Love withoul
philosophy 15 superstition.” This has been the tacit
and the explicit declarations of all great dckaryas even

down to our ¢wn era. Let us not forget this great
fact.
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Mmp 5 Man

What is the stuff of the mind ? How many of
you have thought over it!? Even to create good
character in you, you must know what the mand is.
No doubt it 15 very dillicult fo understand what the
mind is, but with cur intellectual perception, the mind
is capable of being explained to some extent by means
of parallel stortes and illustrations. The mind has
been explained o our Sastrar in different ways.  Accord-
ing to one definition, the mind 1s nothing but a bundle
of “ Vasanas  (impressions). To the modern psychao-
Jogist, the mind is nothing but temperament. One
of the explanations given by Hindu Sastras to understand
the mind, is by likening it to the River Ganges,

Now what is & river 7 The river iz not a mere
column of water between two banks. It is not water
stagnant within the bunds. The essence of a river
is in the fneessant flory of water from its source to its ‘end.
Similarly, the mind is the unceasing flowe of our thoughts.
Thoughts are the manifestations of the mind. When
thoughts are  flowing ™ at a great speed, one following
the other unceasingly, that flow of thought is called the
“Mind . If you can stop that flere, there is no more
the mind.

Again, take the 1llustration of a lighted Agarbathi
(Jaw-stick} rotated by the hand. Omne gets the illusion
of a golden, effulgent ring, hut in reality the circle
or 1ing has no existence apart from the whirling move-
ment of the glowing Agarbathi. Stop the movement
and there i3 no more the golden circle !

The delusion of a shining brilliant ring of gold
was given rise to, because at every movemensi the lighted
pomnt was moving and occupying as it were all the
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points in the circle. But, to the mind of an innocent
child, the golden ring is something absolufely real,
solid and Vhuminous. Similarly, we, In our poverty
of intelligence, petty human desires, selfishness and
misunderstandings, instead of realising the priceless
heritage the great Masters have given to us in ihe
shape of Fedas, the golden keys to the Treasure-Houses
of Hinduism, waste our life in chasing the shadow for
the substance, and in running about aimlessly. Spiri-
tually starved, we have become a nation of proud
Hindus, making a mockery of Hinduism.

Sit up! Awake! Prove yoursell worthy of the
glorious heritage. Unlock the doors of the wonderful
Treasure-House. Make India regain her great Spiritual
Empire. “ Let us be Hindus {!*

If we explain that the mind is the wncessant flow
of thoughts, to cognise that flow of thinking, we need
a light. We can read a paper mn daytime hecause
there i sunlight. The writing on the paper is not
scif-lurminous. Where there 13 no light, the inert
thing cannot be seen. Similarly, thought is not also
seff-effulgent. We can see the flow of thoughis
only when we close our eves and not while they are
open.

Subtler than the physical body are thoughts,
and the flowe of thoughis, ie., the mind, is iflumined
for us hy the intelligence of the intellect. Thoughts,
which are the products of the mind, seem to possess
a vitality greater than the body and while most of
us would with comparative ease feel convinced that
the body cannot be real, everlasting or true, we would
not he able to discard the mind so easily. Being
nearer to the Centre, the Afman, 1t has an aura, a glory
and a wvitality, although only reflected, having all the
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appearance of the Real.
The Atma-Prabhay 18 transmitied to the mind and

in that glory, it functions. It is this Light that illumines
the mind and gives it a semblance of Reality. When
thoughts are illumined for us, we have the understanding
of the thoughts. The existence of a state of worry,
anxicty or happiness in our mind 15 understood by us
under the illumination of the intelligence of the intellect.
That we arc living 8o very near the Centre of Truth,
is not obvious to us. For, in the secret chambers of
the very obvious, resides the Lord. Because it is so
evident, we invariably fail to understand it,

The lLight that :luminates the thought current
in us is called the ° Chit’,  So then, the thought current
15 the mind and the mind has got an existence because
of the wondrous Light that illuminates it. How can
1t reflect for you the light * Strreme ¥*?  The Awnan
{(Chattanyz) within lluminates the mind and gives out
a semblance of light, and it is with the help of this
hght that it is moving about. The mind gets nearer
to reality than our physical hody can, through iis
sense-organs.

But we, in onr preoccupations with life, refuse
to look into the within—ithe Centre of Light, the
Light of Truth—-but fix our gaze turned ever out-
wards ! We attach much value to things—material,
gross and physical. We miss the Divine Spark and
ser only the reflected beam! We applaud a modern
scientist, a psychologist, who has thrown some light
as to the secrets of the psychical elements or the superfi-
cial -human characteristics. If reflected Hght can
give so much glory, then what would be the condition
%ﬂd glory of one who is the very embodiment of

‘ruth,
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Tue CenrTrE oF THE (ENTRE ?

ATET 7 AGY AATEEAT WO |\ e AR fafr Rd
afrggaE 1Y

Yurmanasa na  marfe  yenchurmane  matam.  Tadeoa
Brokmatiam viddhi nedam yadidomupasate.

gg : that which, wagy : by the mind, 7 : never,
9y @ {one] can never fecl, 7 : because of which,
H1g: ¢ (they) say, #9: %5  mind is called by its name,
ag ux : That alone, ggrey @ the State of Brahman,
fatg: know, T ¥ : not this, o : that, g : this (here),
oy ¢ (man) worships, !

(5) What one cannot feel with the mind, but bhecause

of which thoy say that the mind feels.......,.... know That
zlone as Brahman and not this which pecple do worship
here.

As a result of self~forgetfulness, the Supreme
Spiritual Centre seemingly comes to experience and
feel for Itself a superimposed sense of limitation and
the consequent confusions. This very * ignorance of
the Self”, expressed in the intellectual zome, is the
Selfveiling nepative thoughts (Avarena) and the same
ignorance actively functioming in the mental arena
gives rise to the stormy insurgence of mental agitations
called Vikshepa, Identifying ourselves with this mind
and intellect in us—uveiling and agitations—we come to
recognise that the mind is the potent factor in us and
that the glory of man is entirely due to his intellectual
capacities.

The sharp intellect of the Rushu, dissecting and
observing life, to discover its Ultimate Reality, did not
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spare even man. Like a scientist of today, who
would in his appetite for knowledge, dissect open an
innocent guinea-pig merely to observe the behaviour
of its liver, the great Rishis also stripped naked the
personality of man to observe the core of vitality in
him. Thus, they discovered that the belief in the
potency of the mind is but a transferred glory experienced
in the fecling-and-thinking instruments in man. Mind
in itself, being but a product of food {matter), cannot
have as sach any life-potencies. If the mind looks as
though it i1s alive and is vibrant with consciousness, its
vital activity 1s because of its contact with the Source of
Lite—the Sell,

The labour of the teacher in Fenopanished i3 to
arrest the disciple’s attention from its usnal channels
of superstitious beliefs and direct them towards a
nobler line of thinking by which he could independently
become aware of his own Real Nature, Thus, here,
in this stanza, the Mastcr says that the Principle of
Reality cannot be cognized by the perceptions of the
mind but, at the same time, all the mind’s * capacities
to perceive things > can function only when the mind 1s
presided over by the Life Aspect in it,

A bulb has no light of its own but it becomes
incandescent when i 15 ecnergised by the current
Thus, the current is thal whicl: makes the flament
in the bulb glow ; but at the same Gime the dlumnination
in the bulb iz not itself the current. Similarly here,
the mind cannot of its own accord feel spirtuality,
but all the feelings of the mind are possible only because
of its contact with the Spirit,

We have already seen how a driver cannot get
himself run over by the very same car he s driving.
The moment the driver comes in front of the car,
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since it has no independent movement of its own,
the car stops! Similarly, when the mind takes a
“ right-about-turn * to face the Consecions-Principle,
it becomes naturally incapable of perceiving anything.
An inert pot cannot percelve anything that is happening
around it. Similarly, bereft of the Spirit, the mind
has only as much power of perception as a pot in the
kitchen !

During Upasane (devotion}, the devotee is apt
to feel that his mental vision of the Lord is the Supreme
Reality, 'This has been absoluicly contradicted in
the upncompromising and clear statements of ihe
Upanishad, A devotee may come to ‘see’ or he may
‘feel ' that he 1 seeing, in an ecstatic experience,
visions of Rama or Knishna, VWhether it be the inner
vision of a Depaia or the outer vision of a cinema star,
the mental vision is only a * vistonn ¥, and it cannot he
of the Suprcme Reality. The Rishi here says, ©* That
alone is Brahman ™ by which the mind comes to perceive
things which of its own accord cunnot perceive and
* not that which you worship here in the world *.

Here, 1t must be carefully noted, that the intentions
of the Riskis are not the same as the intentions of the
atheists. They are not here erying down the faith
of people in Upasana and worship. It is said here
with a sacred intention of shaking the spiritual seeker
from the Sadkana-rut into which the wheels of his
progress have entered and have got themselves jammed !
They are to be hauled out with a jerk, and thus, there
8 no severity at all in this statement, if one correctly
understands the purport and intentions of the Master.

The Life-Centre in us, in the presence of which
the mind seems to be moving about, and because ol
which it has got an existence, is the Total Centre of
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All, the Centre of Centre that vitalises you and me,
the * Crarranya ’ that would be vitalisiug vour children
and grandchildren, the Total Truth-—Brafman.

'The mind being but the unceasing flow of thoughss,
the cessation of thoughts bring zhbout the Knowledge
of ihe Power behind the mind. The process of restrict-
ing the area over which our thoughts ream about can
be achieved by regular and continuous practice of Fape,
Dihyana, etc.  This process of limiting our thoughts by
concentrating them in Fapa, etc., helps in transforming
even our character.  We are the produact of our thoughis.
What we think we become. The nobler our thoughts,
the nobler we hecome.

So Fape and Dhipana serve ithe dual purpose of
Lhmiting thoughts and changing our nature. In the
course of our Sadhana, mind gets gradually restricted
to the form of joy, the Lord. From the concentration
of 1the entire height of the Lord’s Form, we come to
fix our concentration more and more upon that divinely
sweet smile on the lips of the Lord. Ultimately,
even the form loses its meaning and significance for
the Sadhak, when he realises the Bliss in its purest
form, without a physical form, and without any lip
or smile. In the maturity of practice, in the knowledge
that the Bliss is that in which he is enveloped and
pervaded, he cries out his vivid intuitive experience
1 aM TEHAT 7.

The goal of the seeker after Truth 1s Bimss ApsoLvTs
and Vedanta shows the path to reach this goal.
Vedanta is nothing i it js not a universal Religion.
It will make a Hindu a better Hindu, a Christian a
better Christian, a Mohamedan a better Mohamedan.
When we dive deeper and deeper, we realise that our
real pature is Briss Assoruts, Let us surrender to the

9
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Lorp, and understand Him to be but the Real Self in
us. When we hiave realised the Self, we have realised
every deliy known, cvery prophet born, everv Seer
{tving.

A Clavrion

We have reviewed the First Chapter of this Great
EENOPANISHAD. We saw therein that the teacher
was explaining to the disciple the Source of All Life
living within ourselves, called the dtman. Although
you must have noticed that the Master has been referring
to one or the other of the sources of knowledge (the
Indripas) and concluding that the sense-organs function
vecause of the Chaitanya or the Aéman 1n us, he had
earlier sald that it 15 the * Eve of the Eye ™, ™ the Ear
of the Ear *’, *° the Mind of the Mind 7, efc., and in the
concluding stanza he had further clucidated that It is
That * which the eve sees noi, but with which the
eye sees””, It is that “ which one breathes not but
by which one breathes ™. It is that *° which the mind
cammot reach but because of which the mind functions ”.
Thus, the Master has in so many different ways ex-
plained to us this Centre of Centre, the Atman, to be the
source of AN Knowledge, and this explanation has
always been with reference to the various sources of
knowledge that we are blessed with., Ie has never
told us directly that such and such is Knowledge or
that #his is the Soul. He has only explained all the
circumstances 1o make if circumstantially evident
that it is the Self. The eve that sees, the breath that
breathes, the ear that hears, the tongue that tastes, etc.
When closely observed, all are found to be impotent
without an independent Life-Force in them, and,
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therefore, there must be a Source of Life which alene
can vitalise them to perform their allotted furctions.

Ty W A T E W e o R
fafg 39 afzegaed w4 v

Yab chakshusha na posyali yma chokshosmthi, tegyati,
Tadeva Brakmatwam viddhi nedam yodidamupasste

77 @ that which, gamar : through the eye, 7 : never,
AT (one) sees, ¥ : by which, 7fy : the eyes,
24T ¢ (one) sees, gq g7 ¢ That alone, ®gRy : the
State of Brahman, fafg : know, 7 g& : not this, g :
(this) here, (s7:) zam@d : (man) warships.

(6) What cannot be secn by the ey, but by which
the eyes are able to see..........kttow That alone as
Hrafman aud not this which people do worship here.

The idea expressed in the previous stanza 1s
again repeated here taking the example of the eve
perceiving 1ts {orms and colours in the outer world
of objects. The eyes do not see ; the eve 15 only the
instrument of seeing. The *° Seer in the eve ” must be
something different from eye itself and the Conscious
Principle that works behind the eve is the Eternal
Subject, which is the fundamental Truth sought by the
Vedantic Seeker.

g SEw A ogoifa d siwiHs gaw | AR W
fafz & aofazgoEa v ¢

Yat srotreng na srunoti yena srofromidem srutam. T adeva

Brahmatwam viddiii nedam yadidamupasate.
Aq that which, sgi=ior : through the ear, q : never,
srorrfer : {one) hears, 37 : that because of which, st :

=
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ear, g : this, 94F : is being heard, &g aF : That alone,
52178 @ the State of Brahman, fafig : know, 7 23 : not
that, 7g : that, 3§ ¢ (here) this, gqwd : (one) wor-
ships.

(7) What cannot be heard by the ear, but by which

the rars are able to hear.........know That as Brafman
and not this which people here do worship.

The same old idea, that behind the finite organs
of the body, mind and intellect, there iz a Conscious
Principle, has heen more and more brought home to
the student’s intellectual appreciation by yet another
analogy. Drehman directs the ear towards its object,
the sound. A dead man’s ear cannot register any of
the finite sounds, since the ear in itself 15 not the hearer,
A gramophone in itself can enjoy no music !

The rest is all as we had explained before in the
earlier stanza,

Teavo F Arferfy 3R oo woim® @@ wgey fafg
¢ ufgggorEd o=

Yat pransna ns franili yena pranch Pranseyate, Todeva
Brahmatwem viddhi nedam yedidamupasate.

g : that which, g9 ; by the vital air, 7 : never,
grfofir ¢ breathes, I : That because of which, spo: :
the very vital air, yofts® : is breathed. gg ug : That
alone, ggrea : the State of Brahman, fafg : know,
A 3¢ @ not this, mg : that, g : this (here), gy :
{man) warships.

(3] That which one breathes not with his breath,

bt by which breath s breathed........ Jmow That to be
Brafman and not this which people do worship here.
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In the last of the series of the examples taken
from the beody organizations by the great Riskis, here
we have again an explanation of how the matter
envelopments, in themselves Impotent and lifeless,
generally come to exhibit a somblance of life, because
of their contact with the Spark of Life in the person
and whach I known in Wedantic philosophy as the
Aiman.

A plece of iron has not got any heat-potency of
its own. But when the picce of iron comes in contact
with fire, it begins glowing, as though it were a piece of
kindling fire. If a piece of iron happens to be wvery
hot, we know from our experience and knowledge,
that its heat is derived during s contact with fire,
Heat is not the nature of the iron-bar. Similarly,
life is not the quality or the property of the sepse-organs.
The Indriyas can cognise their respective objects only
when there is the Chaitanye behind them witalising it.
Thus it 15 only when the Life Source in us is connected
with the sense-organs that they seem tu be alive,

A piece of wire, in its own nature, has no capacity
to give us any “ sheck 7'; and if a piece of wire does so,
1t cannot be a mere wire, but 1t roust be in contact
with a live circuit. It is not the wire that gave us
the “ shock ”; 1t is the *cwrrent’ flowing through it
So far, the labour of the Guru was to point out to us
the Self, with reference to or as conditioned by the
mind and the infellect. You have read in history
the story of the conqueror Allauddin and Padmini,
Allauddin wanted to have a glimpse of the divine beauly
of Padmini, But she, the true Indian Palizrata, would
not allow herself to be openly gazed at by the Mushm
conqueror. At Jast arrangements were made to give
Allauddin a darshan of Padmini as reflected in a mirror.
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The outcast soldier had to be satisfied by looking at the
reflected form and beanty of Padmini : his eves could
not *“ see ”* the real Padmini of flesh and blood. Simi-
larly, we being ‘ ontcasts ” in the Adima Loka cannot be
given a direct darshan of the Padmini in vs.  The Gury,
therefore, arranges a reflection of her for our gaze as
it were ! All descriptions and narrations of the self in
the Srufis can only be a reflected glory of Pure Existence,
the Satchitananda within ourselves ; we can be told, and
we can understand only the Self, as reflected in the
varicus avenues of Knowledge we have got, siz., the
Indriyas, mind and intellect. The Gwre cannot and
will not introduce us face-to-face with the Sclf as * this
s the Self . All that he can do 15 to show us the
Prabhav of the Aiman, as evident in the workings of the
sense-organs and in the functions of the nner instru-
ments.

[t is something like our conception of the State,
The Stale 1s not in the King nor i the ministers. It is
neither in the standards nor in the people, and yet it is
the might enveloping all. In it we function, In 1t we
the governors and the governed, have their individual
rights and dutics, Similarly, the Self 15 a might of
Truth dweclling in us and pervading about us ; it Is not
in any sense-organ and vyet all the sense-organs exist
and function, because of the Self. The eye and
other members, in themselves though impotent, inert
and helpless, when they subscribe their selves to the
* Btate ” m as, galn potentialities and become vital
“citizens ', The * State™ in us is the Adimar or the
Seif.

Thus, so far we have dealt with, in the first chapter,
ornly the conditioned Aéman, and not the Pure Truth,
ihe Absolute 3elf. The Supreme Reality is known as
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the Absolute because of its infinite nature, nexplicable
in terms of finite words. We cannot produce the terribls
noise of the rolling thunder through the frail melodies
of a flute. Similarly, words cannot represent or express
fully the. roanng stlence of Pure Consciousness. In
their atterapts at rcaching the \bsolute, words pant
and fall back as it were !

So then, the only way to explain It, 15 0 explain
the conditioned diman ; that iz all that words can do.
[t is just like explaining the electric current in the
wire, Electricity by itself is absolute in the sense it
can be felt and measured but not perceived by our
eyes directly, And vet the current has many mam-
festations, such as light n bulbs, heat in stoves, cold
in refrigerators, etc. The light in the bulb iz not
electricity, but its manifestation, when it passes through
the bulb conditiomng the filament. The conditioned
sun would be its reflection, say in a cup of water,
and the conditioning would be the waler-surface.
From the conditioned sun, we can have same conception
of the sun, his glorious nature of light and even heat.
But to consider that we have known the sun from a
vision of his refleciion would be a lie! Thus Aiman
being bevond words, the only way we can give an idea
of the Self through words is through the conditioned
Adrman.

Thus all that we have so far gained 1s only a
knowledge of the Relative-Reality, the conditioned
Atman, and of the Pure Self.

And there Is no other way to express in words the
Infinite. At best It can only he indicated in terms of
Its expressions through the matter-vehicles, 'The seeker
has to reafise this Great Trath for himself, by himself]
m himself.
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One may probably come to stop all the enquiries
upon and all the independent seeking for this Self
Divine, when one has wndersfeod intellectually what all
have been so far said in this chapter. This intellectual
appreciation of the Presence of Life is not in iiself the
spititual unfoldment. Each student must come o
apprehend this Truth m himself, in an intimate subjec-
tive experience. To emphasise this salient idea, we
have the Pllowing chapter.



CHAPTER U

afz AR gadfa ety A9 o aed W &N
WEE T ST qatay Y HwieRw d W Rfmw oo e n

Yodi manyase suvedeli dabivamerapi pooramt hwom peththa
Bralumane rocpam yadagya tieam vadesye deveshoatha nn meamam-
syameva fe manye vidifam.

afg: i, 7R you think, gag: “ very well
I know,” ziy : thus, w3y @ even a little too, 7
certainly, & : you, #ey : understand, ggor @ of the
Brahman, &7 : form, 5y : that which is, yzg : of that,
gt you, I @ that, ¥ ; of that, 38y : in the Devas,
# 9 ¢ now then, i ¢g : ¥ to be ascertained,
& : to you, ¥4 : [ think, fafgg : that which is known
.to you}.

(1) The preceptor here hastens to warn his disciple :
“If vou think, I knew well, it is certainly but httle—-
the form of the Bratmen vou have known Is also the ferm
of the Devar, Therefore, T think that what thou thinkest
is still to be ascertained.”™

The warning is probably because the Gure could
see in the face of the disciple a glow of satisfaction
and self-confidence and pride at the understanding.
The teacher reads the face and gives a tmely waming
“If vou think that you know the Jdiman well, you are
indeed a fool. I have said that the Aéman 15 the © Eve
of the Eve’, eic., and the same is the Chaifanya in the
heavenly forms of the Devas also.  But becausc of these
statements in the last chapter if vou conclude that
you have © realised * Afman, vou are sadly mistaken ™.
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A poor man might mistake that he has seen all
that ig to be seen by merely gaining an entrance up
to the open portico of a palace. By standing at the
outer door of the portico he has seen nothing of the
glory of the palace. He has to enfer in and walk
round and visit the most inner chambers of the palace,
then only he can have thorough *° ideas ** of the luxurions
magnificance of the palace Prabhar. Likewise do not
run away with an idea that you have known the Seif
by what has been so far heard. Walk in! Roam
within! Watch, look, observe and live the palace
atmosphere.  Enquire more and more into the
conditlons, nature and the lay-out of that voiceless
palace of Truth, the Aiman. Gain through the use of
intwition and intimate personal experience of THAT,
much intellectual comprehension of the Conditional
Truths, Delve deeper, Realise the Pure ILixistence :
what we see, hear, ctc., are all Conditioned Truths.
Pure Truths lie behind and beyond all names and forms.
And, at the realisation of the Pure Lxistence, all names
and forms get merged info That, for all that is there
beyond the palace of existence is non-existent !

The coat and the pant hanging on the hangers
have limbs and possess their forms and names, But
even if it be the royal lace-coat it shall receive no salute
even from the ordinary (fhowkidar of the palace. Your
coat hanging upon the hanger is not cmbraced by
your wife, nor your hanging trousers hugged by your
children! Neither the lace-coat mnor vour suit of
clothes can excite any emotfion so long as they are not
vitalised by the wearer! The king puts on the suit
and every one adore, revere and respect it.  Similarly,
the police~officer’s kit gets no salute as long as it is
hanging cn a peg ; but the moment he enters it, every
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one salutes it! 8o also the physical body has its
respect only when the Swami, the Afman, is within it
The moment the Swam: has walked out, there i no
salute to that carcass, no adoration and no respect.

One of you the other day raised averypertinent ques-
tion. The questioncr asked ™ Swamiii, you say that the
Atman as 1t were walks out when the body falls down to
rot and decay, a condition called death. But even if the
Chaitanya has gone, there i3 existence for the mass of
matter left there as the dead body. Is it then right to
accept two different existences ; the existence that has
walked out and the existence that remains?*  First
of all, let this Sadiu register his deep appreciation for
the glorions student’s independent thinking, Tt is
only a few who can come to have such a doubt. This
doubt can easily be sclved by an illustration. Yonder
is the wall on which sunlight is spread out evenly.
I take a mirror and flash on the wall a beam of reflected,
light. The spot where the reflected light falis is cer-
tainly a particularised spot, brighter and casily dis-
tinguishable in the Sunlit wall area. We may, by
tilting the mirror slightly, change the position of the
reflection on the wall. But whevever the reflected
beamt is, beneath it would always be the light which is
spread out generally all over the wall. The beam from
the mirror only adds to the intensity at its point of
striking on the very surface.

Similarly, Truth, Pure Existence, is spread out
evervwhere. But a reflected peol of light is created,
as it were, by the individuals mind-intcllect-equipment
{the antahkarang) which is the Ego in cach individual.
The particvlarised entity is no more cognizable Inn
the body of the dead ; but the general all-pervading
existence 15 the bones, flesh, skin, etc., of the body.
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‘They decompose ; but the decomposed matter also has
the general spread of the Absolute Existence.

Now I have answered vour question. The coat
on the hanger has no *personality” so long as
the wearer is not in it. 3o long as the Aiman is not
 pervading * over any given name and form, it is not a
living entity, but dead matter. The house of matter,
the body, is sacred only so long as the Divine Presence
1§ pracing 1it. Omnece the Lord, the Atman, has departed,
the temple collapses.

The difference between man and man, man and
amimal, and the comsequent plurality are all caused
by the difference in the * reflecting ” surfaces but the
Source of Light, the Afman 13 the same, Only we have
some mirrors which are dusty, some clean, others
convex, ¢te., like the differences between you and
your brothers, you and your uncle.

In other words, plurality is only in the conditioning
aud is consegquently in the ° conditioned Atman’. In
itz reflections we see diflerences but the Sun is ever
only one. Beyond the mingd and the intellect, beyond
the fndriyas 1s the Truth, the vitaliser of them all, the
Source of all their reflected glories, Conditioned
Afman alone can be explained, discussed and grasped
by the intellect. The Scriptures and the Teachers
explain only the Conditioned Afman. Pure Atman is
to he experienced individually by the disciple ail by
himself,

Often the Master repeats, at the end of the discourse,
that what was discussed was only “‘ the conditioned ;
remove the conditioning and realise the Self”.
Chinmaya was compelled to ask his Gury one day :
* Swamjl, why not then remove the conditioning and
explain the Pure Brafman? Why say that It is the
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*Eyc of the Eye’ without the eye-conditioning ?”
There was no direct reply. The Safrang was in full
progress. Even Chinmaya wus slowly forgetling the
doubt, as the lesson proceeded. All of a sudden Shri
Guru Dev said : “° Chinmava, get me some water to
drink.” Surprised at this unusual thirst in such =
cold climate as Gangofri and at such an early hour,
the disciple brought a clean Lofz of water. He placed
it in front of the Guru.

““ What 1s this ? »* asked the Guruy, in an assumed
atr of anger. *° Swamijl, this is the water yvou wanted,”
murmured the over-awed disciple.

“But did I ask you for a Lséa? ™ roared the Master
“or for water? Take the Lofe away and bring me
the water.”

“ But Swamiji, how...... Lata,..... without Leta......
water,.,... how water...... Lota.......,” wmmurmured the
agitated, confused and confounded disciple.

“ Newver mind,” said the Master, in a soft en-
couraging tone ““nobody can convey water without a
vesscl, So too in conveying the Knowledge of Truth.
Absolute Truth cannot be explained in words. Just
as you cannot bring water without a vesscl, 20 100 we
cannot express Truth except through the medium of
some one or the other of its conditGonings. Hence it 15
that the Srutis as well as the Gurys explain only the
Conditioned Truth, instead of the Absolute Truth ™.

Any amount of intellectual understanding of the
Conditioned Brehman will not take us to our goal.
The spiritnal thirst In man can be satisfied only when
he breaks away irom the shackles of his Hmitations
and soars high to his full divine stature of Godheood.
And this can be accomplished by the sadhaka only
through aa intimate subjective experience of his own
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Real Nature to be the Eternal Existence-Knowledge-
Bliss.

To gain this intuitive experience, the instruments
necessary are a purified mind and intellect, A mind
that tosses the least 35 called a pure mind. 'The tossings
arve caused by desires, hatreds, lusts, passions and such
other negativities in our psychological make-up, The
mind, scared as it were, by it impressions (¥asanas)
throws out for us the external world of objects, just
as the picture in the film-reel gives us the story on the
screer. ' Lhe cinegoer during the show identifies himself
completely with the picture and comes to suffer or
enjoy the sorrows and joys of the hero and the hercine.

Similarly, we have the external world, thrown
out for us, by the play of Vasanas in us, as ohjects and
circamsiances, forming among themwselves the world
for us. Identifying ourselves with this weorld, we weep
and laugh, sob and smile, dance and reoll. Torn
between hope and despair, failure and success, loss
and gain, the mortal lives the gruesome pains of a life
of limitations.

The reality with which we should accept the
external world of objects and circumstances is only
as true as the reqfify, we claim for the “here® In the
pictures during our stay In the picture-house ! !

But when we are entirely engrossed with the
outside world, the ATMAN-DARSHANA, the vital, intimate,
subjective experience of our real self, becomes impossible.
We have to remove the Fasanas in our mind ; such a
pure mind can no more throw any intelligent * story *’
on the “screen ™, and so we will not be forgetting
ourselves in our preoccupation with it,

The only known method of erasing the Vasanas
is by scraping the mind clean! This is equivalent
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to holding, say, a piece of sand-paper clase to the ““ film
rolls  in the machine room as it winds and rewinds
itself, revealing the “story” to the audience. In
time, the scratches on the “ film strip” shall erase
much of its distinct charm. Soon we shall see but
a blurred wvision of filtered Dght inierspersed wath
patches of darkness |

In the mind-film, the Fasanas-picture can be
grased by scraping 1t with Bfhaki-Sedhana consisting
mainly of constant repetition of His Names. Afya-
Nirantara-Lswarg-Chinten— constant remembrance of the
Lord-—is the cleansing agent to be used if Man’s mind
is to be purified of its Vasangs. In a *‘ clean ” mind
Divinity comes to manifest in all Its Absolute Glory
“Thow Art That™, Even a rogue or a sinner can
attain the final and supreme concentration. °° Here
and now,” is the promise of Vedanta.

Live ir constant rereembrance of the Lord. TFight
down the wrong negative values in your psychological
make-up. Lead a pure life of positivity. Serve all.
Love all. Bekind. Bepure. Bepatient. Betolerant.
Be sincere. Bathe your life. in unrestricted limitless
love, Surrender unto Mim and thus eliminate zll
sclfishness. Rise to your own Divine Nature,

Serve, love, purify, meditate and realise the Godly
naturc through constant NARAYAN SMARAN.

Purr Trurwm

S0 then we have found that fire cannot bun
fire, though fire burns other objects that arc thrust
into it. Waler can wet all other things in the world
but not water, We cannot say that the Ganges water
is wetting the well water even though the well be
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near the Ganges. Sumilarly, the Absolute Knowledge
cannot know Itself, because that Supreme Reality
cannot be known by the instrument of Its own “ play >,

We have been finding that all the deseriptions
given by the Gurus werc the descriptions of the Condi-
tioned Afman. A play-ground is for students and
children to play, and not for it own plav ; it cannol
play in itself by itself. The play.ground is only a feld
for the children to play on.  The field 18 not playing,

Stmilarly, the Supreme Knowledge is the field
in which these avenues of knowledge come to play
and, therefore, these avenues of knowledge cannot by
themselves independently reach It. So then, when
we find the Gwry warning : “ Don’t go with the idea
that von have known the diman well, and if you think
s0, you are a fool”’, we have to carefully inquire into
it en that we may understand the Condwioned Atman,
Then we shall be able to get an 1dea of the Pure Eternal
Self.

What you have asked me is only about the
Conditioned Abtman as your question 18, “ what directs
the mind to go forth?** I have given vou the answer
too, but I know you much better than you know vour-
self! 1 know from the nature of your question that
you are asking for something more than the Conditioned
Atman because, you are a seeker of Moksha (liberation),
and the Knowledge of the Self alone gives us Eternal
Supreme Satisfaction. ‘The disciple in short had asked
for the Unconditioned Atman. The Gurz explains further
to the Sishyg and says that the dynamism behind the
eve which makes that instrument see things, is in Itself,
the Life-Centre, the Centre of Centre, the Eternal
Blisstul Atman !

A villager wisiting for the first time a city, in
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wonderment would ask, ““how is this bulb lit?”
And if s friends ars sympathetic, they will not siop
merely by explaining that the “light is lit when the
awitch 1s on ™, but will explain to him the current
and the filament, etc., and thus satisfy him completely,
Thus, even though the disciple asked for an explanation
of the visible manifestations of the Supreme Reality,
understanding the wunsaid query behind the guestion
as a desire to know the Pure 4tman or the Life-Centre,
the Gury, in kindness continues {0 explain.  “* 5o then,”
he says, © if you think that what I have explained tili
now gives you what vou asked for, you are mistaken.
I have not explained [ ™

The manifestations as light, heat, air, etc.,-are
first explained to the villager and through thent, he
is introduced to what lies bevond them, f.e., the cause
of that manifestation which is the power running through
the wire. Similarly, the Gurn explains to the student,
the Vitaliser behind the * Eve of the Eye™, *the
Ear of the Far*’, etc., and then he says that if you
think that this is Afman, you are again mistaken. The
Gury indicates that beyond this Conditioned Atman,
there is the Truth which has nothing to do with the
conditioning. The conditionings ever keep on changing.
The ear, nose, intellect, mind, etc., are indeed necessary
for us to provide a proof of the Vitality of the Fife-
Centre, just as we must have a vessel in which to convey
water, Through the conditionings alone can we have
an idea of the Life-Centre or Life Power. First we
understand ic with relerence to these manifestations,
and then we shall reach the goal and experience it
without the manifestations.

We have got here the warning that “ if vou think
vou know well, you know very little ¥, because none

19
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of us, not even the Masters can say that Aiman i3
“ wnderstood ™ or Enewm T, since the Afmar I3 not
knowable, but iy the kInowing principle. Brakman or
Aimen 13 not seen, heard or understood or known as
an object. 1 can sce this form of the microphone,
and you too can see this form, because this form is
diffcrent from me and you. You can seec vour hauds
or fingers and admire their beauty in your spare
moments, Why ? Because the fingers are something
different from the instrument of seeing, the eye! But
vou can never see your eyes vourself !  Simdlarly, the
Atiman that sees, understands, knows and perceives
cannot be percelved, known, understood nor seen !

- What can we do then? When we have ended
our Ego, there is no question ol the * 17, The Afman
alone remains then as a vital personal experience.
There 1 no “ I ° at all, at the end of successful Sadkanz,
so that this despair need not be ours.  We shall become
Truth !

A man bathing in the river loses his gold ornament
and desparately searches for it repeatedly in the water
and at last gets it. His joy is inexplicable at the
moment of recovering 1it.  But how will he explain his
jov? Under the water his sense of speech is hushed
arcl s0 ht cannot express his joy at that very moment.
similarly, the Afman 13 beyond explanation at the
very moment of experiencing it.  You can only meditate
yourself tnio 1. "Lherc s no *I° and ‘you’ remaining
at all during the final moments of Beatitude. * This
merger 18 possible,” is the daring assertion of all the
Vedantic Seers.

Every day, we are living through three planes of
conscipusness. What we see 1n the waking-state 1s
contradicted by that in the dream-state. The food
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that we have 1zken in the waking-state 1s vot available
in our dream-condition, because afler a sumpiloous
meal, we can go to bed, and vet, can expericnce, within
a few minutes, a dream of starvation.  Alsc the momeni
we come out of the dreamn-world, the feast we had
consumed there will not at ali end our waking-state-
hunger! What 1s rcal in one plane 15 not real in
another. When you go to the deep-sleep-stats there is
neither the waking-state-worid nor the dream-world ;
both of them are contradicted !

There 3 yel encther state of consciousness, called
the fourth state, discovercd by the greal masters of
the Upanishads, wiz., the Thuriza State, otherwise known
as the God-consciousness.  The plane of God-conscrous-
ness 18 thus the Fourih State.  In this State of Perfection,
we shall realise that all the other three planes ol cons-
ciousness are but a long, long dream. All Sadhanas
are but conscious efforrs to transcend the pain-ridden
Hmitations and rise into the All-Bliss, All-Perfect-Realm
of the Fourth Siate. MNow we do not have anv experience
of this transcendental Fourih Siate or its Dvine might,
as we have come two believe the Fagat-Dream as real.

A doll made of salt, ded to a string and dipped
into the ocean will not come back when pulled up
to report the depth! The doll gets melted Inio the
very form. of the vcean ; the sult-doll was the ocean ;
it was born from the ocean. But it had for a time
an identity of its own and a form. But once having
reached the bosom of its own *° Natare ”, and remazning
there for g time, it becomes the very ocean that 1t Eternally
Was.

That 13, the doll-ego which exists as a super-
imposition upon Truth Pure Salt, assumed for a time,
certain false forms and names, But when actually 1t
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entered the mass of 1t own nafure, it got merged there
with its own Swarsepe, Similarly, in the Fourth State,
the Thuriya Sinle, becauwse there 18 no Instrument for
Vikshepa {tossing of the H}jﬂd}, ithe Bliss of our oneness
with the cntire universe Is expernenced.

On OM, we superimpose, as on an 1dol, the three
States of consciousness, OM is made up of three sounds,
A, U, M, wherein the Sadhzke superitnposes on sound A,
the waking-state, on U, the dream-world, and on M,
the deep-sleep-state. The long-drawn M-m-m-m hum
of OM 15 to represent the Thuriya Stafe®, and the silence
between. each OM chanted, is the final subtlest point
to fix the attention of the meditator. By then, the
mind of the meditator becomes so pure and steady
that once he sncceeds in plunging into the depths of
this Bilss-Silence, his mingd 15 no more there and he
experiences the Transcendental Truth.

This subjective Expericnce zlone can give us the
Knowledge of the Pure Afman, Truik, without its condi-
tionings. In this subjective A#ma-anubiar alone can
man reach the fulfilment of his hfe’s Divine Mission.

Tur Drray MIRAGE

We have so far examined the INluminating Factor,
the Chaifanyz in us, with the aid of a metaphor from
a beam of hght striking a reflecting surface and pro~
ducing a pocl of reflection.  The refiection thus thrown
forth by the Imtellect is called technically, in Vedanta,
as ' Chitabhasa 7 ; Chitf, the Chaitanya, or the Illuminator
and 1ts Abhase meaning Tts reflection. Just as the
Sun is seen reflected in a pool of water, so too, the

* Refer Mandokya and Karika Discourses by Sci Swamiji, for more details
o OM TUlpasana,
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Chitebhasa is vecognised in the mental pool when the
Light of Truth sirikes the mind. Thiz {Aizbhasa,
thus playing a false dalliance in rhe meual theatre,
i the false toy-monsicr called the Ego.  The annihila-
tion of the Ego, it is zaid, with a divinely sweet persistence
in Vedanta, is the experiencing of Truth, This being
the promise given by the Srwfls, we shall be better
equipped to undertake our pilgrimage to Truth, if we
know some mtimate characteristics of this Ego.

The Supreme Intelligence, the . dimechaitenya,
eternally self-eflulgent, shines ever-bright ot the Centre
of the Centre in the human heart. It pets reflected
as it sirikes against our intelligence. As we are living
today in a passiopate hunt after sensuowus ohjects, our
intcllect, along with our entire attention, is twrned
totally outward. Thus the Flame of Refleciion, the
Inteliigence, is shightly at an angle, like the hood of an
angry serpent just before it strikes. Naturally, a pool
of reflected light is thrown as it were in front of the
original Supreme Light.

Like mnocent children, who get frightened at their
own shadows, we fall a prey to many a hallucnation
produced by our own misunderstanding that the reflected
light is the Truth Absclute. The reflection, as we
know, depends entirely upon the condition and nature
of the reflecting surface. Al the moment of mental
and intellectual agitation, the Chifebhasea seems to
tremble and dance in mad revelry. 'When the intellect
is dimmed by the fumes of jealousy, anger, passion and
lust, the cgo-centric cntity n us undergoes corresponding
modification. Thus we see one who is ordinanly a
quiet innocent and decent individual, under the siress
of anger and lust, suddenly deforming himself into a
dreadfully ugly monster. In every Dr. Jekyll there is a
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manifestation of Mr. Hyde every now and then.

50 long as the intellect is turned outward, propped
up by our mortal desires, this ego~ceniric delusion and
the conseguent sense of separateness will continue in
us. With the sense of separateness, naturally, the
entire chaing of sorrows come to shackle us and make
us viclims of our own bondages. The attempt of a
Mumulshu s to end these limitations and rise to a
plane of existence where he shall rest in peace eternally.
Sukhapraptr and Duhkamivarf 18 the aim of the aspirant,

Brakmarvidye, as contained in Vedanta, caters 1o
this nameless and formless—and yet all the same most
poignant unrest of the Soul---by preseribing a certain
discipline of the mind and intcllect. The extrovert
nature in us 15 the cause of the Ego-sense : ending
Ego is reaching the perfect. When by practice or self-
control, our zense-organs have come to a certain extent
under our control, we the Divine-Lives, start the practice
of enquiring the self within through deep and long
meditation. This Vedantic Sadhane when continued
for a long unbroken interval, brings about a slow closing
down of the extrovertness in our intellect,

We have already found that the intellect when
it raises its sefpentine hood, in its outward running
nature, throws a pool of reflected Ammic Glory called
the Ego. When during Sadhana, the student, through
self-disciphne, effects {develops) moreand more introvert
nature, the false pool of light moves towards its origin,
until at Jast when the iniellect 1s entirely furned within,
the reflection coincides with or merges inte the Eternal,
the Reality. The Ego then gets tolally sublimated
and ours shall be the transcendental experience of our
own true nature Godhood. This is the fulfilment of our
life. This 1s Supreme success. 'This is achievement.
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Truth, the Self, which is the sacred therne of the
Upanishads lies beyond the intellect, and It Hlumines
constantly the very intellectual experiences themselves.
So to declare “° 1 have understood ™ 18 not the finat
realisation of the Conscicusness by which 1 have recog-
pised the idea 1 have understood . Hence the
student is advised to continue his investigations.

This Tinal Experience of our Iternal Nature
is not an objective knowledge but an iniimate
subjective experience. As such it is rather difficult
for words to express this deep experience, just as we
can only mumble eloquence and yet fail to express
our deep love for our mother, sister or son! However
much we may explain the joys of eating leddy, we may
succeed to an extent only In cxpressing the grosser
objective aspects of it. We fail in our attempt to
convey the subtler subjective experience of the Jaddu-
taste us such ! Hence we have the disciple’s words in
the following Mantra

A A gRfc ARk IJrer Gt W R
FTHaREITILIN

HNaham manye suvedeti no na vedeli veda tha, Yo aqstad veda ind
vedg mo ma vededi veda cha.

7 : never, stg : I, mer o think, gie: (that) ¥ 1
know very well”; gfg : thus, s 3z “not that
I do not know,” gfg : thus, I 7 : “1 know tuo,”
g: : {He} who, #: : amongst us, g : that, &% : know,
GE T : knows that, g 3¥ gfa : “ 1 know not” thus,
T % : {he) too understands.

{2} I do not think that % | know it well* Bui oot
that I do not know ; 1 know too.  Who amongst us comprehends
It both as the Nt fnown and as the Answn—he comprehends It
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The Gure's kind and critical warning was that
the Self 1s not known as an object other than the kuower
himsell, and that all such wnderstandings are but the
comprehensions of the Intellect and Mind and not the
true Experience of Truth through the Divine-Eye, the
Intuition. The disciple’s answer as coniained in the
stanza is quite revealing and expressive.

There is an entire drama packed in this single
Mantra ; a drama of the student’s innmer mind. In
atter obedience to his teacher he first admits that he
does not think, “ I famwe It well . But when he looks
within, it is a le and so he confesses “° buf not {hael f
de mot kmow 7. By the time he has finished this much
of a true confession, he has become overwirelmed by
his own intimate personal experience and, therefore, he
empbatically asserts “J know foo V. These statements
would look like the mad-ravings of one who 15 not
right in his senses. This language of confusing contra-
dictions alone can be employed in dramatising the
feclings of the student who has really risen above the
ordinary planes of experiences and has come to live
the transcendental Divine Consciousness.

The student admits with reference fo the memories
of his own Transcendental Expetiences of Pure Self]
that certainly, his knowledge of it 15 not similar to
his knowledge of chairs and tables. An cobject other
than vourself can be known by vou as “well’ or ® not
so-well °, etc. But your kuowledge of vourself is not
the same as vour knowledge of your son or wife. 1
know myself through and through better than anything
else 1o this worid. The Seli-Knowledge is a millicn
times more subjective and, hence, the Knowledge of
Self-awareness is too deep to express in words.

Words, after all, can express and convey knowledge
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only through 2 serics of references to known experiences.
In short, language must break in its attempts to express
the Inexspressible, because the Experience of Truth is
not an smfiression received by the mind of an * ohject
but js the Self-awareness of Pure Conscicusness, gained
when the mind of the Sedieka gets annihilated through
his Yoga Sadkana. Language plays ouly. in the field of
the mind and intellect and their death-dances !

The more the intensity of an experience, the subtler
become the words and the more loose the construction
of the sentences. Hence, we have in this sacred Adantrg
a statement seemingly self-contradictory but in fact an
expressive representation of the feelings experienced.
The student comparing his intultive experience of
Truth with s ordinary sense experiences of the world
savs, “ I do not think I know well 7. His knowledge
of Trutly, though complele and full, 35 not, he feels,
anything like his knowledge of a table or a chair. The
knowledge of the objects of the world 1s gained through
the functionings of the sense-organs and through a
process ol estimating the mental reactions caused by
them. DBut the student hus gained, certainly, a wvery
intimate knowledge of the Self in him, and yet it is
not as © an object other than hiroself .  That the Self
15 recognised as one’s own real nawure, 15 the uniform
experience of all Masters.

Though strange be the student’s discovery, stranger
seems to be his mental condition after his self-discovery,
He has realised that he is Knowledge Itselll And vyet,
his difficulty is in that his realisation is not in the know-
ledge of, but it is in the knowledge as : that s, he has
not realised the Self as we realise, for example, our
thoughts in us, but he has realised the Knowledge
&y sich.
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To the Western philosophers such an experience
is so sirange and abnormal that they cannot understand
or appreciate the student’s mental situation. Thns,
in the foreigner’s unsympathetic approach, he reads
in the Utanishadic Adanfras noithing more intelligible
than, *‘ mere blabberings of a humanity in its child.
hood . And indeed, even o the modern educated
Hindus, this Mantre is but the mad ravings of a youngster
suffering from hvsteria and melancholia !

Though he admits that his expenence is something
novel, strange and unparallcled, yet, he is not ready
to accept it, because, his awareness of It 1s 50 intimate
and full. The ouly way in which the poor mortal in
him could express the Immortal he s, 15 by quoting
ror with reference to) others who have experienced
intuitively the same Truth. * Who amongst us compre-
hends It, both as the not-known and asz the Lmowrn, he
comprehends 1t,”

Agama {tradition of Masters} 1s the only evidence
with reference 1o which one can express transcendental
experiences. Ewven the Senptures adopt this means
and often put statements into the mouth of some ancient
Master or other. The same method i8 adopted here
by the disciple in Ksnopanished when he tries to discuss
his inner intuitive experience of Truth with his Gury,
** Who among us comprehends Ft........... .comprehends

It, both as the nof-knorm and as the known, he compre-
hends It.”

HEITHA {2 Hd 95 qeq 7 ¥ 4y sfand fGeEmmt
fageafEmam 0 2

Yasyamalam i2gpa molom imdtam yasya na  veda sahdt.
Auvgmatom wpnanatam menstamariznanaian.
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7% : He to whom, o : there is uo comprehension
(zbout the Brahman), g=x wg : his comprehension is
real, og : (the real) comprehension, ey 1 To whom,
F: 1s not, a5 : knows, i : he, gfagmE: (It is)
unknown, fTH=rAa; @ to the real Masters of True
Knowlcdge (1o those who know perfectly well), fasg -
perfectly known, At @ 10 these who know not.

(3) He understands Tt who comprehends It not ;
angd he understands It not who feels he has comprehended
1t. It s the unéamen to the Master of True Knowledge but to the
ignorant 1t is ¢he fnowen.

This Manira is a direct statement of Mother Srug
explaining the Ltuth for the benefit of Her students,
'The maximum that the words can do 1 explaining the
Infinite is to state as she has done in the second line
of the Mantra.

The moment we comprehended a thing, it is
always through the instrumenis of our comprehension
and understanding. They being limited, they
cannot but fail in grasping the whole. Whatever
words can express must necessarily be something
grasped earlier by our understanding. Thus, as we
have already noted, Truth cxpressed can be but the
conditioned or the limited Truth.,

The stanza may also he considered as the
declaration of the Teacher himself When the best
of his disciples, after listening to the first chapter,
answered the teacher in a confised self-contradictory
staternent as contained in the previous Mantra,
the Iesser students in the class must have either felg
stunned by it, or giggled to bully the boy. Here the
Teacher endorses that what was stated by the pupil is
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quite acceptable and that it is the only way the
transcendental experience can really be expressed.

Language of intuition alone can soar to the Realmsy
of Pure Consciousness. Truth defined in words is
Truth defiled. The Supreme Reality when experienced
shall be fnown as cur own real Self. A pen in a dark
rocom when brought into the verandah may be consi-
dered as illumined by the sun. But 1t would be absurd
to say that a thing in the sun 15 illumined by the sun ;
illumination being the very substance of the sun. The
function of illuminating can have a play only where
there is darkncss also. The Self which is Knowledge
Absolute cannot be known by another knower other
than Itself, The sun never illuminates itself since it is
light 1tself.

KIinr tueE LKoo

Some years ago a Marwarl merchant of Dombay
suffered six months of sleepless nights due to the persecu-
tions of a bug that one night entered his hrain through
his ears ! Every fifteen minutes, and sometimes oftener,
the bug would creep round inside the skull seeking
[or a more edible portion of the brain.  The merchant
went round the globe, meeling all the possible specialists,
and yet had to reiurn to India with his pet disease
uncured. However, the merchant heard of a great
doctor in Luckoow and reached that city with newly
lit up hope. The doctor examined him elahorately
and reserving his opinion to himself, declared that
he would try his best. Weeks passed. The merchant
was almost raving and hysterical as repeated sleepless
nights of agony and pain broke down his nervous
svstemr bit by bit. One day the doctor approached
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the patient to inform him that 1n case the merchant
could afford o send a man to the Western-Froni,
the doctor could exert his influence with the Red Cross
and procure for him, a special medicine prepared by
the Germans.

Any expense, if it could only relicve him of the
agonising pain, was cheap for the merchant. Again
months passed. Despair and hopelessness was choking
the merchant, when one day the docier in all cheer
and smiles approached the patient and showed him
a parcel and said, “ here is the medicine! Now the
miracle will be done. There arc three tubes here ;
with one we can make the bug swoon down for at least
two, three days ; the second, injected afier a week,
would kill the bug ; and third would make the dead
bug come out of the ears.””  The merchant was naturally
much relieved and felt extremnely hopeful. Was not
the rure German specific for all bugs in the brain
procured at such a heavy cost ?

The next day the docior with half 2 dozen of
other specialists atrended the patient in a well-equipped
operation theatre and administered the first of the
three injections. As told by the doctor the bug in his
brain did swoon, and the patient had a restful night
probably, the first night he had slept so soundly afier
many a month. However, after three days, the bug
had started as usual creeping and crawling round, eating
the brains and burrowing holes in it! The merciless
bug! A week passed. Again the operation theatre
scene was repeated and the patient then onwards jfuft
that the bug was rcally dead. TDuring the week the
patient was not cven once, disturbed by the enemy in
his brain.

On the day when the last of the inmjections was
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t¢ be adminisicred all the medical college students
were called to be in the operation thealre. Al the
elaborate precaution requived for this serious and
strange injection of the costliest and the most rare
Cerman medicine was enacted farthfully and  last
of the injections was successfully carrted out. After
half an hour the patient’s ear was carefully washed,
and lo !, in the ear-basin was seen flonting a dead bug !
The doctor lifted . with a pair of forceps to the gaze
of the satisfied and contented patient. The patient
was wheeled out of the operation theatre. The doctor
went up the door and after closing it carefully wheeled
round to face the silent andience of wondering students
who were surprised that thev should be invited to witness
but a mere injeciion!! * Friends,” addressed the
practical scientist ““ you have been watching so far
the cure of a very panful disease for which the patient
could not get a cure all over the globe.  And strangely
encugh, the German injection bottles were nothing but
tubes of distilled water’which I had procured from the
lecal chermst round the corner in the street.  The most
difficult part of the operation was, confessed the doclor,
the huni that I had to make vesterday night for a live
bug. When at last T got one I pressed it carefully
between my fingers in one end of my kerchief and
preserved the dead carcase, which was dropped into the
gar before washing it, and it was that dead bug, which
I had hunted out last night, that vou saw in the car!
May be the means are unfair hut, for an unreasonahle
patient’s imagined diseases, the only cure can be only
the false medicines of mere attributed powers ™', |

Viewed spiritually, we all are living the delusions
of the merchant. We are suffering the pangs of an
imaginary ‘bug’® in us. Identifying ourselves with
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the Ego we come to entertain the wrong notions of
*I’mess and * My “-ness and the consequent sufferings,
sorrows, limitations, finlieness, etc, Now we necd a
Lucknow doctor who will kill for us the bug-in-our-brain,
the Ego-sense, with the rare medicine, the Atma Grana,
which, when its purpose has been served, shall be
recognised as nothing new or rare but as our own
Real Nature !

'The Truth, ever effulgent in its own Light-
Wisdom-Power nature, presides over all our activities
outside in the world and inside In our minds, We
found how this Supreme Light gets reflected in the
Intellect and produces the * Bug " for us, the Ego Pool
of Light! And there, the metaphor was deliberately
stopped so that you may get some time to think over
those 1deas.

Omn realising the Real, the unreal vanishes ; when
the Bhakte in devolion and love melts himeclf into
the Prabhav of the Lord of his heart, the experience of
this Para Bhakti 15 cne of Supreme Consciousness.
The experience of all Masters is the same at the point
of final eulmination of all their Sedhanas, whatever he
the path pursued. Truth i3 the ceniral temple where
the pilgrims must fnally reach. In the presence of
Truth, at the moment of his experiencing it, there
shall never be an expericncer separate from the ex-
perienced.

The Vaishnavites who belong to the Madhava
and Ramanuja orders, in their philosophies, based
upon duality, claim that the realised Ged ever remains
eternally separate from an equally etermal gquantum
called the separative ego-sense in the Sediaka! Baut,
to the Vedantin in his realisation of the Non-dual Truth
there is nothing but one Homogeneous Experience of
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DHvine Pure Conscionsness af the sumunit of his spiritual
perfection.  The Dwaitin complains that if we become
oursclves, Bliss Absclute, who will then enjoy the joys
transcendental 7 Thev seem to be worried with a
desire to enjoy although it is of a transcendental nature,
To the Vedantin, in his extreme sense of renunciation,
dispassion and diserimination, he has discovered the
futility and hollowness of an enjoyed joy gained by
cven the experience of a God other than himself. The
Srutis are unanimous in their declaration that anything
other than the Enjoyer of the Knower is false and that
Infinite Peace can only be gained by one who has come
to Hve in entire identification with the Self, the Enower,
The Sruif declaration, that It 13 bevond the Anewen and
the unfnown, the Knower himself, is self-evidcnt.

Taking our mctaphor of the reflection in a strip
of mirror, we may now make an attempt io understand
this process of the merger of the Ego with the Source
of Ego. Supposing a very powerful arc-light is placed
before a strip of mirror. We know from the rules of
reflection that the reflection would be always as far
behind the mirror as the objcct is in front of it.  Sup-
posing the arc-light is three inches in front of the mirror,
the reflection 1s three inches behind the mirror. “The
Knowledge Absolute shedding Its Light of Intelligence
i1s in front of the reflecting medium, our intellect. A
spiritual aspirant, through discrimination, comes to
live the nohler values of the higher intcllectual life
and thus gains slowly and slowly a degrea of introverted-
ness whereby the Pool of Light, the false Ego, gets
merged with the Source. The Bhakis Decomes meck,
tolerant, selfless and divine. And yet, even at that
state of full divine Tife, the Sadhaka gains no subjective
experience of the Truth that he is.
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From s state of spiritual progress, the next
lap of his pilgrimage is, what is generally termed as
Abiyas. What actually happens when one continues
his meditaiion exercises is, figuraiively speaking, that
the reflecting medium, the intellect slowly gets moved
nearer and nearer to the object, the Light of the Self.
Soon a state comes when the reflecting surface s in
contact with the object.

When the arc-light on the laboratory table is in
contact with the mirror strip, what should we expect ?
For a short interval of time the mairror would certainly
provide for the observer, a clear reflection. The
reflection is as far away from the cobject as the thick-
ness of the mirror, but at the same time it is an observable
fact that in the heat of the arc-lamp the mercury surface
of the mirror melts off and the strip of mirror shall no
longer provide for us any reflection of the lamp, The
reflection, since 1t cannot go anvwhere else, the Saséras
say, has merged with its source,

The intellect during constant practice of daily
meditation gcis steadily moved ncarer and nearer
the Sclf, until at Iast, in the white-heat of intense
experiencing of that transcendental Truth Absolute,
the false Ego-centric notions disappear, and the intellect
merges itself with the Infinite Ocecan of Bliss and
Perfection, our Real Nature. That i1s the final ex-
perience of Samadhi, and in the perception of the Self
through the intuitive eye, the God-Man becomes the
Self and shall not experience the Truth as something
other than himself. This is the declaration of all the
Srutis, nay, of even the living Masters of our times—
not only in Hindwsm but in all the known religions of
the world. This achievement, the real fulfilment of the

life’s journey is within the scope of every mortal,
11
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Tt 5 this experience, so subtle and full, thal has
compelled the great disciple in Renopanishad to cry out,
as he has done, his vital experiences, in such a mumbled
jumble of words of seeming madness as in the Manirg
we are now discussing 1 * He understands It who conceives
It not, and He undersiands It not, who concetves 1t The
difficulty felt by the disciple 15, that at the moment of
perfect God-consciousness, there is no I-ness left to
perceive It as an *‘ object ¥, and the moment he is
aware of his I-ness he 15 not experiencing the state of
{sodhood.

We cannot have a false vision of the ghost and
the real understanding of the post at one and the same
time. The moment the rope is recognised, the serpent
is not there. Where the Ego 15 felt, God is not there,
Vedantic realization of Oneness is not the monopoly
of the Hindus. Shree Yung-Chia Ta Shih, the Chinese
philosopher also sings

“ Tt is only when vou hunt for It
That you lose if;

You cannot take hold of 1t

But equally, you cannot get rid of If,
And while you can do neither,

It goes on Its own way.”

“¥You remain silent and Tt speaks;
You speak and It 15 dumb.”

All Yegas, be it Bhekiz, Guana, Karma or Hata, are
but different techmiques to reach the same Perfection
by means of total annihilatior of the inner enemy, the
Ego. ‘'t Kill the Ego, die fo live the Divine Life,” so
cries the Saint of Ananda Kutir. Listen to this call of
selfredemption. Act diligently. By pursuing the path
of the True, through devotion and love, reach the Goal
of Perfection, Thy own Self.
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Tee GoaL

In the Ego-iess state of God-—conscicusness there
cannot be the seer other than the seen. The attempt
of every Yogin in the field of sclf-perfection is a conscious
move to prepare his inner instruments of understanding
and perceptions to a single-pointedness, and thereafter
to apply them 1n ithe adventure of discovering, in a
quick review, how all the various ¥oge techniques are
but different methods of purifiing and perfecung the
innter instruments and bringing them inte the state of
sharp single-pointedness.

When once the Sadhaka has reached this perfection,
he strives to get himself detached from the physical
body-consciousness. The outer world exists only with
reference to our consciousness of our body. The
moment we leave our body-consciousness, we are not
at all aware of the scnse of the world-objects and their
sorrowful persecutions. This mav not be quite palatable
or acceprable to those who hear it for the first time,
but it can be subjectively felt and lived, as in our experi-
ences of the dream-stage or the deep-sleep stage. In
bath these conditions of awareness, we are not conscicus
of our physical body and naturally the physical world is
also negated.

Thus, a ¥ogin with the help of his divinely sharpened
mind and intellect, turns his gaze inwards towards the
centre of life, the Atma Tatrea, the Self. To get detached
from the external gross envelopment of matter is to get
ourseives identified with our real nature as the spirit.

The declarations of Sesiras are thus simple, direct
and wnambiguous. But a mere understanding of the
technique of the Brakma Vidya science will not give its
fruit and liberation from mortal limitations. The
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barbarous junglemen of Africa cannot come to enjoy
the blessings of civilisation by 2 mere reading of the
great textvbooks. They will have to renounce their
present way of Hving the barbarcus values of life and
take to the cultured wvalucs of lifc advocated in those
text-books. In short, however often we may repeat as
Mahamantre, the name of Aspro, we cannot gain the
blessing of relief from our hecadaches unless we
swallow the medicine., Similarly, for all the greatness
of Vedanta as a philosophy, it cannot and will
not give us any solace or joy, merely because we
have come to grasp its sclence intcllectually. We
must live it ; live it entirely. No compromise is
possible. No betrothal is a practical proposition bet-
ween two opposite things. Light cannot be where
darkness 1s,

A Seeker starts his pilgrimage with repunciation—
enunciation of the wrong negative values. This is
the negative aspect of a positive Sadhena. This 1is
achieved by not merely the efforts of mere will or
determination, but is hastened to a success by a positive
cultivation of the qualities of righteousness. When
such a divine life continues for long his practices in any
one of the four main paths of Self-Perfection, he comes
to gain a Divine Power called Intuition. This faculty
is now lying dormant in almost all of us. ¥sga
awakens i, and it is through the help of this newly
discovered faculty that man reaches his native land of
petfection.

This intuitive perception of Truth is not in any
sense of the term a perception of an ohject like the
table, Intuitively the successful Sedhzka hecomes per-
fection itself. Hence the Guru warns the disciple : ““ It
1s the * unknown ’ to the man of true knowledge but to
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the ignorant If 1s the © known .7

Mere book knowledge will not help in fulfilling
the edicts of Indian philosophv, Unlike the philosophies
of the West, for us Indians, 2 mere aczdemic understand-
ing of an intellectual wviewe of life i3 not philosophy.
To the Indian mind, philosephy is at once a view of
life and a way of fifz. A philosopher to us is not a
mere 1dle dreamer or an iwfellect-spinner, but a hard
and factual man of life who should show us also a
certain value of life and bow best his philosophy can
be hved and realised. It is very significant in this
connection (o note that the word philosophy is termed
in Bansgkrit * Darspawvam V', the emphasis being in the
availability of those ideas for realisation m the given
tife,

Merely hearing Vedantic discourses may give the
Hsteners a vague concept of it, but will not make the
Histeners men of perfection unlfess they are ready to live
as Vedanting in Iife. It is an ill-informed idler’s cry,
that Vedanta is divorced from life. In fact, there is no
known methed of living a fuller life than by organising
it upon a firma foundation of the Vedantic values of
QOneness and Truth.

A true Vedantin is 2 balanced individual : neither
he i8 over-intellectual nor has he allowed his emotions
to erupt into a dost-storm and sully the intellect.
Discrimination and dispassion have developed his
intellect to an acute subtlety and in his practiccs of
love, kindnecss, tolerance, etc., hic has cxpanded his
mental qualitics and emotions. When such an cqually
powerful mind and intellect arc brought to play in a
happy synthesis, in a given field of enquiry, out of the
combination rises, as it were, a third Divine Power
in his bosom, called the Intuition, the * Gyane
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Chakshw’. And ihe Self is experienced through this
mstrument,

wfmrrsfafic aowgaed f7 faa ) ot famw dif
faerar fam=AsgeEs 1oy 0

Praithodhaviditam maetamamridalream Rt vindate.  Adnana
pindate peervam vidyaye vindals amrulam,

gfaatgfafsd ¢ that intuits It in and through every
modification {of the mind)}, #g : the conviction,

sgaeEfg - Indeed immortality, fg=q : attains, sTeqAT !

Through the Atman, famgr © attains, St @ real sirength

{vigour), fazmr : through knowledge, farad : atiains,
&g : Immortality.

4) Indeed, he ateaing inumortality, who intuits It in

and through every modification of the mind. Through

the diman he obtaing real strength, and throngh Know-
ledge, irmmortality.

The Absolute Truth presiding in us as the Self is
“known well’ only when it is knowingly understood
as the witness of the threc States of Consciousness. A
witness 13 one who is standing apart from the incident
and who witnesses and views the inadent without in
any sense taking part in 1t. 'The witness has not even
any interest in the incident nor has he any prejudice
against it. Unmoved and uninterested, a witness
beams on the passing-panorama in front of him, Simi-
larly if Truth, the Self, were to retain Its status as the
Eternal, the Immortal, the All-pervading, It has to be
a non-deer and a non-enjoyer—a miere dynamic
wlineis.

The expetfences gained in the waking-state are
contradicted in our experiences of the dream-state
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ard both these are negated in the world of sleep.
And vet, the same mdividual can remember his ex-
periences in his waking-state and in his dream-siate,
as well as he can remember that he knows nothing
during the condition of deep-sleep. It is well known
in order to remember incidents or happenings, the
experiencer must himself have had the experiences.
Unless I have lived an experience, [ cannot remember
it ; however good my memory may be, I canhnot
remember any of your experiences. S0 oo, must you
necessarily fail to remember the happenings in my life,

From the above we must conclude that {here is
an unchanging entity in us who experiences all our
waking-lile, dream-world and the sleep-bliss. The
waking-staie Ego, the Mr, so-and-so entity, is not in
the dream-world. But on waking up trom the dream,
he remembers that he had dreamt. That facter In us,
in consullation with which we have this contimuity of
awareness and personality, through the different ficlds
of consciousness, 1s the All-Witnessing Aiman.

Thought (Bodham) by thought (Bodham Prati) is
known {Viditam) the Prescnce of Consciousness Infinite.
For, all thoughts are known to us ! the knower who
becomes consclous of all thoughts is the Light of
Consciousness, the Supreme.

Thought i1s but a disturbance in the mental stuff,
a ripple {Vritid) in the mental pool. Asthe thoughts rise,
dance and die down, it is the Consciousness that 1llumines
the hirth, existence, activities and the final death of all
ithoughts. Thns, at each thought-disturbance there
musi be a flicker of the Consciousness......... and this
Consciousness in intuifively realised as separate from
the thoughts that It illumines. One who realises This
becomes Immortal—Changeless.  The vhange is in the
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thought-flow : the illumining Light of Consciousness,
as a Witness, mercly looks on the changing thought.
procession.

To identify with this * Witness * 15 to end the
Thraldom of the Ego. Death and limitation, sorrow
and despair, success and failure, pleasure and pain,
love and haie and the thousand and one other polsonous
weeds of life that embitter life, all belong to the Ego.
To the All-Wimessing Truth, Samsar is foreign, and
to Its Light, Power, Wisdom, is the Bliss-content of the
Samsar. In this identification with the Self lies the
secret of knowing the Adfmar as beyond the ** Known *’
and *f Ufnknown .

TEaadiey geanics 7 [t fefer @y
oy fafeem P ST ETar watam ooy

Thachedivedeedatha  satyamarti  na  chedihapedeeranahates
pingshiihi. Bhooteshin bhooteshin vichitya dhesral prefvasmallo-
kadamruta bhavanis,

zg . here, 33 @¥dig: if (one) knows (That
Brahman), st : then, @mg : the truc fulfillment (the
very essence of human aspiration}, (e ¢ is {acquired),
T %q : il not, €7 : here, aﬁﬁq : knows, wgdY @ very
great (is the) famfem: : destruction, yag @y ¢ In all
beings, fafseg @ seeing clearly (the Atman), = : the
subtle intellects {men), swg : having gone (risen},
s @ from this, wrerg @ world (of senses), s :
immaortals, ygfaT : become.

(5} If one Knows (That Braefiman} here, in this world,
then the truze end of alf human aspirations is gained. If
one knows not {That) here, great is the destruction.  The
wise, seeing the one Atman in all bemgs, rise from sense
life and become immortal.
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Kind Mother Srufz is here pouring out her arixious
Love, in a clear warning to her grown-up children,
that in this birth alone shall we attempt and gain a
degree of success in totaily cutting away from our
bondages and shackies. Freedom is the birthright of
man. 1o seck and achieve 11, he has taken his incarna-
tion.  Aftor thousands of lives in various embodiments,
as a result of the gallons of tears shed, the All-Kind
Lord has given us the rarest chance to be born as
man,

An embodiment 1in a human form is rare indeed.
Even having got the form to have all fndripas intact
is again an added blesstng, Again, to possess a well-
developed and balanced, physical, psychological and
spiritual personality is the result of, the Sasfras declare,
many Dves of conunuous Tapascherys and devoton.
Lastly to have all the above gualifications and vyet,
to be without a chance to hear the secret knowledge
of the T'ruth Absolute, as contained in the Sruiis, is to
grope endlessly® in thick darkness along an unending
vale of tears. Glory to you all!  You represent indeed
the cream of generation who have gained by yvour own
sclf-effort in cndless previous births, the rarest of chances
to study the Upanishads and come to know at least the
Conditioned Truth.

Each of you is a representative of at least a million
in the world of mere two legged worms crawling in
filth, hapless and deluded. Hence, Mother Sruiz zays,
“ Great Indeed the Destruction if one strives not and
thus fails to recopnise himself as the Atman v

Without renunciation, no enduring successes can
ever be gained by any omne, at any time, In the annals

* Read Swamiji™s Talks on Vivekachudamani of Scee Bankara the opening
stanza of the Text.
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of human endeavour. Nature herself 18 roaring this
truth. The fishes must rencunce their capacity to
swim if they were to gain the greater glory of gliding
through space on their wings as birds. The birds
must surrender their power of flying if they were 1o
vise higher in evolution and reach the instincts of
animals. The amimals must stowly give up their
hardness and gross physical capabilities if they are
to pain the subtler power of a blessomed mmind and
intellect. The ape-man, it he were to renounce his
tail and the jungle life, and lo! we have the coated-
hooted insurance agent and the thundering politician.
The last stage in the pilgrimage of man towards
Godhood—towards the state of Super manhood—
is chalked out and directed by the Srufiv. The Masters
of wisdom unanimously cry that if man were to make
cne little renunciation he shall step over to the Realms
of the Divine. Renounce the Ego and be a Gad.
And this is possible Now and Here. In discrimination
[earn to see the Owne Truth that lies self-evident in
every name and form. This is the greatest worship
and shail in the end take us directly to the audience
chamber of Truth. We shall meet Him face to face
and get ourselves merged into HIma. Having seen God

the man ends by becoming God.—** Brakmavit Bralmaiva
Bhavat”

Now ann Huew

We have tried to understand Mother Sruti’s
anxiety at man’s futile existence in the pursuit of mere
physical desires and passions. She eamcstly appeals
10 man to recognise what a rare chance he has in being
born as a human being with all the Fndriyas intact,
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with a well-developed mind and wntellect, and abo
with a glorious chance to have the contact of Safpurzshas
and learn from their mouths the Wisdom of the Sages.
It 13 her loving declaratiom and kmd warning that she
expresses in her words, * One who has not koown
That here, great 18 the destruction 1

A wise man seeking for and discovering the
underlying Fruth Principle, in all names and forms,
lives happily in the Wisdom of the Self Such a one
“ pretyvasmatiokat  (having left this world) *° Amruls-
bhavanti ” (becomes Immortal].

Built upon this line and similar ones, we have
two schools of thought among the Vedantins, one
claiming that perfection cannot be achieved unless
one leaves his phiysical body in death, and the other
arguing in a different line and coming to an altogether
different conclusion ihat the Sruf declaration peints
out that Godhood can be reached even while living
as a man in this mortal world. The former accepis,
therefore, only Videha Mukti, while the latter recognises
the State of Feevan Mukti

Of these two, Shankaracharyva is a champion of
the latter view ; and his arguments certainly seem to be
more appealing to all reasonable men. Chinmaya
also endorses, that all the present-day living Masters,
whom he has met so far, do emphatically assert, in
words as well as in their actions, that man can
rise to Godhood and live the Divine prefections even
while he 13 in this body. Sclf-realisation 1s Here and
Jore,

Sree Shankaracharya bases his arguments mainky
upon scriptural definition of the Guwre, which we
had already examined thoroughly and we found
that the Gurzt is one who is well zersed in the seriptures
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and well esiablished in  God-consciousness. A mere
knowledge of the scriptures canmot give the Pundi
the status of a Guru. If an aspiring individuoal
by his seif~effort reaches the state of perfection, pointed
out by Lhe Greal Text-Books of Drakma Vidya, he musi
die instantancously if we were to [ideralfy understand
this line of the Sriti, and thus meekly accept the Videha
Mukti concept. But then, we shall also never have a
Guri, who is a Braima Nishtha, Shankaracharva however
concludes his arguments with the acceptance of the
Jeevan Mukit state.

Then what does the Srufi here mean when she
says, - Having left this world, he becomes Immortai ?
According to Shankara, it is not a physical disappearance
from this world scene through the trap-door of death,
but it is the emergence of the individual from the
mortal delusory planes of existence, spent in the
pursuit of the lower animal values, to a higher plane
of Divine Consclousness, whercin he reveals as God
Himself.

Amruta-bhavantt, becomes Immortal, iz the fruit
promised by the Sruti for 2 man who has perfected
hrmself in Vedantic Sadkana. The individual body-
mind-equipment, being products ef matter and conse-
quently fnite, cannot be Immortal in any sense of the
term. Perishable as they are, how could a Saint he
sald to enjoy Immortality ? The right view in which
this portion of the Sruti is to be understood is not in
ity Jiteral sensc but to the sugpestive meaning of these
pregnant words.

Self-discovery is a process of ending our false
identifications and building up our true nature as the
Self. Having thus once understood, through a vital
subjective experience, that one is the Immortal Scul
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and not the mortal body, we shali no more have the
agonizing fear of death ; to him death has no sting ;
to him death is but an incident in his life, as insignificant
and common as one of the ordinary mecal times or his
daily dip in the Ganges I To himi death is but a change
of clothes ; nay it is like stepping out of the cage of stink
and filth where he 13 compelled to act the part of a
slave to the limitations of the dream-body, in which
he is so far compellcd to stay out of respect to the

Lord,



CHAPTER. III

The third chapter contains a story, which i3 a
symbolic representation of the truths so far discussed
in the Scriptures.

The Gods once won a victory over the demong
with the help of the Supreme Truth, but blinded in
their success they started gloating over their achieve-
ments. In order to bless the Gods, the Absolute
Truth, in the form of an enchanting Yaksha, gave a
Vision to the Gods. The Gods surprised and amazed
at the unusual gloricus Vision against the yonder
horizon, approached Lord Agni and requested him
to make personal enquirics and ascertain the idendty
of the Adorable Spirit. TLord Agni comsented and
hastened towards the wision in full confidence of his
own might and power. On being interrogated by the
Supreme, Lord Agni boastfully declared that He is
the mighty Lord of Fire, who can scorch universes at
will, The Supreme Lord placed a piece of grass in
front of Lord Agnt and requested him to reduce it to
ashes if he could. For all his vehement attemnpts the
God of Fire, Lord of Meteors and Suns, could not even
worm the grass blade even by a degree. Thus com-
pletely crushed by his failure, Lord Agni returned.
And to all the enquiries of the wartting crowd of Gods
he only replied with a shrug of his shoulders, ** I den't
know *.

The curicus denizens of the heavens, for the second
time, chose Lord Vayu and sent him on a commission
to enquire and ascertain the identity of that strange
Vision. Equally proud and vain-glorious, egoistic and
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self~conscious, this mighty God strode forward io enquire
and to know, and gain a better status for himself over
Lord Agni.

The Mightiest of the Mighty, who has taken uato
Himself a [orm in time and space—~¥ mean that Adorable
Spirit—inwardly laughing at the arrogance and vanity
of this meffectual Lord of the Winds, beamed down
upon the approaching heavenly agent. As before, the
Yaoksha asked who the visitor was, Lord Vayu disclosing
his identity and status boasted that he is the mighty
trodder of the skies, who can as though in play, toss
the universes hither and thither as though they were
paper balls and balloons. The Yokshe placing the
same old blade of grass in front said, *° Please move thisg
a bit if vou can in my presence”, Without Him
and His grace who can accomplish anything ? Poor
Lord Vayo had to return in disgrace at his own strange
and sudden impotency ?

When the Gods thus found both T.ord Agni and
Vavu failing in their commission, they en muasse made
a deputation to their Soverelpn King, Indra.  Accepting
the comrmission entrusted to him by his divine populace,
the faithful Xing made a royal pilgrimage towards the
Adorable Spirit. Seeing the approaching Royal Visitor,
as though io register an extreme contempt and to
make the King of the Gods feel His significance, the
Supreme chose to withdraw his manifestation as the
tantalizing Vision against the heavenly horizon. But
Indra was not in any sense of the term blindly egoistic
as the boastfid self-conccited carlier investgators. The
Ruler of the Heavens was not despaired at the dis-
appearance of the Vision ; on the other hand, the very
disappearance added a greater poignancy to his earnest-
ness to know.
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Instead of turning back from his sacred quest
ke strode forward—, hoping, expecting, wishing)
...... Lo! At the very spot from where the Supremec
had disappeared, Goddess Uma, daughter of Himawan,
a splendour in precious stones, appeared to bless the
honest seeker In Indra. From her, on enquiry, Indra
heard in devotion, that the ¥Yaksha was none other than
the Eternal-Nogn-dual-Truth in assumed name and
form manifesting to blsss the Gods, by warning them
of their stupidity in believing that they had won a
victory over the demons.

TeE IxnEx Hssgnor

The storv in itself, when read as such, i3 but a
skeleton, fit to be no greater a work than an Arabian
Night’s Tale. But, in fact, to the assiduous seeker,
who 15 approaching this seemingly childish story of the
Yaksha, there are depths of significances to investigate,
understand and profit by, We must make an effort
to grasp the inner essence of this narration in the Srufi.

In this story we have an exhaustive restatement
of the Upanishadic 'Iruth so {ar discussed. In it we
have a gloricusly successful attempt to objectify the
highly philosophical and subjective narrations we so far
had on the nature and significance of the Self,

In order to understand the full depth of the story
a certain prefiminary knowledge of the Sastric traditions
and beliefs is necessary. We have already discussed
how from the Unmanifest, the Manifest world emerged
out, 1 descending series of grosser and still prosser
matter. Thus we had the Akasa {Ether), Faoyu (Air),
Agnt (Fire), Fala (Water) and ultimately Prithzd {Earth),
the Five FElements enumerated in order of their
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grossness—the Earth being the grossest Element.

We also poticed that each Element has s own
special  quality,  Akasz has sound as its property.
Air has, besides the quality of the previous subtler
Element {Ether), 1z own special quality of touch ;
air has thus two qualities : sound and touch, Similarly,
all the subsequent Elements possess not only all the
nualities of the previous ones but also a special quality
of their pwn. Thus in Fire, we have sound, touch,
and its own special quality, Form ; in Water, besides
the qualities of Fire, the Water has taste, a quality
strictly belonging to the Element Water, In Earth, we
have all the four qualities of all the four preceding
Elements and its own special quality, the Smell¥.

This being so, the Sasiras, in their own language,
say, that the Elements are the presiding deities of the
corresponding sense-organs that illumimate these guali-
ties. The ear, which i3 the apparatus to receive the
Akasa-quality, cannot and will not register form which
is the sense-object to be perceived by the eve presided
over by Fire.

With the above-mentioned Sasfric tradition in
our mind, if we were to re-read the seemingly impofent
story, we shall discover its purpose in Kencpanishad.

Since there is not much of a dilliculty in interpreting
in the word-meanings in the story-part of this Lpanishad
we propose 1o give below all the Mantrar and thelr
iranslations at one stretch.

wzr g Fenifaford, oo g oo P AT sed-
yeT | § UerameRTeRar fremsermeam wigRfE v o2 o

* For a more detalled dircussion upon this opic please refer to the thart
in Talke on Armabodham by Swamaji.
12
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Brahma ha devebRyouviigye, lavva ha Brahmans vijaye deva
amahesvanta.  Ta Aikshantgrmakbomevgyam ey asmokae
mevapam mohinetl.

gl g @ Brahman, g3« for the Gods, & ,
won a victory, FEF g #gIw: ¢ (though) due to the
Brahman, fa=i@ : in the victory, 31 : Gods, smgm :
became elated, & : they, s - thought, seqme o ¢
for vs alone, 37 : this, fagg: : victory, sIFHIF oF
only to us, e : this, ¥fgar : glory, 3fF : thus.

{I) Preceptor : It is said that Brehman once won a
victary for the Gods (over the demons). “f Though the
victory was due to Bralhman, the Gods became elated by

it and thought : To us belongs the victory, to us helongs
glory.™

giui faoml, @ g WIGARY oewaaAE  fEfiE
gafafa v 2 1

Tadwaishom  rijagnen, blpe ha pradurbabhoove tan-
nagyajanate kimidam Yaekshamiti,
ag . that, gwi: vanity, fasst: koowing well,
g g ¢ (before) them, urgdys : appeared, &g : that,
7 =a9mag ¢ never understood, TF : which is, =5 ; this,
qer: adorable spirit, gfg @ thus,

(2) Brafman, knowing their vanity, appeared before
them ; but they did net understand whe that Adorable
Spirit was.

asfamges Wrde, qag faoifg felag owofafe
S0 i TR TRY

Te genimabbruvan fataveda, yetad vijaneeki kimetod Yakiha-
miii fabhafi.
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& : They, afim: fire, sy said, aAmfga o All
knower, ggg - this, frartg - know well, T @ whay,
Ty this, waf : Great spirit (adorable creature) is,
gfg ¢ thus j........., 997 as vou say, i : thus [He
agreed)

(3) They said to Agni thus : © Oh Jataveda | {All-
knower) find out what this Great Spint 1s.”  He agreed.

qyvaray, awwass esiabaal ageediamEdem-
RT AT AGHEHIA@ 1t ¥ 1

Tadabhyadrapat, lamadfpusadet ko amsefyagnirng  nham-
asmeetyabrovee jataveds va winiaimeeti.

aq: That, srerzag @ hasi.ned ; 7 : him, sregeEy
asked, = 1 who, xfg @ are vou, i ¢ thus, 3rf: g7 ¢
either Agni, &g : I, #fem: am, sfg: thus, safig
replied, Sragd=r @ Omnisclent, 97 @ or, &g : }, s ¢

am, gfg o thus.
[4) Agni hastened to the 3pirit. The Spirit asked

him who ke was, and Ammi replied, * Venly T am Apmi,
the Omniscent.’

gienemfa & dafwendrd od 3@d afed  gfier
fufa v

Tesmimstwayr  ftm  peeramifyapeedom  sarvam  dahevam
yadidam pruthivyamils.

dfer ¢ of such a nature, @fir - In you, i : what,
arq ¢ power (13 there), gfg : thus, sy © cven, 38 ¢ this,
a9 : all, s84 : I can burn, 7§ 3 : whichever is,
qfgagi @ on the earth, gfr @ thus.

{8) He (Brahmas), m the form of Yaksha, asked
him : ¢ What power hast thou Who art of such a patore ™



04 KENCOPANISHAD [CHAPTER in

Agni replied, “ [ can éven burn whatsoever there is on
Earth **

aek gor fesmg R, agasam gaaad, SamE
e, @ 9% % fFag daas faErg w3ag awfir oaog
Tasmat trunam ndodhpeiad daheli, tadupagreyarva saroqia-
pena, arnasaraka dagdham, sa tafg eva nivavrpls nailadasakem
pignatum yedelod Yakshamili,
gef ¢ before him, guf ¢ a blade of grass, fger,
placing, Tay : this, &g : burn, gfFg : thaus, Fq : that,
{gwi}, STom (Agni} dasbed, sgsEq @ with all hig
power, @q : that, 7 g ¢ could not 57y ¢ to burn
q: : He, ag o3 1 at once, f‘:[a'*q;?f : returned, T : not,
S this, ergr : could, f?ﬁﬂ@ 10 know, ?ﬁfﬁ s that
which is, ow : spirit, gfg @ thus.
(61 He, Erafman, placed a blade of grass before him
asking, “ Burn it ! ”  Agni dashed at it with all his power.

He could not burn it.  So he returned to the Gods saying
‘' could not find out who that Aderable Spirit was.

g mywEay wiaAey fEwwilg g awutaf,
CIGEIRCRL

Atha Vayumabriuoan vayaveled vijoneehi kimetad Yaksha
miti, tatheti.

F%: then, arg : (to the) Wind, srgaq : (the Devas)
sald, arrs: @ Oh {the Lord of) Winds! gag : this,
fardify : know, T : what, wag - this, @ef : spirit,
sfq @ thus.

{7} The Devas then sad o Vayu (Wind), *Oh!

Lord of the Winds, find out who this Adorable Spirit
is." He agreed.
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IO, IRFATy Sty argal ageedard
wmEfoe 1 sgsEdiia n s

Tadabhvadravar tamablyaiodat ke areeri, Vawerse afam
axmestpabraveenmmtorinug ve ohamdasmeshl.
a4 ¢ that, svagsy ¢ hastened, & him, svaaeg .
replied, &: : who, atfg : are you, gfr: thus, F13: 7
either Vavu, #g @ I, arfkw @ am, gfg @ thus, aw€lg ¢
said, wyafesar &7 @ or the Trodder of the skies, 37 @ 1,
sfer 1 am, =fF - thus,

{8) Vayu hastened to the Spirit. The Spirit asked
him who he was, and Vayu replied, ‘I am Vayu. T am
really Aafarisivarn ’ {The Trodder of the Skeas).

fafa u g u

Tarstimsbeayi Fim peeryamifyapeedam  sorvamadadecya
yadidam prvthyamiti.
gfeas ¢ (in) such (a powerful), fy : in vou, f& :
what, #15f : power, gff : thus, sfiy : even, z¢ : this,
qe - all, i ! [ can blow away, T = in 1hds,
gigsgt : earth, gfy @ thus.

(9) = What power resides in thee, why art thou of
such a nature?”’ asked the Spirit. “ Why. I can Dblow
away everything whatever there is on Earth,” said Varu.

aw gu FeSarmef, agoinE wasdy, T-
WIWREEY @ 99 g9 fagd o RBeg aReg s
fmfr n to 1

Tasmar frunam midadevetadadataveti, lodupapreyaya sarua-
Javena, tannasdsakadaium sa lata eoa ninawrule nefladasakom
vignatum yadelad Yabshannti.
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ged © for him, gui : blade of grass, fagey @ placing,

Tag ¢ s, e - blow away, zfq ¢ thus, g : this,

¥udaTy : having approached, fd®aw : with all the

might, gg : this, 7 z@m#® : could not, #TEr @ move,

T : he, @7 ug : Then only, Fﬂ‘nﬁ% : returned, § 1 not,

gdq ¢ this, =g@ @ could, foarg ¢ find, q%a-;{ : that
which is, gz : Adorable spirit, zfF ¢ thus.

(10) The ¥zksha placed a blade of grass before him

saving, ** Blow this away . He approached it with

all his power not able to move it. 5o he returned to the

Gods and reported, “ 1 could net find out who that
(Great Spiric was ™

¥ - w-.l e |'|-..: I ] ”[%’ [I“!El% u&!hllél H&%r
qEvugyy ooy fadEE noge 0
Athendramatruvan  Maghovametad  rijansehi, Kimetad
Vakshamits iathets, ludabhyadravad lasmal Grodadhe.
aey @ then, gz : Indra, AYAT sald, CEEG
Chief of Gods, wgg ¢ this, Fsrrty @ know well, fF -
which, uag - this, 7ef : Adorable spirit, gfr : thus,
TUT : as you say, wff : this, ag : thus, srerggy @ has-
tened, e @ towards it, fqTiesd @ disappeared.
(11) Then the Gods sadd to Indra, “ the Chief of
Gods, Oh! Maghavan ! {worshipful, or the possessor
of great wezlth and power) find out who the Adorable

Spirit 15" He agreed and hastened towards the Spirdt,
but the Spirtt disappeared from his view.,

o gfensrenedy femaome agEiEEEgET  eEdl
af grara fesey gafufy w g3 o

Na tasminneoakase strivemaiagama  bafusobhamanamn-
wuin Foimavaleem lam fovacha kimetad Yakchamili,
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q: : He, giews g+ 1o the very same, PRy
spov {place), fes @ woman, TR came o know,
TEATAATAT ¢ cxtremely charming, gai : Ume, Zwefi
the Daughter of the Himawan, g7 : {to) her, g 5419 -
said {he), f& : which, ggg : this, y5 : Adorable spirit,
=t ¢ thas,

(12} And in that very spot he beheld 2 wornan,
Uma the damsel fair,~—the Daughier of the snowy mourt-

tain Himawan. He asked her who thiz Adorable Spirit
could he.



CHAPTER IV

Reviewing the story against a background provided
by the Sastric principles we have already discussed,
we shall now come to grasp the Vedantic vmport
indicated and suggested by this seemingly childish
story. We found that the five phenomenal Elements
represent among themselves the sense-organs and hence
we have the Sas#rie injunctions which declarc each one
of them as a presiding deity of each of the organs.

Viewing thus, we shall find that the Gods, meaning
the higher spiritual values of the life (love, folerance,
paticnce, kindness, charity, piety, sympathy, etc.)
having won a victory over the demons, meaning the
lower animal values of life [hatred, prejudice, anger,
jealousy, selfishness, egoism, vanity, etc.) with the help
of the Fiernal Self came to tainble down into a mis-
conception and a deluded conceit. A Sadhaka, in his
initial stages of Sadkana, 15 apt to grow vainful over
his very Sadhana and go arcund declaring about the
hours he spends in meditation, the higher gualities
he 15 practising, the experiences that he is having, etc.
At such moments, the Supreme Lord appears before
the Sadhaka, in the form of an Adorable Spirit, a myste-
rously strange and captivating doubt about the Nature
of the very Reality he is seeking.

Again, the seckers of Truth, in their immaturity,
try to meet the Supreme as an object other than them-
selves, The commission of Agnt to enquire into the
nature of the Vision and his faillure to understand the
Yaksha, 13 a parable explaining 10 us a deeper subjective
limitation in that, the Truth Absolute cannot be
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expericnced as an ‘object ’ cither by the sense-organs,
the eye, the organ of action, and speech. T.ord Agndi’s
miserable failure at burming even z thin blade of
grass in the presence of the Eternal Self, without Its
blessings, s an ample statement of a reliable fact
that the eye 18 blind without the “ Eve of the Eye’
functioning ; similarly, speech 15 dumhb without the
divine * Speaker of the Speech °.

shameful retreat alone was the lot of Lord Vayy,
who arrogantly approached the Eternal Power claiming
to himself an independent might enough to sway, if
he chose, even the umiverses. In fact, Lord Vayx
had to disillusion himself and discover that hc could
not move even a blade of grass without the sanction
and warrant of the Power behind the ¥aksha., Subjce-
tively viewed, we have found that Vayu represents the
presiding deity of the seuse of smell and the refroductory
Sunction in us. Ripped of its verbal vesture, it reveals
in its nakedness, the Trath again, that neither can we
" smell-out” truth nor shall we preserve our species
without the divine potency gracing the reproduciory
organs.

In short, the despicable failure of the two mughty
gods Agn: and VFayu to mvestigate, understand and
know the exnct identity of the Yadrha, is but a restatement
of the Upanishadic Truth dealt with already in the previous
chapter, viz., svadT ag fafae aﬂrﬁifﬁmﬁér (Anyadeva
lad viditedathe aviditadadhi,) meanng, that it 1s different
from what is kncawn and It 1s beyond what is anknown—
It being none other than the knower Himself.

Lastly, the Divine instincts in the Sadhaka, the
Gods, en masse approach their Lord, the mighty Indra.
Indra can also be interpreted as ©sndrppanam—raa
the Lord of the sense-organs, meanimg, the mind.



110} EENCPANISHAT [ciiarTER 1V

When the higher spiritual seeker in us thirsts to know
and to understand the adorable Self, he may, in his
delusion, try at first to grasp the Truth through his
usual instruments of cognition, the sense~organs and
action-organs, Naturally, he fails, But if his thirst
for Knowledge be deep and urgent enough, he shail
certainly approach the Lord of the fadriyas, the Mind,
and comupission it for this higher purpose of * knowing
the Unknowable ™.

The mind of the Seeker, when it has gained the
Indrastiuti, slowly and steadily approaches It, in meek
surrender and without any trace of selfish arrogance or
vamty, anxiously seeking to know. And on the Mind’s
approach, the very Vision of the Supreme disappears.
As the Sadhaka tries to grasp the Reality within and
approaches the Adorable Glory, his would be the
experience of the disappearance of his verv quest,
Many are the Sadhaker in the Vedanta Path, who at
this juncture, in haste, return to declare that the Yaksha
is Non-existent. The Rafionalist Logicians and the
Nihilists among the Buddhists, are the examples of a
hasty impatient Indra returming disappointed without
reaching the goal of his discovery.

The story in the Sruit clearly hints at this possible
iragedy, and adwvises us, In the character of Indra and
his wltimate success, that we should not he impatient
but must wait and continue our pursuit until we get at
some  positive knowledge of Truth, In short, he iz a
pure Vedantic Sadhaka, ear-marked for the final victory,
who has come to a perfect fndrasthits,

Not being cowed down at the sudden and un-
expected disappearance of the theme of his enquiry,
Indra, with a heart beaming with hope and faith
and throbbing with 4 deep desire to understand and
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to know, gazes on merely at the very spot from where
the Vision has disappeared—expecting nothing, hoping
nothing, desiring nothing, wanting nothing. It is at
sitch moments of inner calmness and fullv awakened
awareness do the ¥pgiay come 1o cognise, the Lady of
Knowledge, Molher Sruii.

An aspirant, who has gained through his Sedhana,
such an Indra-like noble will, divine determination,
sincere heart, desircless mind and an alert anf vigilant
Intellect, 15 the fittest Adiikar: for Vedanta. And to
such a fit student success is sure, if he be as modest,
egoless and persevering as the hero in the Sruly story.

Religion is not for one, who wants to make some
make-shift arrangements to ecscapn the immediate
chalienges of lifc, The onc who runs into a tompic to
pray and fo beg when he looses his last tenmer in a
race course-betting-season, 1s an intruder and a blasphe-
mer of religion. He 15 worse than one who has the mad
idiocy and the feminine courage to commit suicide at
such moments of tension.

Indra was not o wait long in-that *state of
cxcruciating Goed-ward anxiety’. The ILord of our
hearts 1s too kind and merciful to keep His true devoters,
even for a moment, too long in their ali-out anxiety
to realise Ylim. The wondrous Lady of Hirmpawath,
The Goddess of Brakma Vidpa, bom in the very caves
of the Himalavan inner silence, appeared al the very
spot where the Yaksha had disappeared. To a matured
spiritual aspirant, Srufi shall always go out to console,
comfort, lead, guide and to encourage him. It is
from the mouth of Sreemati Himawath Rumari that
Indra, for the first time, Azqrd that the ¥aksha was no
other than one of the direct manifestations, which
Paramatman had assumed upon Himself, to bless the
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dreaming self by curing the very ulcer of 1ts delusions
and the conseguent sorrows—the separative ego-sense
and its hollow vanities.

Such 2 theoretical knowledge as heard from the
mouth of the very Goddess of Learning is calied the
Paroksha-Guan ; and this, In itself, cannct take the
Listener to the Supreine Goal of his secking, namely the
Realm of Perfection that lies bevond the stormy horizons
of tears and trials. AMoksha 18 that State of Perfection
where there are no limmtations and where the triple
pronged tormenter of the morals, the time-space-
casuality, never gains an entry.

This state can be ‘achieved® only when the
disciple, after hearing the declarations of Lruth from
the Masters, has brought the verv Lruth within the
frontiers of tus own intimate subjective experlence
{ Aparoksha Gran). On realising that the Self in us is the
All-zelf pervading everywhere, then alone can we end,
once for all our sapless delusions and profitless sorrows.

Coxnrrionen-Brainan

Fxamples, illustrations, comparisons and storics
are often used in the Upanishads to explain to us the
Inexplicable. It is' evident then that none of these
stories ox illustrations can be literally true in their
application, nor can the Truth entrely be explained
away by any onc of them. This being the literary
tactics of the Seers of the Upanishadic Mantras, cvery
story or illustration cmployed by them needs a deep
enquiry, if the student were o profit fully by them.

In a sense, Hlusirations are employed in Vedanta
to serve as idols in Bigkfimarga. No piece of stone in
any temple can provide for the devotee his life’s goal
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of achieving happiness and peace. But without an
idol self-improvement v impossible. The idol is the
meang ; self-discovery is the goal. To confuse the
means with the goal is the Grand Trunk Road ieading
to sorrow. The idoi serves the spiritual aspirant as a
spring-board to heave himself cut of samser and plunge
into himself. The Super-Conscious State, othorwisc
called the bState of God-Consciousness, is reached
whern a dcvotee through seif-surrender or through {ull
discrimination dissociates himself from his false ego-
dream a2nd comes to cstablish himself in the true
conviction that he is the Adsman.

This process of detaching onesell away from the
unreal and affaching onesell to the Real 13 the process
of self-perfection. And this techimique can be put
into practice efficiently, only by one who has trained
his mind and intellect to run in a dircction willed by
himself. 1f one, who sits up to contemplate upan the
glories and beauties of God, allows his mind in his
seat of meditation to run off the rails, to ramble into
other trackless fields of wavside hushes, his spiritual
pilgrimage shall end only in sad disaster. The capacity
to keep the mind controlled and to cause it to flow in
a chosen direction, called concentration, is gained by
the aspirants in their devotion at the Feet of the Adurfs
or through their deeds and ponderings over the signifi-
cances and pregnant suggestions of the illustrations.

When one has thus gained either through Bhak#
or by Karma or by Gnana paths, suflicient armnount of
this sacred wealth of concentration, inner purification,
and Lord’s Grace, he is fit to enter the last lap of the
Journey to the Self. It is at this stage alone, when an
aspirant recognises himself to be nothing other than the
Self, when the Bhakla, gets his zeparative-ego-sense
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completely merged in the consclousness of the presence
of the Lord of his heart, that the Ghani and
the Bhakia come to the plane of the Absolute Perfection,
othexrwise called God or Truth. And vet, the seckers
following any path can, by themselves, walk into
this last lap of the jowrney. By long and sincere pursuit,
every aspirant comes to gain a kind of attachment to
the very path ke 1s pursuing, It needs courage and
grit, and often even violence, to haul himself out of the
Divine-Life-rut, into the ampler ftelds of the Life
Divine! It is the Guwra’s job to give this fast Aick,
a$ It were, 1o 2 heroic seeker 11 his self-effort.

In this connection, we shall have a very practical
example in the maiden attempt of the present-day
master parachutist | However daring a performer he
may be today, he must have certainly had a firs7 day
and a first jump. In theinstruction room, his instructors
must have explained to him thoroughly, with chalk and
blackboard, the entire science behind the principle of
parachute-jump, so as to convince him mteliectually of
the safety of this air adventure.  But, for all the trainee’s
:heorelical knowledge, his first-hand information of his
somrades who have Jjumped, and even his actual
witnessing of the scene of his own friends jumping, he
shall not feel confident at the moment when fully
equipped he is brought to the trap-door of the plane in
the air ! That 13, at the moment of the real plunging
through, at the first attempt, at the trap-door, looking
down and gauging with hizs eyes the distance of the fall,
ke shall not, if he be human, find enough courage to
let himself slip out through the open doorway! In
all cases the imstructor and his fellow comrades must
bundle him up and physically push him out into the
void ! And once he is thus out of the plane, his class
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lessoms are applied by him, in that ** unknown world of
new experience ', almost instincuvely., After a few
repeated chances to live personally this unknuon and
sirange experience, the trainee hecomes a scHeconfident
master-parachutist ready at a moment’s notice to
plunge out from the noisy Castles of the Air and enjoy
with effortless ease, the joy of floating about in grace
and poise ihrough Lord's own space !

A Gury 15 the instractor who, out of kindness and
consideration, pushes the trainee, the fit aspirant, into
the actual Realm of Esperiencing ; the act of this
kind push is accomplished during the initiation of the
student into the sacred meaning of the Upanishad
Mantras. The Upanishads, as vou know, contain the
philosophical portion of cur veligion. Theology is a
low-roofed world, The moment rational thinking rises
1ts head i 2 question mark within us, that very moment
theology crumbles down inte wreck and ruin. It is at
such moments that the individual raises his head above
and bevond the rafters and ceilings of prejudices and
intolerances, orthodoxy and fanaticism, rituals and
formalities, into the vast skies of philosophy.

In the ZYakska story, Indra represents such a fit
student who Is bcing initated into the Truth by Sri
Umadevi Herself. A mere knowledge, that “ Taar 18
Braamaw ', cannot take anvbody to the Supreme Goal
of Peace within himself. In this sense the initiation of
Indra into Brafma Vidya was in no way complete ; Indra
gained only a theoretical knowledge of what Truth is.

a1 F@fa gara s = gag ey sfaeabed
gat &9 fagramr w@fa v g
Sa Brakmett hovacka Brahmane sz efad vijaye makeé
yadhwarnti, Tale hatve vidanchakara Brofaneli,
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g7 : She, wgr: Brahman, gfg: thus, gam g.
answered, FEIOT: F7 ¢ Brahman’s, gy @ this, 757 @ in
the victory, #gig=sa : vou gained greatness, gfy @ thus,
g% ¢ then, g qg : only, fergwT: koew (he}, w37 :
Brahman, gfg : as.

{1] Preceptor : ** Brakman ! She exclaimed, © In-
deed, through Eralman’s victory have vou gained greats

ness 17 Then aslone he understood that the Adorsble
Spirit (Yoksha) was * Brahman ™

Even though Indra had thus only an information
about the identity of the ¥akria, the Srufi continues {o
explain to us the greatness of such knowledge. Nay,
the Upanishad Rishis, by means of this story, extol
Brahma Vidya to such an extent, that they say, that even
the arrogant and conceited Lord of Fire and Lord of
Wind have come to be recognised, with greater reverence
and respect, even in the very kingdem of the Gods,
because, these Gods of the Elements chanced to come
nearest to the Supreme Trath in Its manifestations,

A 1 go A afeafrEroe fEm wkiE-
agtere gaafed TER @R S Rasen
LESG TS|

Tasmal va ele devak alitaramivanyan devan.  Yadagnir
Vayur-Indraste  hyengmnedistam  pasprusucte  hyenat  prathamo
sidanchakara Brabmet.

gearg a7 ¢ Therefore, o : these, ¥3n : Gods,
#fqa< : excel, 73 & as it were, 37T the other, 2ar
Gods, @y : which, afw: @ Agni, arg: @ Wind, gm0
Indra, & fg : they alone, gag : this, Ffzsd © nearing
(1t), 739y ¢ perceived, ¥ f'g: they were, T ¢ this,
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werR: @ the first (whe}, fagregsit @ kaew, g+ Brahman,
zfF : thus.

(2} Therefore, verily, theze Geds (Agni, Vayu and

Indrn) excel the other Gods ; for they approached the

Spirit (the manilegtatton of the Supreme) the nearest
ar] they were the s to know Bz as Brafimer.

Not satisfied with this, crude though it may seem
to us, in this modern world of specialised knowledge,
the Sraii continues 16 appland and extol the Science of
Self-Perfection by declaring that Indra had come to
enjov the honours of the King of even Lord Vayu and
Lord Agni, because of the rare privilege he had of
knowing, for the fivst time, the identty of Brahman
directly from the Divine Mother, Uma Hersclil

oA 41 wEblarfmrar 'm0 o8 g
qoTR G Nue faerseew agifa o3

Tasmat v indro-giitgramivanyan  devgan, Y2 Fyenan-
nedistan pasperse sahpenal frathamo vidanchabara Brakmet:,

JEHIG & - Thercfore, =R . Indra, sfgas @ excels,
g : as 1t were, gy ¢ the rest of the, g : Gﬂds,

g: fg : he alone, umq : that, Afgsd : nearing ff{t}:
touched {percetved), @: f§ : he alone, gag : this, 75 @

first, fqgrawr « knew, ggr : Brahman, zfg : thus.

{3} And therefore, indeed, Indra vxeels other Gods ;
for, he approached the Spirit nearest and he was the
first to know him a3 Brakman.

Just as Indra came to excel all other Gods, one
who is a pursuer of Truth and who has come to inaw
the identity of THAT through a study of the Sy,

shall come to enjoy an excellence among his fellowmen.
12
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In order to come to Aear of Triar, the student will have
to reach the sacred conditton of the ndra-sthifi as
explained kere. He who has & passionate cagerness to
understand, a humbicness and selflessness in his secking
and an mexhausiible faith in one’s own suceess; 13 said
to be in the Mndra-conditier, To him Truth shall reveal
its Absolute Nature, at thie very mention of it, throngh
a Man of knowledge, the Sacred Gure,

The sacred moment of the Vision of Truth 1
ot long and enduring in the first few instances of
experiencing. They come in * Flashes ', so quick and
sudden, that a meditator, uniess ke iy extremely sensitive
and extraordinanly alert with his sharpened awareness,
shall miss these moments of ilumination. This idea is
cmphasised here tn the Sru#i when She uvses these two
illustcations ; the Subjective and the Cosmic :

W ARE adag A WA 3 seeavitiee
3 Zafirdaas 0 ¢ 0

Tawyaisha adeso yadelod vidyuty wyadyutada 5 iteennya-
meemishadn 3 tivadhidaipatam.

qeg @ Its, ey ¢ iHlustration {description), t{é‘frq
this 1s, feery: @ lightning, @rggey © shining ke a lighto-

ing, sfg: thus, W"]‘ﬁq‘q&?: It is appeared within
the twinkling of the eyve, Tfy : thus (is the), #1fgssy :
oi Cosmic Powers.

{4) This is the description of Brefmen [descripton
by means of an illustration} ; He shome forth like the
splendour of the lghtning ; He disappeared within the
twinkling of the eye. This is the comparison of the
Brafman with coference to the Devas (His mapifestation
as Cosmic Fowrrs).
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ddzsa means an iljustration by means of which
Braiman 18 explained. Here 13 an cxample which
beautifully cxplains not only the vivtdacss of fie experience
bui alzo the flashy guickiess of the Vision of Truth which
lae Sadhuf comes to experiencs vitally as his own
seif,  Also, as in liphining, even if the flazh be buy
for a split moment, the Hght of 11 Is so bright that 1
spreads all round. Similarly, 1thongh tle experience
ke but very momentary in the fIinal living moment
of Truth-consciousness—CGod-consciousness—the (iod-
man's experience of Trnith 15 not within himself ondy
but also ail round and about him. At the Vision of
Truth, nothing cise remaing as Known or Unknown but
Trar! “ Non-dual, One Without & Second, Truth
alone i, apd THAT 1 am,”” 15 the God experience.

Again the ilusiration of the winding of the eye
shows how netural and effortless 1s the Anal flight to the
Leyend in mediabion. Al efiorts in medilation s
only for the beginner ; a swimmer drowns and gulps
dewn water only during the first few days of s learning
to floar in water ! Having mastered the art, a rope
dancer is bored to repeat, night after night, his acrobatics
and feats of balance, although he must have had his
own falls and bruises, thrills and jovs, during his
attempts at mastering his art.  Similarly, a meditator
miay have a struggle to keep his mind 1n balance and
in peace during his early attempis but ere long, as he
gains more and more confidence and balance, he shall
with a Jjoyous ease float info kimself, and there, in an
eflortless cffort meet face to face with the One, his own-
Self.

Not being satisfied with an flustration from the
cosmic in her kindness, the Srufi gives to her devotees
anolher Adesa, from the microcosm.
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JaTsaTsH gRRE TSR ¥ AR qagTerTendey
T 0¥

Athadbyatmatn, yedetad gachhatesve cha mans-anena
chartaduparmaratyabheshshnam sanialpaha,

arer : mow then, zreupd ¢ (an illustration) from the
MICrocosm, IF TAg this which, 7=2fg =7 : goes as it
were, ¥ : and, §7; : the mind, 5% = : by this, ugg :
this, wqerxfy : one thinks, svisei @ often and on,
geg; © (speedy) willing of the mind.

{5) Now as regards this description from the point
of view of His manifestation as Aimer within the body—
¢ a3 gpe thinks of Brafman by the mind and as speedily
as the mand wiils ™.

Another illustration to explain the effortless and
quick success with which a true aspirant can come
to realise the trath is given in this mantra. The terms
used in the mantra * gachhateeva’ (as though going out),
and © abheekshnam ® (again and again) in their essence
embrace the Theory of Perception according to Vedanta,
which we had already discussed in our earlier discussions,
The mind alive with Chailanye as it were flows out
through the fmdrivas to the oljects and there takes the
form of the objects, when the possessor of the mind
comes to the knowledge what the objects are.

Again, it 13 a subjeciive psychological experience
that human mind iz never at rest nor ever silent. Till
the mind 1s doped with Tamas in its deep-sleep-state,
the mind is 2 meaningless hall of revelry and drunken
noise where desire prompted thought-demons dance
their Eternal Death Dances. Silence within is joy
Inhnite and Bliss Absolute ; and the Yogin alone knows
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what 1t 15! To an ordinary morial, in s weaknesses,
his ‘ within * 35 a stormy centre of dreadfu! commotions
and horrble storms ; waves afier waves of different
thoughts rise up, lashk on each other and dic into the
very nothingness from which thev rose, and in which
they existed !

Supposing a thought wave has just risen @ it rises,
hiolds itself Intact for a split moment and then perishes.
Just as the sea is never without waves, the mind can
never exist without thoughts. The moment a thought
wave has subsided, instantancously another rises,
which again perishes only o breed many more in i
place |

However infinttesimal it may be, there ceriainly
must be a penod of time which is an Interval between
two successive thought waves. In this interval the
previous thought wave has set and the new one has
not yef msen ; that 13 the moment when mwand 15 empty
of thoughts, And wvou all koow from our previous
discussions that mind is but a flow of thoughts and that
mind 1z not there when thoughts are absent, Also we
have found that it is the conclusion of the Sruiis that
when mind s nol there, the ¥Fogin shall come to ex-
perience Truth.

1t becomes now evideni how pregnant in sigmfi-
cance and imporl is this innocent looking term 10 the
mantra namely * gbheskshnam ’.  And such a subtie factor
inside us is taken to serve as an illustration for the Srufz
to explain the flashy moments of appearance and
disappearance of Truth. Tt must be obvious to every
one of vou how immitably true and perfect a companison
this is 10 indicate the sudden and lightning moment of
experience of Truth that one shall gain in one’s early
meditation.
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dZ qgd AW gpAiweguTiaas w % wad d=mia g
Tiio wereker darsgla w g b

Taddha tadwanem newmo ledwenaniiyupasilaryam se ya
sfadepant cedabhi Eainam saroani bfsotant semoanchanti.

Y g This iz {well known as), gg= : Tadvanam,
a1 in the name of, g9 : (the One who is to be
medirated upon) Tadvana, gfr : thus as, *—qfﬂﬁ-aq'
to he worshipped, §:: he, 7: ¢ who, ogg - g, qa
in this way, 3o : kaows, ¥ ud: him, ﬂ"cﬁ‘fwr : all,
i ¢ living beings, garsglg @ love him: extremely.

{(6) Brefmen iz well known as Tadvanam, the One
who i3 to be worshipped as the Aman of all living beings.

S0 It is lo be meditated vpon as Todoang. Al love him
who knows It thus.

The Upanishadic Teacher is herc giving a method
of Upasarz {method of meditation) for the use of the
lesser students who cannot directly profit by the philo-
sophic declaration of the Uganishad so far given.

Nowadays we have very little of the Upasana-
methods practised in ihe religious and in the spiritual
helds.  Butin the Vedic period we find that all Sadhakas
were well versed in the methods of Upasans and a
conscious and deliherate zitempt was made by the
Upesaka to keep hiz mind exclusively running in the
confemplation of & given idea and its application to the
Cosmic. When a meditaior thus meditates upon a
given idea to the total exclusion of all other ideas he
comes to enjoy the it of his Upasana. To a seekey
striving to realise the Truth declarations in Vedanta,
the sacred fruit of Upasane is the invaluable spiritual
treasure that he comes to earn in the form of kis own
powers of concertration and inner expansion.
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At present very few Hindus practice {lpasana.
Instead of the enrlier tochnique of peaceful and intellec-
tnal meditation, nowadays we have a moedernised
application of the same technigque in BAzts, a path
whercin  love-agitations and comotons storm within
and bring the mind to e stiil-state of meditation. Bhakid
is the path given to us by the genius Vyasa through
his Pyrangs.  'Till the days of the Puranas, the lide of the
Aryans was a constant cffert at selfperfeciion through
unbroken introvert enquiries, conducted in sn atmnos-
phere of external peace and iiternal intelleciion.

Just as mediiation, devotion alsc prepares and
purifies a Sadhake with equal efficiency and makes
him fit for the higher contemplation of God as the
Absolute Truth. The lesser evolved aspirants need
this inttial training belore they can start the pracuce
of deeper meditation uwpon the Nameless and the
Formless. Here Srufi, out of Her mercy and lLove,
is prescribing, for her lower standard students, a2 method
of meditation to be practised as a preliminary training,
Srwi says that those who practice Vedanta should
meditate npon the Supreme Reality as Tadvana, meaning
One deserving to he worshipped as the All-pervading
Spirit.

To a very carefial student of this Srar, the present
maentra may read as a contradiction of itself, since, 1n
the carlier part of the Kenspanishad we have read an
uncompromising and positive condemnation of worship-
ping thie delties. But on going decep into the significances
we can casily understand that what the Sruf? condemned
in the carlicr part 13 not Idol worship as such, but the
sad practice of the Sadigias in misunderstanding the
means with the end. Worship and Upasana are not in
themselves an end ; they are means for purifying and
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perfecting the student’s inner Instruments such as
his mind and inteliect ; and when once this has been
accomplished, the siudent is to make use of the prepared
instyuments for the higher purposes of deeper and
more intense meditation. DBut ordinarily, men who
lack discrimination and renunciation reach the Spiritual
path and in order to irade in their sensuous joys they
barter away the golden chances which Upasane providey
them for achieving the highest. ** Naidam Yadidamupa-
sate”* (Not this upon which you do vour Upasang) is
only a warning to those who perform the zpasana with,
no other idea than the finite joys or rewards of higher
world or of some paltry gains in this very life.

“ As you think, so vou become,” is an eternal
principle and all religions in the world work upon this
broad principle in Nature, Here Srufi also gives us a
clue. He who meditaies upon the lord as a benevolent
power pervading everywhere and vilalising every being,
sueh an upaseke becomes the very thing he meditates

uporn, and, thus, comes to enjoy the love and adoration
of his entire generation.

SELr-PERVECTION TECHNIQUE

Jafwud @t gdiegenr & Sutteg @i @ @ gafawe-
rgRfa e n

Upauzshadom bho brookilyelta ta Upanishad brookmesm-
para fo Upaneshadomabbroometi,

9ufud : {the saving knowledge of) Upanishad,
3T Oir, gfg : tell (me) (teach me), gfq : thus, gar:
has been said, ¥ : to vou, aqﬁ{qg qiglt : the saving
knowledge of Brahman, ¥ : to you, gufawd : that
koowledge, argw : we have imparted, gfyr @ thus,
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{7) Disciple : Sir, teanh me the Saving Knowlede.
Preceptor - The Saving Enowledge has heen imparted
to you. Verily, we have imparted the Saving Kremy-
ledge of Brehmar to veu,

This is not a question from one who has not
understood the [penishad given out by his Gwue. In
its technique it may be said that this is a literary mathod
employed In those times to indicate that the sasfras
have been completely dealt with and that nothing
remains 0 be added. Also, it shows how the student
is anxious to hear more and more from the Guru regarding
any other point that the teacher might, probahly,
have reserved, to be added as a warning or cﬂmplimeé-
tarv item of information, sacred and unavoidable, for
the real and complete understanding of the Lipenishads.

Again, thig guestion shows that the student meant
to ask ahout the necessarv ¥oge technique or about
the inner purifications without which, he had heard.
a correct apprehension of the Upanished statements
was fot poss'hle and much less could he have a full
inward personal experience of the deep-seated Truth
and Godliness in him. This interpretation is supported
by the following passage of the Upanishad which explains
the Tapas and the practices necessary for the right and
fiull understanding of the Upanishad Mantras.

Aol AT IW: wRfe wfsst fEm asigThr €@-
AT A 5 N

Tasyai tapn duomah harmefi pratiskls vedak sarvangani
satyanayatanan.

ged ¢ of i, a7 : austerity, g®: restraint, = :

{dedicated) work, sfg : thus, wfaear: : (are the) foun-
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dations, F=1. : the Vedas, Hﬁ‘?ﬁ-—rﬁf : are the limhs (of
fe}, @ed ¢ Truth 1s. stgede . (Its) ahode.

[2) Austerity, restraint and dedicated work—ihese
are the foundations of It, the Saving Knowledge of the
Upanishads. The Vedas are its limbs and Truth is it
abnie.

The teacher had already, in the previous Mantra,
saidd that he had declared the eatirc Upanishad, One
has to really wonder why, even afrer a declaration so
open as ihat with which She had concluded, should
the Srufi now ada more and more Maniras ¢ This 15 no
literary fauit mn an poemishad drafted and couched 1in a
conversational stvle. The disciple had asked, 1f you
remembcer, ¢ Sir, teach me the Saving Knowledge .
These words in the mmouth of the disciple can have two
implications : {1} It dirccily implies 2 demand for a
clear declaration from the Teacher that the panishad
had actually ended and {2) 1t wdirecily implies also
that ihe student wants some more information regarding
the technigue of Sclf-Perfection.  Although the teacher
had amply cxplained the indentity of the Director of
the sense-organs, mind and intellect, the great Master
had not detailed the method by which the deluded can
come to realise this Supreme Knowledge.

This query of how one can realise the Perfoction
pointed out by the Seripiure 1s the typical spirit exclusive
for the Hindu Philcsophy. No other race in the world
has developed a culture of thought so complete and
perfect as the Arian grandsires who are the Seers of the
most comprehensive, the most rational, the most
tolcrant Religion of True Love, as expounded in
Vedanta.

To the thinkers of the Aryan Stock, Philosophy is
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not a mere umeac of life ; o the practical men of Bife
and action, 1t was a mere dreamy Uepia ind 2 woma-
nish game of meddling at emotional and intellectual
embroidery. Ilven tedav, to the West, Philosonhy i3
only a siaw ¢f life ; and as such, they have oo fuanda-
mental values to preack.,  Gereration afler generation,
the thinkers of the West had to change their idealistic
rrery of life according to the spirit of the age and the
systeins that came 1o govern it.

To our f{orefathers, Philosophy was not only a
mere zew of fife but it was at once 2 way of life. The
very mame with which in Sanskrii we understand
Fhilosophy, is Darsana, a word which has come
from a root meaning To Kxow. That iz, however,
subtle the Truthh may be, to the practical men of life,
the Seers, a mere dream 1deal was no fulfilment of
their honest cravings. Whencver they, through intel-
Iect, had to come to deiermine the glores of an 1deal,
they at once took it up and applied 1t in practical hife
as o principle to live. 5o ioo, even they contemplated
upon Truth and came by the principle of God. They
were not satisfed by merely getting at a Symbol or
an Idol to worship, (o bow to and to kneel at!  Realisa-
tion 13 the very watch-word of Aryan Senaleng Dharma.
Poeiry writing or word-coining prose-poetry or desiercis
word-play were all 1o them too childish a game to play.
Their ciylture was the culture of Life and not a tradition
of dreams.

Thus, there is a wealth of significunces implhed,
though unsaid, in the words of the disciple who was a
perfect representative of the Upanishadic Age.  Naturally,
the Teacher, understanding this noblc drpan thirst,
not only 1o know the Ideal but to Realise, to live and to
become the Ideal himself most sympathetically explains
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the verv corner siones of cur ancient Saenatene Dharma
in this Mantra.

The Absolute Truth, in the modern vocabulary,
the ¢ God-principle ° says the Upanisfiad, rests, as it were,
upon austerity, sclf-restraint and dedicated selficss
“work . That thesc arc unavoidable values 1o be
lived by one hefore that subject can be conditioned
sufficiently for o perfect tuning up with the subtlest
of the subtle, the Truth, is a fact that can be known
even by a man of average inteligence, Neo religion
in the world sanctions or encourages anyihing other
than these divine values. H today we are living certain
wrong ideals contrary to these sacred principles of
austerity, self-restraint and selfless Sepw, they indeed
are the very serpents thal polson the sources of our
modern life, Individual, communal, rvational, and
international sorrows and tragedies of the day can all
be directly traced to this senile spirit of the Apge, from
which these noble qualities, sustainers of true life, have
been thoughtlessly eschewed with a suicidal deliberate-
ness, almost amounting to madness !

An aspirant, unlcss he has the courage to refuse
himself the courtings of his mind, cannot progress in
the spiritual path. Religion is not meant for a feminine
character who has not got the courage and the spirit
of freedom to stand away from the mad wooings of the
tov king, the mind, in the inner world of his dreams.
He alone can siride forward to schedule, on the noble
path of Truth, who has a capacity to say a sirong * No’
to the childish demands of the mind, ever to run about
and play m the scorching heat of temptations, amidst
the sandy dirt-heap of its sensuous objects | Hence, the
msistenice by the Srufi for practising austerity., Srusi
goes to the extent of giving austerity {Tepas) the status
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of being ihe verv foundation for the temple of Trath.

Il ansterity, means a physical demal of the Indrivas
coming into contact with their objects, with low animal
appetites and delusory hopes of getting therchy some
passing jov, Dama {Restraint] means controlling and
choking, at its very source, the anmbhilating flood of
the desire-lava. Both being but forms of seli-controi,
austerity s physical while resiraint 15 psychological. In
short, without a certain amount of Sell~Conirol, Self
Perlecuon is impossible; 1t is as fuiile as the bhindman
yearning to have at least one look of his only son |

When the physical and the psychological personality
in an aspirant is thus purified, ennobled and divinised,
then JSrufi demands of hum selfless dedicated work.
“If what you say be true,” all of vou may wonder
“what exactly is then the meaning of the Srufi Vakya,
that * Karma * is one of the corner stones of the Absolute
Truth 7 *

In Brafma Vidye, Karma means the sacrificial rites
ar the total spiritual sadhanas, Worship, prayer, satsango,
Jap, dhyan and such other daily practices of a devotee
all come within the term Karma. And here the Srusz
advises all thc smcere pursuers of Truth that they
should not indulge in worship and prayer with a view
to gajning an immediate relief from sorrow or a future
treasuve of wealth.

When devation is practised in a spirit of selless
¢ Gropi-love ’, the Divine shall manifest to play in and
around us and steal and eat away the cream of im-
pressions we have churncd out from the milk of our
Real Nature !

When one has practised with sincerity, faith and
hopesty of purpose, both the outer austerity and the
inner restraing, he is fit for Karma ; Le alone 13 fit for
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Karma, a true Brafmin 15 he. And, when such a fit
Earma Yegin applies himself, with true devotion and
perseverance, to any one of the four Main Paths of
Sodhane advised and encouraged by the Inimitable
Religion, Hinduism, he shall develop himself into a fit
student for the early meditation classes. And through
practise and paticnt and long meditations, he shall come
to recognise, realise, and live the Truth that he is.

This manitra, though almost the last one, 15 at once
the only mantra dedicated in the endre Upanished to
prescribe the technigque by which the Ihdlosoplic
contents of the Upamishads may be praciised as a way of
Iife. Hence, every word of it is so pregnant with
suggestions and overfiied with signmificances, that at
each intellectual thrust al it, it powrs forth its precions
contents of directions.

Thus, the manfra savs that the Vedas are all Its
limbs, In the Absolute Truth, limbs cannot be,
since, thereby the Absolute would become conditioned
by the name and the form. Thus, Sruff means—all
the six supplementary Vedas are a mecessary support
for a student who is seeking to realise within himself
the Seif that is the theme of the Upanishads. In the
mcdern vocabulary we may sy Lhat Self-Perfeciion is
difficult and would be 2 miracie if it were t0 come at
the end of diligent and sincere life-long practices, if the
realised saint were to be iliterate, uncultured and
uneducated. In short, what we, as seekers of Truth,
must understand from this mantre is that no education
is a waste, no bit of knowledge redundant, no experience
superfluous but that they all can be intelligently made
to serve our purpose in our pilgrimage to ‘Truth.

And lastly, volumes can be written about the
inexpressible expression * Sarva-MavaTanau ', mecan-
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ing that Trah’s abode v Truwdh, Withowt o Harish-
chandra-like vow of truthinloess, no Sazdbaiz can enter
the sanclum sawclorwr of the Truth., I o Brefwoie,
meaning a Sadigha, fails in his sligrmeni with his
moefives, thoughils and actions, that is, if his motives
are fnlse to nis thoughis, and his thouphis aguin helie
his actions—such Brafuming ave, viewed from the hoighis
ol Upanisiadie perlections, move chandilas and they shali
not enler the Temple of Truth.

Ugasishads insist that Truth, the Adbselute, resides
i Truth.  Unless there is purliy in gravghar no achicve-
ment in the field of the Paramerit can be hoped for.
A Sadhaka must be like Ceaser’s wife, above all suspicions
i s ethicel, moral and spiitual Nife,

T AT gEEE SRWEed ST @ S W
giatassfs oiafassta 1 g ©

& mife: it =i

Yo rva pelomepam wedapalaiva popmuramanants  Swoarpe
lore Jyeve pratitishiali pralilishtati,

Om Shandih ! Shantih £ F Skontihi /17

a: &y @ Verily he who, agf : this, vg : thus, g :
knows, smger @ destvoying, wreR ¢ osin, @AY ¢ limidless
(boundless), 3f; © heavenly, &% : realm (Bliss, &9 .
in the Hiphest Blissful, yfafiesfy @ (he) is established,
i @ thus, gigfassia @ is established (certainly}, =fg :

thas.

% ¢ OM, gntfeg @ Peace, mifey: ; Peace, mfsg @ Peace.

{9 Verily he who knows It thuy, destrovs sin and is
established in Brahman, the DBoundless, the Highest and
the Blissfull--Yes, he is established in It
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The concluding manira of Kenopanishad containg a
vehiment assertion, from its Seer, that he who hag
Enown the theme so far discussed, shall have reached
the Supreme Staie of Perfection. It is the Vedantic
principle endorsed by similar repeated assertions in
the various Upamishads that “° Te know Brafman s fo
become Brahman . It is inn the ignorance of our Real
Nature that we have come to live the agonising days
of our chocking limitations and despicable impotencies,
We have come to fears and sobs because we have
‘ thought * 1o have lost ourselves, This being merely a
delusion we have only to re-understand that the
imagined loss is false, and we shall at once regain our
Real Nature, the Bliss Absclute. Knowledge alone
is the cure for the ailment of Ignorance.  The discovery
of the rope from the serpent is the most potent charm
to life from the poison of its * bite ” in darkness 1 |

A woman once °thought® she lost her necklace
and started searching over the house and the neigh-
bouring courtyard. The morc she sought the more
desperate she became and more poignant her sorrow.
It is then, when she was prostrate with despair that
her lord entered the room. She poured out her story
of woe ; but the husband all of a sudden blinked at her
and asked her, “ what 15 there on your own neck?
The woman, because she had complete faith in her lord,
believing him to be honest, slowly lifted her searching
fingers to her neck, and Lo ! the moment the tip of her
fingers touched one of the beeds of the necklace, she
gained the Erowledge that the neckiace was with her and
with this knowledge she regained her lost condition of bliss
and joy.

The necklace was never made new ; it was always
there, 'The misunderstanding that & was net with her
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had caunsed all the sorrows to the woman., Omn redis-
covering that the necklace was never losé all her agitations
subsided and she regained the condition of skanii in
which she was before the tragic moment when the
misunderstanding rose in her mind. Omn the removal
of her misunderstanding, which is the same as saying
* on recognising herself o be the same woman complete
with her necklace”’, she becomes the woman she was
before the moment of her misunderstanding. She
becomes the woman she was before her misunderstanding,
the moment her misunderstanding has ended in her
understanding.

God though we arc, the Soul 1n us has come
to dream of a misunderstanding that It is a feera,
and believing Itself to be a Jeewa. It comes to suffer
the agitations and sorrows of having lost Its God-hood !
The pati of the Feeva, a Sadguri, enters the life of the
Fecva, and when he points out to the Fesma thai the
God-hood is not lost but is ever there, resplendent in
Its own pristing glory, the Feeva at first believes the
master’s words, m his devotion and faith to the
tcacher, and then later on seeks for himself and
discovers the God-hood that ever lies within himself
as Himself. With the Knowledge of the Self he becomes
the Self.

1t is this principle of SelfKnowledge, which is
the very fundamental basis of Vedanta, that is being
hinted at in the concluding stanza of Kenopanishad,
and no one who has undersicod it would dare to disagree
with the view that this stanza is one of the noblest ones
in the entire Dpanishadic literature. With a correct
understanding of what we have been so far discussing,
if a reader were to go back inte the very body of the
tmanira, he can for himself discover the beanties and the

14
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secret charms of this manire, in itself a Divine Damse] of
Trath.

Let Him protect us both; Let us come to
experience Him together ; Let us exert together ; May
our studies be fruitful ; May we not quarrel.

Om Shantth ! Shantth ! Shanghi !
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