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KULAPATT'S PREFACE

The Bharatiya Vidya Bhavan—that = Institute of
Indian Culture in Bombay—needed a Book University, a
series of books which, if read, would serve the purpose
of providing higher education. Particular emphasis,
however, was to be put on such literature as revealed the
deeper impulsions of India. As a first step, it was de-
cided to bring out in English 100 books, 50 of which
were to be taken in hand almost at once.

"It is our intention to publish the books we select,
not only in English, but also in the following Indian lan-
guages: Hindi, Bengali, Gujarati, Marathi, Tamil, Telugu,
Kannada and Malayalam.

This scheme, involving the publication of 900
volumes, requires ample funds and an all-India organi-
sation. The Bhavan is exerting its utmost to supply
them.

~ The objectives for which the Bhavan stands are the
reintegration of Indian culture in the light of rhodern
knowledge and to suit our present-day needs and the
resuscitation of its fundamental values in their pristine
vigour.

Let me make our goal more explicit:

We seek the dignity of man, which necessarily im-.
plies the creation of social conditions which would allow
bim freedom to evolve along the lines of his own tem-
perament and capacities; we seek the harmony of indi-
vidual efforts and social relations, not in any makeshift
way, but within the frame-work of the Moral Order; we
seck the creative art of life, by the alchemy of which



human limitations are progressively transmuted, so
that man may become the instrument of God, and is able
to see Him in all and all in Him.

The world, we feel, is too much with us. Nothing

" would uplift or inspire us so much as the beauty and
aspiration which such books can teach.

In this series, therefore, the literature of India, an-
cient and modern, will .be published in a form easily
accessible to all. Books in other literatures of the
world, if they illustrate the principles we stand for, will
also be included.

This common pool of literature, it is hoped, will en-
able the reader, eastern or western, to understand and
appreciate currents of world thought, as also the move-
ments of the mind in India, which, though they flow
through different linguistic channels, have a common
urge and aspiration.

Fittingly, the Book University’s first venture is the
Mahabharata, summarised by one of --the greatest
Indians, C. Rajagopalachari; the second work is on a sec-
tion of it, the Gita, by H. V. Divatia, an eminent jurist
and a student of philosophy. Centuries ago, it was pro-
claimed of the Mahabharata: “What is not in it, is no-
where.” After twenty-five centuries, we can use the same
words about it. He who knows it not, knows not the
heights and depths of the soul; he misses the trials and
tragedy and the beauty and grandeur of life.

The Mchabharata is not a mere epic; it is a romance,
telling the tale of heroic men and women and of some
who were divine; it%is a whole literature in itself, con-
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taining a code of life, a philosophy of social and ethical
relations, and speculative thought on human problems
that is hard to rival; but, above all, it has for its core the
Gita, which is, as the world is beginning to find out, the
noblest of scriptures and the grandest of sagas in which
the climax is reached in the wondrous Apocalypse in
the Eleventh Canto.

Through such books alone the harmonies underlying
true culture, I am convinced, will one day reconcile the
disorders of modern life.

I thank all those who have helped to make this new
branch of the Bhavan’s activity successful.



PUBLISHERS’ NOTE

The late Dr. R. D. Ranade, a saintly philosopher and
savant of great eminence, delivered a series of three lectures
in 1928 under the auspices of the Nagpur University, for the
Rao Bahadur Bapu Rao Dada Kinkhede Lectureship Endow-
ment. These were later extended to eight at Allahabad and
Delhi. A portion of the last was delivered in the Rashtrapati
Bhavan in April 1954 under the presidentship of the late
Dr. Rajendra Prasad.

In 1959, the Nagpur University published all these lectures
in a single book with the title The Bhagavadgita as a Philo.
sophy of God-realisation. Like Dr. Ranade’s monumental work
A Constructive Survey of Upanisadic Philosophy, this work on
Bhagavadgita was also very well received and acclaimed by
scholars as making a valuable contribution to the understand-
ing of the Gita. As the sub-title has it, these lectures provide
a ‘clue’ to get at the heart of that religio-philosophical classic
‘through the labyrinth of modern interpretations *.

The present edition is a reprint of the previous one and
we are indebted to the authorities of the Nagpur University
for having permitted us to publish this classic treatise.



Publishers' Note vii
( Fourth Edition )

We are bringing out this edition as an humble service to the Cente-
nary Year of Gurudev's spiritual initiation.

In the course of expounding a point, Gurudev quotes original words
and phrases from the Gitd text. At times such references do not occur at
the beginning of a verse; hence a reader may not easily find their source.
Therefore an Alphabetical Index of Gita quotations cited in the volume, is

attached to this edition.
’ The text also contains quotations from Sruti and Smuti literature, the
Bible or western authors. Documentation of these was felt necessary and
hence its inclusion here.

Another addition is Notes. In Gurudev's works are found a number of
allusions to classical literature, eastern and, western. The Notes introduce
a reader to these old (un)familiar faces.

Gita scholars would be interested in another scheme of Contents which
Gurudev had contemplated earlier. It is given below.

The Bhagavadgita as a Philosophy of God-realisation

1. Mysticism as reconciliation of Theism and Pantheism, of Personal and
Impersonal Immortality, of Action and Renunciation, and of Action and
Knowledge.
2. Mysticism in the Bhagavadgitd
1) The Metaphysical Basis
i1) The Ethical Basis
iii) The Problem of Realisation
iv) Reasons for taking up this Subject
v) Some new Interpretations
vi) The Mystical Ideal not well set forth hitherto
vii) Relation of the Bhagavadgiti to the Upanisads, Buddhism,
Jainism, Sankhya and Yoga  _ '
viii) The Message of the Bhagavadgitd
ix) Stick to your Religion because all Religions are at bottom one :
wqe e 2: | Eternal Religion
x) Do your Duty



yil

xi) Recognise Divinity in all Beings. Social Order, Political Ideal,
Nationalism and Intemationalism

xii) Scierce and Religion

xii)) Two Meanings of Yoga : Hathayoga and Rajayoga
xiv) Two Meanings of Karma

xv) Two Meanings of Jnana

xvi) Two Meanings of Bhakti

xvii) Krsna and Mathura

xviii) Mysticism as a Philosophy of God-realisation
Shri M.K. Kulkarni, Mumbai, has shared a good deal of our respon-
sibility’ by actively participating in the printing of this work.

Abbreviations

Bhagavadgita
Brhadaranyaka Upanisad
Chandogya Upanisad
Isa Upanisad

Katha Upanisad

Life Divine

Lights on Yoga
Manusmrti

Mundaka Upanisad
Rg-veda
Samkhya-karika
SVefagvatara Upanisad
Yoga Sttra
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THE BHAGAVADGITA
AS A

PHILOSOPHY OF GOD-REALISATION

BEING A CLUE THROUGH
THE LABYRINTH OF MODERN INTERPRETATIONS






GENERAL INTRODUCTION

The question of the supreme teaching of the Bhagavadgiti
has engaged the attention of scholars throughout the centuries.
As the title of the present work will show, God-realisation
according to us is the supreme teaching of the Bhagavadgiti.
This has not been properly insisted on by any of the great
scholars that have gone by. We shall see presently how both
in ancient and modern times they have produced a labyrinth
out of which the only way to escape is by holding securely in
our hands the thread or clue of God-realisation.

The present work is divided into five parts. The first part
deals with the ancient ;systems with which the Bhagavadgiti
comes into relation. The second part deals with the thought

. of the middle ages where we find the great Vedintic scholars
and spiritual teachers throwing light on the meaning of the
Bhagavadgita. The third part deals with a veritable labyrinth
that has been produced in the interpretation of the Bhagavad-
gita by modern scholars during the last century and a half.
The fourth part deals with our solution of the problem in terms
of contemporary thought and mode of procedure. The last
part deals, in a general way, with the conception of the Sublime
which has been outlined in the Bhagavadgita and which has
assumed great importance with eminent European philosophers,
linking it up with the conception of the Divine.

It will be necessary for us here to cast a glance at the
main points of discussion in these five parts in order that the
reader may be able to appreciate better the entire argument of
the work. The first part will deal with the Upanisads, the
Samkhy: -Yoga and the Brahmasiitras. Particular attention is
drawn in the Upanisad Section to the realisational value of the
1¢a, to the reality of the Aévattha in the Katha as against its
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unreality in the Bhagavadgiti, and to the prototype of the
Viévariipa of the Bhagavadgita in the Mundaka.

Under Samkhya and Yoga we are pointing out how the
word Avyakta, nsed by the Upanisads and the Sarkhya philo-
sophy to designate Prakrti, has been used by the Bhagavadgita
to designate Aksara Purusa or Paramagati, how the Trigunas
play no less an important part in the Bhagavadgita than in the:
later Simkhya philosophy, having their physiological correspon-
dence with the cerebral, cardiac and mqscular functions, and
lastly, how the word Kaivalya has been used to indicate
Isolation in Samkhya, Vision of the Salf bT the Self in Yoga
and Unison in Vedanta. i

In regard to the Brahmasttras and their relation to the
Bhagavadgita, this much is certain that there is inter-quotation
and inter-reference. It is evident that the Brahmasiitras do
refer to the Bhagavadgiti in that famous Sitra 3@ q=3iq &
and that the Bhagavadgita refers to Brahmasatras ‘in the
expression HFEAI3HA, but what Brahmasiitras it refers to can-
not be determined. Hence the question of the priority or
posteriority of the Bhagavadgitd and Brahmasiitras remains a
very 'difficult problem to solve.

Part II of our work deals with the main points of
discussion between the great Vedantic commentators
such as Sarmkara, Raminuja, Madhva and Vallabha, as well
- as with that eminent mystical exponent of the Bhagavadgita,
Jhdne$vara, who might easily be regarded as the greatest
commentator on the Bhagavadgita that has ever lived. The
three principal problems from the Vedantic commentators
with which we shall be dealing are the nature of the Absolute
or God, the character of Asat or Not-Being, which they inter-
pret variously, as well as the meaning of Naiskarmya or trans-
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<cendence of actions which also they interpret differently to suit
their own philosophical cenvenience.

Under Jianedvara we shall see particularly how he discus-
-ses poetico—philosophically the nature of the Absolute which he
likens to the Cit—-Siirya, his analysis of the principal mystical
emotions which is a contribution to the psychology of religion,
as well as his greatest contribution to thought, namely, his
doctrine of asymptotic approximation to Reality, which is a
veritable landmark in the history of the philosophy of mysticism.

Part 1II and Part IV constitute the central portion of our
work. Part III discusses the chief doctrines about the interpre-
tation of the Bhagavadgitd that have been advanced by scho-
lars during the last century and a half, while part IV deals with
our .examination of them expressed in terms of contemporary
thought and modes of reasoning. We shall begin part It with
the consideration of the interpolationist theories of Garbe,
Holtzmann and Otto, each scholar coupling his interpolationalism
with a philosophical theory of his own, namely, theism, panthe-
ism and holy-ism. Dr. Bhandarkar’s devotionalism is a very
‘mature product, concerned with the investigation of Aikantika
Bhakti in the Narayaniya and its parallel in the Bhagavadgita.
In addition, he has the credit of disproving the theory of
Christian influence on the Bhagavadgita by his investigation into
inscriptional, historical and philological evidences. The theory of
Christian influence on the Bhagavadgitd was put forth by three
great Christian scholars, Weber, Lorinser and Lassen; but Far-
quhar was inclined to take a saner and a more sympathetic view
of the philosophies and religions of other lands than his prede-
cessors. Lokamanya Tilak was concerned primarily to show
“the superiority of Karma to Jiana, Bhakti and Yoga. In regard
to the first, by his theory of maitR & and by his sympathy
with the theory of qiAFHag=™, he tries to prove the superiority
of Karma. In regard to the second, he tells us that the essential
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nature of Bhakti consists in doing actions in a devotional spirit,
while in regard to Yoga, he tells us that no real Karma is pos-
sible unless we possess the Yogic equanimity. With regard to
Mahatina Gandhi's doctrine we know how he defines Andsakti
as the central Sun round which revolve the three planets of
devotion, knowledge and works— Bhakti, Jiana and Karma—
while he regards Ahimsa itself as an aspect of Anasakti. His
analysis of Anasakti is remarkable in resolving it into three
component parts of desireless action, dedication and surrender.
Under the theories advanced by some other modern eminent
thinkers, we have the doctrines of socio-theism, triune unity and
the world as a puppet-show as the essential teaching of the
Bhagavadgita. Dr. Otto’s doctrine of Numenism is based on
the conception of the Numen which means supernatural divine
power, the Isvara of the Bhagavadgita in his scheme being
wholly transcendent, and pre-determination and instrumentalism
being the two foci round which Numenism moves. Finally, in
Aurobindo, we find the doctrine of ascent of matter into spirit,
of which his doctrine of Avatara is a specification, as well as
his interpretation of the Gnostic \Ideal which claims our
sympathy. In regard to the Bhagavadgita, he puts forth certain
doctrines which might to all appearances look heterodox, but
which might be supported by the Absolutistic philosophy,
namely, doctrines such as those of the Bhagavadgita not being
a book of ethics at all but of spiritual life, of the impossibility
of all desireless and disinterested action, and of the abandon-
ment of all standards of duty in favour of the supreme duty of
seli-surrender. When we consider all the above different
interpretations of the Bhagavadgiti, we might easily find
ourselves perplexed and may not know how to escape from this

labyrinth. Is there a clue which might enable us to come out
of it ?

Part 1V deals with our own constructive effort for the
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interpretation of the Bhagavadgita in terms of the supreme
clue of God-realisation. The clue has been missed by the
great interpreters of the past, and hence we lay stress on it in
terms of contemporary thought and ways of reasoning. We
shall speak first of the antinomies in the Bhagavadgiti as in
Kant. We shall find almost the same antinomies in the
Bhagavadgita, namely, those concerning God, the world and
causality. Then we proceed to a discussion of the Categorical
Imperative in the Bhagavadgita as in Kant, namely, duty for
duty’s sake, its three specifications here being those of non—
attachment, skill and sacrifice ( argm, #i5@ and @ ). In regard
to Super-moralism, which is a favourite doctrine with certain
eminent modern moralists, we shall find that the Bhagavadgita
advises us to rise above qualities and actions and to reach
a5 and dws, while in regard to Beatificism, it gives us an
insight into the relation of beatification to equanimity, at the
same time suggesting that beatification is itself Brahman. So
far as the criteria of the reality of God-experience are
concerned, three very important criteria emerge from the
Bhagavadgitd—supersensuousness, central initiation and
continuity, which might easily be regarded as a great contribu-
tion to psycho—epistemology. As regards the method of
meditation, the Bhagavadgita makes original suggestions
in respect of meditation on metaphysical conceptions, such as the
Siitra, Vaisvanara and Tajjalan, as well as on moral and social
virtues. Finally, in regard to the Sublime Vision of God,
which is the supreme goal according to the Bhagavadgita, we
find in the description of the fPfeug3, experiences such as
those of splendour, wonder, terror and joy, which link it up
with a universal philosophy of the Sublime.

Part V deals with the relation of the Sublime to the Divine.
We will show here how the Sublime leads to the Divine, taking
illustrations from metaphysics, science and morality, thus
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supporting the upshot of the teachings: of the Bhagavadgita
which we have noticed at the end of the last part. (1) :Under
metaphysics, we deal with Otto, whose “Idea of the Holy * puts
forth the doctrine of the Mysterium Trimendum and regards
the Numinous as a complex of the fee}ihgs of mystery, wonder,
power, terror, reverence and joy, which are closely allied to
the feelings expressed in the ecleventh chapter of the
Bhagavadgita referred to at the end-of the last part. Then we
pass on to Kant who has done mor# for the Sublime ‘than any
other philosopher and whose Critique, of Judgment is almost
the final word about the nature of the Sublime. We disagree
with him a little, however, when he puts the Sublime in between
taste and teleology, while we regard the Sublime as higher
than teleology. His classical distinction between the
mathematical Sublime and the dynamical Sublime is
illustrated in the universe in the distinction between
‘magnitude and force; but greater than any other force, as
Kant tells us, is the force of inner consciousness. Anaximander,
a great ancient Greek philosopher, has already linked up the
questions of the Infinite and the Divine, the Apeiron and the
16 Theion. (2) After the treatment of the Sublime in metaphy-
sics, we go on to its treatment in the realm of science, taking
examples from geology, meteorology and astronomy where res.
pectively the phenomena of the earthquakes, the Aurora Borealis
and the heavenly alligator are supurb illustrations of the
Sublime in nature. (3) Finally, we proceed to the Sublime in
morality. No greater statement has been made by Kant than
when he says that there is nothing more sublime in the world
than the moral. This is, of course, in his early works, the three
Critiques. But when we come to his Opus Postumum, a post-
humously published work, we find statements which are incom-
parably higher than what we find in the Critiques referred to.
Here he demolishes his old conceptions of the Summum Bonum
and the Categorical Imperative. The Summum Bonum, he tells
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us here, cannot lead us to God; it remains only a conception.
The Categorical Imperative instead of remaining a nudity is
here regarded as the Command of the Inner Being, the voice of
the Imperantis who holds wuniversal sway. And finally,
‘what is strangest of all' he tells us in cryptic terms, ‘I am
myself this Being’. We thus see how the ideas of the
Sublime, the Moral and the Divine may be connected together in
any great system of philosophy. We shall show how these are
connected together in the development of the doctrine of the
Bhagavadgita.






PART I

THE RELATION OF THE BHAGAVADGITA |
TO THE ANCIENT PHILOSOPHICAL SYSTEMS






CHAPTER 1

THE RELATION OF THE BHAGAVADGITA

_TO THE, UPANISADS

The Upanisads have been veritably the source of the
" teachings of the Bhagavadgita. The Bhagavadgita is indebted
to almost all the Upanisads in this connection. It will not be
possible for us to do justice to this multiple indebtedness. We
shall confine our review to the five Upanisads, namely l4a,
Katha, Mundaka, Chandogya and Svetaévatara, The relation
of the Bhagavadgita to the Nrsimha-Uttara-Tapaniya Upa-
nisad will be dealt with later in the course of this work.

Isopanisad

The first point to be noted in connection with the indebted-
ness of the Bhagavadgitd to the I4opanisad consists in the
teaching by the ISopanisad as regards activism. It has,
however, been further developed by the Bhagavadgita. The
I3opanisad does make mention of non-contamination by action;
but the further teaching of autonomy, which we find in its
developed form in the Bhagavadgita, is its original contribution
to thought. The l4opanisad tells us

FA=Ag FAI REa=2d qan: |
uwd Afy agadsha @ #7 g at 0 Isa. Up. 2.

It tells us that we are born here below in this mortal world in

“order to do action. But we should also see that we do not
become entangled in it. The conception of autonomy in the
Kantian sense was developed long ago in the Bhagavadgita.
We know from the Bhagavadgita, for example, that we should
do our duty for duty’s sake :
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AR o foerd Berrsi | XVIIL 9.

This is its contribution to the philosophy of activism. In fact,
the léopanisad supplies the basis of activism to the Bhaga.
vadgita, upon which it erects the structure of autonomy.

The second point of connection between the l$opanisad
and the Bhagavadgita is that even though there are some
passages referring to self-realisation in the Bhagavadgita, we
find the doctrine of self-realisation almost in its full-fledged
form in the 1Sopanisad. It isindeed far higher in realisational
value than the Bhagavadgita. Look at this verse :-

e s o e | ,
TN g9 ag g9eed Tmd: | 18a. Up. 5.

““It moves and it does not move; it is far and it is near; it
is both inside and outside; it is both transcendent and imma-
nent.” According to l4opanisad, all such contradictions are
reconciled in self-realisation. There is another verse in that
Upanisad which tells us how its author was first able to see the
lustre of God, then the Form of God, and finally to identify
himself with that Form.

I TR T FANTHE T TEie AsaEd T: qrsgated |
I8a. Up. 16.
In fact, this doctrine of lustre, form and the identity of the
Form with one’s own Self has been excellently stated in the
Isopanisad.
Kathopanisad

One of the most striking ideas that we find in the

Bhagavadgita, namely, the idea of Agvattha in the

fifteenth chapter of that work, owes its origin and inspiration
to the Katha, where we have that famous verse :

SRS TSR FARTA: |
A% 3% T qgamag=aa U Kath. Up. I, 6. 1.
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But there is one fundamental difference between the descrip--
tions of the Asvattha in the Katha aud in the Bhagavadgiti. In
the Bhagavadgitd we read,

FALFL:MAAGY . .. WA GRETHSTGTIN 22 foeat |
XV, 1...3.

It is the business of man here below to cut down this tree of
unreality. In fact, the Advattha is the tree of unreality and
equivalent to Samsira in the Bhagavadgita. On the other hand,
to the Kathopanisad the A$vattha is real and is equivalent to
Brahman. We have a conception of Igdrassil, or the ash tree,
in the Scandinavian mythology where we are also told that it
is our business to cut down that tree. The ash tree lis not far
different from the Aévattha. So there is a parallelism between
the Bhagavadgita and the Scandinavian mythology rather than
between the Bhagavadgita and the Kathopanisad How this
change was made from the reality of the ASvattha to its un-
reality is hard to comprehend. Nevertheless, the standpoints
of the two are different, and just as it is true to say that the
World\s God, and also in a sense it is: true to say that the
World is not God, similarly support for the one may be found
in the Kathopanisad and for the other in the Bhagavadgita.

Mundakopanisad

The Mundakopanisad supplies us with a conception which
assumes very great importance in the Bhagavadgita. It is the
idea of the ViSvariipa, which probably first origipated with the
Purusa-Siikta. The Mundaka Upanisad developed it a little
more, while it was fully developed later on by the Bhagavadgita.
The Purusa-Sikta talks of

FZA1 A8 FReTl: AR |
T P sivsmenat R Swera
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while in the Mundaka we read

arfergdl, Sepdt s, R A, vy g 3!
A0 AN, §X4 FrAAEd, Tt IR A AR U
Mu. Up. 11 1. 4.
This, in fact, is in miniature a description of the ViSvadipa of
the Bhagavadgiti. We are told here how the eyesof the Vidva-
‘ripa are the sun and the moon, the ears are the quarters and his
speech the Vedas. Further, the head is supplied by fire and
the earth supplies the feet. The wind constitutes the Prana of
that Viévarapa, whi'e its heart is made up by the empyrean.
In this way, we have a miniature description of the ViSvaripa

in the Mundaka which we find more fully developed in the
Bhagavadgita.

Secondly, in the Mundaka we have a very fine descrip-
tion of the antinomy between ritualism and non-ritualism,
which also we find later in the Bhagavadgitid; and the most
wonderful thing is that the descriptions in the two works are in
close proximity to each other. Thus, in the Mundaka we find a
passage,

AT FAG FAIN TR FATHE ST Iga gt |
AP A B3 9 92 9edT: gRaes ok
Mu.Up. 1, 2. 1.
exhorting us to do sacrificial action. In contrast to this and
immediately following upon this in the same chapter is the
passage : ’
M AShA=FA g7 See § gl afa |
Mu. Up. I, 2. 7.
which exhorts non-ritualism and tells us that while a life of
sacrifice is destined to lead us from existence to existence, a
life of contemplation takes us towards God. The essence of
the teaching is that we cannot find reality in the Mantras
They are merely 1afts which are likely to sink in the ocean of



RELATION OF BHAGAVADGITA TO UPANISADS 17

life. Therefore, we must hold on to the steers-man, namely,
Gad, who will take us to the other shore. In the Bhagavadgita
also we have two similar passages; @gTa: WS 2@ QA=
s<afd: | B. G. 11, 10., where sacrificial life is exalted and
JiRyAi gitqai a9 gag=aRald: | B. G. 11, 42., where the sacrifi-
cial life is condemned, and we are told that the spiritual life is
much higher than the sacrificial life. In fact, sacrificial action
will lead us nowhere, We must resort to God in order to be
able to reach our highest ideal.

Chandogya Upanisad

A striking illustration of the indebtedness of the Bhagavad-
gita to the Upanisads occurs in the Chandogya Upanisad, in a
passage of extreme difficulty which it is not possible to solve
satisfactorily. Let us quote the passage from the Chandogya
Upanisad we are referring to:

qeaaaR ERE: T WAGTPIFIAE | ... JO ARREHRE

AR | ... RISKRSHRIE  SReAaiiarergaaii  Sowi-
Rdifa! Cha. Up. 111, 17. 6 & 4.
Now look at the proper names and expressions that occur in
this passage. First comes Ghora Angirasa, then Krsna as the
son of Devaki ; then follows the mention of the five virtues—
a9, TM, A, el and §FE<+; then the Upanisad speaks
about the sr=73a1 ( the time of death); and finally, about the
three ideas involved in stfégrafd, sreganfd, auEfaafd, to which
a man must resort at the time of death.

Now let us see how there is a connecting link between the
Chiandogya on the one hand and the Rgveda on the other.
In fact, the passage from the Chandogya is so full of mystery
that it may not be possible for any one to solve it. If we
consider the connection of the Chandogya with the Rgveda,
we shall see that Krspa is already mentioned twice in the
Rgveda, as a' Rsi ih a hymn to the ASvins. Let us quote
these verses in full :

B—2
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o T TSIl R Ay ) qe: e dad

T TGE T A w1 | s e e
Rg. 1,116, 12,
Then secondly, this Rsi, Krsna, is called Angirasaan the
Anukramapika of the Rgveda. We are not yet told fhat he
had anything to do with Ghora, or how he was related fo Ghora
Angirasa, But that Krspa is called an Angirasa is enough for our
present purpose. Finally, the name Ghora Angirasa itself

occurs in a passage of the Rgveda, in the Hymn to Sarami
where Sarama says : :

M T AT A ergaT=l Regdina o |

MRAR SToRA-TEAATE 38 oAl a0: ' Rg. X, 108. 10,
“Itis only Indra and Ghora Angirasa that know; I do not
know either brotherhood or sisterhood.” So, if we put
these passages together, we shall see that Krsna, who
was a Rsi, was known at the time of the Rgveda and also
that he was called an Angirasa in the Anukramanika, while the
name Ghora Angirasa has been particularly mentioned in the
hymn to Sarama, (1 3% W ). We can also see from these
references that Krsaa and Ghora Angirasa are mentioned in
the Rgveda, while the Chandogya puts them together and esta-
blishes a relationship of disciple and teacher between Krspa on-
the one hand and Ghora Angirasa on the other, The Chandogya
also adds the word Devakiputra which takes one to the
Mahibharata or the Bhagavadgita.

We know nothing about Devakiputra Krsna in the Rgveda
and hence arises the liaison of the Chiandogya wtih the Bhaga-
vadgitd. In this connection there are three important points to
be noted. Inthe first place, the same virtues which have
been mentioned in the Chiandogya are also mentioned in
the Bhagavadgitd. avg, 3, o<, 3f¢al and G of the
Chindogya have been mentioned in the sixteenth chapter of the
Bhagavadgita :—~
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T I A SAFET S | -
HIE A1 TEAHTEIR: S=aRaze, | XVI. 1-2.

Now all the five virtues of Chiandogya have been mentioned
here, but there is a little difference. The three virtues, Arjava,
Ahimsa and Satya, occur exactly in the same order and Dana
and Tapas interchange places. There are certain other virtues
mentioned in the Bhagavadgita, which we do not find in the
Chandogya, such as g4, I3 and @rar. But that the five
‘principal virtues of the Chandogya have been mentioned in two
consecutive lines of the Bhagavadgita' is a wonderful resem-
blance, It is beyond question that the Bhagavadgita was indebs
ted to the Chandogya for the conception of these five virtues.

Secondly, the Chiandogya tells us that at the time of death
(e=a3emm ), we should meditate on the three conceptions,
sfleyawfa, sregan@, gum@aE, In fact, this contemplation is
bound to be idealogical. On the other hand, we are told in
the Bhagavadgita that at the time of death we should meditate
on OM as a symbol of God (%~ g&@mert &=y ) VI, 13. So even
though there is no identity between the ideas and the Mantra, the
conception of meditation on some symbol of God at the time of
death is common to both.

Thirdly, and this is a very important and new point, the
Gita also extends a friendly hand to the Chindogya. The
Bhagavadgita calls Samaveda the highest of the Vedas, This
is a very peculiar statement;, .ur, before this:.and even after
this, the Simaveda has not been regarded as the highest of the
Vedas, and yet the Bhagavadgita chooses to call it so : Jgmi
grazisEalX, 22. And when we remember that the Chandogva
is an Upanisad of the Samaveda, and also that the Bhagavadgita
speaks about FgeIA q4T A= X, 35, it is clear that the author
of the B.iagavadgita had a soft corner for both the Samaveda
and the Chandogya, and consequently the perfect liaison of the
Bhagavadgita with the Chandogya is clearly proved.
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Svetasvataropanisad

Finally, we shall see how much the Bhagavadgita is'ipdeb
ted to the Svetadvatara Upanizad for its Yogic teachings. Th fact,
the Svetaévatara Upanisad might be regarded as giving us one
of the most important descriptions of Yoga that have been made.
In zbout nine or ten verses it describes all the conditions that
are required for perfection in Yoga. The Bhagavadgitd has been
a popular summary of this description, while the Svetaévatara
Upanisad might be regarded as supplying these ideas even to
the great Patafijali. "We know in the sixth chapter of the
Bhagavadgitd how much and in what terms it describes the
practice of Yoga. Let us see how this teaching is indebted to
the original teaching of the Svetadvatara (II, 8-15). In the
first place, the Svetadvatara tells us that we must select a
proper place for meditation (@ g& TFEFEFHREEEQ ).
Then it tells us te hold the body erect, especially its three parts,
chest, neck and head (frewd &g & =dw). Thirdly, it
advises us to control our breath (s pn Sfex). Not merely
this, it tells us further that our senses must be regulated by
our mind ( gf=m=nfr = &fe=q). Further, when this sytsem
of Yoga is being practised, there are certain early physiological
effects—lightness of body, healthiness (@g@AgH ), beautiful
colour of the body, a sonorous voice ( visanz: @@PaY ¥) and
so on. Also we are told how the practice of Yoga enables us
to conquer both disease and old age (7 &g dm A 5w ). It also
talks of the conquest of death (¥ #7g:); but this is no
simple matter. Further, we are let into the secret of eariy
mystical experiences, such as those of #gR, YHF and 3Fw.
Two other kinds of early experiences also are mentioned,
which are not so well known, namely, Anil or wind, and
Aéani or thunderbolt. These experiences make an appeal to
senses other than that of vision. Anila, for example, refers to
the touch sense, and A$ani to the organ of audition.
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Further, the acme of spiritual life is obtained by the Yogic
process, when the Yogin is able to visualisd his own Self
{ w7 el et st MO Ty | TR SR &4
T FHE AN fiqase o\ Sve, Up. II, 14,). It is a very fine
Form, full of lustre, which appears to the vision of the Yogin,
and when he has seen this Form, he experiences his ultimate
identity with that Form. By the self he is able to reach the
Brahman — Fg@eaT g Agaeay, He finds an  equation
between the two as in the expressions qwFaf¥ and QgSY, and to
him it is a matter of experience reached through Yogic process
and not intellectually. We see here-how all these stages of
Yogic development have been mentigned by the Svetad$vatara
the place, the posture, the breath, the sense-control, the
physiological effects, the conquest of disease and old age, the
early mystical experiences, the vision of the Self, and the
ultimate identity of Self with God. It is needless for us to
point out how the Bhagavadgita takes up many of these ideas
and weaves them into its system of Yoga which is known to all
the students of that great work.



CHAPTER II

THE RELATION OF THE BHAGAVADGITA TO
SAMKHYA AND YOGA

We have hitherto seen the relation in which the
Bhagavadgita stands to the Upanisads. We shall now consider
how it is related to Samkhya and Yoga on the one hand and to
the Brahmasiitras on the other. The Brahmasiitras were later
commented on by great commentators. So we shall also have
to discuss the relation of the Gita to the interpretations of the
great Vedantic commentators. In the Upanisads, in the
Bhagavadgita and even in later works all the three systems of
Samkhya, Yoga and Vedanta were in a state of fusion. The
lines separating them were not clearly demarcated. These
systems had run into each other and as there had been no
definite systematization, there were many overlapping ideas in
the three systems, The philosophic development proper of
these systems came on later. So when we are dealing with the
relation of the Bhagavadgita to Samkhya, Yoga and Vedanta,
we are not only to consider its relation to the systems as then

prevalent, but also to devote some attention to their later
developments.

Samkhya and Yoga

We have said above that before the time of the Bhagavadgita
and even at the time of the Upanisads, Samkhya and Yoga
had been fused together. When the Bhagavadgiti speaks of
the ultimate identity of Samkhya and Yoga, it is not in the
sense of mere identity of linguistic expressions. It is a concep.
tual identity, which the Bhagavadgitd points out between
Samkhya and Yoga. The Bhagavadgitd says that_ the seer ic.
he who regards Samkhya and Yoga as one and identical.
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TR I M @R gl V. 5.

Now this doctrine of identity of Samkhya and Yoga is based
upon certain conceptions. The word Samkhya itself is derived
from the word Samkhya, which means either to enumerate or
to reason. When the twenty-five principles were enumerated
later, the system came to be called Samkhya. \When reason
 was at the back of these principles, it was also called Simkhya.
Reasoning, knowledge, intellect—all were the aspects of
Samkhya - philosophy as it was later developed. When the
author of the Bhagavadgita talks about Yoga, he has also three
different conceptions in his mind. First, Yoga means power
(97 ¥ Jwwpay).  Secondly, it means the process of meditation
which is its proper meaning (YT Fo3AE AMARARZEY ).
Thirdly, the Bhagavadgita uses the word Yoga in the sense of
action ( 3m: %37 $=1e ) almost in the sense of Karmayoga. . It
is their identification which the Bhagavadgita points out.
Sarmkhya as philosophy and Yoga as activism are reconcilable,
if we ultimately find a common basis for them. The basis is
as follows : The Bhagavadgita defines Samkhya as the path of
knowledge, which involves renunciation ; it defines Yoga as the
path of action which involves disinterestedness. Now renunci-
ation and disinterestedness are identical, says the Bhagavadgita.
We must not divorce Samkhya from Yoga or Yoga from
Samkhya. The two run into each other. In fact, the relation
of Samkhva to Yoga is ultimately like the relation of philosophy
to mysticism.

Mahat

One of the fundamental teachings of the later Samkhya
philosophy is the doctrine of Mahat. The Mahat was
the first evolute from Prakrti—#e=ren: sHaEzda: gg.. It
is also identified with Buddhi, thus involving an identifica-
tion of the cosmic and psychic principles, In these two
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principles there is no mere parallelism, as in Spinoza, byt
a veritable identitate philosophy. This is the fundamental
position of the later Sarhkhya. When the Bhagavadgitd talks
about 7 Ffefgzgar XIV, 3., Mahat might be taken either as
adjectival to Brahman, or in a substantival sense in apposition
to or identical Wwith Brahman. But the Bhagavadgitd also
speaks of Purusa as sowing seed in Mahat ( afta T qurEEy).
Prakrti refuses to play this part, because she disappears as soon
as the Purusa looks at her as a spectator. What is of conse-
quence, therefore, in this connection is the Mahat. The
Purusa sows the seed in the Mahat and from that arises the entire
world. This i is, of course, the conception of the Bhagavadgita,
which was later developed systematically by the Samkhya
philosophers, identifying Mahat with Buddhi, . which implied
the identification of the cosmic and psychic principles, .

Avyakta

" The second important principle in the Sarkhya is the
conception. of Avyakta. Of course, this is not: technically
recognised as such by the Samkhya philosophers ; but it means
Prakiti as we shall see presently. In the'first place, this
conception of Avyakta is familiar to the Upanisads. The
Upanisads interpose Avyakta between Mahat on the’ one hand
and Purusa on the other ( #ed: SRR g69: 9 ); and
if Avyakta thus comes to be interposed between Mahat on the
one hand and Puruga on the other, it evidently means Prakrti
. as in later Samhkhya philosophy. '
' The Simkhya philosophy itself, as expounded in the
Karika, also takes the same view as the Upanisads. It also
regards Avyakta as equivalent to Prakrti and, therefore,
intermediate between Mahat and Purusa. Let us see this from
the Samkhya Karika :

g7 7 Beng Sada ot 1 8.
g GAeErd sHEaa dggeqw 1 58
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The Samkhya Kirika tells us that the function of the Avyakta
is to see that the Purusa is released. Now as this is the
function which Prakyti performs, there is no harm in saying
that this Avyakta is the same thing as the Samkhya Prakyti.
The Gita takes a different view from both the Upanisads and
the Samkhya philosophy. It regards Avyakta as equivalent to
Purusa, Aksara, or Parami gati (sEqadlsel & qAlg: SRR
adg VIII, 21.). In this way, the Bhagavadgita calls Avyakta
the Purusa, calls him the Parama gati, and at the same time
equates him with Aksara. We thus see that there is a
difference between the views about Avyakta taken by the
Upanisads and Samkhya on the one hand and the Bhagavadgita
on the other,

Tanmatras

The next important conception in Sarhkhya philosophy
is the conception of Tanmatras. This expression might be
compared to the Kantian *‘ thing - in - itself ” though it is not
identical with it. Tanmatras mean the essences of the five
elements, namely, Sabda, Spara, Ripa, Rasa and Gandha.
Now the question arises, ‘‘ Do the Tanmatras exist first or the
elements?” And the Samkhya view is that the Tanmitras
exist first and that from the essences spring the elements.
Aristotle has made us familiar with his famous dictum
that there are certain conceptions which exist first, but which
are the last to be known. On the other hand, those which are
known first, come into existence last. Applying this dictum to
the Sarhkhya conception of the Tanmatras, we may say, the
Tanmaitras are the first to exist and last to be known, like the
logical and universal principles, or the Platonic Forms. They
exist first and from them are born elements and objects of the
universe. We have to make an important statement here
about the Tanmaitras in proof of the priority of the Bhagavad-
gitd to the systematized Sarikhya philosophy. That the
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Tanmatras are not mentioned by the Bhagavadgita might evid-
ently be taken to be an argument for its priority. That these
are developed in Samkhya philosophy later is out of question.

Trigunas

We have hitherto dealt with the Mahat, Avyakta and
Tanmitras, which constitute an essential part of Sdmkhya
philosophy, no doubt ; but the most fundamental idea in Samkhya
philosophy is the conception of the Trigunas. Let us see how
this conception is developed from its beginnings. ‘In the
Upanisads the conception of the Trigunas occurs in an
embryonic form. We have two passages where the properties of
Gunas are given : 38 Tfgd &0 | Cha. Up. VI, 4.1. and sm=asi
Stigraom | Sve. Up. IV, 5. Here the red, black and white
colours, which are the properties of the three Gunas, are men-
tioned. The Bhagavadgitad, which came later, developed the
conception of the Gunas in its own way ; but the conception was
not fully systematized as in Samkhya philosophy. We have
whole chapters in the Bhagavadgitd devoted to the conception
bf the Trigunas. The conception is mentioned very frequently
in the last chapters of the Bhagavadgita, which fact has been
regarded by some as an argument for the later production of
these chapters.. Among other conceptions, the Bhagavadgita
talks about twelve subjects such as 3@, JIRR, I¥, a9, 19, W,
W, ¥4, 71, 9%, 91 and ga, as being subject to the Trigunas.
All these are Sittvika, Rijasa and Tdmasa. Mr. Justice Divatia
has made an interesting suggestion that even though these might
be regarded by the Bhagavadgita as subject to the three Gunas,
Bhakti itself is not mentioned therein; therefore, Bhakti
remains out of the scope of the Trigunas. Bhakti, according
to this view, would be entirely a sui generis category, only of
one nature or coleur ; neither Sattvika, nor Rajasa, nor Tamasa
—neither white, nor red, nor black. This is a good view
and we prize it for the suggestion it makes, namely, that Bhakti
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stands above the three Gunas; but we cannot help equating
Bhakti with Sraddha, which has been already mentioned by
the Bhagavadgita, and Sraddha is of three different types,
showing the influence of the three Gunas. Bhakti might
be regarded as subject to the three Gunas also, because
we evidently know that there are Sattvika Bhaktas, Rajasa
Bhaktas and Tamasa Bhaktas. Of course, it is an ideal devoutly
to be wished that our Bhakti should be only of a super.qualita-
tive kind, and neither Sattvika, nor R4jasa, nor Tamasa element
should enter into it. But social psychology stands, and we
must regard Bhakti also as subject to the three Gunas. When
we come later to Samkhya philosophy, we have a fully developed
conception of the Trigunas. In fact, these Gunas constitute the
corner-stone of Samkhya philosophy. The ideas, which I shall:
be suggesting just now, I shall develop in a later work on the
*“Vedanta as the Culmination of Indian Thought.” 'But there is no-
harm in suggesting in a few lines here the central ideas underlying
the conception of the three Gunas in Samkhya philosophy.
The first question that arisesis: ‘' Are the three Gunas substan-
tival or adjectival ? What is their relation to Prakrti ? Does
Prakrti exist first, or do the Trigunas exist first ?’> Thisisa
question difficult to answer. Secondly, the Trigunas become
analogues of certain other conceptions —humours as in
Mediaeval Physiology, Tridosas as in Indian Medicine and
colours as in spectroscopy. * Thirdly, the Sarhkhya Kairikas
have given a fine description of the reciprocal generation,
conquest and concert of these three Gunas :

Srerdifafmae: sFmagfatgar: |
©eEmEninErE-SRa-iga Iz e 0 S, K. 12,
This is as much as to say that the Gunas are born from each
other, they conquer each other and they ultimately merge into
one another. Fourthly, the Samkhya philosophy suggests also
the supersession of these thre: Gunas : By FIaaT. . g
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... qsRa()What is Purusa, if he does r_lot superséde these
conceptions ? A Being, who supersedes all these three Gunag,
is alone entitled to the name of the Highest Being. And
finally, if we apply these Trigunas to modern conditions and
modern sciences, we shall see that our so-called psychological
types are based opon these three Gunas. Hence the Gunas
play a very important part not only in Sarmkhya philosophy,
but even in social and other modern sciences.

Purusa

The conception of Purusa occurs in Samkhya and Yoga as
well as in the Bhagavadgita: = Sarmkhya maintains a pluralistic
atheism. There i3 no theos in Sarakhya. It recognises a plurality
of “spiritual principles” which are called Purusas. In the
first Karika, however, the author speaks about Purusa in the
singular and not about Purusas; hence there is a subconscious
monism lurking in the mind of the Sarthkhya philosepher. In
Yoga, we have Purusa and Purusas. It is a sort of a pluralistic
theism; but the Purusa is related to the Purusas as primus
inter pares. In the Gitd, we have a menistic theism with its
doctrine of Uttama Purusa. This Uttama Purusa is raised
above two other kinds of Purusas, namely, the Ksara—Purusa
meaning the world consisting of the different elements (&%
a0 37T ) and the Aksara-Purusa meaning the §3%7 or the Self.
These two latter are only Purusas by sufferance. The real
Purusa is the Supreme Principle, namely, the Uttama Purusa,
Paramitman or God. This involves a monistic theism, and
it would be an interesting thing to see how this is made

compatible with an Absolutism which is also taught in the
Bhagavadgita.

Kaivalya

Finally, we come to the conception of Kaivalya in the three
systems~-the Sarnkhya, Yoga and Vedanta. Their different cop.
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ceptions of Liberation are developed later on, but we must
indicate them here in a succinct way. While these systems deal
with Kaivalya, by which they mean liberation, they stress differ-
ent aspects of it. Samkhya stresses the aspect of isolation,
a!aneness, separation or unitary existence:

ae Ruygmeitag qiisaas geaeg |
Fae e peEEETEE 1| S K. 19

So, by Kaivalya the Samkhya philosophy means a state of
liberation, in which the Purusa exists alone to himself and for
himself, Prakrti having “long ago vanished”. Yoga stresses
another aspect of liberution, the vision of the Self by the Self.
In fact, Self-vision constitutes the essence of the teaching of the
Yoga so far as liberation is concerned.

a1 a5y WesqegE ! Y. S L 3.
" When this ideal is attained, we are liberated. Finally, the
Gita itself refers to the Kevala-Purusa,

T4 W FAHA FS g 7: |

[RETAgGE™ @ TR gk U B. G. XVIIL 16.
The Self is not the doer, is not the sufferer. He remains
Kevala, absolutely uncontaminated by anything whatsover.
This was later developed by the Vedanta as an aspect of unison,
absorption or mergence.



CHAPTER III

THE RELATION OF THE BHAGAVADGITA
TO THE BRAHMASUTRAS

Let us now proceed to the consideration of the relation of
the Bhagavadgitad to the Brahmasiitras. We are not concerned
here with any doctrinal relationship between the Gita and the
Brahmasitras. That is a big question which need not engage
our attention at present. What we are concerned with here,is the
historical relationship between the Gita and the Brahmasiitras.
Under this head there are three distinctive opinions, and for
each opinion we shall cite one prominent authority. The first
opinion holds that the Gita is earlier than the Brahmasiitras;
*he second maintains that the Brahmasiitras are earlier than the

3hagavadgitd; and the third emphasises inter-reference, inter-
Jependence and even a co-authorship theory of the Gita and
Brahmasitras. The representative of the first might be taken
to be the late Justice K. T. Telang, of the second the late Dr.
Maxmiiller and of the third the late Bal Gangadhar Tilak. Loka-
manya Tilak cites a passage from the Sintiparva of the Maha-
bharata, which tells us, 3Ft &M 7 R FwEFg: | 9@
{Asrarg... (212), which means that Dvaipayana or Vyisa or Bada-
rayana was responsible for the Vedanta and the Karmayoga,
Karmayoga meaning the doctrine of the Bhagavadgita. But
Tilak is careful in pointing out that this occurs only in the
Southern recensions of the Mahabharata, and not in the Northern
recensions. In any case we are not dependent only upon such
a passage from the Santiparva from the Southern recensions.
Tilak generally was of the opinion that the two did not merely
have inter-reference and inter-dependence, but also a possible
co-authorship.
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Priority of the Bhagavadgita

Let us begin with the doctrine which holds that the Gita is
earlier than the Brahmasitras, which involves a presupposition
by the Brahr-asiitras of the teachings 6f the Bhagavadgiti. The
whole dnctrine rests upon on. ﬁAndamental‘SGtra in Badardyana,

i 9 = FaF e SR 1. IV. 2. 21

‘There may be other references in the Brahmasitras to the
Bhagavadgita; but this is the most important of them which
will enable us to clinch the point. By the dual in &
Badarayana means the two parts, Daksindyana and Uttarayana,
which have a reference to the passing away of the Yogin.
In regard to these two paths, the path of the gods and the
path of the fathers, we have got references first in the Vedas,
second in Upanisads and third in the Bhagavadgita, and later
in the Brahmasitras also. We shall see presently how the first
three are identical, while the last is developmental, takes a
philosophical view, and might, therefore, be regarded as coming
after the first three doctrines. The Vedas talk about Devayana
and Pitrydna in the two celebrated Rcs:

9 el ergae fe 9= g6d & o gaaWie, | Re. X. 19.1.

gy Sfage gt gazs afamt Bl | Re. X 2.7,
where both the paths of the gods and of the fathers have been
mentioned. The Upanisads refer to the s {ait and” gaqid.

#E q9 FgIEd aSERahmREf<...)
FoNd TR TEd & yaafigmmata | Cha. Up. V. 10.

The Bhagavadgitad has a double nomenclature. It talks about
Suklagati and Krsnagati as well as Uttarayana and Daksinayana.
One celebrated passage from the Bhagavadgita tells us:
AHSITRRE: T qoATl Iy |
T SR oo AR AgTiaS) aw: |

and
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gt AEreET o quAE ZRIvIREe, |
o arEAd SAER o faaa
FHEFS T A . ’ VIII. 24-26.
Those who die in the Uttarayana go by the path of 3ifi=dif:
and those who die in the Daksinayana go by the path of gt ufi:
and so forth. Now philosophically, the path of the fathers and
the path of the gods is an absolute misconception. Neither day
nor night, neither Daksindyana nor Uttardyana have got anything
to do with the’destiny of the departed soul, far less is it soin the
case of liberation. There are many commonplace philosophic
ideas which have to be tested by reason. The Brahmasiitras
take a more philosophical view than any of the three above
references. Badardyana speaks of sigmas afeam (B.S. IV.
2-20) including under gfiur, ST/ also by implication. Bada-
rayana’s doctrine is that it is immaterial whether a man dies in
Daksinayana or.Uttardyana. Hisliberation does not depend upon
these times and seasons; it depends upon his own qualifications
for liberation. He does neither condemn Daksindyana nor extol
Uttarayana for liberation. He says that liberation is attained
only on the basis of moral and spiritual development and is not
dependent upon times, days and seasons. The same doctrine
was later preached by the great Maratha saint Ramadasa:
I & I | R § anA |
&1 G328 A l.ang & A% | Dasabodha : VIL.10-13.
Now Badarayana and Rimadasa agree and we also agree with
them that liberatioh is a thing which is sui generis, and is not
dependent either on the Suklamirga or the Krg»pamirga. As
Badarayana takes a more philosophically developed view, the
Badaradyana-Siitras might be regarded as later than the Bhaga-
vadgita.
Priority of the Brahmasutras
Let us now try to understand the other point of view,
namely, the doctrine that Brahmasiitras are earlier and the Gita
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pre-supposes the Brahmastitras. Here one fundamental verse
from the Bhagavadgita is quoted :

g sRMERE: gawg |
HRTEAISAT ggaigaiEd: | XIIL 4.

It is a very important verse and a full interpretation of it has
not yet been attempted as it ought to have been. Let us now
understand each one of all these words that constitute this vcx"'se._
In the first line there are three important words, %Ry, Ay
and g=<fiy:, The Rsis evidently are the seers of the Vedas
and the Upanisads. mmeans sung ‘in metricabsongs’ which
are to be found both in the Vedas and the Upanisads, and
g<Ify: (by metres or variegated metres) which are to be
found in the Vedas and the metrical Upanisads. So, on
the whole, when the supreme doctrines referred to in the above
chapter are said to have been sung by the great seers of old,
the reference is undoubtedly to the Vedas and the Upanisads.

Let us now go to the second point. What is meant by
ﬂ'{ﬂ'{{:rq% ? Sarnkara, in order to avoid the difficulty, talks about
W‘H as involving both the Vedic texts and the Upanisadic
texts only. Ramanuja and Madhva disagree with Sarmkara and
say that the Brahmasitras do indicate Brahmasitras them-
selves; while Anandagiri, though an Advaitic commentator him-
self, sides with Rimanuja and Madhva and does not follow
Sarnkara. According to him also the Brahmasiitras mean the
Brahmasiitras. What is our opinion on this point? The
expression ¥q tells us that the Brahmasiitras constitute an addi-
tion to what has been spoken of in the first line, namely, the

- Vedas and Uparisads; so something which is additional to the
Vedas and the Upanisads must necessarily be the Brahmasiitras.

" The Brahmasiitras preach a doctrine which is additional to the
g of the Vedas and, the Upanisads.

Let us go to the second word 2gAlx:. &g means cause or
reason. ggwd, means giving reason and this reason is given in
B—3
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the ablative case. This is the most familiar usage of the word
in all the systems of Indian thought. In the Nyayasitras, for
example, we read of NAFRRIZONGAGFwA=TH. Grammar talks
about 9% 4=l and the Vedanta Siitras themselves on almost
every page point out in the ablative case the reasons for the
statements they make, for example, a7 @H=IRL, ARSI
and d9Yvd 7 wniera. So E@qf;: also points to Brahmasitra

literature, because 1t involves giving reasons for the statements
they make.

Finally, the word fafwlia: also signifies Satra literature.
fi4%4d: means having a definite meaning, and this definite
meaning belongs to the Siitra literature in Sanskrit and not so

much to any other. For example, let us take the definition of
Sitra :—

TR aRafpdge | e ¥ g g fg: U
It is only the Sitras which talk aphoristically, and when RfRER:
is the word that is used by the Rhagavadgiti, it designates
evidently the Brahmasitra literature. So, on the whole, the
significance of the second line of that verse is that the Brahma-

shtras are to be regarded as constituting an additional reason
to the Vedas and Upanisads for the proof of God.

Now, granted that the Brahmasiitras are referred to, but
*‘what Brahmasitras ?” is the next question. Thisis a difficult
matter to decide. “What is truth?” asked the Jesting Pilate
and, we know, would not stay for an answer. Even here the
great Badariyana himself mentions eight of the Sitrakiras
hesides himself. It is not necessary that the Badariyana Siitras
themselves might be regarded as being referred to in the Gita,
Any of these Brahmasiitra systems might have been referred
to by the Bhagavadgitad. For example, eight great names are
mentioned by Badarayana himself in his Brahmasiitras: a3,

HEC, g, Wﬁ.ﬂ_‘“ﬁfﬁﬁ. Hfaft, agR and «ARF. Their



RELATION OF BHAGAVADGITA TO BRAHMASUTRAS 35

Stitras might not ‘have been extant fully or partially ; but at
least they must have left an impression, so that they have been
all incorporated by Bidariyana in his Stitras. We do not know
which of these Siitras, which one or many of them, have been
in the mind of the author of the Bhagavadgiti. In any case
the implication is that just as the Vedas and Upanisads do refer
to the Highest Reality, the BrahnYasiitras themselves also refer
to the Highest Reality, and for three reasons: (i) because
they constitute an addition, (ii) because they give reasons and
(iii) because they give an aphoristic, cryptic and definite mean-
ing.to their utterances.

The Bhagavadgita : Sarvasakhiya Upanisad

Apart from the question of the inter-reference, inter—depen-
dence or inter-quotation between the Brahmasiitras and the
Bhagavadgita, we have a very interesting parallelism between
the Brahmasitras and the Bhagavadgiti. The Brahmasiitras
of Badariyana take over into themselves the Sitras of various
schools or Sikhis prevalent before his time ; similarly, the Gita
takes into itself the ideas of all the Upanisads that prevailed
before its time. Dr. Belvalkar has very happily called the
Badarayana Brahmasitras a Sarvadakhiya Brahmasitra, which
incorporates into itself many Pratiéakhiya Brahmasiitras. We
may point out analogically that the Bhagavadgita might well be
called a SarvaSakhiya Upanisad, because it incorporates into
itself many Prati§akhiya Upanisads. To call the Bhagavadgita
by the name of an Upanisad is the highest compliment that
can be paid to it. Let us see how this is borne out by certain
facts. First, two great European writers on the Bhagavadgita,
Keith and Hopkins, have called Gita by the name of an Upani-
sad, and they say it is an Upanisad of the Svetiévatara type.
This is not wrong. Secondly, the FzgImadafiwa calls
each one of its chapters by the name of an Upanisad. So there
are five Upanisads under the general title of the Ffgyaam-
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Aagfied, Even the J&ram-atafad does not call its chapters
by the name of Upanisads, but by the name of Khandas. This
came to my notice while studying those two Upanisads in
another connection, referred to later on in the present. work.
Then thirdly, all the colophons in the different Adhyayas of the
Bhagavadgita include the expression d#iguiseg. So according
to the colophons we must “understand that the Gita is the
cumulation of the Upanisads, which have been sung.

Finally, in the Gitda-Dhyina, which is a meditational prelude
to the Bhagavadgita, we have a celebrated verse, namely,

A AR e g |

Tl Fe8: Rttt god dAtarae dee U
But nobody has yet suggested how to draw the essence from
this verse itself. Are we not justified by reading this verse as
‘giving the highest compliment to the Bhagavadgita by calling it

9T .
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CHAPTER 1V

VEDANTIC INTERPRETATIONS OF THE
BHAGAVADGITA

(Sarmkara, Ramanuja, Madhva and Vallabha)

The second part of our work deals with two topics, the
Vedantic interpretations of the great commentators and the
mystical interpretation of Jiidne§vara. After having seen the -
relationship of the Bhagavadgita to the Brahmasiitras, it behov-
es us to bring the Gita into relation with the interpretations of
the great Vedantic teachers. It is not possible for us to do jus-
tice here to the fullness of their teachings. We are only concern-
ed with showing the relevant points in’ which they differ from
each other, and the way in which many of them make use of
the text of the Bhagavadgita to support their own points of view.
This latter procedure very often becomes inconvenient. For
example, we shall see that Asat is inconvenient to Madhva, and
Améa to Sarmkara. Nevertheless, in all the points to be discus-
sed here, we shall present the most important contributions
which these Vedantic teachers have made to the interpretation
of the Bhagavadgita. Under this head we shall be concerned
with six main points. We shall review the Vedantic interpreta-
tions of the Bhagavadgita, first in regard to Absolutistic Reality,
and then to Personalistic Reality. We shall next deal with the
doctrine of Not-Being or Asat. The Gita doctrine of Maya how-
ever will not be treated here but elsewhere ih this work. . The
next point which we shall take up for consideration is the
Nature of the Self in the Bhagavadgita according to these
Vedantic interpreters. Here it is that we say that Am$a presen-
ted a difficulty to Sarnkara, as Asat did to Madhva, as stated
above. Wae shall then discuss the doctrine of Naiskarmya or
transcendence of actions, and finally, proceed to the considera-
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tion of the various views held by the Vedantic commentators
about the problem of Liberation as treated by the Bhagavadgita.

Absolutistic Reality

Let us begin by considering the views absut Absolutistic
Reality which have been held by the Vedantic interpreters. There
are two contrary statements made about this in the Bhagavadgita
and the Upanisads. The Bhagavadgita talks of §dq: qiilTE &,
and the Upanisads speak of Qi) Sig=t odiar. How are these
points of view to be reconciled ? Is God with hands and feet?
Or is He without hands and feet? The Gita tells us that we
have to consider God as §dd: qiPmIg, having his hands and feet
everywhere. Are these merely imaginary? That is the
fmportant question. Now Samkara tells us that these are
illusory. An illusory thing, he tells us, may be the cause of a
real thing. Similarly, the qiffiqgs which are unreal, according
to Sarnkara, indicate a ¥ which is [@E. The Reality _is
without hands and feet, and when the Bhagavadgiti speaks
about hands and feet they are to be supposed as illusory things,_
which are the cause of a real thing which is s, A
famous utterance from Sarmkara in his Z®E might be

mentioned here to show how an unreal thing might be the
cause of a real thing :

@R a=N9Rs: HIUIRisa: a9 1Y s

EMIRT J8ERE ARNdss Gt Sadd |

md‘m?mﬁ At qu @ o

MY oF RaaE@a=Es agaed, | 38

Ramanuja takes another point of view, God may be amqifire, he
says agreeing with Sar'nkara, and yet He may be the cause of
99, in the created world, which is real. So Samkara, and
Rimainuja agree in regarding the reality as 3mqrumg. Their views,
however, regarding qIOMIZ are different. We may submit here
that neither Samkara nor Riminuja has taken into account the
mystical manifestation of God to an aspirant in the process of
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fis realisation. Arjuna saw God with hands and feet and other
organs everywhere. We have that celebrated description in
the eleventh chapter of the Bhagavadgita :

TR Ty & gadST=reTy |

A F 99 9 g o frer Feasr 0 XTL16.
These are mystical manifestations, and it is these which the
Bhagavadgita has described, in the above passage.

Personalistic Reality

In regard to Personalistic Reality, we shall see how the
Vedantic interpreters differ, particularly Samkara and Ramanuja.
‘There are two classical passages in the Bhagavadgiti, one in the
thirteenth chapter, where there is a discussion about%a[ and %—;ﬁr,
and the other in the fifteenth chapter where there is a discussion
about &{ and 31&/ g&4. In the first, both Samkara and Rima-
nuja show their great powers of exposition and argument, and
if we clinch the difference between Sarnkara and Ramanuja on
this point, we might say that it consists in a vindication of
3fazm on the one hand, and of fRERIEEE 5 on the other.
In the second, the same difference in their points of view is
seen in their description of & and a1eW J&4. As a matter of
fact, the & g&¥ is a misnomer, because it signifies the elements.

&t A1 Jar frediser 3=ud | XV. 16.
The 31a®w g¥q is a Purusa only by sufference; it is not a
Purusa at all. It is only the Uttama Purusa, who can be called
by the title of Puruga,

3W: JOTEE: qEAegRIE: | XV, 17,
and it is in this respect that the Giti describes him as the
beginning, the end and the sustenance of the entire world.

q%: 9 9C 914 37 @amg qaq | Vill 22.
This is in general the relationship between gE, AL
and ITHYEY.
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Let us now see how Samkara and Ramdnuja differ
fundamentally on one very important point. Sarnkara:
explains Ksara as ‘Sarvidni Bhitani’ and he regards them
as perishable ; but when he comes to discuss 3&(g&s, Samkara
understands Jiva by 31&geq and calls him $2&q; because to him
FZ means Miya or illusion. We have seen elsewhere how the
word is lifted to a high level in FZeqY fafSidfFaa:, as also to the
place which it occupies as Cit in Ramianuja. It is true that
according to Raminuja, Ksara Purusa and Aksara Purusa
designate the difference between Acit and Cit. In regard to
Ksara-Purusa, it indicates all things in the universe, sTERIU &%
gd=. In regard to Aksara-Purusa, Riminuja gives an original
interpretation. He regards Him as Cit or Kitastha, taking an
altogether different point of view from that of Sarnkara.
Sarhkara calls Kitastha a Being possessed of Vaficani; on
the other hand Ramanuja regards him as €87 &w agfkyq:, a
Being who lives in his own form, the Highest Reality. In
fact, there is a fundamental difference in regard to the Kitastha
between Samkara and Rimanuja. In regard to Uttama Purusa,
however, they do not differ very much. It is God, the Highest
Being ; and the Uttama Purusa is fully equivalent to the*Param-
atman or the Supreme Self.

Not-Being ( Asat)

Let us now proceed to consider the meaning of the word
Asat as it occurs in the Bhagavadgitd. The passage in which
it occurs is

It Bad A anna) B aa: |

This verse, as pointed out above, is a very inconvenient verse
for Madhva. Madhva’s doctrine is that both Prakrti and
Purusa are eternal. He brings out this meaning from the above
verse. There is no harm, he tells us, for Asat or Prakrti and
Sat or Brahman both existing eternally. Now in order to inter-
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pret the original verse in this manner, Madhva must read an:
Avagraha between Vidyate and Bhava, which may or may not
exist. Nevertheless, if it does exist, Madhva would be justified;
but if it does not, he cannot regard both Asat and Sat as eternal
according to the Bhagavadgita. The passage where Madhva
explains his views is as follows :—

ey | e o sndfage | st 1 afrfaf
3Tg | MEF g | orEa: (FRO ) 5FA: 8 AR | Faa | g
qerad e #eg gon:’ 3 Fevgao | ;

‘ wl god ¥ BregarE WAt gl A !

So far so good. We might also come to the help of Madhva
by interpreting the first part of this line, namely, araa G=a WY,
as probably implying that Asat or Maya itself does not exist.
Of course, this is not the usual interpretation ; but if we want
to support Madhva, we can interpret it in that manner. Finally,
Vallabha takes an important view in this matter of Asat and
Sat. He tells us that Reality is beyond both Sat and Asat.
He calls itg:sh or incomprehensible. That probably is not an
unjustifiable statement. Apart from the general question of Asat
and Sat, however, there are some very important passages in the
Bhagavadgita which speak about Reality and non-Reality, which
we may not discuss here; forexample, the two celebrated passages
inregard to the reality and non-reality of the world are l[fcmlﬁ Sa:
q1g: on the one hand, and the evanescence of Asvattha as described
in the fifteenth chapter of the Bhagavadgita on the other, both
of which we shall discuss in our chapter on the Antinomies.

.Narure of the Self

After this discussion about the reality and unreality and
the generzl doctrine of Not-Being ( Asat) or illusion, let us
proceed to the consideration of the Gitd doctrine of the Self.
There is one very important verse H¥isit S{EeF Hed: @ |
This verse is-a very inconvenient one to Sarhkara as we ‘have
already pointed out. The doctrine of Ariéa has become a
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great handle in the hands of the mon-Advaitins. Sarnkara,
however, explains this doctrine of Améa as EaFaIqiy-
'qRF@5. This is a merely philosophic interpretation in contrast
with the realistic interpretation of Améa. The word Améa is
elsewhere called in the Upanisads by the .name of fFegi,
A fiegidn is both real and unreal. It is real so long as
-it exists, but as soon as it vanishes it becomes unreal
Similar is the case with Améa, says Sarmkara, for which
in his commentary he gives two illustrations, Si&gd® and
EHE. These are philosophic conceptions which, according
to Sarmkara, contain exactly the meaning of the word Améa, as
used in the Bhagavadgita.

7] FeeTE ward: ST GRSy R | gEEd 4
RrmrmAsTrateTm | Ay QarshprdaieRfes  uweEisn ®
Fowe: | g SHPF: G Felamy giNe AEl e
aFHi Al

Let us see what the Brahmasutras say on this point.
There is a famous Sitra called

S AT, a1 T AR O |

. II. 3.43.
-In fact, the intention of the Sitrakara here is to show that
God is not only present in all infinitesimal particles, but also in
the whole of the universe, consisting of good and bad, high
and low objects, including slaves, servants, fishermen, men,
women'and insects. All these constitute God IEIFAATCTALNIT
T3, So then Badarayana’s point of view was to show that God
is all-comprehensive. He is present in all the atoms as well as
in the whole universe, animate and inanimate.

Later Advaitins, however, took a different view in regard tp
the nature of Amsa. There are definitely three conceptions,

namely, the conceptions of [Haufifgaarz, MEAE and IERZFAR]
in order to explain the nature of the Self and God. The

-sources of these conceptions are found in the commentary of
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Sarnkara above referred to. When he speaks about the TogIF,
he is referring to EwgfdEaarg, which latter almost borders upon
3mEalg, and when he speaks of weEm=E1, he speaks of
3= FAIg. These conceptions became an inspiration to later
Advaitins who founded their theories upon the doctrine
originally cryptically enunciated by Sarhkara in his commentary.
We are concerned here with these philosophic developments
only in order to explain how Jiva forms a part of God. The
Jiva might be either an image or an illusion or else a
limitation of Ged. These are the ideas which we might later
examine in a work on the *‘Vedanta as the Culmination of
Indian Thought .

Transcendence of Actions ( Naiskarmya)

After the consideration of the nature of the Self in the
Bhagavadgitd, we shall proceed to discuss a very important
conception, namely, its doctrine of Naiskarmya. The
Mimarmsakas advanced the doctrine of Karma which the
Vedantists all refute, even though they differ from one another
in some slight respect. We may say, in regard to this doctrine
of Naiskarmya, that there are three different points of view.

The Karmayogi-Vedantists tell us that transcendence of
actions is to be obtained by non-attachment to the fruits of
the actions. The representatives of this doctrine might be
taken to be Tilak and Gandhi. The Bhaktiyogi—Vedantists tell
us that all actions are to be surrendered to God, and thus
Naiskarmya is to be attained. For example, Madhva in his
commentary regards ®4IT as equal to &AW, Also the
Jhianayogi—Vedantists, who regard Naiskarmya as the end of
all actions, equate it with JAana. This celebrated doctrine is
advocated by Sure§vara. Coming to the origin of these later
distinctions, we have to quote two short utterances from
Samkara and Ramanuja on this head. Samkara in his.
commentary defines =SFR as FIEFAAENAEGAT or [M{EHATH-
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WETIM, either the knowledge of God who is above
actions or a station in the skAes®T which is 7. Ramanuja
does not differ very much from :Samkara. His doctrine is a
variant of Sarkara's doctrine. He tells us

HAGAFATETAARRF IS [Aaesz: |
He leaves all attachment to Karmas because he knows God
is the real doer, God is the vindicator and when all action is to

be attributed to God, man has no business to attribute it to’
himself.

Let us now proceed to two other conceptions: one indicated

TR @21 FAO0 q=EeE: ! B. G. XVIIL 56.
and the other in

FAIR G AWE e AT | B. G. XVIIL 66.

We are told by Sarhkara in his interpretation of @AM that
Karmas include Sfimz=f 41T, which is tantamount to saying
that there is no distinction between actions which are ordained
and actions which are disdained. Ramanuja tells us that
Naiskarmya is to be obtained by leaving away all Kimya Karmas.
Tn any case, they agree with each other in the idea of Naiskar-
mya, which was left to Sure§vara to develop later as equivalent
to Iidna. Finally, in the passage @iqdm 9Reysy, Sarhkara
advises us to transcend both Dharma and Adharma yds=2a 3
ar9AiSfy ot | FeEEifaf@a@E, and he quotes a passage where
we are told &= 9¥9A9q 3. What about duties and non-duties,
what about religion and non-religion, what about actions
which are ordained and about actions which are disdained ?
One should, says Sarnkara, rise above all these. Vallabha goes
to the Texts and defines §39#iT as those which are ordained
By the Sistras and tells us that we shoald leave away all the
ordinances of the so called philosophic and ethical Sasiras and
ultimately go in submission to one God, Héﬂ"’ﬁ{ W‘H"!ﬂ.
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RIS A1 T gy geaadq 3o A9 | What Vallabha’s doctrine
comes to is that ordinances and non-ordinances have no
significance before God. This is probably a point of view
with which Aurobindo Ghosh entirely agrees. He does speak
about the abandonment of all standards of duty to take refuge
in the Supreme alone.

Liberation

Let us now proceed to the question of Liberation in the
Bhagavadgita and see how it is tackled by the great Vedantic
commentators. Under this head we shall consider three
expressions—a@rg+y, s@MZY and a4, The classical passage
for a3y is 3Z FAGITAA A QraearEn: | We shall consider its
explanations as offered by Sarmkara, Riminuja, Vallabha and
Nilakantha. Sarhkara explains @m¥ as &Y, AETEIARET: |
But the question arises whether &&qdl is the same as q&9l.
In any case, Sarmkara negates @AMIAar as an explanation of
Fraw), Raminuja understands A= as @RY counting upon the
Upanisadic passage like f4{9a: 9t @mamyfd | Vallabha takes
cudgels against Sarmkara and posits @aAdar as the explanation
of ara¥3. He waxes eloquent over the explanation of &M=}
in terms of the philosophical categories, such as é:’ram,
qerratan, saFa (53) and (gwmai) igay,  All these he
enumerates. Of course, it is evident that he does not include
|pPggal in the scheme of @M. In a similar manner, Nilakantha
includes under TH, FaRHN, T4 AT, FRTETIEGEY, because,
he says, a Sruti passage tells us ¥9&7 T3t aEEE: FqENATA: |
A man must be supposed to have attained @] when all
things are under his governance, when he becomes the over-
lord and the king of all.

The second conception of Liberation is sgR@. It occurs in
the eighteenth chapter in the verse,

TR 7% 4 FY FF TR ! ... AIEA FoI |
XVIIL 53.
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dammkara understands mFp@M as meniae™  and  Anandagir
explains IAMT WA as SIGEIMYRIETG @K FIAEA! In
fact, mmnTEA includes the whole process of spiritual realisation
according to Anandagiri’s interpretation of Sarnkara. Ramanuja
understands by #3Rfd as NHIGHT and Madwa as aEIT feafa:
ga71 a5l So these are the explanatiops of these Vedantic
commentators. Vallabha expatiates upon the conception of
a7nrg, He tells us that Z:RRI7 is to be interpreted as FRIRAFETET
aFeMY, taking his station in the form of Brahman, and relying
upon two Satras from Biadardyana ;n?:m aﬁ?ﬂﬁ mn
What are those two Satras? (1) Z@m  =mmE: IV 45
(2)aisa=da Il 26. It is obvious that this Sitra does
contain an idea of liberation according to Badarayana. and
Vallabha follows Badarayapa in this respect and tells us that
the highest form of #gRIY is to take our station in God.

The third conception of liberation according to the
Bhagavadgita is that of Pravea. There is a celebrated passage
in the eighteenth chapter, where we are told :

HROE: SEARAT 7 WA T FR )

qn: G4y Iy AERE ST @ I 54 1

TFA AAVFFIR TN qeaa: |

R At deaa e T A=A I 55 1t

Let us vnderstand the stages of this process. According to

the Bhagavadgitd, there is first 5GP or #@MA<; then the
obtainment of Bhakti; then the knowledge of God, a perfect
knowledge according to its full lineaments and finally, after
this %nowledge, entry into Brahman. Now the first stage
seems to be absolutely unnecessary. Where is the necessity of
attaining to Bhakti or Jiiana after there is a Brahmabhavana ?
If the devotee began with Bhakti ( e smfersnaniad ), it would
have been quite understandable. From Bhakti a man goes to
knowledge and from true knowledge he enters into the being of
God. But once Brahmabhavana is attained there is no necessity
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of Bhakti or Jiana or even Prave$a. Sarnkara tells us that we
need not make a difference between Jidana on the one hand
and Praveéa on the ather. In fact, the two are identical :
AT TR R RafE

To obtain knowledge of God is to enter into Him. Ramainuja is
more literary :

TR EHAA ASE P | RIRA AT | A qreran R
el frsiey | o Al QR dRAw AT R SRE g )
Of course, he explains the meanings of all the words, ﬁrsq’q,
JETARY, WA, ;M9 and ¥93; but he does not bring this whole
series of facts into relation with an earlier Brahmabhavana.
Vallabha, following his usual scheme of Lila and Ananda as the
chief constituents of his philosophy, tells us,

TR AaFRHeRT  ASEARA ardl A awad: SiHSIE
A= A SR [T, AA=EN AR g4 |
God, according to him, is evidently the source of all Lili. A
devotee of God being in Him attains a share in his Lild. Lila
produces Ananda. Therefore, a devotee has a share in God’s
Ananda also. Thls, according to Vallabha, constitutes liberation.
But even this view fails to connect the conceptions of Lili and
Ananda with the earlier Brahmabhavana, about which the
Bhagavadgita speaks.



CHAPTER V

A MYSTICAL INTERPRETATION OF THE
BHAGAVADGITA (JNANESVARA )

After a review of the doctrines of the great Vedantic
interpreters about the Bhagavadgita, let us now pass on to the
mystical interpretation of Jhdne$vara. JAdne$vara is not far
removed even in time from the ‘‘ Jast of the Romans ”, the
great Vedantic commentators, and his interpretation is absolutely
mystical and in a way super-Vedantic. Jianeivara was not
merely one of the greatest saints of Maharistra, but also
certainly one of the greatest interpreters of the Bhagavadgita
that have ever lived. The most distinguishing feature of" his
interpretation of the Bhagavadgita is his ‘unique combination of
philosophy, poetry and mysticism. Its philosophy is of a high
order no doubt, but its poetry is of a still higher order. And
when mysticism is combined with philosophical insight and
poetical imagination, one can easily see how Jiidne$vara's
interpretation of the Bhagavadgita stands supreme.

The eight original points of interpretation which we have
selected from Jfianedvara are these: In the first place, we
shall speak of what he terms the Sun of Absolute Reality,
e or i, a very sustained metaphor in poetico-mystical
terminology. Weshall then go to the cosmological argument
which has been advanced by Jidne$vara for the existence of
God. This occupies a peculiar position in Irdian philosophy,
because other philosophers have not touched this aspect of the
question. In fact, it can very well be compared with the
cosmological argument as is advanced by the Westemn
philosophers.  Thirdly, we shall see how he takes up the
scheme of illusion from interpreters like Sarnkaricarya, and
speaks of the Flood of Illusioh or Mayanadi, which he describes
in a very beautiful manner in a sustained metaphor. We shall
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next see how Jiinedvara tells us the way of search for God
through miseries. It is probably miseries ;themselves which
take us towards God. This will be followed by our account of
his excellent psychological analysis of the eight mystical emo-
tions which a mystic experiences in his onward journey on the
spiritual path. This compares well with the description of
mystical emotions in classical Sanskrit Rhetoric, as well
as with that given by a powerful Marathi poet-saint
belonging to the line of JhAdneivara, namely, Ekanitha.
" We shall thereafter proceed to a very i_'mportant point in
Jianes$vara, namely, the doctrine of unison which he unfolds at
great length and in powerful terms. In fact, this might be
regarded as one of his chief contributions to the interpretation
of the Bhagavadgiti, and even more than thisis his original
doctrine of asymptotism, for which it would be difficult to find
a parallel. No other Indian philosopher has thought of positing
such a doctrine of asymptotism, andit is this doctrine which
crowns Jiiane$vara’s mystical interpretation of the Bhagavadgita.
Finally, we come to a very graphic poetical description of
spiritual victory, which is obtained by a mystic towards the
end of his spiritual career.

The Sun of Absolute Reality

Let us begin with the sublime description of the Sun
of Absolute Reality given by Jiinesvara. We are reminded
of a similar description, though not in such poetical and
powerful terms, by Plato in his Republic, when he speaks
of his highest Idea, the Idea of the Good, as the Sun of
the world of Ideas. Jiiane$vara has developed his conception
of the Sun of Absolute Reality in mystical terms in his
Jnanedvari. There is a great difference between the
spiritual sun and the physical sun, he says. While the
physical sun makes the phenomena! world rise into view, the
spiritual sun makes it disappear altogether. As the physical
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Sun eats up the celestial stars when he rises above the
horizon, the spiritual sun eats up the stars both of knowledge
and of ignorance. JianeSvara proceeds to point out further
resemblances as well as differences in the working of the
spiritual sun. and the physical sun. When the spiritual sun
dawns, the individual souls leave their nests, like birds, at dawn
of day and go on their spiritual pilgrimage. Varying the
metaphor, Jianedvara tells us that the souls are like bees,
which have been hitherto pent up inside the flowers of the
subtle bodies, but as soon as the day dawns they rush out of
the petals and fly into the open air, Further, intellect and
illumination have been compared by Jfianedvara to a pair of
Cakravaka birds who love each other but who are divided at
night by the river of difference, They are crying out for
each other but they cannot meet. It is only when the day
dawns that thay come together and there is great rejoicing.
This is g5 much as to say that when mystical realisation arises,
intellect and illumination meet, The intellectual faculty
and the mystical faculty, which had hitherto been separated,
now meet and there is great consonance between them.
Jidnedvara further goes on to tell us that as the
spiritual sun comes above the horizon, and as he gathers
light and power and throws his rays upon the .double convex
lens of our consciousness, the rays meet in a focus which
burns the forests of worldly life. Also taking another
physical metaphor, Jiidnevara tells us that as the rays of the
spiritual sun pass obliquely through various strata to the surface
of the earth, a mirage of occult powers is produced on account
of the refraction of the rays. Let us not be tempted by these
occult powers, says Jiianeévara, in the course of our spiritual
illumination. He gives us a further happy metaphor when he
tells us that when the spiritual sun reaches the zenith, the
shadow of the body hides itself altogether beneath one’s feet and
one feels one’s identity with the spiritual sun. Finally, Jidne$vara
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asks us “ Who is there, let me know, who has visualised this
spiritual sun ? " The spiritual sun shines so miraculously that
he alone is the ultimate Reality and there is nothing .left for
him to illuminate. The subject-object relation comes to anend,
he alone remains, the unity of the subject and object, the
Absolute, the Sun of Spiritual Reality. ,

Apart from the philosophical and mystical import of this
passage, we have to notice what great powers Jiane§vara had
in the observation of nature. The disappearance of the stars
when the sun rises, the birds flying out of their nests at dawn
. of day, the bees rushing hastily out of the blown-up flowers,
the meeting of the pair of Cakravaka birds at daylight, and the
disappearance of the shadow of the body beneath the feet when
the sun comes to the zenith are observations clever enough.
But the two observations of nature which Jidneévara makes
may be regarded as of extraordinary value, considering the
times in which he lived, namely, the rays of light passing
through a double convex lens producing a flame of fire and
the refraction of the sun’s rays through different strata
producing a mirage, observations which do not make mysticism
incompatible with scientific insight.

The Cosmological Argument for the Existence of God

Let us now proceed to the cosmological argument for the
existence of God, which has been very well developed by
Jiianedvara. As we have said, this argument has hardly been
used by other Indian philosophers, and we must compliment
Jfiinedvara upon having advanced this argument for the exis-
tence of God. In fact, the cosmological argument has had a
great history, as students of philosophy know. The so-called
arguments for the existence of God, the ontological, the cos-
mological and the physico-theological, have all been criticised
by Kant, and he comes to the conclusion that these do not prove
‘God ; but that God can be proved only by the moral argument
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which he advances in the Critique of Practical Reason, or by
the teleological argument which he advances in the Critique of
Judgment. The ontological argument has had an excellent
exponent in Descartes, which Kant mentions with respect ; but
there was no necessity for him to make a disjunction between
the cosmological argument and the physico—theological argu-
ment. The two really are connected and not merely this, but
the teleological argument about which Kant speaks in his last
critique, is also connected with both. So, on the whole, the
cosmological argument is a very important one in trying to
prove the existence of God from the order in nature. It is
exactly this order in nature which Jfiinedvara stresses here. In
the first place, he tells us that God is the mover of the world.
The forces of nature are merely his bond servants. We are
reminded of Aristotle’s dictum that God is the unmoved mover
of the whole universe. We are also put in mind of the famous
passage in the Upanisad 37§ 3279 I{R@1 ! ... *' I am the mover of
the tree ” and so on. And the tree goes on in its individual
and universal aspects to be regulated by the mover of the body
and the mover of the world who are ultimately one. Jiidneévara
also gives us some illustrations in which God’s cosmological
power is exhibited. It is God who commands the sun to follow
a parlicular order every day during all months and seasons.
Canute, the great king, rebuked his flattering courtiers by point-
ing out to them that the order of God in nature was superior
to his own. God orders the wind to move ceaselessly on; He
orders the earth to bear the burden of all the creatures upon
her surface. Unfortunately, sometimes there are earthquakes
also, but even they are due to the Will of God. He orders the
mountains not to move from their places, and he tells the ocean
not to overstep its boundaries. So God's power pervades all
these natural forces. Also we will not be far wrong if we say
that God is the sum-total of all the forces of nature. When we
look at nature, we see that the Order which governs it is nothing
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else except the Will of God. Also if we look at the matter
even physiologically, we see that our exhalations and inhala-
tions are themselves due to the Order of God, and when God
desires that we should have final exhalation, we do finally
exhale and there is no further inhalation. Death is thus itself
due to the Will and Order of God. All these things show that
God’s omnipotence is everywhere and this omnipotence is,
according to Jaaneévara, one supreme cosmological argument
for the existence of God.

The Flood of Illlusion ( Miyinadi)

Jnanedvara’s description of the flood of illusion is a
very wonderful one. The concept of Miyi, which Sarnkara
had inaugurated, finds its best poetic expression in Jiine$vara.
He speaks of the course of Maiyanadi which starts from the
precipice of Brahman, which he calls Brahmacala or Brahmagiri.
Who will not be reminded of the Brahmagiri mountain at
Tryambakeévara around which Jiane§vara’s father with his four
children used to make peregrinations? The reference to the
Brahmagiri seems to be a definite personal one. Issuing from:
the precipice of Brahman, therefore, JnaneSvara tells us, as
the river moves on, it produces bubbles in the shape of the
elements which appear on its surface. It is further augmented
by the rain of the qualities. The qualities send showers of
rain into the flood and increase its flow. In this flood, as
it moves on, there are whirlpools of hatred and windings of
jealousy, and huge fishes in the shape of moral aberrations.
( Pramadas ) swim inside the flood. The flood in its motion
carries off the small hamlets of restraint and self-control which
are situated onits two banks; it breaks its waters upon the
island of sexual enjoyment which is a resort of a number of
creatures, so that all these creatures ultimately are destined
to be drowned in that great flood. Jidneévara very intelli-
gently refers to the different kinds of Praminas. One does
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not know how far he had studied Nyaya philosophy, but
certzinly here he makes mention of two important Pramanas,
namely, reason and scriptures ( gRgmamy and TREAATY ). Of
those who are dependent upon their reason trying to swim
across the river, no trace is left in the course of their swimming,
and they sink in the abyss of self-conceit. The sacred scriptures
are merely huge pieces of stone which a man fastens to his
chest and thus being heavily ladén, he falls into the mouth of
the whale of arrogance. gigummg and 3IERURNYY  having
been thus disposed of, Jnane§vara tells usin a general way
that other means of swimming across the river, that is, other
criteria or Pramanas are only sure ways of destruction.
Ultimately no intellectual criterion enables us to escape the
Mayanadi. Finally, if we want to cross such a terrific stream,
we must have a steersman in the shape of a spiritual teacher.
We must have a rudder in the shape of devotion, which
conception we take the liberty of introducing in the description.
We must travel on the sure raft of mystical experience. It
is only when these three things meet, namely, the spiritual
teacher, devolion and mystical experience, that we have the
possibility of crossing that great flood of illusion. But one
very extraordinary phenomenon takes place in the course of
this flood. It disappears as soon as we begin to cross it.
As we have noticed before that when the Sun of Absolute
Reality rises, there is nothing left for him to illuminate;
similarly here, in the case of the flood of illusion, it so happens

that as soon as we have begun to cross it, no water remains
Lo cross.

The Search of God through Miseries

Jianesvara's description of the search of God through
miseries can hardly be paralleled by similar descriptions, remin-
ding us as it does, at two different places of certain Hindi
songs, especially the poems of Kabira, the parallelism of which
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we have discussed elsewhere. Jnine$vara tells us that our life
might be regarded as a boat with a hundred holes. Kabira had
spoken of g3l g FHT A a1, which we have discussed elsewhere
in our explanation of the song % & mi%s ook Aq W & &= sW
aam, Who can keep his body bare, asks Jiiane$vara, when
missiles are heing hurled at him every moment ? When a
conflagration is raging all round, as happened once in the
Khandava-vana, who can hope to remain enclosed inside it ?
Qur best endeavour should be to get ourselves out of that
conflagration as early as possible. Then Jiidneévara tells us
that life indeed might be regarded as a fair. Here again we
are reminded of another line of Kabira’s song 8T & 1 57 27T
In this fair what we see is that wares of miseries are being
spread out by the sellers, and Death, who is one of the principal
sellers, is measuring the years and the destinies of men ; he is
rationing life’s years to people. Making an appeal tothe hea-
vens, Jianeévara asks “‘ Is not the moon proverbially consump-
tive? Do not the stars rise only in order to set ?” If this
happens to the heavens, why should this not happen to men
upon the earth ? Ina very important discussion upon the nature
of death, Jiianedvara further tells us that at the very beginning, -
death is encircling the foetus in the mother's womb. Perhaps,
when a child is born the parents hoist auspicious flags. But
in the midst of happiness comes misery. The child is really
approaching death every day as it grows, and yet people rejoice
and hoist flags. People.cannot afford even to hear the word
‘death’. As Spinoza has said, in the course of the life-history
of man, when he begins to watch the track of those that have
gone by, he sees no returning footprints. All steps point
towards the den of death and none returns. Histories and
mythologies consequently, says Jiane$vara, are merely collec-
tions of death-stories. Who will not be reminded of taking
ourselves away from the purview of death when all these things
are taking place round about us? Finally, taking a beautiful’
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metaphor from animal life, Jfidnedvara tells us that a frog, which
is attempting to catch at flies, is itself at the same time being
swallowed by a big boa. We in this mortal world try to aspire
after many objects, unmindful of the fact that we ourselves are
at the same time being devoured by death. The present writer
had an opportunity of witnessing ( under a microscope ) an
analogous phenomenon in the region of the microbes, when he
saw one medium-5sized microbe catching hold of another, while
at the same time it was itself being caught up inside the circle
set up by the tentacles of a rotifera. Such is the life of creatures
from protozoa upwards to the life of the highest creatures.
Wherever we look, death is encircling us and it behoves all of
us, therefore, to return to God and to think about Him unmind-
ful of the power of death. On a contemplation of the various
kinds of miseries enumerated above, we shail see that there is

no way of escape from them except by devotion to God.
Jnanesvara asks :

*“ Upon what power do these people count, that they
do not try to worship Me ?...... Who has ever heard
a tale of happiness in this world of mortals ? Can one
sleep with comfort on a bed of scorpions or of burn-
ing coals ?...... Alas, born in this mortal world, Oh
Arjuna, get thyself away from it ; go by the path of
Bhakti, so that thou mayest reach My immaculate
home. ”

—Jna. IX. 493...516.

The Eight Mystical Emotions

As a man advances in his mystical experience, he exhibits.
various kinds of physiological, physio-psychological reactions,
which have been classified by writerson Alankara Sastra as well
as on mysticism into a number of prominent emotional features.
They are generally regarded to be eight Sattvika Bhivas; but
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it iS not necessary that there should be only eight, There
might be many more; and even in regard to the eight there is
no consensus of opinion among the various writers on the:
science of emotions. On the whole, therelore, we may say
that the following are the chief mystical emotions that a man
exhibits in his spiritual development. Physiologically, we might
say, the symptoms which a mystic develops are horripilation,
perspiration and lachrymation, this last being particularly due-
to feelings inside the mind. Then there are physio-psychological
reactions such as tremor and paresis. These two are opposed
to each other and yet the mystic develops them both and exhi-
bits them at different times. As regards the psychological
reactions, we have epoche, peace and joy. Paresis physiologi--
cally produces epoche psychologically. Consequently, epoche is
equivalent and conducive to peace, while opposed to peace is
joy, and the great beauty of psychological reaction to mystical
experience is that antithetical qualities become mingled together.
On the whole, therefore, the eight different mystical emotions
which a man enjoys on his spiritual march are horripilation,
perspiration, lachrymation, tremor, paresis, epoche, peace and
joy. Jianeévara has given a graphic description of these
emotions in a classical passage which we quote below :

* The duality that so long existed between the self
and the world, now ceased to exist. The mind became
immediately composed. Internally there was a
feeling of joy. Externally there was a fading of the
power of the limbs. From top to toe, the aspirant
hecame full of horripilation, as at the beginning of the
rainy season the body of a mountain becomes over-
spread with grass. Drops of sweat crept over his body,
as drops of water creep on the moonstone, when it is
touched by the rays of the moon. As an unblown lotus
swings to and fro on the surface of the water on
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account of the bee which is pent ‘up inside its
petals, similarly the body of the devotee began to
-shake on account of the feelings of internal bliss.
As drops of camphor fall down when the core of
the camphor plant opens out, similarly tears of joy
trickled down from his eyes. As the sea experiences
tide after tide when the moon arises, similarly his
mind experienced surge after surge of emotions.
Thus all the eight Sattvika emotions began to
-compete in the mind of the mystic, and he sat on
the Throne of Beatific Joy. ”

— Jha. XI. 245-252.

Unison

Jnidneévara has given an excellent account of the unison
of a devotee with God. He gives a good philosophical inter-
pretation of it which shows what great powers of reasoning he
had. In the first place, he tells us that the chief condition of
unison is surrender. Surrender philosophically interpreted means
identification. “Be submissive unto Me ”, says the Lord, “* so
that thou mayest become united with Me.” Unless, therefore,
we surrender to God, no unison can ultimately take place.
Secondly, we have to see how Jidnedvara discusses the
complete annihilation of individuality which leads to a mystical
unison. He gives various illustrations to express what he
means. These illustrations might be classified as scientific,
material, psychological and moral. The mystic becomes
identified with God, as space inside a pitcher becomes identified
with the space outside when the pitcher breaks. When iron
and fuel, which are material objects, come in contact with
the touch-stone and the fire respectively, they are transformed
into gold and conflagration. Dreams pass into wakefulness
and lose their individuality. Sin and merit likewise, which are



BHAGAVADGITA : A MYSTICAL INTERPRETATION 6]

moral conceptions, says Jiane$vara, are ultimately transfor-
med into God's Being, so that from all these points of view
there is annihilation of individuality and unison with God.

“To say that, when God is seen, the separate
individuality of a person remains, is this not a piece of
foolish gibbering ?... Iron in its ironness” may rust,
but when it has become gold by contact with the
philosopher’s stone, no impurities can continue to spoil
it. When fire is churned out of sticks, the sticks will
no longer remain as sticks. When the Sun has arisen,
shall darkness reappear? Or when wakefulness comes,
shall the illusion of a dream continue to give trouble ?
Take no thought, therefore, Oh Arjuna, for thy sin
and merit shall both be transformed into My Being...
From this time onwards thou hast become free.
Entertain no anxiety, therefore, and resign thyself to

Me in being united with Me. »
—Jna. XVIII. 1398-1416.

After having discussed the philosophical conception of
unison, Jiidne$vara next proceeds to a further one, namely, the:
annihilation of difference. Is there any difference between
Eastern and Western waters, he asks. The Eastern sea and the:
Western sea are only different in name. The ocean and the
river cease to be separate when the river flows into the ocean.
If a piece of salt, says Jfidne$vara, tries to separate two
different kinds of water, it becomes mingled with both. Jnane-
$vara gives an excellent illustration referring to Safijaya, who
says that when he was hearing the sublime mystical conversation
between Arjuna and Kispa, he was so enraptured that he
became mingled with both. In this way, in a state of unison all
difference is annihilated. Further, Jnine$vara tells us that
in such a state, the self and God may be related to each
other as quality and substance. Raminuja has already said so.
Jianedvara points out that as camphor and its fragrance are:
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not different, or a jewel and its lustre are not different, so there
is no difference left between the individual soul and God in such
a state. One becomes the quality of the other, which is the
substance, causa sui, that which exists in itself and for itself.

Jiiane$vara goes on to his favourite metaphor of the mirror
and tells us that in the case either of single reflection or of infinite
reflection, the difference between the devotee and God vanishes.
Taking the case of single reflection in a mirror, the original and
the image lose their difference. Patafijali has spoken of %1 £2:
taEasIea, The Gita speaks, of 3l SIRA T RAR T
Inany case, the devotee sees God in his own image. The Bible
says that God created man in His image, and we may say man
is paying back the debt by creating God in his.  Further, there
is that sublime conception of infinite reflection which Jiiane§vara
now puts forth. When two mirrors are placed, one in front of
the other, which, shall we say, reflects which ? There are
infinite reflections between the two. As a studeat of physics
in the year 1904 at the Deccan College, I used to perform this
experiment in our room. Two mirrots with two. differen-
tly coloured borders, when placed against each other, show
themselves in alternately coloured infinite reflections, one into
the other. Similarly Jiane$vara tells us that there is no limit to
the number of reflections that take place between the devotee
and God. Arjuna, he tells us, saw himself along with God in
God, and God saw himself along with Arjuna in Arjuna.

This is a state of infinite reflection to which the devotee is
ultimately led.

We now go on to two final points under this head of unison:
First, devotional unison and then muystical unison. Under
devotional unison, we have two extracts from JiianeSvara, which
tell us that God says whatever His devotee utters is His praise,
whatever he sees is His vision, whatever he touches is His wor-
ship, whatever he contemplates is the chanting of His prayer,
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while his sleep constitues ecstasy. Then again, being pleased
with :the great devotion of the aspirant, God says ultimately
“Iamhe”. We are accustomed to hear in Vedanta of the
expression ‘I am he’ as uttered by the realiser ; @ISZ or gcqqfa
is that expression. In the present case, however, it is God who
says: ‘I am he’, that He is the devotee. The tables are
turned., Whether I am He or He is|, it does not matter. It only
means there is absolute devotional unison between the devotee
and God. Finally, we find one very significant remark in the
Jidnedvari, where Jiiineévara speaks of the identification of the
aspiring mystic with the object of his vision :
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& er= Fr2aot | w1 Fr e N

—Jia. VII. 118.

Now, it has been the usual teaching of the great mystics that
the forms which they see in mystical experience are ultimately
identical with themselves, and a man has to sit in judgment
upon the quality of his own mind and his own experience by
taking into account the different forms of mystical realisation
which he experiences. There is also a graded development in
these forms. The mystics teach also that such a rising devotee
must ultimately feel his identity with his own Self. It is only
then that there is perfect unison; but the point is that
whatever a devotee mystically experiences is always an index
of his own spiritual achievement.

a Asymptotic Realisation

Jiianeévara next makes a very original contribution to the
philosophy of mysticism... This is what might be called his
doctrine of asymptotism. Under this we shall discuss two
points : (1) asymptotic realisation, and (2) the doctrine that
perfection can be attained only gradually. We are familiar with
the word ‘ asymptote’ in mathematics. A curve and an axis
approaching each other infinitely and meeting at infinity is
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the essence of asymptotic approximation. What we find in
the case of an aspiring mystic is that he goes on asymptotically
approaching God. That is Jiiane$vara's doctrine. Instead
of there being a final and perfect identity between the mystic
and God, the mystic moves towards God and so we may say
that he meets God at infinity. There is just a little difference
between them. Just as. there is difference between
the moon of the fourteenth day and the fullmoon of the
fifteenth day, or just as gold of fifteen carats just falls short
of gold of sixteen carats, to that extent only does the devotee
fall short of full divine attainment. As one can distinguish
between the sea and the river by the stillness and the motion of
the waters, similarly in the case of God and devotee also we
can make a slight distinction. “ The devotee attains to the
Godhead, falling just short of His entire Being " ( Jia. XVIIL
1087-80). The reason for this approximation or asymptotic
realisation is the physical, the mental and other limitations of
the mystic. So long as he has a body and a mind and has to
live in the world, to that extent and till that time he must fall
short of complete divine attainment.
* Even though the devotee may reach unison
with God, yet he remains a devotee. The
saint remains a saint so long as he has to
discharge his bodily functions. "
) —Jna. VIL 114, 117.
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Jnane§vara further proceeds to talk of the gradual and
graduated perfection in the mystic. It is the time factor that
counts. A man who starts on his journey must not expect to
reach the end at once. There is bound to be a time interval
between initiation and realisation. A Sadhaka who gets him-
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self initiated by a teacher must work and wait for attaining
realisation and therfore liberation. It will require a good deal
of time before he conquers his mind and intellect, devotes him-
self entirely to God, makes possible some definite attainment in
that line and uitimately achieves divine realisation. So, initia-
tion and realisation should not be spoken of in the same breath.
Perfection is only gradual.  @r3 & 1d q&sht & qan, ot awa af
g , says Mirabai. A gardener might sprinkle water upon the
trees and the plants, but it is only after the spring sets inthat the
trees and plants bear fruit. Also Jiiane$vara here makes a fine °
remark that the great God Sarnkara Himself is only a pilgrim
journeying on the spiritual path, S% quiFn A9 Ags 3gA. He
has just made an approximation to the infinitude of God; and
if this happens in the case of God Sarikara, far more must it
happen in the case of us small mortals.
“ Granted that all the preparation is made
for the realisation of God, that one meets the
Guru, that the Guru imparts to him the
knowledge of the true path; granted that the
seed that is sown is the best of its kind, yet it
is only in course of time that a rich harvest
can be reaped.”
—Jna. XVII. 996-1008.
The Spiritual Victory
Jhanesvara closes his account of the message of the Gita
in a passage which it would be hard to surpass. In that
passage he summarises the whole mystical teaching of the
Bhagavadgita; and as this would be a fitting sequel not
merely to our discussion of the mystical philosophy of
Jnaneévara but also to our present part of the work, we shall
end it by an account of Jidnedvara's powerful mystical
description of the ultimate victory of a spiritual warrior. This
victory could be looked at in four stages of development. First,

the accoutrements of the warrior ; second, the battlefield of life:
3—5
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third, the imperial procession after conquest and the last, the
coronation of the mystic on the Throne of Unitive Life. As
Tegards the accoutrements, Jidne$vara tells us that such-a
developing mystic mounts the steed of Rajayoga, puts on the
armour of dispassion and holds the sword of concentration in
his hand. Equipped with these accoutrements, he proceeds to
the battlefield of life. Into the battlefield itself he moves like
the Sun into darkness, and cuts to pieces all the different
enemies, such as FF, ¥, 3¢, W, 4 and qRIE which
Jidneévara mentions by name. All this is done ultimately for the
sake of winning the bride of liberation;

g =W gia QRIS A1 | 16T REg =9 A5 N

Similarly a great Kannada poet-saint has spoken of the mystic
as marrying the Maid of Liberation, §sifig #5f4amSl. So when
the battle is won, liberation is attained. Then we go on to see
how Jianeévara describes the mystic’s procession on the
imperial road. Virtues such as smif@, siEhra, afdenr, ik
and the rest, which have been enumerated in the Bhagavadgita,
all now act as vassals and move along with the victorious
warrior as his retinue. The so-called Yoga-Bhamikas, the
different stages of Yogic development and all the powers and
prosperities, Efg fafgs, assemble in thousands in order to see
the spectacle and shower flowers on the mystic who is now
soon to be crowned king. Ultimately, the coronation takes
place, the drum of victory is beaten, attainment of Swarajya,
which word has been specially mentioned by Jiidnedvara, is
proclaimed. All the three worlds become filled with joy. In
such a state of beatification, the banner of self-identity is
unfurled, as is seen in the case of all victorious achievements.
In the present case, it must be remembered, the banner is of
self-identity, identity of self with God. And finally, when all
this has been accomplished by the mystic, he is crowned king
on the Throne of Spiritual Experience.



PART 1II

THE LABYRINTH OF MODERN
INTERPRETATIONS






CHAPTER VI

INTERPOLATIONISM

Hitherto we have seen how the Bhagavadgita stands in
relation to the Upanisads, Samkhya-Yoga and the Brahma-
satras, and how the great Vedantic commentators have inter- °
preted the Bhagavadgit3, each in his own way. We have also
seen the original points in the mystical interpretation of the
Bhagavadgita by the great poet-saint of Maharastra, JiidneSvara.
We shall now pass on to modern interpretations of the Bha-
gavadgita. There is a very large number of such interpre-
tations, but we shall select only eight of them for our purpose,
namely those of Garbe and Bhandarkar, Farquhar and
Buddhiraja, Tilak and Gandhi, Otto and Aurobindo. The
opinions of these we shall consider under the following
philosophical heads: Interpolationism and Bhagavatism,
Christianism and Buddhism, Activism and Detachment,
Numenism and Divinisation. A student who undertakes a study
of the Bhagavadgit3 will really find his head turned when he
goes into the depths of all these different interpretations and
he may well find himself in a labyrinth. Is there a way of
rescue for him from this labyrinth ? Yes. The only line of
rescue for him, according to us, would be the path of
God-realisation.

Let us begin by discussing the theories of interpolationism
in regard to the interpretation of the Bhagavadgiti. On the
whole, there might be said to be five such theories, the first
being the most important. The names that can be mentioned
here in connnection with these theories of interpolationism
are Garbe, Holtzmann, Oldenberg, Schrader and Otto. Garbe’s
theory of interpolationism is intertwined with the doctrine
of theism; Holtzmann’s with the interests of pantheism;
Schrader’s is really an exterpolationism more than an inler-
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polationism; Oldenberg stands %s an apostle of a twelve—chapter
work of the Bhagavadgila and Otto introduces eight external
tracts in the original form of the Bhagavadgiti. We shall
see that even though there is this incidence of a pluralistic
interpolationism in Otto, still the total summing up of the
meaning of the Bhagavadgitd is a numenistic, mystical ideal
for which he stands, as we shall see at the close of this chapter.

Garbe

(a) Exclusion of Mimamsic and Vedania Passages :—
Before we go on to Garbe, we must mention that the theory
cf interpolationism was first suspected by Humboidt in the
year 1826, =nd that Garbe might be regarded as one of the
great modern apostles of interpolationism. We may say that
jus. as there is a large collection of works on Biblical criticism,
so even here the Gita criticism was started by Garbe. We shall
consider the following points under Garbe’s interpolationistic
theory about the Bhagavadgiti. We shall begin by considering
the reasons why he excludes the Vedantic and Mimarhsic
passages from his text. Then we shall deal with the criticism
that has been made upon this procedure particularly by
Edgerton and Winternitz. Next we shall examine the
significance of the capital which Garbe makes out of the
occurrence of the word Maya six times in the Bhagavadgita.
Then comes a very important point and a point to the great
credit of Garbe, namely, his interpretation of 329zt and
31ge=, God, the all-seer and the all-knower, as common to the
W‘\ﬁtmlﬂ*{ﬁﬂ and the Bhagavadgiti. Finally, following
his philesophic bent of mind, we see Garbe speaking about
Krsna as rising from the conception of a man through the
conception of a man-God to the conception of God in the course
of progressive development. This, in short, is a brief outline

of Garbe’s account of his interpolationist theory about the
Bhagavadgita.
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We have gaid above that Garbe excludes the Mimamsic and
Vedantic passages from his text of the Bhagavadgiti. On a
general review of all the passages that have been excluded
by Garbe, we do find that his two chief enemies are Mimamsa
and Vedanta, Advaitism in particular. But there are many other
points also on account of which Garbe tries to exclude a number
of verses from the original Bhagavadgiti. For example, all
considerations of super-moralism or transcendence of the three
qualities involved in the conception of Nistraigunya, all essences
such as the great luminosity in the Sun as in the XV chapter,
the conception of the Vibhiitis in the X chapter, all considera-
tions or references to Brahman, all schemes of absorption in
Brahman, Yogic effects like the equanimity to be obtained in
the process of Yoga, all these have been excluded by Garbe. On
the other hand, all those passages have been retained which
promote theism, which promote moralism as ancillary to theism,
and particularly philosophic devotion. It would take a long
time to go into the details of all these exclusions and preferences;
but we have mentioned these because, of all these exclusions,
Advaitism is the chief enemy whom Garbe wants to fight. Dr.
Bhandarkar liked his procedure very much, though he would
have preferred to interpret the%vhole of the Bhagavadgita
theistically, regarding even the pantheistic passages, as theistic.
That of course is going even a little further than Garbe. Garbe
is endowed with great powers of linguistic interpretation, of
philology and of philosophic analysis. So, his opinion became
the most respectable during .the early years of the present
century,

Garbe himself mentions that the two sets of passages which
he wants to exclude are the Mimamsic and the Vedantic. We
shall take two typical specimens of these very shortly. In the
meanwhile, we might mention that Garbe suggests that it was
a slowly gathering and accumulating conviction that he was able
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to exclude these passages- not as a matter of chance nor as a fit

of fancy, with the result that out of 700 verses, 170 fall out.
He says:

‘T have ventured to carry into practical execution
the idea of separating certain portions of the Bhaga-
vadgita not as.a result of any abrupt conceit but on
the basis of a slowly accumulating conviction. (He
takes the credit for having read the Gita eix times!);
thus decidedly by removing passages from most of
the chapters of the Gitid with the result that out of
700 verses, 170 fall out.

—Introduction to the Bhagavadgiti, p. 31.

These according to Garbe do not belong to the original
Bhagavadgita. In this procedure Garbe has given a rude
shock for the first time to traditional interpreters of the
Bhagavadgita. He takes theism for granted and everything
that goes against it is an interpolation. His method involves
a pelitio principii, taking a thing for granted and then working
out from it, in fact taking for granted what one wants
to prove. The outcome of such a procedure ultimately, Garbe
tells us, is that no real gap is left anywhere in the whole of the
Bhagavadgitdi. We shall see presently what other scholars
have said in regard to this real gap or unreal gap. We
cannot help noticing here the wérds of Garbe, * putting
into execution his scheme of exclusions”. We must indeed
give him the credit for having carried out his scheme
of exclusions! For, was it not he who first sundered the
Bhagavadgita into two parts, the theistic and the pantheistic,
under the impression that the pantheistic doctrine did not
belong to the time of the Bhagavadgita ? If, however, we were
1o interpret the Bhagavadgitd in a mystical manner, we might
well see how the theistic and the pantheistic portions could
be reconciled.
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We might take two typical passages of exclusion in order
to justify what we mean. The first is a passage from
Chapter III, verses 10 to 15, where a defence of Yajfia is made,
which Garbe wants to exclude ; the second is a passage from
Chapter II, verses 42 to 46, which is of anti-Mimarhsic and
Vedantic content and which defends self-realisation. If we
just bring out, in a very terse form, the meanings of these
two passages, we shall see the reason why Garbe was tempted
to exclude both. He wants neither the Piirva Mimarnsa, nor
the Uttara Mimarhsa to interfere in his theistic interpretation
of the Bhagavadgita. If we take the first passage, Chapter IIL
10-15 (&g 7m: 5o @§ ), we shall see that that passage makes
the following points: (i) It was God who created the
institution of sacrifice which is indeed the fulfiller of all desires.
(ii) We are asked to propitiate the gods with the result that
the gods will propitiate us. (iii ) The highest ideal, therefore,
to be achieved is such a mutual propitiation by gods of men and
by men of gods. (iv) He who does not perform a sacrifice
and who does not make an oblation, or an offering, in fact, he
"who does not give, as we shall see later on, a spiritual
income-tax, should be regarded asa thief. (v) Finally, all
sins will be removed in the case of a man who lives on the
remnants of a sacrificee. He must first offer everything to
others, and whatremains as residue with him, with thatalone he
"should remain content. He who thus partakes and lives merely
on the remnants of a sacrifice is the éreatest of those who lead
a sacrificial life. This is a passage which Garbe wants to
exclude, because it defends ritualism.

Another passage which he wants to exclude on the ground
of its defence of the Vedantic attitude consists of the verses, 42
to 46 in Chapter II (it giowat ar=d...ABEEY Bwa: ). Let
us note the points which this passage makes : (i) The passage
condemns sacrifice because the ideals of a sacrifice are merely
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enjoyment and power. (ii) It involves ni0 aspiration towards
stability in God. (iii) The Vedas, the author tells us, are
“subject to the suzerainty of the three gupas and hence of no
avail. (iv) Itis only life in Atman which can take one beyond
considerations of Yoga and Ksema, acquisition and security.
(v) Finally, the Vedas are like a pond in an all-enveloping sea
of spiritual experience and are of no consequence when we
take into account spiritual realisation as a whole. These are
the points which the Vedantic passage makes and on that
account Garbe wants to exclude this Vedantic passage
also. So on the whole, both ritualism and non-ritualism seem
to be his enemies. In a similar way, if we just carry our
imagination back, we shall find that the same antinomy of
ritualism and non-ritualism as in the Bhagavadgita is mentioned
in the Mundaka Upanisad also. What the Bhagavadgita has done
is merely to copy the antinomy from the Mundaka. As the
writer has observed in his “ Creative Period of Indian Philoso-
hy"  (Bombay University, 1927): *“It is evident from a
nsideration of the halting attitude of the philosopher of the
Iundaka that while in one breath he extols ritualism (I. ii. 1.6 )
Lnd in another condemns it outright (L ii. 7-12), that even in
this respect the Mundaka has been the prototype of the
Bhagavadgiti” (p.279). This conception of the battle of
ritualism and non-ritualism, which was started by the Mu.udaka,
has been taken over bodily by the Bhagavadgitd from the
Mundaka, but it rises beyond both ritualism and non-ritualism.
Garbe’s procedure has been subjected to criticism from
different points of view and by different scholars. We shall
not enter here into many linguistic or philological criticism
which bave been made but mention only few points of
philosophic importance. (1) Edgerton tells us that Garbe
contents himself by saying that when we have removed
the excised passages, the two ends meet and there is no real gap
created anywhere. This is exactly the point with which
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Edgerton disagrees. According to him, the excised passages,
even as they are, can in many cases be shown to be connected
both ways to the preceding and the following portions. (2)
Again, Edgerton relies upon the authority of an old scholar
like Oldenberg, who believed in the unitary teaching of the
Bhagavadgit3, and entirely agrees with him in regarding the spirit
of the Bhagavadgita as completely unitary. Edgerton says :
‘' Garbe is mistaken in thinking that the elimination
of certain passages reunites verses which evidently
belong together but have been separated by the alleged
interpolations. [ believe that just the opposite is the
case. That is, a verse immediately following a
passage excised by Garbe can in many cases be
shown to be connected with the excised passage.”

The Bhagavadgita, p. 98.

“I am glad to find that so high an authority as
Oldenberg felt as I do that the general spirit of the
Gita is no less unitary than that of similar works of
its class, and that it is an error to see in it a mixture
of different schools of philosophy.”

Ibid, p. 99, Footnole.

(3 ) Winternitz tells us that a reconciliation of different
points of view or of different aspects of philosophic thought
which has been effected by the Bhagavadgita, and which, in fact,
is the essence of its teaching, has been falsely represented 3as
involving a theory of interpolation. ( 4 ) Bhandarkar's point
of view instead of being merely theistic may be regarded as
even super-theistic, which we may call by the name of Bhaga-
vatism or Prapattism. He would go even a little further than
Garbe so far as the theistic aspect of the Bhagavadgitda is con:
cerned, and not allow anything to be understood in a pantheistic
sense. Instead of dividing the Gi(a into the theistic and panthe-
istic portions, he would like to regard the wholé of the
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Bhagavadgita as theistic or even as super-theistic involving the
doctrine of Bhagavatism or Prapattism.

() Occurrence of the word Maya in the Bhagavadgifa : —
Taking his stand on the theistic interpretation of the Bhagavad-
gita, it is no wonder that Garbe should fight ,shy of the word
Maya, and particularly of its significance which involves the
conception of unreality or illusion. The word Maya has
occurred six times in the Bhagavadgiti, twice in the sense in
which Garbe would like to have it, thrice in the sense to which
Garbe is opposed, and once in the sense which Garbe would
try to enlist along with those who support Vedantism, but
which is really Janus—faced pointing both ways. Garbe’s
contention is that the earlier passages are theistic in character
and the word Maya occurring in those passages means miraculous
power. For example, take the two quotations : (1 ) SEEIRAHEA!
(IV. 6 ) and ( 2 ) daremit« aeyan (XVIIL 61 ), where Maya means
miraculous power, the power of God who wields a magical
weapon in his hand. Later passages according to Garbe involve
pantheism, and therefore Maya is introduced there, according
to him, in the sense of illusion. These passages are: §qg T1qT
A AAWAT T 1 VIL 14. and smasgzagen ! VIL 15. In
these cases, the word Maya means illusion and the passages
must therefore be excluded, says Garbe, from the orthodox
scheme. Finally, the word Maya also occurs in the expression,
FrmmEaad: | VIL 25.  Garbe would like to understand
Maya here in the sense of illusion, but we may point out that it
may mean power also. Hence even though Garbe would try
to include it in the later passages, we feel that it cannot be so
included. The reason for such inclusion by Garbe, in our
opinion, seems to be that he approaches the question from a
preconceived notion.

(¢) God as All-Seer and All-Knower in Nrsi:i:ha
Tapaniya Upanisad :—We must, however, compliment Garbe
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upon having in fact made a discovery in regard to the expression
SIEHISgAN 9. 1. showing the connections between the JEgRaT-
AAqfsa and the Bhagavadgita. Garbe contends, and contends
correctly, that the word Anumanti in this sense is of rare occur-
tence, and if the FAIRATAIGIFST has used that expression 3I-
ZHISTAA and if that expression occurs in the Bhagavadgita also,
it would follow that the Bhagavadgita is the borrowing party
provided the Upanisad could be proved to be earlier. In any
case, thisis a remarkable coincidence about Iuwg=misga=al, God
the all-seer and God the all-knower, that these words should
occur both in the MNFZITHa=rMfATE and the Bhagavadgiti.
Garbe contends for the value of the present reference only so
far as the age of the Bhagavadgili is concerned as being
later than that of the Frigiat@MAA=ad. But he should have
also contended for this expression IvZmSgH=al as having a
particularly theistic significance, and should therefore have
included this under his own scheme of a theistic interpretation
of the Bhagavadgiti. It has been observed above that ITZZS-
d9=1 is an expression of rare occurrence ; but another analogue
for the word Anumanti in the FAZRRATANTAT is gAar which
occurs many times in that Upanisad. In one case it links itself
up with 37771. For example, in the verse:

AR ARG AATHRA, |
ATEA St IFTAEAIT U 9

Also we have in the same Upanisad that famous expression
weaTTa-VIil, one who penetrates the secret of things.
Henca even though AAFET is a more familiar expression than
299l and both mean the same thing. the expression I9ZAS:
gA=T1 occurring even once in the Bhagavaduitd as in the
A ATANTETT might well lead us to suppose that the Bhaga-
vardgiti relies upon that Upanisad for its authority for the
expression.  Let us see what Garbe says :



78 THE BHAGAVADGITA : PHILOSOPHY OF GOD-REALISATION

“The words 3IqEx ‘spectator’ and sFAI
‘ assurer * here stand side by side, of which the
latter is of such rare occurrence that the histori-
cal connection of the two passages is not open
to doubt. As in the case of other references
to Upanisadic literature, the JRSA@IARNIAEL
must here be regarded as the original and the
Bhagavadgita ( XIII. 22) the copy, because the
word Anumanti, as the designation of a form
of the highest spirit, has its originality abso-
lutely guaranteed in the FERROEAANMEYT by

the whole content of the text.”
Introduction to the B. G., p. 46.

In this connection the present writer feels that the g3
and IWAGEE Upanisads have not received their due recog-
nition from Upanisadic scholars. Both the Upanisads are
of high poetico-mystical value and replete with quotations.
This might itselfhave served as an incentive to the Bhagavadgita.
Further, the Eﬁaﬁm%qﬁm particularly calls its chapters by
the name of Upanisads, not Khandas, Prapathakas, Vallis or
Adhyayas. The Bhagavadgita also consciously or unconsciously
calls its chapters by the title of Upanisads, 3aaiamduTg.
Keith points out in this connection that the Gita might itself be
regarded as an Upanisad of the Svetivatara type. As the
present writer has said in a previous chapter, he would himself
like to give to the Bhagavadgita the status of an Upanisad.
The determination of the age of the Ff¥zam< Upanisad would
go a long way in the determination of the age of the
Bhagavadgitd and would be of greater service than the older
Upanisads such as Katha, Mundaka, and the rest from which
the Bhagavadgita has definitely borrowed. In any case it
stands to reason that the Bhagavadgita was deeply influenced
by the expression I9ZISFARA as occurring in the FRG I AIGHA
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Upanisad in the following passage: a1 g 3 Rz afamaT A
WA | JAGUREIgA<N  omm JfiefET vafaem

¥IF=g: | -1. which has certainly a theistico-mystic significance.

(d) Doctrine of Krsna as Man, Man-God and God :—
Finally, we come to the interpretation of the personality of
Kysna by Garbe. With-his deep insight into philosophy he
dees not find it difficult to” point out that the conception of
Krsna rises from the status of a mere man through that of a
demi-god to that of God himself. It was when Krsna helped
the Pandavas to secure victory in the great war that he was
veritably raised from manhood to demi-godhood and then to
God-hood itself. In a similar vein Hopkins has told us that
exceptional personages .may first be raised to the status of a
demi-god and then to the status of God. Edgerton tells us the
same story :

““In the greater part of the Mahabharata,
Krsna appears in a strictly human guise. In
the narrative of the Gitd he is still both god
and man, an incarnation of the Deity in human
form. In the philosophical teaching of the.
Gita, Krsaa has all the attributes of a full-
fledged mono-theistic deity and at the same
time the attributes of the Upanisadic
Absolute. ” The Bhagavadgita, p. 31.

Other Interpolative Theories

( a) Holtzmann. Let us go on now to the four other
interpolative theories. These are not so important as that of
Garbe, and yet there are some points in them which :are worth
noticing, especially in the case of Otto whom we shall treat
last in this section. As Garbe stands for theism, Holtzmann
stands for a pantheistic interpretation of Bhagavadgita. If Garbe
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said that theism was the original portion and pantheism the
added one, Holtzmann says that pantheism was the original
portion and theism was added later. Winternitz tries to reconcile
these two extremes. He stands between Garbe and Holtzmana.
He tells us that “ after repeated readings of the Gita and the
most thorough investigation of the passages cut out oy
Garbe, he has come to the conclusion that even the original
poem did not teach pure theism but theism tinged with
pantheism, ” _ The points on which Holtzmann relies about
the pantheistic interpretation of the Bhagavadgita are the
conception of the world-soul and the illusory nature of the
fear of death. When these two are combined together, we
have a pantheistic poem like the Bhagavadgita. Very
peculiarly, however, Drona is made by Holtzmann the speaker
of the older portion, while Krsna’s character as speaker has
been retained in the later one. We cannot call such an
utterance by any other name except that of a.rambling state-
ment. What Drona had got to do with the pantheistic basis of
the original Bhagavadgita is hard to imagine. Krsna, of course,
had got something to do with the theistic portion; but his name
is mentioned by commentators more in connection with panthe.
ism than even with theism. Finally, Holtzmann tells us that “the
theological idea underlying the Bhagavadgita is at war with
itself.  On the one hand, we have the pantheistic world-soul
which is impersonal, and on the other, a personalistic and
realistic Krsna-Visni, and we are asked to believe that the two
are one.” In trying to reconcile, therefore, the pantheistic
conception of the world-soul with the theistic conception of a

personal God, we find the present Bhagavadgita to be a peculiar
mixture of both these doctrines.

(5) Oldenberg. When we come to Oldenberg, we find
him to be more level-minded than Holtzmann. He is a great
Sanskrit scholar, His idea is that out of the eighteen chapters
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of the Bhagavadgiti, the first twelve only constitute the original
text, while the last six may be regarded as addenda. Such
suggestions have been made by other writers also, especially
m view of the fact that a particular chapter of the Bhagavad---
gita like the XVI finds a place in these last six chapters, as well
as a chapter like the XVII. The XV, of course, is all right and
a major portion of the XVIII. But the fact that the group of
the last six chapters contains some Adhyayas, which do not
stand on a level with the other parts of the Bhagavadgita,
might well tempt a scholar like Oldenberg to suppose that only
the first twelve chapters constitute the original Bhagavadgita.
Also a suggestion has been made by other scholars that if the
Mahabhirata is to be supposed to contain interpolations, as it
grew from its early beginnings to its later fully developed form..
from Jaya to Bharata and from Bharata to Mahdbharata, why
should not a suggestion like this also have tempted Oldenberg
to consider that the original Bhagavadgiti consisted only of
twelve Adhyi3yas while the later Adhyayas were added in course
of time ?

(¢ ) Schrader. The theory of Schrader might be regarded
as a theory of exterpolationism more than that of interpolationi-
sm : the formar, because according to the Kaémirian text there
are 714} verses in the Bhagavadgita which figure is greater
than the orthodox number of 700; the latter, because the
Kaémirian text introduces 282 new readings of the orthodox
text. For these reasons the Kaémirian recension may be regard-
ed as a peculiar combination of exterpolationism .and interpola-
tionism. The grounds for constituting a distinct Kasmirian
recension on account of these readings, says Dr. Belvalkar, are
not of any more compelling character than those for conslitut-
ing a Bengali or a Malayalam recension. Qut of the 232 new
readings in the Kasmirian text, Dr. Schrader claims greater

intrinsic importance for thirty-seven. Dr. Belvalkar has examinec
B--6
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carefully all these thirty-seven cases and has come to the con
clusion that most of them are not of any particular significance,
except a dozen minor variants Out of these we ‘select only
three for.our purpose. (i} In the Bhagavadgita II. 5. the
¢lassical reading is, aﬁﬂm-lﬁﬂq. While Schrader reads 319F®;,
for grammatical purposes we have {o append ﬁ'éﬁa to spdEm:
instead of yy¥: (ii) In the Bhagavadgita II. 11, the classical
reading is SI9AE™ 9MA which has been the cause of much con-
troversy. In the first place, Schrader who seems to be too much
influenced by socic-democratic doctrine reads ‘ S=naTEiT AMA’
and translates : ** as the people speaketh ” which has no signi-
ficance for the context in the Bhagavadgita. Madhustadan
Sarasvati interprets it as w: T34 Agrar z=2 ( probably com-
bmmg 1% and AR ) words not fit to be uttered by intelligent

" Anandatirtha interprets gz as “ words of thy own
understanding and not sanctioned by Sastras, *” which seems to
be a good interpretation. Finally, Schrader tells us trat the
KaSmirian reading is waq, Mm@ which has some signifi-
cance, but is not so good as the orthodox reading itself, SEmaR™
ard. (i) Lastly, inregard to the Bhagavadgita, VL. 7, the
classical reading is qa GATRd:. We are told by Schrader that the
Kasmirian recension is Wrrg gmrafy: ** We must have in mind
the treatment of others like our own selves.” This is not a bad
reading, but theré is no reason why the original reading GARH
gareg: should be dispensed with. On the whole, therefore, the
value of the efforts undertaken by Dr. Schrader for the establish-
ment of the Kadmirian recension of the Bhagavadgita hardly
bears any comparison with that of the efforts undertaken by

either Garbe or Otto for the establishment of their own theories
of interpo'ation.

(d ) Otto. In the discussion of the theories of interpola-
tion Otto stands on a much higher level than the previous
scholars. He was a pupil of Dr. Garbe, but there were certain
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ints of difference between their theories of intempolation ;
1) While Garbe advocated a dualistic hypothesis, Otto advo-
cated a pluralistic one; and ( 2) while Garbe remained content
with theism, Otto came very near to mysticism. According
to Otto, the original Bhagavadgiti consisted only of 133 stanzas,
all the other stanzas being later interpolated either individually
or in groups. * The original Bhavagadgita, according to Otto ”
says Radhakrishnan, ‘‘was a splendid epic fragment and did not
include any doctrinal literature. ” Eight tracts consisting qf 450
stanzas, says Otto, were later on interpolated; and 117 "were
either glosses or marginalia. These together with the original
133 stanzas make up the total figure of 700 verses. We
shall see towards the close of the present part of our work
that Otto’s doctrine is concerned more with a philosophico-
theological interpretation of the Bhagavadgita than with a mere
theory of interpolatipn. The four fundamental points that he
raisesin the teaching of the Bhagavadgita are the immortality of
the soul, the Vi§variipa Daréana, the doctrine of pre-destination
and the theory of divine instrumentalism. All‘these must be
covered in the original 133 stanzas of the Bhagavadgitd. The
eight different tracts, which were interpolated Iater, were
introduced by different writers and at different times. Otto
does not fight shy of saying that the Prapatti-Bhakti tract has -
thus been introduced, a SeSvara Yoga has been introduced, a
Vibhiiti Yoga has been introduced and so on; .so that he dqes .
not confine himself, as Garbe did, to the division of the
Bhagavadgitd into mere theistic and pantheistic portions.
There are, he tells us, eight such tracts. We shall make a dlight
re-arrangement of these tracts and mention them as follows :—

(1) Prapatti-Bhakti Tract (XI-XI[), inthe manner of
the Nirada Sitras.

(2) Moral Theism ( XVI-XVIII).

(3) Se$vara Sarnkhya ( XII ).
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(4) A Combination of Sarnkhya and Yoga ( V).

(5) Seévara Yoga—Psycho-technical Yoga ( VI).

(6) Seévara Yoga—Character Yoga (II). God in the
Bhagavadgita, not 319wy as in Pataiijali.

(7) Advaita Bhakti (VII). There is neither mere
Advaita nor mere Bhakti, but a combination of the two.

(8) Vibhiti Yoga (X). God is here the optimum in the
omnibus song of praise and is present in all excellence.

These are very fine names. Otto was a master of
philosophy ard a master of language ; hence he could use such
beautiful expressions. A full discussion of these tracts is
beyond the scope of a philosophical work like the present. It
is really a tempting work for any linguist who might
undertake it:for finding out the original text of the Bhagavadgita.
We ourselves think that Otto has gone beyond his own
limitations. While he should have contented himself with
interpreting the fundamental ideas of the Bhagavadgita
philosophically and theologically, he has entered too much into
a linguistic discussion of these tracts and their justification in
which, we think that he has not succeeded. A philosopher
_should deal with philosophic problems and not with merely

" linguistic or textual questions. These to him ought to be
secondary, and should remain secondary. We are glad,
however, to find that a full discussion of these eight tracts
which Otto has made does not come in the way of his
numenistic interpretation of the Bhagavadgitd, as we shall see
later on. That is a fine interpretation and he has earned a

great place among the interpreters of the Bhagavadgita by his
do:trine of holyism and numenism.



CHAPTER VII

.

DEVOTIONALISM : BHANDARKAR
Aikantika Bhakti in the Nardyariya

Now we come to Dr. Bhandarkar, who is the most
important representative of the Bhakti interpretation of the
Bhagavadgita. I do not think there has been another person
in the whole of India who has stood for the importance of
Bhakti ( called by him also as Aikantika Bhakti or Aikintika
Dharma, or Narayaniya Dharma) as he finds it in the
Bhagavadgita. In fact, Dr. Bhandarkar's contribution to the
interpretation of the Bhagavadgiti is two-fold. First, the
assertipn that the Aikantika Bhakti of the Bhagavadgitd has
descended from the Aikantika Dharma or the Nairdyaniya
Dharma, and that it was from the Aikantika Bhakti of the
Bhagavadgiti that all the later developments of Bhakti took
place. Second, Dr. Bhandarkar was the greatest representative
0of the school which demolished the doctrine of Christian
influence on the Bhagavadgitd. Among the many critics who
have contended that the Bhagavadgitd was a product of Christ-
ian influence we might particularly mention three, Lorinser,
Weber and Lassen. A few others alsn might be mentioned,
but they are more or less inclined to take a little more rational
view of things, for example, Barth, Edgerton, Garbz and
Farquhar. On the whole, the antiquarian researches of Dr.
Bhandarkar, and his interpretation of the researches that had
been already made in regard to Visudeva-Krsna worship have
firmly established that the Bhagavadgita was not influenced by
Christianity at all. Christianity was a very late product. This
is then the two-fold importance of Dr. Bhandackar for, the
interpretation of the Bhagavadgita.

(a) Vivasvan, Manu and lksvaku in the Narviyagiye and

s . o
AY
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the Bhazavadgita :— One very sxg-uflcant verse of the fourtk
chapter of the Bhagavadgita .

34 fEE A SRAEEA=d |
Rrarasa o agieAEAsaEL L IV, 1
which is rather a difficult knot to unloose for an ordinary
student of literature or philysophy, has supplied the basis for
Bhandarkar’s historical interpretation of the foundation of the
Bhakti of the Bhagavadgita in the Narayaniya Dharma of the
Mahabharata. Let us see how this happens. We are told in
the famous verse of the Bhagavadgita that it was Krsna in a
former incarnation ( probably that of Narayana ), who communi-
cated the secret of Aikantika Bhakti to these three. Vivasvat,
Manu and Iksvaku. Now if we go back to the source, we
find that these names occur in the Narayaniya section of the
Santlparva of the Mahibharata. There Narayana has been
described as having communicated the secret of spiritual life,
the Aikantika Dharma as it might be called, to Prajapati, and
then it gradually descended to the three great representatives
of Aikantika Bhakti, Vivasvat, Manu and Iksvaku, exactly the
persons whom the Bhagavadgita mentions. We are also told
in the Narayaniya that the secret of spiritual life which had
descended from Narayana to these three representatives, when
it had run its course, would at the end of time return to

Narayana. a3 9#: F4a: @4 aPAA 1 ...... TEA@E a=a =
ET'IRF-W I1-Nardyaniya, 43...52. Exactly in the same manner

we are told in the Bhagavadgita that the river of spiritual
experience hides itself at intervals like the Phalgu river in the
sands of time,

q TNz weal A 92 9T

g TAIT A 95 AR Ak ghea: 1 IV, 2-3.
All things have an end. Even good things have an end.
And good things have an end because God intends it. He does
not desire that the secret of spiritual life should lie open before
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humanity for all time. After the secret of the spiritual
docirine has plaved its part, it plcases Gnd to hide its course
for a while.

(&) Niradi’'s visit to Nariyapa :—The beginnings of
Aikantika Bhaiti or the Narayvaniya Dharma might be found,
according to Dr. Biandarkar, in a very celebrated passage in
the Mahabharata wheire Nirada meets Naravana and asks him
the way for development in spiritual life. Narada was =
novice according to Narayana. Nirada asked him ' the whole
of humaniiy is worshipping vou. Oh Nardyana; whom are you
worshipping ”*, because he had seen Nariyana wrapt in
mediiation : Feivq AHERAMYAAAIRTd F &T 918 239 ) Narayana
was not surprised and told Narada that it was not possible for
him to explain by word of mouth the way of meditatioh for
the realisation of God :

TR eAAE gaaay |
aq WINH FRE a5l g Fnarg i ke

e ces sve son ®® css ser s

'q G AT SFFER P |
Erpmafaienr & ge1ER) Fieaq: 0 e 0
After having told Niarada in a general way that the way of
spiritual life is very difficult tc obtain, he told him to go to the
mountain Meru and to 3aZW and there to observe five seekers
after the spiritual life, Brhaspati, Ekata. Dvita, Trita and Vasu-
Uparicara, and after full observation to return to him. The
expression which Nariyana uses is 7=2fd 4 ARGHHRAA @:.
Nirayana’s only business was to say to people =& or =599 |
You have no business here. You go and mind your own work,
fulfil your part of the mission and then return to me. Then
we shall see whether you deserve to be told the secret of
spiritual life.
(¢) Vasu-Uparicara :— Narada went to #azT which has
been interpreted differently by. Dr. Bhandarkar and by European
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scholars. European scholars regard the ¥@Zl9 as the fountain
source of the influence of Christianity on Hinduism and on the
Bhagavadgita. Dr. Bhandarkar regards it as the seat of spiritual
devotion. In the AFZT a sacrifice was going on and five persons
were engaged in it. Brhaspati was the chief priest; Ekata, Dvita,
and Trita were the Sadasyas, and king Vasu-Uparicara was
the Yajamana. We are told an interesting story from which we
know how Brhaspati could not have a vision of God, because his
mind was fixed on the Samhitas and Brahmanas and was given
to Hirnsa and sacrifice. Secondly, Ekata, Dvita and Trita, even
though the Mahabharata calls them as the sons of Brahma and
#g73:, could not reach God, because they had delivered them-
selves over only to mortificatory penances for hundreds of
years. Itis not mere penance; it is nol bodily tormentation
that wins God for the seeker; hence they failed to see God.
Third, Vasu-Uparicara, whose mind was fixed on Aranyakas.
and Upanisads, who was more devoted than any of the others, in
fact, who was the only man of realdevotion in the entire sacrifice,
<duld see God, bacause he had not given himself over to Himsa.
ile did not regard mortificatory penance as capable of enabling one
to reach God, but it was Bhiva cor internal devoiion that
enabled one to see God. In that way God being pleaszd showed
himself to Vasu-Uparicara. SmAISes WA 2929: gUaA: | @nd
ZAAE ASTAISAT FARE, It was in fact a sort of a miniature
Vidvariipa which Nirayasa urfolded to Vasu-Uparicara, and
when Vasu-Uparicara had seen this, he was satisfied and we
know from history that Vasu-Uparicara was an earlier disciple
cf Narayana in spiritual life than even Narada himself.

(d) The supremacy of Aikantika Bhakti :— When Narada
returned to Nirdyana, Narivana found that the Aikantika
Bhakti had germinated in him. Nirayana told Niarada a short
history of the way in which he had dispensed with Ekata,
Dvita, and Trita, who had comie to meet him at that place,
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telling them that they were not capable of getting the secret of
spiritual life from him, because in fact their mind was centered
only upon mortificatory penances. He had only told them
I@9 ; but now that Narada had returned with the requisites
of spiritual life, Narayana was satisfied. He went to the length
of calling Narada wsfiaRaq and therefore, had no difficulty in
imparting to him the secret of spiritual life. The way in whicii
Narayana tells Narada the whole story of the spiritual life is
expressed in a passage to which there are very few parallels
even in the Mahabhiarata itself, so far as devotional life is
concerned. We quote it below in extenso :
Maaga i—

wwax Bade Gada aeda: !

g THEIE a7 BEsE:

TR g 94 ZAMAaasR |

q | SRR 555 oz Y494 |

Y FAST FEgdl THI<HAGIra: |

N T @ WA gATEegEt: i

499 ¥ IR A A ZETQ FAAN

R AFaERYE SAFfanan |l

(e) Narada's Vision of God :— When Narayanahad impart-

ed to Nirada the secret of spiritual life, he progressed in that
life according to his own in:ense spiritual abilities, and we are
told in the Mahabhirata that Narada had a vision of the Visva-
riipa of God, manifesting itself in different forms and cclours,
in hundreds of faces and eyes and feet, almost a replica, and
earlier replica of the Vi$varipa which Krsna later showed to
Arjuna. We also quote this passage in extenso, because
nobody has stressed the significance of this vision of Narzda as
it should have been :

T &gA: O AR AmhT |

d g Z3amE awz Ferrg U
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RR==Rga HeeERvar |
FgAd: s rgrarsty: m3: 1 X 0
It RRkEeRfeRdafn: |
ASTFEETEl ATETR: R 0 0
AISTEEUIE Mo dr i |
FICARUIFUTT FgagTE: & I ¥ 1l
oA FEAISE: i |
TUEAAUIRT FRERERT: S I W
T, IR, I, ST S, g1 |
agE: A AaNg: graar & 0
{f) Naradd's Gralification :—When Nirada had seer
that Viévaripa, he was absolutely gratified and he expressed
his gratification in the following two verses :
G FAE—

I ¥ qUA T I9Ey R 1 |

TY: TG T 2 TR A 9% 0

R I TES e | -

W fpazg ®ig: aaidderg: U 9

He ends with the words dz: Rﬁr{\ﬁ:, telling Narayana that
he had seen God-lion, and that that form was the source of all
other forms of God and that it was the supreme spiritual prin-
ciple governing the world.
Aikantika Bhakti in the Bhagavadgita

Dr. Bhandarkar finds this Aikantika Dharma in the
Bhagavadgita and not without justification. The Bhakti
principle in the Bhagavadgiti is necessarily founded upon
such a conception of Narayaniva Dharma as we find in the
Mahibhirata. We may say that after Narayaniya, the Bhagavad-
gitd is the earliest exposition of this doctrine of Parabhakti. In
a famous verse in the Bhagavadgita we are told: IMwdE ¥
wiey gaeF-ase 91 XIV. 27. In this verse occurs the germ of
that Aikantika Dharma. If we just transpose the expressions
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TP and YfsE gd, we shall have Y@iFas 9 and IpYd g4,
implying that it is this Aikantika Dharma which leads to Ty
g9. It is thus that the Bhagavadgita stands for Aikantika.
Dharma, the principle of supreme Bhakti. This is the first point
to be noticed in the development of the Bhakti doctrine from.
the Narayaniya to the Bhagavadgita.

We have two further points to narrate about the Bhagavad-
gita so far as the Bhakti-doctrine is concerned and its fructifica-
tion. Krsna, we are told, was both a warrior and mystic. As
a mystic, we know from the Mahibhirata and from other
Puranas how Krsna had meditated long in the Gandha-Maidan
forest, on the Puskara lake, and on the Badari mountain. This.
aspect of Krsna’s mystical achievement has not been noticed by
many, because like La Place in his famous reply to Napoleon:
“ they have not felt the necessity for the hypothesis.” It was:
dueto the spiritual power that Krena gathered in his meditztions:
at these three places of natural scenery-a forest, a lake and a
mountain, devoted himself to God, and having ultimately succeed--
ed in realising Him, that he became later on what the Gita calls
YogeS$vara and as Yogeévara he was responsible for the victory
of the Pandavas. It is due to the spiritual power which a man
gets through his meditation that he is enabled to spread the
spiritual influence far and wide. It was thus, therefore, that the
presence of Krspa himself, even though he acted merely as a
charioteer, was responsible for securing victory to Arjuna and
the Pandavas in their war with the Kauravas.

Finally, the Viévarapa, which Krsga had shown to Arjuna
in the eleventh chapter of the Bhagavadgita, had its germ, as we
have already pointed out, in the miniature Viivariiparevealed to
Vasu-Uparicara and then in a more extended form to Nirada.
Of course, it finds its fullest expression in the Bhagavadgita.
We are told how Krsna was at the same time Visudeva, Bhaga-
van and Visau, Visudeva implying that God was Omnipresent,
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Bhagavin that God was omnipotent, and Visou that God was
omnilustrous. Presence, power and lustre, therefore, constitute
the eszence of God's being. We are reminded of another such
occasion when as described in the Siva Gita, Rama saw the
Viévaripa which Siva had revealed to him. On the whole, it
does not seem possible that unless man's will and power are
conquered by God's Will and Power that a man can

humble himself before God' and do as he is bidden by God
to do.

The later developments of the Aikantika doctrine are to
be found in a system like that of the Paficaratra. The Pafica-
ratra makes mention of the four Vysihas of which there is no -
mention in the Bhagavadgita at all. According to Dr. Bhandar-
kar, therefore, the Pancariatra, which belongs te the 3rd
century B. C., is evidently later than the Bhagavadgita. Also
from among the Vyihas about which the Paficaratra speaks,
two, namely, Vasudeva and Samkarsana, are mentioned in some
important inscriptions of the 2nd century B. C. If Vasudeva
had risen to the position of a deity even in the 2nd century
B. C., says Dr. Bhandarkar, it is impossible that the Bhaga-
vadgita should have been, in any way, influenced by Christianity
and we think that it is absolutely correct. We know also how
this Paiicaratlra doctrine influenced the Bhagavata, and later
the Ramanuja school and then Dr. Bhandarkar himself. He
was not satisfied with calling himself a Prapanna but was
content with calling himself a mere Prapitsu, one who is not a
Prapanna at all, but who only desires to be so.

No Christian Influence on the Bhagavadgita

The greatest service which Dr. Bhandarkar has rendered
to Gita scholarship, is the way in which he has, relying
upon antiquarian researches, refuted the doctrine of the
intluence of Christianity on the Bhagavadgita. The antiquarian
researches centre round three kinds of evidence: inscriptional,
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historical and philological. On this threefold evidence we see
how the Bhagavadgita must be definitely regarded as being
earlier than Christianity.

(a) Inscriptional evidence :— In regard to the inscriptional
evidence, we have first the Nianaghita inscription of the 2nd
century B. C., where the names of :Sarhkarsana and Vasudeva
are seen inscribed in a Dvandva compound in the inscription..
A second piece of evidence, in this case architectural, comes
from ‘Ghosundi :which shows that there was the construction
of a wall round the worship-hall of Visudeva and Sarnkarsana,.
who are mentioned by name. Thirdly, there 'is another
evidence, this time in an artistic production in the shape of
the erection of a Garuda-Dhvaja at Besanagar, in honour of
Vasudeva, by Heliodora, Indian ambassador at the court of
Bhagabhadra, ruler of Mailava. From all these evidences
we see that Vasudeva was established as a deity in the 2nd
century B. C. at least.

(b) Historical evidence :—In the account which has been
left to us by Megasthenes, the Macedonian ambassador at the
court of King Chandragupta, in the 4th century B. C,, we
have got a definite historical reference to the places where
Krsna's life was spent. Megasthenes among other things
makes a definite reference to Sourasenoi, meaning thereby the
Sourasena community, Mathura, Methora and Jobares and
the Jamuna river. A definite historical reference to these, which
are connected with the early life of Krsna in the 4th century
B. C.,is sufficient to show that Krspa .was regarded asa
deity even in those old days.

( ¢) Philological evidence :—Finally, when we come to
the philological levidence, we have the authority of Panini,
who is supposed to ‘have lived in the 6th century B, C.,

and who has given us a siitra 3IGXARGAT g4, in his
amerfl, which implies that Viasudeva was regarded as
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a deity even in those old days. According to Panini,
Vasudevaka means worshipper of Visudeva, and Arjunaka
means an admirer of Arjuna. Visudeva was a great God and
Arjuna was a great warrior. This isevidence enough to show
that the name Vasudeva was famous even so far back as the
-6th century B. C. We have thus. accumulating evidence from
inscriptional records of the 2nd cemtury B. C., historical
documents of the 4ith century8.C. and philological evidence
of the 6th century B.C. almost in a graded order like that of an
arithmetical progression, which proves that Christianity did
not influence the Bhagavadgit3 at all.

We do not think that Prof. V. K. Rajwade was justified
in applying the canons of Pininiyan grammar to the
Bhagavadgiti. He has written an able, interesting and accurate
essay, no doubt, in which he points out the grammatical
defects of the Bhagavadgiti according to the rules of Pagini.
But when Papini’s grammar itself makes mention of Vasudeva,
Arjuna and Krspa, it would be impossible %o judge of the
grammatical merits or defects of the Bhagavadgita according
to the rules of Panini. It would be like placing the cart before
the horse. What, therefore, constitutes grammatical defects in
the Bhagavadgita according to V. K. Rajwade is in our
~ opinion a historical asset to prove that the Bhagavadgiti was

a pre-Paginiyan composition. In no case, therefore, it stands to
reason that we can, in any way, regard the Bhagavadgita as
having been influenced by Christianity which actually came
dnto existence six centuries after Papini.



CHAPTER VIl
CHRISTIANISM

Of the Christian interpreters of the -Bhagavadgitia, and
their name is legion, we shall select only six as being somewhat
typical. Even from among them we shall select four for
special consideration. These four are Weber, Garbe,
Farquhar and Edgerton. We classify them under four heads:
(a) Dogmatic and highly prejudiced, (&) Prejudiced but
partly rational, (¢) Mostly rational and (d) Philosophical.
Weber, Farquhar, Garbe and Edgerton belong to these four
types respectively. We shall briefly refer to the views of
Lorix;ser and Lassen, but they are not of much consequence.

Lorinser

Lorinser published his metrical translation of the Bhagavad-
gith in the year 1869. It was rather courageous on his part to
publish it in as much as he did not know Sanskrit, as we shall
see presently. But he is a good theologian and his contention
is that the author of the Bhagavadgiti utilised the Christian
scriptures, particularly the epistles of St. Paul, excepting the,
epistles to Thessalonians and Philemon. In general, says
Lorinser, the author of the Bhagavadgita knew Christianity,
and has woven Christian ideas and conceptions into his system.
Garbe in his criticism of Lorinser tells us that he himself takes
a standpoint precisely opposed to that of Lorinser. He admits
that Lorinser was a good theologian, but accuses him of false
orthography. He further finds fault with Lorinser for not being
equipped with the requisite philological knowledge. As
Garbe says :—

“ Lorinser was certainly a good theologian ;
but here he betook himself to a region with
which he was not sufficiently conversant. That
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Indian words often appear in his work with a

false orthography is not a mere externality,

*  but a symptom of the fact that he was not

equipped with the requisite philological know-

ledge which would entitle him to form a judg-
ment in regard to things Indian.”

—Introduction to the Bhagavadgita, p. 22.

Weber

In the beginning he was not so highly prejudiced as he later
on turned out to be. For example, while reviewing Lorinser
he tells us that the idea of the Christian influence on the Bhaga-
vadgita, which Lorinser had introduced, must still be regarded
as subjudice, because no sound informaticn, no documents were
availuble in that connection. Later, he himself became the
forerunner of the exiremely biassed Christian interpreters of the
Bhagavadgita. It was he praciically whu suggested that the
idea of Krsua wasborrowed from :hat of Christ. He points out
four analogues in the stories connected with them. Christ was
born in 2 manger, and Krspa was born in a prison. Christ was
born from the Divine Virgin Mary and Krsaa from Devaki the
Divine. There were shepherds round about in the first case and
cowherds in the other ; and the killing of children at Bethlehem
and Gokul respectiv:ly was common to the two st‘ories. From
this point of view, Weber argues that the story of Krsna was
taken over literally from the story of Christ.

When Weber read the account of the Svetadvipa from Maha-
bharata, he thought that he had made a great discovery. Sveta-
dvipa, he tells us, literally means the island of white men, or the
white island, and as there are many white islands, and as the men
also are white in the western part of the world, Weber thought
probably that the Mahabhirata and, therefore, also the Bhagavad-
gita were influenced by thé doctrines and teachings of these
white men. Now as Bhakti was the central teaching of the
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Bible, Weber had no hesitation, nor any difficulty in saying that
the Bhakti—-doctrine in the Bhagavadgitd was borrowed from
Christianity. The, journeys of the Brahmanas, Ekata, Dvita,
Trita and Narada to the Svetadvipa, he interpreted as the
journeys of the Brahmanas from India to the Western World.
Particularly such a journey was made to Alexandria, which was
at that time the connecting link between the Eastern and the
Western worlds. These Brahmanas brought back to India two
central conceptions, namely, the worship of the invisible God,
which is a fundamental thing in Christianity, and the gently
murmured prayers. Weber did not know that the SIqigsd or
the gently murmured prayers were the characteristic of Hinduism
from the times of the Vedas downwards. Fair-minded people
like Garbe are not impressed by such an interpretation from
Weber. Garbe allows that the gently murmured prayers look
““ extraordinarily Christian, "’ but later he goes on to point out
that he does, in no way, agree with what Webér and others
like him have said in this connection.

Lassen

The next interpreter that we have to deal with is
Lassen. lassen criticises Weber's theory in regard to the
influence of Christianity on the Pancaritra system. But
he welcomes his idea of Christian influence on the Bhagavad-
gita and the Mahabharata through the Svetadvipa. He
agrees that Efvetradvipa must be inierpreted as the island of
white men, but he says that by Svetadvipa we must mean
Parthia, and for one particular reason, namely, that the
Apostle Thomas preached the Christian doctrine there. It was
probably there in Parthia, says Lassen, that the Brahmana
travellers got this information about Christianity, and brought
it to their own country. Lassen’s account, however, of the
whole procedure is full of conjecture, hesitancy and imagination,

as may be seen from the following quotation :
B—7



98 THE BHAGAVADGITA : PHILOSOPHY OF GOD-REALISATION

“Some Brihmanas had become acquainted with
Christianity in some country lying to the North-West
of their own land, and had brought some Christian
doctrines’ to India. One may conjecture that this
country may have been Parthia, because the tradition
that the Apostle Thomas preached the gospel in this
country is an ancient tradition.”
—Introduction to the Bhagavadgita, p. 22.
Garbe
" Garbe criticises both Lorinser and Lassen in their view of
the influence of Christian doctrines on the Bhagavadgita
through the Qvetadvipa and does not believe that there is any
historical kernel in that story. The story is so fantastic, says
Garbe, that we must consider the Svetadvipa as a purely
mythical country of “ blessed creatures”.. He quotes Barth
with whom he fully agrees and who regards the story as a
product of mere poetical fancy. Gatbe goes on to tell us that
instead of Bhakti being borrowed from Christianity, it was
of genuine Indian origin and growth. and here also he quotes
Barth in his support. Both these scholars, Garbe and Barth,
tell us thatthe Bhakti-doctrine of the Bhagavadgita must
be regarded as entirely independent of any Christian influence.
Garbe says :
“I have not been able to convince myself in reading
these remarkable passages that there lies in that legend
the historical kernel which Weber and Lassen believe
they find in it. The story is so fantastic that I can see
in it only the description of a purely mythical country
of blessed creatures. The view of Barth ( Religions de I’
Inde, p. 132) that here we have before us merely a
product of poetic fancy seems to me to be thoroughly
to the point.
—Introduction to the Bhagavadgita, pp 22-23.
Garbe advances three arguments against Weberism and
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says that the account of Svetadvipa and the ‘‘blessed creatures”
there must be regurded as purely fanciful. In the first place,
he says, that the so-called blessed creatures of the Svetadvipa
have been described as having no senses; they are supposed to
live without nourishment and their brilliance is so great that
they blind the eyes of the sinful by their lustre. Secondly, the
sages Ekata, Dvita and Trita, says Garbe, must not be
tegarded as historical. They are described as the sons of
Brahma who is a mythological deity. Narada also is always
regarded dn India as a proverbial traveller and as an
intermediary between gods and men. But the connection
between gods and men is not so easy to establish. For these
teasons Ekata, Dvita, Trita and Nirada must all be.
regarded as products of a purely poetic mythology. Lastly
Garbe tells us that the Indians need not have gone either
to Alexandria or Parthia or Asia Minor to receive Christian
influence. They had already had abundant contact with
the Greeks in their own land even before the days of Alexander
and hence it was not necessary for them to go to any of
these countries later on to receive Christian influence.

So far so good. We have already treated Garbe at some
length in a previous chapter and have pointed out that he
divides the Bhagavadgita into two portions, the earlier and
the later, the theistic and the pantheistic ~ The theistic
portion, he maintains elsewhere, has been influenced by Christi-
anity while the pantheistic is not. In a contradictory strain
he also maintains that the earlier portion of the Bhagavadgitd
belongs to the 2nd century B. C. and the later to the 2nd
century A. D. This is as much as to say that Christianity
existed two centuries before Christ ! Such a fantastic statement
could be avoided only by accepting that there are no two parts
of the Bl agavadgita at all, but that it is a unitary work.

Farquhar
As a Christian theologian, he was interested in proving
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the superiority of Christianity over Hinduism and particularly
of Christ over Krsga. But his philosophical aspirations and
literary abilities made him give the Gitd a philosophic and
devotional status which it deserves. Hence we find two
strands in the account which Farquhar gives of the Bbagavad-
gitd. Before his time Krspa was proved to be a historical
figure. Weber had taken advantage of the absence of that
proof in his time to say that Krsna was not a historical person,
but Bhandarkar and a number of other scholars later proved
that Krsaa/was a truly historical person. Farquhar, 4¢herefore,
adopted a different kind of procedure. Instead of saying that
Krsna was not historical, he said that the portrait of Krsna
had many imaginative features about it. Jesus of Nazareth,

on the other hand, according to him, was a perfectly historical
being. Let us see what Farquhar says:

“On the one hand, we have the imaginative
portrait of Krsna, surrounded by millions of adoring
worshippers— touching spectacle ! On the other, stands-
the historical Jesus of Nazareth, Son of Man and Son
of God, stretching out his nail-pierced hands to India
(Why to India only and why to India at all ? We
might ask ), as He says ‘Come unto me, all ye that
labour and are heavy laden, and I will give you rest.”
Rightly read, the Gita is a clear-tongued prophecy of
Christ and the hearts that bow down to the idea of
Krsna are really seeking the incarnate son of God.”

—Gita and Gospel, p. 84.
That Krsaa was a merely imaginativé portrait has been
disproved by the important researches which scholars like
Dr. Bhandarkar as well as many European antiquarians have
made, as we have pointed out in the previous chapter. That
Krsna was a perfectly historical person has been established
beyond doubt from different kinds of evidences such as
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grammatical, historical and inscriptional, supplied by Panini,
Megasthenes, Besanagar, Heliodora, Ghosundi and Nanaghat.
All‘these point to the true historical existence of Krsna who
was also regarded as a divine being even before the days of
Panini. '

As we have said above, the devotee in Farquhar now
stands out and he showers praise upon the Bhagavadgita
instead of criticism. That great work, he tells us, has been very
successful in intertwining ® speculative thought with fervid
devotion ”, and it might, therefore, be easily regarded as the
“noblest and purest expression of modern Hinduism.” This
is what Farquhar says :

“The author of the Gitd was catholic rather
than critical, more iu:clined to piece things
together than to worry over the differences
between them. He was as fully in sympathy
with Krsna worship as with the philosophy of the
Atman. Indeed, it was the union of these
qualities in him that fitted him to produce the

noblest and purest expression of modern
Hindusim. ”

Gita and Gospel, p. 28,
Edgerton

We have said at the beginning of this chapter that Edger-
ton belongs to the philosophic type. In fact, some'of his
judgments on the Bhagavadgita are so good that they can
hardly be equalled by many of those who boast of Hinduism.,
In the first place, Edgerton tells us that the essence of the
teaching of the Bhagavadgita is anti-rational and mystical as is
also the essence of the teaching of Christ. This is his opinion
with which other Christian interpreters may not agree. Still
philosophical-miaded as he is, Edgerton has no difficulty in telling
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us that reason is an uncertain factor and that the Bhagavadgita
speaks of intuitive perception as any great work on mysticism
would. Edgerton further tells us that there is no difficulty felt
by the author of the Bhagavadgita in combining this mysticism
with personal devotional theism. Secondly, the Bhagavadgita
speaks of the focussing of our attention within, suggesting the
process of introspective meditation. Lastly, he tells us that the
final goal of the Bhagavadgita is the attainment of complete
union with God, supreme joy and peace. In this connection
we can do no better than quote Edgerton’s words in the original:

“ To the Giti as to the Christian mystics reason
is an uncertain and flickering light.

What it calls knowledge is really intuitional
perception which is not based on rational analysis.

It recalls Christian teachings in its mystical
antirational point of view, in its ardent personal
devotional theism, its focussing of the attention
within, and its conception of the final goal as
complete union with God, a state of superral and
indescribable bliss and peace,”

—The Bhagavadgita, p. 9¢



CHAPTER IX
BUDDHISM : BUDDHIRAJA
Question of Parallelism and Borrowal

After having reviewed the Christian interpretation of the
Bhagavadgita, let us proceed to a Buddhistic interpretation.
There are not many Buddhistic interpreters of that kind; but
Buddhirdja stands prominent among them. He was a Judge of
the Kashmir High Court and published a book on *‘The
Bhagavadgiti: A study’” about a quarter of a century ago.
His principal aim was to show the influence which Buddhism
exercised on the Bhagavadgita. This influence, he tells us, was
exercised in two ways, one by way of parallelisms and the other
by way of borrowals. His whole interpretation is concerned
with the list of virtues and vices in the Bhagavadgita. Buddhi-
rdja’s contention is that though in some cases there are to be
noted parallelisms between Buddhism and the Bhagavadgiti, in
certain others there are definite borrowals by the Bhagavadgiti
from Buddhism. In respect of parallelisms, he cites passages
from two chapters of the Bhagavadgita, chapters II and XIL
Any word from the Bhagavadgita which suggests to Buddhiraja
even a distant parallelism with some Buddhistic conception is
to him very tempting. For example, the words &1, o3 and
&3fa, even though they occur at long intervals between verses
44 and 63 of the Il chapter of the Bhagavadgitd, remind him of
a passage in the WEM==Ta94q in which three virtues are
mentioned |, @UfT and 931. Then again he points out
that these same virtues have been elaborated in Pataijali in the
Satra 1. 20, AEHEARGATIANTES Fa0a |

Secondly, the 13th verse of the XII chapter of the
Bhagavadgita, which contains the words #: ##¥1 ©q =, reminds
him at once of AZ7"gd where the four virtues have been
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mentioned, A, Fem, Fiear and IYFaT which that Sutta along
with Tevijjasutta calls Brahmaviharas. Even in this case
another Sitra from Patafijali 1.33 (ﬁﬁhmg‘%ﬁaawnm
fraaran, ) reninds him of a parallelism in regard to the same
virtues. True that the Brahmaviharas have played an important
part in Buddhistic scriptures. The idea was that the Buddhist
monks were to be advised to let their minds roam in the whole
universe contemplating all these virtues in respect of the universe.
*“ Let them feel friendship with all creatures in the universe,
let them feel compassion, let them feel happy and let them be
ind:]feient wherever they are required to be so.” Even though
Buddhiraja does not say it in so many words, the idea at the
back of his mind is that the Bhagavadgita has borrowed the
conception of its virtues from the Buddhist scriptures. The
very fact that these virtues are so elaborately treated in the
Buddhist scriptures is itself an indi¢ation of their later develop-
ment. So far about the questjon of parallelism.

Now in regard to the question of borrowals. Buddhirdja
finds this question of the borrowals illustrated in the XVI
chapter of the Bhagavadgitd which discusses the Daivi Sampat
and the Asuri Sampat. We know the very famous verses 3
and 4 in the XVI chapter in the Bhagavadgita, wherein are
mentioned the virtues, a: &M 9R: #r=H and the vices Hlt
ZqisiE: and so on;.these together constitute Daivasura-Sampat.
Now Buddhiraja’s -contention is that so far as the virtues
constituting the-Daivi-Sampat are concerned, they are based
definitely on the Dhammapada. Now the Dhammapada may be
credited with having set forth, sustained and developed
high ethical ideals, no doubt, but in fact, there is no central
principle in the list of virtues in the Dhammapada which may be
paralleled to that in the Bhagavadgitd. Hence even though in a
way the general teaching might be similar, the Bhagavadgita has
expressed the virtues so aphoristically-that it is impossible for
these to have been summarised or borrowed from Buddhism at
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all. The Dhammapada is an extensive work, and the virtues
enumerated in the XVI chapter of the Bhagavadgita find a full
exposition in the Dhammapada.

In regard to the vices in the Asuri Sampat, Buddhirija
points out two verses in the Bhagavadgita, faqrgsemgsmgisy
g | :XVL.19 and qafiq @Sydt XVL16.; Here he definitely
-says that the Bhagavadgita has been influenced by the
Amagandhasutta, “ Hostile, offending, always bent .upen . evil,
when dead, they go to the darkness and fall with their heads
downwards into hell. ” This is how Buddhirija translates one
of the passages from the Amagandhasutta and he says that
this must be the source from which the Bhagavadgita has
derived its idea of the evil-doers falling into hell. This is a

large conclusion, and no supporting arguments have been given
in its favour. o

In fact, Buddhirdja commits a sublime pefitio principii.
He takes for granted what he wants to prove. In regard to“the
division of the divine and the demoniac in the Bhagavadgita, as
in Buddhism, we might say that if the Bhagavadgitd might be
regarded as having borrowed this division of divine. and
-demoniac from Buddhism, why should we not suppose that it
has so borrowed from the Iranian sources, where the divine
and the demoniac play a very fundamental part. To say that
the Bhagavadgitd has bo'rro‘wed from either ‘Buddhism or
Iranian sources would be equally unjustifiable. There is,
however; one clinching argument which finally disposes of
Buddhiraja’s contention in the matter of the borrowal of the
conception of the Daivasura-Sampat by the Bhagavadgita from
Buddhism. In a famous verse in the XVI chapter, the
- Bhagavadgita speaks of 3r@@AYRY & TEEEAE L XVL s,
This verse tells us definitely that we must condemn unreser-
vedly all those who regard the world as “unreal, or as unstable,
or who preach the doctrine of the negation of God.” It was
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indeed this platform upon- which the Buddhistic edifice was
later built and the Bhagavadgita has no sympathy for it.
Buddhiraja does say that he holds no brief for Buddhism, being
no Buddhist himself. We are prepared to give him all credit
for that. We must also give him a compliment for pointing
out the parallelisms between the conceptions in the Bhaga-
vadgita and Buddhism ; but his argument for borrowals is an
absolute failure. Even such a high authority as Garbe had been
led to believe that the so-called influence of Buddhism on the
Bhagavadgiti might be regarded as ‘‘ absolutely far-fetched
and extremely doubtful.”

We have hitherto seen what one prominent modern
interpreter of Buddhism, namely, Bhuddhirdja, has said
in regard to the relationship between Buddhism and the
Bhagavadgitd. Thisisnot all. Many scholars have spoken
about the relationship between them in other matters
also. Of course, they cannot lay their finger upon the
relationship exactly, because they do not find ‘any
reliable evidence to say that Buddhism is earlier than the
Bhagavadgiti. But three important matters in which
the relationship has been sought to be discussed pertain to the
three conceptions, namely, those of Nirviana, Karma and Pessi-
mism, the first being the most important.

‘Nityana, Karma and Pessimism

In regard to Nirvana, we know what a variegated panorama
-has been exhibited to our view by Buddhism in its development
from the earliest stages to its culmination. Through one thousand
vears and more, it might naturally be expected that the concep-
tion of Nirvana might have undergone 'a number of different

interpretations. The most fundamental of these is, of course,
its ethical meaning, namely, tranquillity, calmness or peace.
This is what the Buddhists aimed at when they spoke about
Nirvina. Now this conception comes from the so-called
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extinguishment of the * three fires”, namely, @, 3% and q%.
Panini has spoken about the difference between Nirvina and
Nirvata, Nirvana referring to fire and Nirvita referring to wind.
Mrs. Rhys Davids has pointéd out that these three fires of T, 2§
and A1 must suffer a Ksaya or extinguishment before the final
state of peace, calmness or tranquillity is attained, and it is this
ideal, therefore, which Buddhism primarily held before itself.
There are also, we may point out, two other aspects connected
with this conception, namely, the psychological and the axiolo-
gical, which describe Nirvapa as freedom from desire and free-
dom from suffering. In these three ways Buddhism has princi-
pally worked through all its developmental stages. A fourth
important point of interpretation in regard to Nirvana is the
epistemological. Buddhism has spoken about twelve Nidanas
and the Bhavacakra and whole chainconsisting of links of which
the first link is Avijja or Avidya. Break this first link of igno-
rance or Avijja and the whole chain snaps. Avidya or ignorance:
is the principal cause of suffering; and it ought to be the aim of
the seekers to remove this first link. This constitutes the
epistemological aspect of the Buddhistic doctrine of Nirvana..
Further, there is the logical aspect which, of course, comes in
the development of Buddhistic Jiterature. Nirvdina might be
interpreted as Predicateless Being, that is, beyond ‘Is’ and ‘Is
not’. Interpreters like De La Ville Poussin have taken delight
in such absolutistic interpretations. Of course, to read Contem-
porary European Philosophy too much in Buddhism would not
be justifiable ; but that the Nirvana-is a Predicateless Existence
might be regarded as its logical characterisation. The final
interpretation of Nirvdna which we meet with in Buddhistic
literature is the ontological. Anrnihilation of being 1s’ what
Buddhism aims at; it also aims at annihilation of evil, annihila-
tion of suffering, annihilation of desire and annihilation of the
fires of vices. But a very important point here is to see how
in the development of Buddhism the whole gamut of conceptions



108 TEE BHAGAVADGITA ; FHILOSOPHY OF GOD-REALISATION

from annthilatibn to perpetuation of being is exhibited. It
starts, no doubt, with the annihilation of being, but towards the
end of Mahiyana philosophy we find that it becomes equivalent
to perpetuation of being. In fact, living in Dharmakiya was to
them the principal ideal to be aimed at. Also one might not
even fail to include the element of felicity in the conception of
Nirvana, as Mrs. Rhys Davids has pointed out. But it was too
late a growth, not until a few centuries of the Christian era had
elapsed, to have had any influence on the Bhagavadgita.

Let us see now how these compare with the conception of
Nirvédpa in the Bhagavadgita. The word Nirvana occurs five
times in the Bhagavadgitd, and if we analyse its meanings we
find that there are three different senses in which the word
Nirvapa has been used. In the first place, when the Bhagavad-
gita uses the words 71 a&h fafa:. . seraiorg=aiy 1 11, 72, it wants
to speak about unison, When it tells us rS<: GEITWH: eeenee
et SR PRy 1 V. 24, it wants to speak about the Supreme
Bliss. When it speaks of ZoR....... i~ fARTIGA ...... BBl
VI15, it intends to convey the meaning of peace. So, on the
whole, there are three different meanings in which the word
Nirvina has been used in the Bhagavadgita : first in the sense
of unison, second in the sense of bliss, and third in the sense of
peace, and of all these bliss stands highest. There is, however,
a noteworthy point in the expression 3= fRaioqeAi in the last
verse. Now famIgeai might be taken either as a Tatpurusa
compound or even as a Bahuvrihi compound. If it is regarded
as a Tatpurusa compound, then peace becomes the end of bliss;
if itistakenasa Bahuvrihi compound, then bliss becomes the end
of peace. In fact, peaceand bliss are so intertwined, as we have
pointed out elsewhere, that it is difficult to say which is prior
and which is posterior, which is the means and which is the end.
Bliss does lead to peace and peace does lead to bliss. In fact,
the two ought to become coeval and co-extensive. So when the
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Bhagavadgita makes bliss the supreme ideal at which all human
effort is to aim, it differs findamentally from the conception of
Nirvaua in Buddhism which speaks of annihilation of desire or
annihilation of being itself,

After this question of Nirvina, let us treat briefly two other
conceptions, regarding which the Bhagavadgitd and Buddhism
have been sought to be compared. First in regard to Karman,
we might say that it does play a very fundamental part in
Buddhism. It is the Law of Causation, governing both nature
and man. In the Bhagavadgitd, Karman assumes more or less
an ethical aspect. While in Buddhism, Karman is to be absolu-
tely annihilated, in the Bhagavadgitd it is to be sublimated,
surrendered and consecrated to God. Our Karmas are like
flowers which should be placed at the feet of God, says Jiiane-
§vara, in his exposition of the Bhagavadgita. Finally, as Dr.
Radhakrishnan has pointed out, while Buddhism aims at a life
of contemplation, the Bhagavadgiti aims at a life of action.
This, of course, we shall consider when wey, come to Tilak's
doctrine of activism.

Finally, in regard to Pessimism, we have known that the
fundamental platform of Buddhistic philosophy is the famous
utterance, @4 g:@ F:@, &k & ; all things are full of
misery, all things are momentary. The Bhagavadgitd does not
uphold pessimism in any way in that sense. Of course, in all
philosophy and in all spiritual effort there is a little element of
pessimism. Even the Bhagavadgita speaks of =¥ @
’T‘Tr‘:l’sﬁn{l XIII. 8; also it speaks of the end of this grief on a
pessimistic-optimistic level g:@mi 7 fr=eft | XVII. 36, where we
are told that it is possible for man to go beyond the reach of
sorrow. But if the Bhagavadgita stands for anything in parti-
cular, it stands for optimism, particularly spiritual optimism.
We might quote three utterances from the Bhagavadgiti on
this head : (%) gaAREafa% 74 ag. Fieumadirza9, | V1.21, which
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sspeaks of the supreme happiness as beyond the reach of sensss;
(R) 4 =1 9 @07 §=25d A% a: | VI.22, which describes the
happiness as so superb that there is nothing in the world that
may be compared to it Fand (3) ...F gaiemy | IR
ZEnAseAe | X127, which equates the happiness enjoyed by
2 Yogin with Brahman itself.



CHAPTER X
ACTIVISM : TILAK

We shall proceed next to two very important interpreta-
tions of the Bhagavadgiti in recent times, one by Lokamanya
Tilak and the other by Mahatma Gandhi. We may call one a
philosophy of activism and the other a philosophy of
detachment. It is after a long time that I have been able to
say anything about the great work of Lvkamanya Tilak. -
When his Giti-Rahasya was published about forty years ago,
I was Professor of Philosophy at the Fergusson College. When
Mr. N. C. Kelkar asked me at the instance of Lokamanya
Tilak to write a series of three articles on Giti-Rahasya for the
Kesari, I said I was a small man, I had just started my
philosophic career and it would be very rash for me to say
anything at that stage about such an important work like the
Gita-Rahasya. So I excused myself and Mr. N. C. Kelkar
also excused me. It is today, after the lapse of forty years,
that I have been able to speak a few words about the great
Gita-Rahasya.

Tilak on European Moralists

One of the chief contributions which Lok. Tilak has
made to the interpretation of the Bhagavadgita and which has
not received the attention of scholars as it deserves, is his
scholarly exposition of the ethical doctrines of the Bhagavad-
giti in relation to those of the European moralists. In fact,
Lok. Tilak’s knowledge of the European moralists seems to be
a little wonderful, considering that it was not his profession to
teach either ethics or philosophy. I have specially selected eight
European moralists about whom Lok. Tilak's expositions are
worth while considering as well as developing. The first group

“of moralists consists of Aristotle and Kant, the second of
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Schopenhaeur and Nietzsche, the third of Martineau and Green
and the fourth of Spencer and Sidgwick. Other moralists are
comparatively minor when we are cencerned with the doctrines
of the Bhagavadgiti. For example, the utilitarianism of
Bentham and Mill which stands for qs#=i¥ gv%% g@ has not
much value for us in regard to the Bhagavadgita except for
the criticisms which Lok. Tilak brings to bear upon it. Their
writings have no spiritual value ; so we restriét our attention
to the eight European moralists we have mentioned above. We
shall profit by their opinions, and we shall briefly develop them
in such a way that the relation in which they stand to the
doctrines of the Bhagavadgitd might be brought into greater
relief,

( @) Aristotle and Kant. In regard to Aristotle, his great
contribution as found towards the end of his Metaphysics as
well as his Ethics is the concept of the theoria, the beatificatory
contemplation, which, according to him, is one of the characteri-
stics of God, and which a: man has to imbibe to a certain
extent at least. In fact, Aristotle regards this as his ideal. It
may be paralleled by what Spinoza later on called Amor intel-
lectualis Dei ( IntellectualLove of God ). The theoria need not
necessarily be Godly, it may be human. Human theoria is 2
Part and parcel, or a fraction, of that great Divine theoria and
that is the ideal at which our metaphysical or ethical life must
aim. When we come to Aristotle’s politics, we find him discus-
sing two chief vocations for a man, the vocation of a statesman
and the vocation of a philosopher and he says it is not possible
to fuse them both, These two are different sides of human
nature, and both of them are respected, and, therefore, even
though in his politics Aristotle would like to place the life of
activity above the life of contemplation, he ultimately inclines
to the view that Divine theoria might in any case be regarded as

an ideal. It is true, he says, that none but God can live in‘ mere
contemplation alone, but it would behove man in his highest
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state to imitate that kind of theoria. Finally, he makes a very
important statement. It ’is only when we are contemplating
scientifically, philosophically, intuitionally, and on a higher
level, that our mind can go up to theoria. It is in such cases
that we can dispense with the society of others, and our ultimate
ideal then would be to live the life of God alone. According to
Aristotle, therefore, when we-are engaged in such an impersonal
pursuit like that of scientific or philosophic contemplation, our
aim is to imitate the Divine theoria to a certain extent at least
in all our activities.

When we come to Kant, we come to a philosopher of not
less importance than Aristotle. In fact, we have devoted a good
deal of attention to Kant's ethical teachings in our later chapters
and so it is not necessary for us to go into their details here,
except briefly to indicate some main points in which his ethical
teaching might be considered in relation to that of the Bhagavad-
giti. In the first place, Kant tells us that the Categorical
Imperative is the supreme rule which ought to guide our conduct.
This exactly corresponds to what the Bhagavadgitd has caHed
“duty for duty’s sake”. ( FRRQAT a4 g Bgasa3 ). Secondly,
Kant gives us three modifications of the Categorical Imperative,
one rising above the other. In a similar fashion, we shall see that
the Gita also makes three modifications of that original principle,
“Duty for duty’s sake”, and places them for consideration and
imitation before humanity. Finally, we have the opinion of Kant
in respect of the Categorical Imperative as having no value for
either the Holy Will or the Divine Will. This corresponds
closely to what Sammkara said later that you cannot dictate rules
about activity or inactivity for the life of the highest realiser.

(b) Schopenhaeur and Nietzsche. We next proceed to the
second batch of moralists, Schopenhaeur and Nietzsche, who
might be regarded as typical representatives of the §=Iwrmmi and

the FHAR respectively in theic’extreme forms. We are conver-
B—38
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sant with an expression in Greek philosophy which brings out
the distinction between a weeping philosopher and a laughing
philosopher. In the present case we can talk about Schopenhzeur
and Nietzsche as a weeping philosopher and a fire-breathing
philosopher respectively. Schopenhaeur’s great work ‘* The
World as Will and Idea” is only the negation of the World as
Idea, and the affirmation of the World as Will. Hisis a great
voluntarism as against the idealism of his contemporary philoso-
phers. The Willis the unconscious force which governs the
development of the whole of nature, inorganic and organic.
When we come to its ethical aspect, we find that true morality
consists anly in the negation of Will. We must accustom our-
selves to a sort of an ascetic self-mortification in order that this
supreme unconscious force of Will might be negated. The
result would be that there will be suffering and misery all round,
the mirsery rising to a climax in man. This leads to the doctrine
of pessimism from which Schopenhaeur could extricate himself
only by his insistence upon the value of art. If according to
Schopenhaeur we can escape from suffering by recognition of
art, we are sorry that he should not have seen the possibility of
escaping from misery by contemplation upon Reality, especially
as he was a believer in the Upanisads. We are thankful to him
for his great utterance which is known to almost every Indian
scholar: “The Upanisads have been the solace of my life, the
Upanisads would be the solace of my death.” Had the meaning
of the Upanisads really penetrated the mind of Schopenhaeur,
he wouid have become an optimistic philosopher instead of a
pessimistic one,

Nietzsche’s great attack was upon the ethics of Christianity,
which he called a docile ethics, an ethics of humility, submission
and surrender. Nietzsche stood for force. In the socio-political
aspect this force manifests itself in the elimination of the weak
and the survival of the strong. When the scales are turned,
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when the weak survive and the strong are eliminated, we get to
what he calls a dysgenic spectacle which leads to the destruction
of the world. He discusses the nature of two moralities, the
slave-morality and the master-morality, and it is the master-
morality for which he stands. On reading the details of the
master-morality in Nietzsche, who will not be reminded of the
3g{ 9 of the XVI chapter of the Bhagavadgita ? In fact, as
an advocate of doctrines such as these, he became the morning
star of German ascendency at the close of the.Jast century and it
was not a little due to him that the idea of German domination
became supreme with persons like Kaiser and Hitler. Nietzsche
is the founder of this idea of domination in the German race.
He talks about the Superman who rises beyond good and bad.
We are, of course, conversant with such an expression so far as
ethics and metaphysics are concerned. But when we see its
application to the socio-political sphere, it only means that
nothing could be said by. way either of praise or blame about
the actions of a great political and social worker. Such a one
transcends all judgments of good and bad, just as a philosopher
might transcend them when he reaches the highest stage of
Reality, It is strange that even when he talked about a Godless
world, or daringly went to the length of declaring that “God is
dead”, he still believed in the possibility of rebirth. These are, -
of course, the philosophical sides of Nietzsche’s ethico-political
theory, and even though Nietzsche did not believe in God like
the Samkhya philosopher, he still believed in the soul.

(c) Martineay and Green. \VWe proceed to the next batch
of modern moralists, namely Martineau and Green. Martineau,
on account of his contribution to religious philosophy, was sup-
posed in India to have something in common with the teaching
of the Bhagavadgita; but his teaching, in fact, falls far-short of
it. Green's teaching, however, comes very near to that of the
Bhagavadgitd. Martineau is famous for having introduced the
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idea of ‘springs of action’ in his ethics. He arranges these
springs of action in a graded order, beginning with appetites and
ending with sentiments like reverence; and he tells us that it is
conscience which enables us to select any one of these in prefe-
rence to the other. But conscience according to him is neither
a moral nor a spiritual concept but only a psycho-ethical concept.
He had led the life of an engineer and it was for that reason
that he could speak about conscience in that manner. On ma-
ture thought, however, he found that when conscience hecomes
more fully developed among men, they come almost to the
same conclusions. It is for this reason that Martineau speaks
of all the consciences as being the aspects of one Supreme Con-
science. It is unfortunate that Martineau could not rise to the
notion of the Self, or at least he fought shy of it. As a Doctor
of Divinity, he had a right to speak about the Self in preference
to conscience but he did not choose to do so On the other
hand, he wrote a great work on the Philosophy of Religion,
which was almost one of the earliest works written on the sub-
ject during the latter half of the last century.

Green rises to a superior concept, He stands for nofhing
but the idea of the Self. There is a spiritual principle in man
as there is a spiritual principle in nature and the one is the re-
production of the other. This great idea he develops in the
first chapter of his work, ‘The Prolegomena to Ethics' and
comes very near to the doctrine of the Self in Indian thought in
general and in the Bhagavadgita in particular. Secondly, who
does not know the great pains which Green has taken in analy-
sing and developing the concept of moral consciousness and its
application to social welfare? The urge for social development
comes through the presence of the spiritual principle in man.
1t is the spiritual principle in man which enables him to find
the spiritual principle in society; and hence perfection in the
one involves perfection in the other In fact, Green's doctrine
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thus becomes a comprehensive doctrine of perfectionism, both
individual and social; but Green does not stop here. The idea
of the presence of spirit both in nature and in man leads him to
posit a divine consciousness which he regards as transcen-
ding the limits of time. What else can we have from a
spiritual philosophy like that of the Bhagavadgita in regard
to such statements as the nature of man, the nature of
society and the nature of God? In fact, Green makes the
nearest approach to the philosophy of the Bhagavadgit3 so far
as its metaphysical side is concerned, and if his ethics had been
developed on appropriate lines, his treatment of the ethical pro-
blems would have been exactly similar to that of the Bhagavad-
gitd. It is interesting to note that when at the time of his pass-
ing away he asked the people who were sitting by his bedside
to read out to him a passage from the Bible which spoke about
the life after death, he was unconsciously reiterating by his own
example the supreme teaching of the Bhagavadgita in this
matter

AT HG SNEGTL AR |
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(d) Spencer and Sidgwick. We proceed to our last batch
of European moralists, namely Spencer and Sidgwick. Sidgwick
particularly has made so many points worthy of consideration,
as far as ethical philosophy is concerned, that it is impossible to
do full justice to them all. We shall select only one item out
of his ethical discussions, that s where Spencer and Sidgwick
meet and where Indian thinkers either agree with them or criti-
cise them. Spencer speaks about relative ethics and absolute
ethics. We are always living in the domain of relative ethics,
he says, Absolute ethics transcends us altogether and our prac-
tical life should be a combination of these two aspects, namely
the relative and the absolute. As a consequence, Spencer tells
us that no truth-speaking is desirable in a community of canni-
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bals, the treacherous and theé unscrupulous. Truth-speaking
has no valuge at all in these bad surroundings, although in itself
it deserves to be regarcded as a great ethical virtue. Sidgwick
follows suit. We shall restrict our attention, as we have already
said, only to this point in Sidgwick's ethical philosophy. No
truth-speaking, he says, “should be allowed with children,
madmen, invalids, people in a mortal condition, enemies,
robbers or even with advocates who ask questions which they
have no right to ask.

Ani3sakti, the Connecting Bond between Tilak and
Gandhi

This denial of truth- speaking as a virtue under such circum-
stances was hotly debated among Indian politicials and states-
men about forty years ago; Lok. Tilak standing for the doctrine
of 78 5. 7@n] and Mahatma Gandhi standing for the doctrine
of ;¥ 9y g,  Tilak’s justification was founded upon such
utterances as those of Spencer and Sidgwick. IFaal DA, TEAT
¥t was what Tilak said about the way of the removal of
difficulties. AMAAAR FARATAARTL, has been a doctrine
known to the Indian scholars from the times of Manu down-
wards. If a man lifts his sword against you, it is your duty to
lift your sword against him. That was the doctrine of Tilak.
On the other hand, Mahatma Gandhi taught the doctrine of
5% 9fd @9, If an enemy smites you on the right cheek,
says the Bible, turn to him the left cheek also. Your self-sacri-
fice, your self-negation, your assertion and recognition of the
presence of the self in others will stand you in good stead in
removing the presence of bad ideas from the minds of those
who stand against you. We should always speak the truth,
says Kant, even though people might come to deceive you. In
this way, we find this controversy between 3% 3y amea9 and &
A e illustrated finely in the history of two great schools of
ethical thought, the one represented by Spencer and Sidgwick.
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and Tilak agreeing with them, and the other represented by
Christianity and Kant, and Mahatma Gandhi following them.
We have discussed this topic at some length in a later chapter,
and even though it would be difficult to pronounce a judgment
upon matters of such high controversy like this, we have pointed
out that psychologically there are temperamental differences
among men, which enable them either to follow the path of force
and retribution or the path of truth and peace. In any case, it is
most important to remember that even though there was this
difference between Tilak and Gandhi in their doctrines of I3
9fd ;g and 3@ 9 e, Anasakti was the connecting bond
between them. Even though, therefore, so far as particulars
are concerned, there might be differences between these two
great men, it is highly commendable that both of them stand
for Anasakti as the central teaching of the Bhagavadgita.

A Few Outstanding Points in Tilak’s Gita—Rahasya

(a) JAdna, Bhakti and Yoga in Relation to Karma. After
having considered the doctrines of the great moralists to whom
Lokamanya Tilak has referred in his work and after bringing
.out the relationship in which Tilak stands to them; let us now
proceed to consider a few significant points in Tilak’s original
contribution to the interpretation of the Bhagavadgita. In fact,
this subject has been so elaborately studied and commented
on that it would now be hazardous or impossible to add any-
thing to what has been already said. Yet we feel justified in
bringing to the notice of our readers five points which may be:
regarded as the great contribution of Tilak to the interpretation
of the Bhagavadgita. In fact, he wants to prove that Karma
Yoga is the essence of the Bhagavadgitd. That is the pole star
of kis teaching. All procedures of his interpretation are directed
towards that end. Jiiana points to it, Bhakd points to it, (Dhyana)
Yoga points toit, so that all these procedures of attainment
point to Karma as the ultimate goal of life. What lies at the
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bottom of this assertion is that the intellectual scheme of one-
ness, the devotional scheme of love and the meditational scheme
of mental equipoise are all directed to the achievement of the€
ultimate end of human life, namely action. Oneness, love and
equanimity, in short, all point to activism as being the goal of
them all. After considering these, we shall proceed to two further
points: {1) Tilak’s admission of realisation as being of greater
value than service and (2) the question of the supreme criterion
for the interpretation of the teaching of any great work., Asis
well'known, there are six such criteria according to #HHEI

philosophy but we shall stress @igdar in particular for our
purpose.

Jfana. Let us now proceed to Tilak’s doctrine of Jfiana,
which according to him, is a means to the achievement of Karma.
In the first place, Jidna may be looked at from two points of
view, intellectual and mystical. Very many people have mis-
understood or not understood at all this distinction, and by Jfiana
they very often mean merely philosophical or intellectual know~
ledge, But Jiiana also means mystical knowledge. g, for
example, in Il ¥ g aM9ewae®: does not refer to
mere intellectual knowledge. FoleEn qg YAS, IRE L C PN
points to that mystical knowledge beyond which there is nothing
else to be known. This fact must first be borne in mind. Secondly,
there is one very important controversy that has raged between
Qarmkara and Tilak and this particularly centres round two
points: (a) whether oY is possible and (b) whether zm=-
mq{ﬁm is possible. These are two impcrtant foci round
which the controversy turns. According to Sarhkara, Karma
after Jiiana is an impossibility. In one very significant remark
he points out fiAEM TERE IFNTHSM, There is an end
to all Karma after Jidna. Thisis just the point which Lok.
Tilak wants to contradict. Karma must be done even after
Jiana, says Tilak. Secondly, in regard to the combination of
Jiana and Karma, Sarmkardcarya tells us that it is impossible
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for us to combine the two. FFIEEwY is impossible, says
Sarnkara. 3FReT W, ¥ M | 7 FAGHETE | On the other
hand, to Tilak gmFHag=Ey is not only possible but absolutely
real. Of course, Karma in itself would be higher even than
THFEYEY, butif we descend to a little lower level, F@®d-
TgEq becomes very essential. The two fundamental passages
on which Tilak relies are fiet ¥ i gt 9 FEaZEn™ @8 and
IAIRT qeAng, which tell us that it is essential that Jiiana
and Karma should be combined together. We have considered
this point in a later chapter; s2, we do not want to enter into it
here. (c) We may, however, take the liberty of suggesting the
solution pointed out there, namely that this controversy cannot
be resolved except on the ground of temperamental differences
between men and men. ‘‘Ought has no meaning in such a case,”
as Kant has said. Sarhkarécﬁrya, who fought for the unique-
ness of Jiana, uncontaminated by Karma, was himself one of
the greatest intellectual activists the world has ever seen.
Having travelled throughout the length and breadth of India,
having established his monasteries at different places and having
devoted his life to the fulfilment of his philosophical and spiri-
tual mission, Sarhkaricarya set himself on a pedestal to which
people can only point, but which they can scarcely reach. One
has only to remember that it becomes the mission of such a
realiser to spread the gospel of God whenever and wherever it
becomes possible for him to do so. One God, One World, One.

% A recent writer has pointed out that even the great king Janaka
about whose activism the Bhagavadgita has spoken so much 44 i§ #far2-
niiger  stAwigg: (I1. 20) has been described in the Sinti Parva of
the Mahabharata as having taken SamnyZsa towards the end of his life in
order that he might attain liberation. He left off his kingdom, handed it
over to his sons, parted with everything that he had got and took Samn-
ydsa in order to attain Jiina. The same thing is repeated in another
passage in Mahabharata.

(Santi Parva, Adhyaya 318, Sloka 94-95 p. 108. Gita Marma-Darsana
by Khare ).
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Humanity should be his maxim, theo-polity his doctrine.
Whosoever realises the unity or the presence of God can never
but direct his life in such a way that the greatness of God be-
comes not merely understood but also achievable. So far then
about the true meaning of Jiidna.

Bhakti. What about Bhakti? Bhakti is also essential for
the achievement of any great Karma. (a) Tukdrima and
Purandaradisa devoted their entire life to the spiritual uplift-
ment of humanity. (b) Rimanuja and Ekanitha gave them-
selves over to social reform. (c) Political achievement redounded
to the credit of two great devotees of God, Nanaka and Ramadasa.
(d) Finally, Jiine$vara and Kabira spent their life in utilising
their devotional temperament for the mystical upliftment of the
world. Inthat way. the devotees of God might also be regarded
as greatly contributing to the life of action in this world.

Yoga, Lok. Tilak makes a significant point in telling us
that the requirements of Patafijala Yoga as well as its achieve-
ments are all to be utilised for the sake of Karma: sqa@mnic#®
% 5% 30 gree s Al aes A atfven ey (Gitd-Rahasya,
pp. 136—137). That, of course, is an extreme point of view.
It cannot be said that the only aim of Yoga is to maintain a
moral equipoise for the achievement of action. A point of
greater significance would be the realisation of God Himself.
Lok. Tilak, however, contends that the utility of Patarijala Yoga,
so. far as at least the Bhagavadgita is concerned, is for the
achievement of that moral equipoise which is essential for the
accomplishment of any great work.

(b) Tilak’s Admission of Superiority of Realisalion over
Service. After these three points we come to a very significant
admission of Lok. Tilak regarding realisation as being higher
than service. It could be hardly expected from a great activist

like Lok. Tilak that he would recognise this value of self-realisa-
tion, but that he has done it is beyond doubt. He says @&~
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At o€ A s, ¢ ff smgig ada—(Gita-Rahasya, p. 67).
Tilak, therefore, would prefer 3{WHFwqMT or the realisation of
the Atman as of higher consequence than either TR
or qﬁl@\%a. This, of course, is not the point of view which he
always maintains, We are glad that the sub-conscious in Lok.
Tilak has come out at least once.

() Apurvara. Finally, Lok. Tilak has devoted a great
amount of attention to pointing out the significance of the ‘six-
fold Mimamsa criterion for the interpretation of the inner
meaning of any great work like the Bhagavadgita.

ITHANTGEIU ST SqaThony |
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All these criteria, according to Lok. Tilak, point to the real
meaning of the Bhagavadgita as consisting in spreading the
gospel of Karma Yoga, Karma Yoga being the be-all and the

" end-all of its teaching. With Karmayoga the Bhagavadgiti
begins, with Karmayoga the Bhagavadgitad ends, and it is
Karmayoga which pervades the Bhagavadgita. From our point
of view, we do not stress this six-fold criterion at all. We stress
‘only one out of these, namely Apﬁrvafé. Apiirvata means
novelty or originality. What is the novelty or the original con-
tribution of the Bhagavadgita ? That ought to be our chief
question. It is not whether Arjunahasbeen advised to fight at the
beginning of the work or at the end of .the work, or whether the
advice is repeated from time °to time, that constitutes its
supreme teaching. What is the novelty or the originality which
the Bhagavadgita has to offer to the world ? In our opinion,
as the title of the present work may show, God-realisation
constitutes the ApUrvata, the novelty or the supreme contribu-
tion of the Bhagavadgitd. The Bhagavadgita is one of the
greatest works on mysticism that the world has ever seen and

when God-realisation has been duly stressed, everything else:
will follow in its wake. °



CHAPTER XI
DETACHMENT : GANDHI

The Nature of Anisakti and its Relation to Ahirsa

In the last chapter we considered Lokamanya Tilak's
doctrine of activism. This chapter will be devoted to the
discussion of another very important interpretation which
Mahatma Gandhi has put upon the Bhagavadgita. Many years
ago when he first translated this Sanskrit work into Gujarati,
he called it An3sakti Yoga. Later, translations of this Anasakti
Yoga appeared in other languages like Marathi, Kannada and
Bengali. But it was reserved for Mahadeva Desai to carry
into effect his scheme of the English translation of Mahatma
Gandhi's An3sakti Yoga with a profound introduction.
Mahadeva Desai was one of the very few disciples of Mahatma
Gandhi who loved him from the very bottom of his heart, and
he was intellectually very well equipped for carrying out that
kind of work. I had correspondence with him since 1920, as
an old friend of mine, Mr. Y. N. Yadwadkar, whom Mahadeva
Desai called Sarkar, was his friend and worked as co-secretary
of Mahatma Gandhi at the time of the ;{Nagpur Congress. On
account of his sound knowledge of Sanskrit and Philosophy,
Mahadeva Desai was well qualified to undertake this great
work. Unfortunately, he did not live to see it published. It
was published posthumously. Nevertheless, the work reflects
the freshness and originality of the writer.

In this chapter, we shall discuss five chief points in regard
to Mahatma Gandhi’s interpretation of the Bhagavadgita :
First, his doctrine of Anasakti; second, his allegorism; third,
his doctrine of incarnation; fourth, his description of what
constitutes a real devotee ( one of the best descriptions that may
be found in the Gandhian literature ) ; finally, we shall discuss
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Mahadeva Desai’s description of what he calls ah ideal sage.
He probably had in mind Mahatma Gandhi himself.

The word Anasakti might be interpreted either as non-
attachment or detachment or renunciation. Non-attachment is
the negative form of it, detachment is its positive form and
renunciation, not in the sense of Sarnydsa as we understand
it, but renunciation of the fruits of action as Mahatma Gandhi
calls it. In fact, the title of Mahadeva Desai’'s English transla-
tion of his work on Anisakti Yoga is the ‘‘Doctrine of
Renunciation . In the introduction we find the following
important statements of Mahatma Gandhi. To quote the very
words of Mahatma Gandhi himself : (1) ‘‘ Anasakti is the
ceniral Sun round which revolve the three planets of devotion,
knowledge and works ” ( Andsakti Yoga, p. 125). This is as
much as to say that Bhakti, Jiiana and Karma are entirely
dependent on and governed by the doctrine of Anisakti. (2)
A guestion may now be asked as to the relation in which
Anasakti stands to Ahimsd. Ahimsa is the doctrine for which
Mabatma Gandhi lived and died. (a) Swami Ananda wrote to
Mahatma Gandhi: ‘‘I do not think it is just on your part to
deduce from stray verses that the Gita was written to establish
Abimsa ” (1Ibid, p. 121). Gandhiji grants that Gita was not
written to establish Ahirhsa. He says “ it was a long accepted
principle even before the Gita age * (Ibid. p. 129). (b) Mahatma
Gandhi goes on to say : ‘‘ After forty years of unremitting en-
deavour, however, I have felt that perfect renunciation is impossi-
ble without perfect observation of Ahimsi in every shape and
form” (Ibid. p. 130). Mahatma Gandbhi tells us further that Ana-
sakti may be regarded as a coin of which Ahimsi and Satya are
the obverse and reverse sides. He always spoke not merely about
Ahirhsa but also about Satya. ( 3 ) If we analyse the concep-
tion of Andsakti, we see that it consists of three points: (i)
desireless action, ( ii ) the dedication of all actions to God and
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{ iii } surrenderitg oneséif 1o God, body and soul. In this way
only, says Mahatma Gandhi, could the body of man be made
the temple of God. All these three points are expressed in one
single beautiful sentence by Mahatma Gandhi : “ That great
matchless remedy consists in desireless action, in dedicating all
activities to God, that is, by surrendering oneself to Him, body
and soul ” ( Ibid. p. 125 ). Mahatma Gandhi ' further goes on
to tell us that really speaking he who renounces, gains a thou-
sandfold ( p. 128 ). There is a very famous Hindi maxim,
A FIA T o € @ | opeE ot PR en & R gan @ ) Thiis
Doha implies that renunciation may apparently involve us in
every possible loss, but really it gives us every possible merit,

enabling us to reap a thousaridfold the fruits of the seeds which
we have sown.

Is Mahibharata Historical or Allegorical?

We next proceed to discuss Mahatma Gandhi’s doctrine of
allegorism. The great question is : Is Mahabharata historical
or allegorical ? Mahatma Gandhi tells us on this point that ever
since he was first acquainted with Sir Edwin Arnold's transla-
tion of the Bhagavadgitd, called the ‘ Song Celestial ’, in 1888-
89, he had felt that it was not a historical work. "I do not
regard Mahabharata ”, he tells us, *“ as a historical work in the
accepted sense of the term” ( pp. 123-24 ). This does not
mean that the persons in the Mahabhirata are not historical;
but the many situations, speeches, dialogues, interpretations,
conclusions and so forth need not necessarily be regarded as
historical. They are what the great Vyasa has put into the
mouths of the great actors. Mahatma Gandhi advances three
arguments for regarding the Mahabhirata as allegorical rather
than historical : (1) In the first place, he tells us that the
Adiparva contains a very powerful evidence in support of his
statement. Vydsa ascribes to many of the heroes of the
Mahabharata either sub-human or super-human origins. These



BHAGAVADGITA : DETACHMENT 127

cannot be regarded as historical in any sense. For example,
Bhisma, he tells us, was born from the Ganga, Karna from the
Sun, Dharma from the God of Death, Bhima from wind and
Agastya from a pitcher. Who can say that these actors or
anything connected with them may be regarded in any sense as
historical ? ( 2 ) Secondly, as Mahadeva Desai has put it, it is
permissible to poets, dramatists and historians to ascribe
imaginary characters to historical persons. For example, we
may see how the great Shakespeare painted Richard Il as a
diabolical being.

“ So misshapen and sent before my time into the world,
that dogs bark at me when I halt by them.

Thucydides, that great historian, who has by general con-
sent been regarded as a very conscientious historian, has not
hesitated to introduce imaginary dialogues or to invent speeches
for his characters in order to elucidate the different situations.
Thucydides has himself told us that he has deliberately done soin
order that the lesson might be well impressed upon the minds
of his readers. (3 ) Thirdly, Mdhatma Gandhi tells us, if we inter-
pret the Mahabharata more in an allegorical than in a historical
sense, then the Bhagavadgita itself might be taken to represent
the moral duel that is perpetually going on inside us. Historical
names have been introduced by the author of the great epic
only to drive home ethical and religious principles. For
example, the Pandavas were regarded as forces of light,
Kauravas as forces of darkness and the Kuruksetra as the
human body in which they played their part. Arjuna and Krspa
might themselves allegorically be taken to represent the “ indi-
vidual ego and the great In-dweller.” In this way, according
to Mahatma Gandhi, we have to interpret both the
Mahabharata and the Bhagavadgita more in an allegorical than
in a historical sense.



128 THR BHAGAVADGITA : PHILOSOPEY OF GOD-REALISATION

Meanings of Incarnation

Lastly, we come to Mahatma Gandhi’s doctrine of incarna- -
tion. (1) Every embodied being, he tells us, is an incarnation,
though to be regarded as a perfect incarnation some extra-
ordinary service to mankind is necessary. This is an important
statement. It is in this way that those who have been called
Avatiras are so called, because they have performed great
works for the benefit of humanity. Elsewhere in this book we
may notice how Garbe, Hopkins and Edgerton have spoken
almost in the same strain. Being born men, according to them,
veople first become men-gods and then gods. Mahatma
Gandhi’s criterion for incarnation is, in a similar strain, the
great service that a man does to humanity. (2) We can
approach the doctrine of incarnation from another point of view
also. The Bhagavadgita itself tells us :

R g ar v
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Wherever there is excellence, wherever there is preemi-
nence, wherever there is a portion of the great power and lustre
of God, theré we might regard that God is present as an
incarnation. The great Vibhiitis, therefore, are themselves
embodiments or incarnations of God. Let us select only ten
Vibhiitis here for our purpose : Meru and Himilaya among the
mountains ; Jinhavi among the rivers, Mggendra and Vainateya
among the animals and birds, Simaveda among the sacred
books, Margasirsa and. Kusumakara among the months and
seasons, Orkira among syllables and Vasudeva among Divine
heroes. (3) Finally, it is wonderful to sée how the great
German philosopher, Hegel, who evidently seems to have read
the Bhagavadgita, has said that it is the substantial or §he
universal, which constitutes the essence of things and which

we might understand as equivalent to an incarnaton.
Hegel says:—
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* When God says, °in the metal I am brightness of
its shining, among the rivers I am the Ganges, I am
the life of all that lives’, he thereby suppresses the
individual. He does not say I am the metal, the rivers,
the individual things of various kinds as such. The
brightness is not the metal itself but is the universal,
elevated abdve any individual form. What is expressed
here is no longer pantheism; the idea expressed is
rather that of the essence of things.”

Hegel's Philosophy of Religion, p. 42.3.

This raises the conception of thz essence or incarnation to
a philosophic level.

-Description of an Ideal Devotee and an Ideal Saint

We now proceed to. discuss the last two points. We
shall first deal with Mahatma Gandhi's sublime description of
a devotee. Neither in his work on the Bhagavadgita nor
probably anywhere else has Mahatma Gandhi described the
qualifications of a devotee in the manner in which he has done
here. It is a superb illustration of what a devotee ought to be.
Not merely does he gather together utterances from the
Bhagavadgita, but inserts some of his own reflections in order

to present a full picture of a devotee. According to Mahatma
Gandbi ;—

““He is a real devotee who is jealous of none, whoisa
fount of mercy, who is without egoism, who treats
alike cold and heat, happiness and misery, who is ever
forgiving, who is always contented, whose resolutions
are firm, wHo has dedicated mind and soul to God,
who causes no dread, who ig not afraid of others, who
is free from exultation, sorrow and fear, who is pure,
who is versed in action and yet remains unaffected by
it, who ranounces all fruit, good or bad, who treats
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friend and foe alike, who is untouched by respect or
disrespect, who is not puffed up by praise, who does
not go under when people speak ill of him, who loves
silence and solitude, who has a disciplined reason.”

Anasakti Yoga, p. 126.
I am tempted to feel that Mahatma Gandhi having
thought deeply about the qualifications of a devotee has given
almost an autobiographical account in this description.

Finally, when we come to Mahadeva Desai's commentafy
on Mahatma Gandhi’s work, we see that he excels himself in
describing what an ideal sage ought to be. Probably, he has

got his teacher Mahatma Gandhi in his mind. The description
is wonderful and we quote it as it is :—

““The Yogin is therefore one who reflects all these
attributes in his life, who, in the midst of raging storm
and blinding spray, will keep his vision of the Sun
undisturbed, who will look difficulties and death in the
face, who goes with the same mind to the shambles

and the scaffold and whose mind is so serene that
thunder rocks bim to sleep.”

The Gospel of Selfless Action, p. 51.

We are accustomed to read descriptions of the ideal sage
according to the Stoics and the Epicureans. Here are
descriptions of the ideal sage of the Bhagavadgita according to
Mahatma Gandhi and Mahadeva Desai.

We leave it to our
readers to judge between the two.



CHAPTER XII

OTHER MODERN PROMINENT INTERPRETERS

After having studied the remarks made by Mahatma Gandhi
and Mr. Mahadeva Desai on the Bhagavadgita, we shall procead
to see the spotlights thrown on the Bhagavadgita in the works
of some recent eminent Indian scholars. What they have to say
we shall give in their own words; but we shall preface their
remarks with a short account of what they are going to say.
- We shall classify these scholars under three groups from the

viewpoints which they particularly want to stress. In the first
" group will come Mrs. Besant, Munshi, Aldous Huxley and
Belvalkar ; in the second group come Katju and Divatia ; and in
the third come Divatia, Hill, Rajagopalachari, Radhakrishnan
and Mrs. Besant. Under these three groups we shall consider (1)
the unity of the three paths in the Bhagavadgitd, (2) the social
application of the teachings of the Bhagavadgiti, and (3) some
brilliant modern estimates of the teaching of the Bhagavadgita.

Group 1 Unity of the Three Paths

{a) Myrs. Annie Besant. Let usbegin by noticing what
Mrs. Besant says in regard to the Bhagavadgita. She teaches us
that the so<alled three paths are really one. The paths that
are known as knowledge, devotion and action, all ultimately
tend to the realisation of God.

“We see the three paths within the one and accord-
ing to the dominant temperament will -be the path
that is chosen.” (Four Lectures on the Bhagavadgitd,
Adyar, p. 79). “For him who is full of emotion, the
best way is the way of devotion ; for him who is by
temperament inclined to wisdom, the way of know-
ledge is the best; and for him who is temperamentally
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inclined to action, the path of action will be the best.

‘For the path men take from every side i3 Mine.’”
Ibid. (p. 96.).

(8) Shri K. M. Munshi. Shri Munshi tells us that men
have trodden the path of God from various sides. Some
of them have stumbled and some few have reached the
goal. Among those who have reached the goal are:
Sarmkaracirya who strésses the path of knowledge; Calvin
who stregses the path of action, and as such is the Father
of -the Christian Reformation, who made Protestantism a
living force; and St. Augustine, the second great founder of

Christianity, known for his great devotion and passxonate ardour
for surrender to God :

““Shining examples of greatness throughout history
have followed this path in all lands. Many have stum-
bled. Some have reached the goal. A scrutiny of
their lives discloseés how perfection has been practised
and attained.”
: Bhagavadgita and Modemn Life, p. 35.

* Samkaricarya leads the world’s thought in laying
emphasis on knowledge and renunciation. By reason
of this emphasis, the human Gospel of Gitd has come
to be understood as the message of knowledge and
renunciation.”

Ibid. p. 35.

‘ John Calvin was a man of action. He organised

the European Reformation and laid the foundation of

the broad and liberal movement which the Protestant

_ Church represented in Eurc;pe. He made Protestan-
tism a living force in Europe.”

' Ibid. p. 37.

“St, Augustine, one of the four great fathers of
the Latin Church, was a man of love and devotion.
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He was passionate by nature and an ardent lover.
His God called to him. ‘He ran out of his house, flung
himself under a fig tree. A voice bade him to surren-
der himself to God and he did so. What ‘we find jin
his Confessions is the enthusiasm and passionate
ardour to surrender h1mse1f to God which is Bhak:i
Yoga.”

Ibid. p. 40.

‘“ The study of these great characters shows that
Knowledge, Action and Devotion are the inalienable
aspects of the fundamental unity of human nature.”

Ibid. p, 41,

(¢) Dr. Aldous Huxley and Dr. Belvalkar. Dr. Aldous
Huxley in his Perennial Philosophy speaks of three types of
men. These three types are physio-psychological in character :
the cerebral type, which stresses the. activity of the head,
belongs to the path of knowledge; the cardiac type, which
stresses the heart, belongs to the. path of devotipn; and the
muscular type, which stresses the hand, belongs to the path of
action. Dr. Belvalkar very happily has called this triune path
by the expression gmMw@Fiagey. We have hitherto seen
in works on Indian Philosophy only gma##gg=y, but we
compliment Dr. Belvalkar upon his having introduced that
word Bhakti in the scheme, and called it a triune unity of
Jnana, Bhakti and Karma. We are happy to note what he says
that ‘ trichotomy ’ does not represent the true teaching of the
Bhagavadgita ; on the other hand, it is the ° triune :unity’ of
Jiiana, Bhaxti and Karma.

Group II Social Teachings of the Bhagavadgita

(d) Dr. K. N. Katju. When we come to the social
implications of the Bhagavadgita, we may point out what
Dr. Katju said in the lecture which he delivered at Nimbal on



134 THE BHAGAVADGITA : PHILOSOPEY OF GOD-REALISATION

the 28th December 1954, namely, that all our actions should be
intended for the sake of the society and the world. These
constitute my God, he said. The three celebrated quotations
to which he particularly referred are—

(1) =7 w8 wgn Ak At Tegg |
' ARSI JHRATARI At I IX.34.
(2) =f sF=Ers aRneEfRERen 1 X110,

(3) Jam ad=ifn afy gerey weaw: |
glearmasng Afe: aag wa U XVIILS7.

To Dr. Katju, the Abarh which designates God in the above

three quotations in expressions such as w=f:, #f% wF=FARA
9f<h: and #[L:, points only to the society and the world.

In fact, this is a point which he has stressed throughout his
life as well as particularly in his lectures on Karma Yoga in the
Bhagavadgita at Allahabad. The Activism about which he
spoke was particularly in relation to the society and the world.

(e) Shri H. V. Divatia. Shri Divatia has written a good
book on the Bhagavadgita in which he stresses the social
meaning of self-realisation. Self-realisation, according to
him, means the realisation of the self in the wider life of the
society. Service of humanity accordingly constitutes the only
mode of worship especially for rationalists like himself.

** Self-realisation means realisation of one's self in
the wider life of our fellowmen. The Gita teaches us
that there cannot be self-realisation without the
integration cf the individual self with the larger social
self. (The Art of life in the Bhagavadgita, p. 173.)
..."" Service of Humanity is a form of worship of God
which can be practised by persons of all religious
faiths; and for rationalists such service is the sole
relicion.” Ibid. p. 175.
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Group III . Some Brilliant Estimates of the
Bhagavadgita

Let us now go on to consider certain noteworthy observa-
tions made recently by different scholars on the teachings of the
Bhagavadgitii. We shall begin by calling to mind what
Mr. Divatia has said about the unending spiral' movement in
spiritual life. The -spiritual evalution of humanity always
goes on upwards, according to him, in a spiral and it is an
Avatira which carries it to its summit.

‘“The spiritual evolution of humanity moves in cycles,

but this cycle is not a vicious circle; it is the circle of

a screw or spiral, which at the end of each circulatory -

motion, takes us upwards. When evil goes on

accumulating, each cycle is moving to its inevitable

end and a new force (Avatdra) arises which destroys

the accmulated evil and completes the cycle.”

Ibid. p. 135.

(f) Ms. W. D. P. Hill. Mr. Hill in his Introduction to the
Bhagavadgita makes some very fine remarks. The whole
world is regarded as a puppet-show in which the producer,
the scenery and the spectator are all Brahman. But let us aot
be satisfied with this delusion, he says, Let us not regard the
performance as absolutely unreal. Let us hope that it consti-
tutes at least a partial reality.

“ The universe is a puppet-show, Brahman is sole
producer, Brahman is scenery and players, Brahman
is sole spectator. The universe is sportively self-
deluded. The means of production is the power of’
delusion; scenery and puppets are Brahman, self-
stamped with ‘ name and form’. Like every thorough-
going monistic system, the system of the Bhagavad-
gita robs the universe of meaning. Personality, free-
will, good and evil, even Avatiras are incidents in an
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idle show. The performance is renewed day after
. day; with each night the curtain falls. ... But to say
that the universe is void of meaning is not to say that
the performance is unreal. The Gita follows rather
that doctrine which allows to the universe temporarY
reality as such.
The Bhagavadgita, p. 27.
(g) ShriC. Rajagopalachari. Among some of the fine
temarks made by Shri Rajagopalachari in his edition of the
Bhagavadgita, there is one which refers to the verse, Friced
$4t:...In his explanation of the verse, he tells us how we are to
regard that there is an identity between God and the Laws of
Nature and that the Laws of Nature constitute the Will of God.

“ Notwithstanding the fact that God supports and
governs all, Rty $4T:, we are ignorant of it. The
Laws of Nature are the Will of God. His Will is
manifested in the shape of what we see directly or by
investigation but which we chnose to call the Laws of
Nature. God is the Law and the Law is God. He rules
through the Law, and it seems as if the Law rules and
not He.” The Bhagavadgita, p. 41.

() Dr. S. Radhakrishnan. Dr. Radhakrishnan tells us
how divine birth occurs in the case of every one of us. Vasu-
deva and Devaki, the father and the mother of Krsia, ought to
be allegorically interpreted. Vasudeva means Suddha Sattva
and Devaki means Daivi Prakrti. Divine birth, therefore, took
place not only in the case of Krsna, but ought to take place in
the case of everyone of us He says:

“Krsna is said to be born of Vasudeva and Devaki.
The Bhigavata describes Vasudeva as mgawd. &7
fierg a7239fmy and Devaki is Daivi Praksti or divine
nature. When the divine birth takes place within us,
the scales fall from our eyes, the bolts of the prison
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open. The Lord abides in the heart of every creature
and- when the veil of that secret sanctuary is
withdrawn, we hear the Divine voite, receive the
Divine light, act in the Divine power.”

The Bhagavadgita, p, 3€.

(i) Mrs. Annie Besant. Mrs, Besant in her usual oratc.-
rical fashion sums up the teachmgs "of the Bhagavadgita by
telling us that we must bid goodbye for ever to all grief and
sorrow, realising the onenegs‘in all things. @ ® R % A%
THFAHITEG: ! When we have realised the oneness of God, the
world and humanity, where will grief remain ? She asks.

““But one Lord is the object of all devotion. but one

Lord is the subject of all wisdom, but one Lord is the

source of all activity. One Lord and therefore nne

humanity; one Lord and therefore oneness through the
entire body of the Lord; one Lord, one world one
brotherhood, that is the outcome of our study Thus

on from age to age, from universe to universe; and

where, | say again, where is grief, where delusion,

when we have thus seen the Oneness ?”7

Four Lectures on the Bhagavadgita, p. 123.



CHAPTER XIII
NUMENISM : OTTO

The Holy as A priori Category

In this and the next chapter we shall deal at some length
with the two very significant forms of Gita interpretation:
the one, the Numenism of Otto, and the other, Divinisation
of Aurobindo Ghosh. Both these approach the mystical
standpoint very closely. Hence we propase to discuss them just
prior to our own philosophical exposition of the doctrine of
God-realisation in the Bhagavadgiti. Dr. Otto is famous for
his doctrine of the Holy. The Holy he regards as a sui generis
category of value, beyond the categories of the Good, the True
and the Beautiful. This is his original contribution to
philosophy. His book on the “Idea of the Holy” is very famous.
He regards the Holy as an @ priori category, and speaks of the
rational and the irrational as constituting its warp and woof.
Somehow he stresses the conception of the irrational, following
Bradley, James and Bergson. In fact, it has been a fasbion
with these philosophers and even an aspiration to bring their
philosophy into line with the conception of the irrational. Otto
coined the word Numen io signify this category of value
which has, according to him, supreme divine power lying inside

it. This super-natural divine power is what Otto calls the Extra
in explaining the meaning of the Holy, something which cannot
be accounted for and which is to be regarded as beyond the
scope of reason.
The Numinous as a Complex of the Feelings of Mystery,
Wonder, Power, Terror, Reverence and Joy

After having applied this conception of the Holy to
philosophy, especially in describing it as a combination of the
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rational and the irrational, Otto goes on to tell us about the
psychological aspect of this ‘numinous’ category of value. He
gives a beautiful ‘analysis of the psychological aspect of the
Numinous, and this analysis can be supplemented by our own
experience. According to it, the five chief constituents of this
conception of the Holy looked at from the point of view of
psychology, are the five great spiritual emotiong of wonder,
power, joy, horror and reverence. These seem to be the
ultimate psychological constituents in the conception of the
Holy. Otto is also very careful to tell us that the Bhagavadgita
is a sublime illustration particularly of the psychology of horror.

Such a psychology of horror has never been written in the
West.

Otto on the Original Form of the Bhagavadgita

Dr. Otto is a great theologian and a very good philosopher
and psychologist. His knowledge of Sanskrit also is remarkable,
but we do not think that he has succeeded in his eight-tract
theory of the Bhagavadgita. We have already discussed this
in our chapter on Interpolationism. According to him, the
original form of the Bhagavadgitia consisted of a very short
portion which is supplemented both by these tracts and by
appendices and marginalia. Even though his theory about the
original form of the Bhagavadgitda may not be correct, still his
interpretation of the real meaning of the Bliagavadgita is magni-
ficent. All the more so, because he is a good Christian theolo-
glan has a very wide heart and great sympathy with Indian
aspxrauon and does not find any ultimate distinction betwecen
Indian philosophy and European philosophy. Such peopie we
want today in this world people who do not stand for Christia-
nity for its own sake, or for Hinduism because it is Hinduism ;
people who would understand the basis of both Christianity and
Hinduism. Otto is one of them. I am glad I met him in the
vear 1927 at Poona when we exchanged notes on various
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subjects. The original Bhagavadgitd, according to Dr. Otto,
consisted of a few short pithy statements, a few short
appealing points, which constituted the entire conversation
‘between Krsaa and Arjuna and made, Arjuna act up to
the Will of God. There are only four points, he tells us, as ‘we
have seen in a previous chapter, which constitute the original
Bhagavadgita. First, there is the discourse between Kysna and
Arjuna orf the immortality of the soul; second, the vision of
the Viévarupa of Krsna by Arjuna; third, the unfoldment of
the doctrine of pre-determination by Krsna to Arjuna, showing
him a panorama of the future and the way in which God's Will
works; and finally, an appeal by Krsna to Arjuna to

disregard all Dharmas and regard Divine Will alone as his
imperative duty :

THIHI IR a1t IR9T 7 | X VIIL66.

The so-called human, social and political duties are no duties
atall. The only duty is to reconcile oneself to the Divine

Will and Power. This, in short, is the pith of the original
Bhagavadgita according to Dr. Otto.

The I$vara of the Bhagavadgita Wholly Transcendent

Let us now proceed to consider Otto’s doctrine of Iévara as
he finds it in the Bhagavadgita. His doctrine is a wonderful
doctrine indeed. It is absolutely un-Christian. He is not
unmindful of the claims of tha world-whole in the conception
of a personal God. It would be interesting to see how Christian
theologians would look at such a doctrine from such a great
philosopher like Otto. Nevertheless, we welcome it because it
is his comprehensive mind which enables him to say
so. According to Otto, therefore, the I§vara of the Bhagavad-
gitd is a peculiar combination of a personal God and the world-
whole. To him personalism and impersonalism do not appear
antagonistic. Also, the ISvara of the Bhagavadgita is a
transcendent (God, the wholly other. He is not an ultimate to
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which other penultimate realities point. We may say that
God is super-ultimate. What would Christian theologians say
to such a doctrine of a transcendent God from an orthodox
Christian theologian? This doctrine Otto finds in the
Bhagavadgitd. This doctrine, he tells us, is older than Advaita.
Advaila need not feel proud for having discovered this. It
was there before the age of the Advaita. We have a very fine
parallel in the Book of Job to this doctrine of God in the
Bhagavadgita. The great inscrutability of which that Book
speaks is a particular characteristic of-the God both of the
Bhagavadgita and of the Book of Job. What else can a man
do than be struck dumb before this inscrutable Being ? God is
super-powerful. We have only to reconcile ourselves to the
Will of this Super-powerful. Let us, therefore, as Otto tells us,
find peace in the idea that God is so powerful that we have
only to surrender ourselves entirely to His Will.

Advaita Bhakti

It is as a consequence of this doctrine of God in the Bhaga-
vadgita, according to Otto, that he uses the expression, Advaita-
Bhakti. He makes here a combination of the two conceptions
of Advaita and Bhakti. Of course, that idea is not unfamiliar
to us Indians. Jhane$vara has spoken of Advaita-Bhakti, but
for an Austro-German theologian like Dr. Otto, almost
to invent this expression Advaita-Bhakti is most remarkable.
He tells us that in Bhakti there is room for Advaita of a certain
kind.

It is this kind of Advaita-Bhakti, therefore, that we find in’
the Bhagavadgiti. How does this psychologically arise ? Otto-
tells us that it is from a combination of two feelings, a feeling of
dependence on God and a feeling of equality with His greatness.
VWhen dependence and equality are combined together, we have
the phenomenon of Advaita-Bhakti.. After having taught this
doctrine of Advaita-Bhakti, it becomes easily possible for Otte
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to criticise the doctrine of pure Bhakti, as Garbe had stated i,
the doctrine of pure, unmixed and unalloyed Bhakti. Itis for
tbat reason, says Garbe, that all pantheistic portions of the
Bhagavadgita were later additions and that the theistic portions
only were the originals. Otto was a disciple of Garbe and yet he
excelled Garbe in his interpretation. In that way Garbe found
that the doctrine of Otto superseded his own ( RrewFL o4
q=gq ). One of the fine remarks which Otto makes in this
connection is that in the experience of this Advaita-Bhakt, a
devotee becomes so merged in God that he becomes one with Him,
The devotee, therefore, merges himself in his object of devo-

tion so much so that there comes about an absolute unity
between them. Otto tells us :

“ Bhakti means faithful and loving devotion to one's
God. It is, as such, a strong emotion which can take
the asthetic form. It is also intelligible that Advaita
ideas of a certain kind can find a place in Bhakti, which
Garbe has overlooked. Whilst feeling is ecstatically
roused, the believer or the lover forgets and feels his
unity with Him and therefore extremely high-strung
Advaita ideas can precisely give occasion for the ex-
pression of his own experience. Prahlada, the typical
representative of the warm personal Bhakti, experien-

ces himself completely asone with and undistinguished
from, Purusottama. ”

Predestination

Dr. Otto tells us that the God of the Bhagavadgita is the God
of Pre-destination. Prior to all human will and work, God has
already willed that a certain thing shall happen. Thisis what
mhight be called the doctrine of pre-destination. Before the
fight took place between the Kauravas and the Pandavas, the
fight had already been planned by God. It was the Will and
work of God Himself. 1f, therefore, God creates battles, He
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hys also the power to end them. Dr. Radhakrishnan tells us that
Gad decidesthe fate of battles. Instead of speaking in the present,
we might even speak of the plue-present, Instead of saying
that God decides the fate of battles, we might even say that God
has already decided them. The future has been already fixed by
God. This is the central point in the doctrine of pre-destination.
Whatever Arjuna may will or may not will, God has already
willed that such a thing shall happen, that the Kauravas will be
vanquished, and the Pindavas will win, and that justice and
God-devotion will reign supreme in the world. To quote

Otto’s statements from his Das Bhagavadgitd as translated in
English :

“It is not the work of man, this cruel, horrible fight.
The fight is the work and Will of God Himself.
This is the meaning of the magnificent theophany and
this is the asthetic purpose of the Gita in general and
of the XI discourse in particular. "

- “The God of the Bhagavadgita is the God of
absolute pre-destination, as the verses { XI. 32-33)
show Him to be. Here God shows that, independently
of and prior to all human will and work, the future
has long been fixed unalterably by Him, that all human
will, in comparison with Him, is absolutely powerless,
and that man is nothing else than a transitory phase
of His activity which man's Aharnkdra resists. ”

Man Only an Instrument in the Hands of God

Lastly, we come to what might be called Otto's doctrine of
Instrumentalism. Krsaa tells Arjuna that he is merely an
instrument in the hands of God, that he is merely a channel
through which His power might flow. As a consequence it
tehoves Arjunato reconcile hisconception of duty with the
Divine Will. This is exactly what is meant by making
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oneself an instrument in the hands of God. The reconciliation
of one’s will with the Divine Will involves a moral problem,
namely, the problem of Divine Will as being the only Catego-
rical Imperative. Kant and other philosophers might speak of
the Categorical Imperative in abstract terms. Here we have got
a concrete expression of the Categorical Imperative in terms of
the Divine Will. The Divine Will has to dictate and man has to
obey. Itis in this way, Otto tells us, that Arjuna must regard
the fight as a Divine Work. Otto bestows high praise on the
author of the Bhagavadgita for having written one of the most

beautiful of the verses in the whole of the spiritual literature.
Let us see what Otto says :

“ Give up thy sorrow ; fight in the knowledge that
thou hast not the power to carry out thy human work,
but my work, as my instrument. Thou art nothingbut
an instrument, that is, an instrument for the most
frightful #md at the same time sublime majesty of God
Himself. These words should be called the Carama
Sloka, the highest verse of the Gita.



CHAPTER XIV
DIVINISATION : AUROBINDO
Introduction

Sri Aurobindo is the last among our modern interpreters of
the Bhagavadgita. Otto and Aurobindo come very close to a
mystical interpretation which it will be our endeavour to
expound in the next part of our work. Before, however,
we assess the contribution~which Aurobindo makes to the
interpretation of the Bhagavadgiti, we shall have to dive a
little into the various expressions of philosophic thought, which
form the background of his interpretation of the Bhagavadgita.
We may say that he is the most distinguished modern Indian
interpreter who shows that kind of philosophic grasp of
problems, which might be expected from a close student of
contemporary thought. Of course, he has got many original
suggestions to make and he is never afraid of:expressing his
opinions in his own way. We shall first consider his contribu-
tion to philosophic thought under six heads, and then the
application of his doctrines to the interpretation of the
Bhagavadgita.

To begin with, we shall consider his developmental array
of categories, so far as his metaphysics is concerned. Then in
regard to psychology, we shall consider his scheme of the
ascending grades of consciousness, very much resembling that
of Leibnitzz Then we shall take up the chief plank of
Aurobindo’s philosophy, namely, his conception of the Gnostic
Ideal. After this we shall proceed to two further doctrines in
Aurobindo namely, his conception of the Superman and his

doctrine of the relation of Immortality to Divinisation. We
B--10
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shall end this survey of Aurobindo’s contribution to philosophic

thought by giving a short account of his doctrine of the Ascent
of matter into Spirit. ) \

After this survey we shall go on to his interpretation of the
Bhagavadgita proper. Under this head we shall first consider
what he has to say about the ethics of the Bhagavadgiti, and
then about its social and devotional teachings. We shall next
proceed to his conception of the Avatira, bringing it into relation
with some important conceptions of incarnation in the history
of thought. We shall conclude the chapter by giving .an
account of what we ourselves understand by the conception of.
Avatara,

Contribution to Phildsophic Thought

(@) Developmental Array of Categories. Let us begin by
discussing $ri Aurobindo’s contribution to metaphysical éhought,
especially. his scheme of the developmental array of categories
which closely resembles that of Hegel. Sat or Existence, he says,
is the highest category from which proceeds Cit-Sakti or
consciousness-force, as he calls it, from which issues Ananda or
Bliss. This is exactly what is meant by Sat-Cit-Ananda.
Supermind, according to him, is the connecting link between
these higher categories and the lower categories, namely, mind,
psyche, life and matter in a descending order. Aurobindo
interposes two further categories between mind and supermind,
namely, intuition and overmind. There would have been no
_cause for disagreement with this developmental arrangement,
provided he had droppad psyche or soul as below mind, and
had not interposed intuition and overmind between mind and
supermind.

In Aurobindo’s own terminology, psyche, overmind and
intuition have only an ‘ otiose ' function to perform, They are
not relevant to the picture at all. Aurobindo distinguishes
between mind and overmind. What to the mind are contraries
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are to the évermind complimentaries; but this function can very
well be accomplished by the supermind itself. Psyche or soul
" below mind is inconceivable. Intuition, intead of being a category
between mind and supermind, is a power by which mind canrise
into the supermind. Further, Aurobindo contradicts himself by
calling intuition oooce a connecting link between mind and super-
mind and at another figw Py regarding it as incapable of ser-
ving as a connecting link. Compare his utterances : ( 1) *“‘Intui-
tion establishes the connettion between the mind and the
supermind.” ( S. K. Maitra : Philosophy of Aurobindo, p. 34 ).
(2') * Intuition is too flashy, too unstable, too much under the
masses of mental stuff that penetrate into it, to enable it to really
serve as a link between mind and supermind.” ( Ibid. p. 40 ).

Credit must, however, be given to Aurdbindo for having
boldly initiated this developmental array of categories in the
manner of Hegel. In fact, he is the only Indian philosopher
who has tried to make this developmental scheme. There
would have been perfect agreement with him if his categories
had stood like existence, consciousness and bliss on the one hand,
and mind, life and matter on the other, supermind constituting
the connecting link between the two. Contemporary European
philosophers have spoken about ‘‘ matter, life, mind and God”
as constituting the real developmental order which is not an
unsatisfactory arrangement.

(b)) Ascending Grades of Consciousness. As regards the
psychological account of the developmental grades of
consciousness, we may say at the beginning that Aurobindo
regards the electrons and the atoms of matter as eternal
somnambulists. In the plant we find consciousness in a state
of dream. always on the point of waking but never fully awake.
The plant is vitally responsive to existence, though not mentally
aware. The animal possesses mental awareness, while man
possesses reflective self-conscicusness. So from the minecal to
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the plant, from the plant to the animal and from the animal to
man, we have in Aurobindo an ascending order of consciousness.
It is interesting to see ‘how this scheme is similar to that of
Leibnitz who in :his Monadology speaks of the sleeping
monads, dreaming monads and the self-conscious monads.
He crowns his scheme with the conception of the Monas
Monadum, the Monad of monads, which is equivalent to the
Indian conception of 14vara.

(¢) The Gnostic Ideal. One of the most significant
points in Sri Aurobindo’s philesophy is his doctrine of the
Gnostic Ideal. Here he not merely defends Christian Gnosticism,
but also gives a new meaning to it according te the implications
of his own philosophy. Christian Gnosticism laid greater stress
on knowledge than on faith. According to the old gnostic sect
among Christians, the dictum that the Word became flesh is
not true; and also that God manifested Himself in the flesh is
not true. So the gnostics quarrelled with the initial and central
teaching of St. John: “In the beginning was the Word,
and the Word was with God, and the Word was God.”
According to the gnostics, there is no place for devotion
and no .softly-murmured prayers. What is wanted is
knowledge and speculation. Aurobindo lays his finger
on this point in Christian gnosticism and applies it to his own
scheme of supermind. According to him, the gnostic works
with the supermind. As the gnostic, true to the derivation of
the word, lays stress on knowledge, Aurobindo lays stress upon
his conception of the supermind. From that point of view,
Yogasiddhis do not seem to be impossible to Aurobindo. This
is one of the special points in his philosophical teachings. Jfidna
he finds absolutely compatible with Yogic achievements
Applying his doctrine to gnosticism, he tells us further that it i
not enough that an individual should become a gnostic, &
knower in the philoshophical and spiritual sense of the word,
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but we must see thata community of gnostics or perfected
individuals is created leading to the emergence of a whole
gnostic -race. These are the ideals at which Aurobindo aims.
The consequence of all this would be the establishment of the
Kingdom of God upon earth.

(d) Superman. Sri Aurobindo’s doctrine of the superman
occupies an important place in his philosophy. We are familiar
with Nietzsche’s doctrine of the superman. Nietzsche had no
sympathy with Christianity and was pro—Hellenic. Hence it
was that Nietzsche’s superman was almost a Titan or an Asura
as the sixteenth chapter K of the Bhagavadgiti would call it.
Aurobindo’s superman is a Sura or God. The distinction
between Nietzsche and Aurobindo is like the one between the
KAsuri-Sampat and the Daivi-Sampat in the sixteenth chapter
of the Bhagavadgiti. An ideal superman, according to
Aurobindo, is he who combines in himself not merely Divine
. Power and Divine Love but also Divine Wisdom.

(e) Immortality and Divinisation. Aurobindo's doctrine
of the relation of immortality to divinisation is very important,
because it tells us of a new approach from which he looks at
the question of immortality, He does not cut himself adrift
from ancient Indian tradition but he introduces certaifi new
concepts which, as we shall see a little later, are worthy of our
consideration. He begins by pointing out to us “the normal
demand for survival " as well as ‘‘ the age-long effort of man to
conquer physically the death of the body.” ( Life Divine, p.
731). He has sympathy with the ancient conception of Indian
thought, namely, that the subtle body (ﬁﬁ”ﬂﬂt) may survive,
even after the death of the physical body. *‘Such a survival ,
Aurobindo tells us, ‘‘could persist only in the subtle body.
The Being would have to discard its physical form, pass to
other worlds and in its return put on a new body.” (L. D.,
pp. 732-33 ).
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We are told in the Bhagavadgita :—
TR, FEAHI Feagenmeiv: |
it dat agiFareamEa, | XV. 8.
Aurobindo tells us that (a) ‘‘ The awakened Mental Purusa,
and (b) the awakened Vital Purusa preserve the mind sheath
and the life sheath of the subtle body; while ( ¢) the physical
survival could only be relative, terminable at will, a temporal

sign of the Spirit's victory here over matter.” (L. D., pp.
732-33.).

Physical Science. The question of the physical survival of
the body should be looked at from three points bf view, from
the points of view of Physical Science, Occult Science and
Theological Science.  While discussing the first, Aurobindo
gives us an insight into some of his new concepts. Normally
speaking, he tells us, ‘‘the physical body could only endure
if by some means its physical causes of decay and disruption
could be overcome.” (L. D., p. 732). This, of course, would
be a difficult task. A perpetual physical survival would
remain only as an “‘ Ideal ” in the Kantian sense of the term.
But Aurobindo makes two further points of practical spiritual
significance. In the first place, he tells us that the body
must keep pace with the progress of the Inner Person:
“ The physical body should be made so plastic and progre-
ssive in its structure and functioning that it would answer
to each change demanded of it by the progress of the Inner
Person.” (L. D.. p. 732 ); and in the second place, if it does
not do so, it is likely to be abandoned by the Inner Being. “If
the body could not adapt itself”, says Aurobindo, ‘‘so asto
become a fit instrument of expression of the inner growth, the
soul would find some way to abandon it.” (L. D.,p. 732).

Occult Science. From the point of view of occult science,
Aurchindo tells us that “a complete change down to the
pnysical was sought for only by a few and then more as a
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‘Siddhiy’ than anything else.® (Lights on Yoga, p. 3.).
From that point of view, it can hardly be said that occult
science has been successful in perpetuating the human hody.
Many of the great Sadhakas might feel in their highest
" moments of achievement that there could be no death for their
body. But this would be hardly capable of accomplishment in
the absence of *‘ the manifestation of a new spiritual nature in
the earth consciousness.” (L. Y., p. 3).

Theological Science. Thirdly, we learn from Aurobindo :
“What our normal demand of survival asks for is a similar
survival for our mind, our life, even our body; the dogma of
Resurrection of the body attests to this last demand.” (L. D.,
p. 731 ). Resurrection has indeed played an important part in
Christian theology. ““ Rising from the grave, making appea-
rance before devoted disciples, and even non-believing disciples,
talking with them and even partaking of bread with them, mak-
ing appearance even inside a closed apartment and ultimately
ascending to heaven—this may constitute Resurrection but not
Immortality. Resurrection implies that a man is to rise from
the dead ; immortality implies that he never dies at all.”

Immortality as Divinisalion. Finally, we come to Auro-
bindo’s interpretation of real immortality as divinisation, *‘ the
creation of a divine life in matter.”” (L. Y., p. 1). Elsewhere
Aurobindo has also spoken about a “ Triple Immortality "
(L. D., p. 732). Radhakrishnan in like manner has told us
that immortality occurs when ‘‘Divine power” pervades
matter, life and mind. Aurobindo tells us in a similar spirit
that ‘“the aspiration for immortality could succeed only if
mind, life, or body could put on something of the divinity
and immortality of the indwelling spirit. ” (L. D, p. 731 )
It is thus that, according to Aurobindo, real immortality and
divinisation go together.
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(f ) The Ascent of Matler into Spirit. We are told by
Aurobindo that there cannot be any ascent unless there is a
descent. There is a descent of spirit into matter; that is why
matter seeks to evolve into somethinmg higher than itself.
Everywhere evolution ( ascending process ) is conditioned by
involution (descending process ). Creation, according to Auro-
bindo, is a plunge of the spirit into ignorance. Ignorance is

nothing else than the power of the Divine Consciousness to
partially withhold itself.

Our ascent, Aurobindo tells us, brings to us an abiding spiri-
tual sense and awareness ‘of the:Infinite and the Eternal. The
peace and the joy of the Infinite become concrete and constant
in the Being. “In all sights and forms one sees the Eternal, the
Reality ; in all sounds one hears it; in all touches he feels it;
there is nothing else but its forms and personalities and mani-
festations ; the joy and adoration of the heart, the embrace of
all existence, the unity of spirit, are abiding realities. ”’

Original Points in Gita {Interpretation

Let us now proceed to note original points in Aurobindo’s
interpretation of the Bhagavadgiti. Here we shall take six
points. In the first four, he goes entirely against the
general orthodox interpretation of the Bhagavadgita, so far as
ethics and practical life are concerned, and in the last two, he

makes points which might be approved even by old orthodox
interpreters.

(a) GifG not @ Book on Ethics but Spiritual Life. Aurobindo
begins by saying that the Bhagavadgiti is not a book of ethics
atall. It is a book of spiritual life. What would have Lokamanya
Tilak said about this statement ? It may be true that the Bhaga-
'vadgita is pot primarily an ethical book, that its supreme teach-
ing is that of spiritual life, but it would not be possible to negate
the importance of the ethical element in the Bhagavadgita.
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(5) No Disinterested Action. - Secondly, Aurobindo “tells us
that the Bhagavadgitd does not teach disinterested action.
Hitherto all orthodox thinkers, and even Lokamanya Tilak and
Mahatma Gandhi, have said that actions, according to the
Bhagavadgita, ought to be performed in a disinterested spirit,
Anasakti according to them ( both ) being the highest ethical
teaching of the Bhagavadgiti. Aurobindo says that our actions
should be interested and not disinterested, interested for the
sake of the attainment of God. This is not an unjustifiable
proposition, because the supreme aim of ethical life is always
the attainment of God.

(¢) Abandonment of All Duties. Thirdly, Aurobindo tells
us:that we must abandon all standards of duty as orthodoxly
conceived. TAMHIARGST WIS TRl & | must be literally inter-
preted. There are no duties for a man who follows God, says
Aurobindo. All social duties in Aurobindo’s ewn phrase are,
therefore, otiose. A great thinker has also said in the same spirit
that God is a very jealous being, who would not allow any
actions to be performed except for His own attainment,

(d) No Social Service. Social service also is impossible. What
we want and what we should have, says Aurcbindo, is only
action of the God-possessed and for the God-possessed.
Novalis in like spirit has said about Spinoza that if there was
any God-intoxicated man upon earth, it was Spinoza himself.

(e) Self-Sacrifice. So far then about Aurobindo’s disagree:
ment with the orthodox interpreters of the Bhagavadgita
Coming to the points in which he agrees with them, we might
say that those are of self-sacrifice and sell-surrender.- Here he
is at one with the old orthodox theologians, even with devotional
theists. All actions, he says, are to be regarded as a sactifice
to Him, Who stands behind man ard nature. Jfiinefvara has
gaid in like manner that we should worship God with the
blogsomed flowers of our actions :
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(f) Self-Surrender. Finally, Aurobindo emphasizes that
our highest ideal ought to be to surrender ourselves to the
Master of Existence which, according to him, constitutes the
great finale of human achievement. We already know the
supreme function which .the conception of surrender plays in
his philosophy.

All these points have been so beautifully explained by
Aurobindo in a few sentences that we cannot but quote his
actual words :(—

“ The Gita is not a book of ethics but of spiritual life. It
4eaches pot human but divine action; not the disinterested
performance of duties but the following of the Divine Will ; not
a performance of social duties but the abandonment of all
standards of duty (Sarva.-Dharmin) to take refuge in the
Supreme alone; not social service but the action of the God-’
possessed, the Mastermen, and as a sacrifice to Him Who stands
behind Man and Nature ( Essays on the Bhagavadgiti, p. 43}
thus rising to the great finale of supreme self-surrender to the
Master of Existence”. (Second Series, Pp. 1-2).

Doctrine of Avatira

(a) Avatdra not Needed for Preservation of Dharma. We
come finally to Atirobindo’s doctrine of incarnation. He makes
three points. In the first place, he tells us that according to the
Bhagavadgita an Avatira is born for the preservation of Right.
This, says Aurobindo, is merely an ‘ otiese’ function. An
Avatira is not needed, he says, for the .preservation of Right;
that could be accomplished by other people like kings, prophets
and sages. The function of an Avatira is much higher.

(b) Avefdra as both Descent and Ascent. Secondly,
Aurobindo is not content with saying that Avatirahood consists



BHAGAVADGITA : DIVINISATION 155

in the descent of spirit into matter, but he also says that we
might apply the term to the ascent of matter into spirit.- The
two might be regarded as different aspects of what might be
called Divinisation. = Ascent and descent, evolution and
involution, he tells us, proceed pari passy. It must be .
remembered, however, that the expression Avatira connotes
~ descent more than ascent, the prefix ‘ Ava’ meaning ‘ down’.
Avatara, therefore, literally ought to mean descent of spirit
into matter instead of ascent of matter into spirit.

(c¢) Avafara as an Effective Channel of God. Thirdly,
Aurobindo is at the height of his interpretation when he defines
Avatara as one who is so possessed by Divine Consciousness that
he becornes an effective channel of it. This, it may be easily
. admittzd, is a very important point that an Avatira is one who
realises God within himself and spreads the mo&age of God
upon earth.

(d) Other Views. The suggestion which Aurobindo has
made about the Avatira being the ascent of matter into spirit
finds a parallel in some recent writers: (i) Radhakrishnan,
for example, tells us that Avatarahood consists in the taking up
of our manhood into God. { The Bhagavadgita, p. 36 ). This is
what he calls the real meaning of resurrection. It is not
merely that Christ was resurrected. Every man has the possi-
bility of resurrecting himself, provided he rises from a life of
sin to a life of God-devotion and God-realisation. (ii) Miss
Underhill talks about the conception of Avatdra in a similar
fashion. She likens the development of the rising aspirant to
the development of an embryo, which in its upward ascent
recapitulates all the stages of racial development. Here the race:
.concerned is the spiritual race. An Avatara is, therefore, one
who exhibits in himself all the stages of the spiritual development
of the race. (iii ) According to Christianityr> as Aurobindo
puts it, “On a plane above, whichis superconscient to ug, the
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Christians talk of God and man, revealing each one to the other,
so that there is co-existence of God and man. ” Does not the
modern Pafica Sila doctrine talk in like manner and in another
connection about the co-existence of nation and nation which
is almost on a par with the co-existence,of man and God ?
According to Aurobindo himself, ‘ the father and son, :the
devotee and God ‘become one.” “I and my father”, says
Christ, “are one”. It is in this identification:of Self:with God,
therefore, that, according to Christianity, incarnation consists.
(iv ) Patmore goes a little further. He tells us that:incarnation
did not occur only once in history nor did resurrection.  They
occur in the case of every man who wants to rise to divine
consciousness. Incarnation and resurrection, Patmore tells
us, are events which occur in the life of everyone who is on the
way to the fulfilment of his original destiny.

(e) Our View: Avafara as Descent of God’s Form before
a Devolee. We come, finally, to our own interpretation <_>f
Avatara. We give to the word Ava the meaning which is
its due, but at the same time give ita muystical interpretation
Avatara is the descent of God’s form before the spiritual
vision of the aspirant. Yiska has said in his definition of the

word Rsi in his Nirukta :
a1 4y I N, AU RIAIRET qoqor Kitad, |

A Rsiis one who sees the form of God descending before
his very eyes.



PART 1V

THE CLUE THROUGH THE LABYRINTH






CHAPTER XV
ANTINOMIES OF METAPHYSICS
Antinomy Embedded in the Nature of Thought

We have hitherto considered the labyrinth of modern interpre-
tations of the Bhagavadgita in full detail. We have passed
through various interpretations and have found that one rises
almost above the other, and that a definitely mystical interpre-
tation of the Bhagavadgiti in terms of contemporary
philosophy has been hitherto lacking. This mystical interpre-
tation is the clue which will enable us to find a way out of the
labyrinth. This is like the cakravyiiha from which Abhimanyu
could have got out had he found the proper clue.

In the present part of our work, we shall first show how we
may pass through the antinomies that necessarily emerge in
the formulation of certain metaphysical concepts. Then we
shall proceed to an ethical interpretation of the Bhagavadgiti in
terms of the categorical imperative and activism which are the
two very important aspects of its ethical teaching. Other
ethical theories which the Bhagavadgiti has advanced will -
occupy our attention next, namely, moralism, super-moralism
as well as beatificism. After this we shall consider the nature
of God, according to the Bhagavadgita, as well as the criteria
and the search of God. This will be followed by our discussion
of the three important methods of meditation advanced by the
Bhagavadgita, namely, the ideological, the moral and the
myslical. Finally, we shall end our constructive part by diving
into the nature of the sublime vision of God which is the most
important teaching of Bhagavadgita.

We shall begin our present chapter by considering the antino-
mies in the Bhagavadgitd. Now 'antinomy’is a very impor-
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tant word in European philosophy, and particularly in the
philosophy of Kant. It occupies a very important place in his
Critique of Pure Reason. Erdmann has said that Kant's
primary desire was to write about the antinomies only, and, in
fact, the Paralogisms and the Ideals which he later discussed
along with the antinomies were in the first draft included in the
antinomies themselves. That is the reason why, along with
the discussion of the conception of the world in the Kantian
antinomies, there are discussions of the conceptions of the self,
freedom and God. We may say that the antinomies;in Kant

represent one of the foremost watermarks in his: Critical
Philosophy.

Five Antinomies in the Bhagavadgita and their Solution

We shall deal here with five antinomies in the Bhagavadgita:
(i) the antinomy of the Persona! and the Impersonal; (ii)
the antinomy of the Actor and the Spectator; (iii) the anti-
nomy of the Transcendent and the Immanent soj far as the
nature of God is concerned ; (iv) the fourth antinomy refers
to the Reality and the Unreality of the World ; and (v) finally,
in the fifth antinomy we shall be concerned with the destiny of
the Soul. What kind of liberation have we to predicate?
Whether it is Krama-mukti, Ante-mukti or Jivan-mukti ? Along
with the antinomies we shall discuss also the solutions which
the Bhagavadgita itself offers. We shall cite from the Bhaga-
vadgita passages, one of which supports one system, another
supports another, while a third reconciles them both. Nothing
else beyond the Bhagavadgiti itself is needed to reconcile -the
contradictions which !it: puts forth as pertaining to opposite
systems of thought. We shall divest our mind of the interpre
tations or the criticisms that have been made on these by, the
great Vedantic or modern interpreters. We shall go straight
to the originals themselves, and see what evidence there is,first
for saying that there is any antinomy at all, that is, one law
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pitted against another, and then find a solution thereof in. the
Bhagavadgit3 itself.

(a) God, Personal or.Impersonal ? Reconciled in Super-
Personalism. Let us then proceed to the first antinomy,
namely, the antinomy of the Impersonal and the Personal, the
Nirguna and the Saguna, with which we are all very familiar
and which has divided, for example, interpreters like éathka.ra.
Rimanuja, Madhva, Vallabha, Nimbirka and others into
different schools. In regard to this antinomy, only the most
relevant and important passages will be quoted. In regard to
the Impersonal characterisation of Reality. no better passage
could be found in the Bhagavadgita than

¥ ITRAE TFESaaEy |
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This is an absolutely Impersonal characterisation of the
Absolute. That is one part of the antinomy. The second part
is, of course, as you know : |
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Purusa is the Personalistic conception of God, which is ‘pitted
against the former part of :the antinomy, namely, the
Impersonalistic conception. We are familiar with solutions of
the antinomies in Kant where he gives us probablejreconciliations;
but here in the case of :the Bhagavadgiti, the solutions are
found in the words of the text itself. In regard to these solutions
we shall take a third passage whi & puts forth the Personal and
the Tmpersonal characterisations together.
p—11
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Here God is called not only fiar and gan but also 3 :, S+4: and
@Y, Inthat way there is a reconciliation between those
opposite schools of thought which stress the Personal
and tte Impersonal characieristics of Reality. So then we
seein the first antinomy how from one point of view the
Impersonalistic conception is stressed, from the other the
Personalistic conception and from a third both these views are
reconciled together. Ido not want to go into the details as
every one of you knows the meanin;r of these passages.

(b) Activity or Passivity ? Reconciied in Emanalionism.
Let us now take the second antinomy. It :is the antinomy of
the Actor and the Spectator, which has reigned supreme in
the systems of Simkhya and Yoga. Is Reality to be regarded
as passive or aclive? ls God to be regarded as Actor or
Spectator ? We find in the Bhagavadyita alternative descriptions
on both sides and also their recongiliation as before. (1)(a)
In the first place, there is a famous passage —
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All these five causes which constitute Prakrti may be regarded
as fashioning the destiny of the universe. Why :should we,
asks the Bhagavadgita, thrust the responsibility upon God for
this action and regard Him as Actor ? { b ) In another passage
all. responsibility for action is likewise attributed to Svabhava :
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So from this point of view also God must be regarded merely

as a Spectator and not as an Actor at all. (2) On the other

hand, we have another famous passage in the Bhagavadgita :
S0 TPIEAT R ASTH g |
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This is exactly in the manner of Goethe who describes God as

whirling the world round about His finger in a,circle :

“Was war ein Gott, der nur von aussen stiesse
Im Kreis das All am Finger laufen liesse!"” - -

Action is here attributed to God. So the question arises, shall -
we regard God as an Actor or as a Spectator ? (3) Now in the
Bhagavadgita, we have a reconciliation of these two doctrines
of Actor and Spectator in the doctrine of Emanationism ;
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The Prakrti gives birth, no doubt, to all animate and inanimate
existences, but it does so on account of the fact that God is its
supervisor or Adhyaksa and is responsible for its g, Itis
on account of the force of the magnet that motion is imparted
to the iron filings. It is in this way that Prakrti is disturbed
from its original equilibrium or passivity. It is on account of
the combination of this passivity of the Prakyti and the activity
of God that we can speak of Emanationism as a reconciliation
of the two conflicting ideas of activity and passivity.

. (¢) Immanenceor Transcendence ? Reconciled in All—Perva--
siveness. We shall now proceed to the third antinomy, namely,
the antinomy of the Transcendent and the Immanent. The God
of the Bhagavadyita is like Plato’s Sun in the World of Ideas.
Just as 11e sun and the sky remain uncontaminated, similarly
God remains uncontaminated. )

T TFEARES: FEd SIHHH T |

R Gl 9T o TR A U XIIL 33,
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So We have this docirine of Transcendence of God. On the
other hand, there are .many passages to illustrate the Imma-

nence of God. In the first place, ina well known passage we
are told : '

T g AREE R e )

AR e S g aftwon g7 0 VIL 7.
All the existences in this world are like pearls or jewels woven
on me who is their Thread. There are many similar passages
where God is regarded as Immanent in the different objects of

the world : )

@Sz Ay s TR |

WE: §9aeyg TS & ey 7g U VIL 8.

TR 9 YA YRErRANE] |

gonfd SmH: gd: A e @ieE: | XV, 13.
And particularly God is immanent not merely in things of
nature but also in moral qualities as well as in things, good and
bad :

Hfd: siatr oo ez ofy: & 1-X. 34.

AT 5T T aegeaaad | IX. 19.
God :remains in good as well as in bad things. So God's
immanence is to be found not merely in objects of nature but
also in objects-of morality both good and bad. Now having
seen the doctrine of Transcendence on the one hand and
Immanence on the other, is there not a way for reconciliation of

"the two ? There certainly is in the Bhagavadgita. In the first

place, there is a famous utterance in the Tenth chapter:

Roameid FEasRe Raat s ) X 42.
By one part of Me, by only an iota of Me, I have filled the
whole universe and stand infinitely outside. This means a
reconciliation of transcendence and immanence in what we
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might call the doctrine of Transcendo—lmmanenoe. Secondly,
in the tricky expression—

AR R A 91 Jeaiad: | IX. 4.
A A R o ¥ Qe | IX, 5.

That is how neither mere transcendence ror mere immanence is
valid. - Things are and are not. That seems also‘to be the
reconciliation which the Gita offers for the difference between
transcendence and immanence. And finally, one very important
point, namely, the doctrine ‘of Incarnation, is just the recond-
ling factor between the transcendence and the immanence of
God. God stands outside the world but descends inside as an
Avatira. From a transcendent being, He becomes immanent
in the world. This is the doctrine of Transcendo-Immanence.

(d) The World, Real or Unreal?- Reconciled in Ephe-
meralism. We shall now go to the fourth antinomy, namely, the
antinomy of the Reality and the Unreality of the world. Kant has
also discussed in his latest draft four kinds of antinomies regar
ding the world, the self, freedom and God. But his antinomial
discussion is concerned only with the bounded and the boundless
and the simple and the composite, while in our fourth antinomy
the discussion is regarding the Reality or the Unreality of the
world, It is just these passages which have divided thinkers
like Madhva and Samkara, Madhva representing the reality
of the world on the one hand and Sarnkara its unreality on the
other. The only reconciling thread through these conflicting
views of Madhva and Samkara-pardon me for making that
bold statement-is the thread ef God-realisation. It is only
the mystical view of Reality that will come as a reconciling
factor between these different attitudes and different doctrines
about God, the world and the self. We have in the Seventh
chapter of the Bhagavadgita a very famous passage about the
reality of the world. What better description of the reality of
the world can we have than the celebrated passage :
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Both the conceptions of Para and Apara Prakrti are realistic.
The passage speaks of their reality unmistakably. Then as an
antidote to this realistic doctrire we have other unrealistic
doctrines expressed in terms of eitier 3/ or ¥1ar or in the
conception of e, In my book on the Upantsads, I have
stressed the various iconceptions of Miya to be found in the
Upanisads. In the Bhagavadgiti, we do not find ‘as many and
yet we find a few. [shall lay stress only on three aspects of the
nature of unreality in the Bhagavadgitd. Maya is destroyed
by God. Maiya is not a sepdrate entity, but it is only a tool in
the hands of God :

<t A1 et A A g |

qE & g AR aded & 0 VIL 14,
Seeondly, we must not entirely divest the Bhagavadgitd of
eome kind of consideration about 31« That is, of course,
not the Sarnkarite 374, nor the & 4. involved in the many
post-Sarhkarite theories. It is more simple. The Bhagavadgita
talks of a certain veil of ignorarice :that surrounds the world
and we must penetrate through it :

AT |4 AT el s | V. 15,

A g A58 Aat e | V. 16.
This is all that it says. It doss not advocate theories of igno-
rance as in later Vedidnta. Thirdly, there is another most
important passage in the Fifteenth chapter of the Bhagavadgitd
concerning the ASvattha, where the Giti is reacting against or
even criticising an Upanisad. We shall not be very often noticing
such a phenomenon. In the very same words in which the
Kathopanisad speaks of the reality of the world, the Bhagavad-
gita tells us about its unreality. According to the Bhagavadgita,
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the ultimate type of unreality is what is involved in the concep-
tion of the Advattha. The etymological meaning of Aévattha is
7 9IS Rgdersar:, that which will not last even till tomorrow.
How then are the two conceptions to be reconciled, namely,
the conception of the unreality of the world as in arn, 3wy, and
epqeq and the reality of it as in yfRISAS 91g: ! The recon-
ciliation of the reality and the unreality of the warld is achieved,
says the Bhagavadgita, through the doctrine of ephemeralism
or evanescence or the doctrine of away.

e IiA WA SRR i |

SR O 1 gR&ear |l 11, 28,

Things come into existence and depart in a short while. We
cannot say they do not exist. They exist but only for a short
span of time. They are only =wig. Behind them there is
an infinity, before them there is also an infinity. Only a
small speck of our existence is what we might call =ywaeg
Students of Carlyle know very well his doctrine of ephemeraliam.
‘“ A little while ago and you were not, a little while after and
you are not.” You are concerned only with the spacious
present, the here and the now, the pascing moment which may
be regarded either as real or unreal. In this doctrine of
ephemeralism then we have a reconciliation of the two opposite
doctrines of the Reality and the Unreality of the world.

(e) Videha-mukti or Krama-mukii? Reconciled in Jivan.
mukti. Now let us pass on to the final antinomy, namely,
that of Krama-mukti and Ante-mukti and their reconciliation
in Jivan-mukti. The Bhagavadgita speaks of both the
alternatives and the possibility of Jivan-mukti. It does not use
the word Jivan-mukti, but the doctrine is there. Krama-mukti
in the sense of a passage from one world to another, say from
the Moon to Mars, from Mars to Jupiter and so on, is only a
doctrine of postponed amd procrastinated liberation. We are
concerned here only with a successive series of lives, vy~
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YigEd AR @R 1 ( VL 45 ). In that way the doctrine tells
us definitely about the post existence of man. It also speaks of
the worlds to be obtained by merit :

W QorFat SR Fat e A |

gt AiNat TR AmRshmmd U VL 41

This is the Krama-mukti of the Bhagavadgita. Then there is
the Ante-mukti or what is also called Sadyo-mukti. We do not,
however, prefer this latter expression as it is likely to be con-
founded with Jivan-mukti. But if it is only Ante-mukti and
nothing more, then it would be quite a welcome expression.
In two or three very impotant passages the-.Bhagavadgita
speaks about the man who meditates upon God at the time of
his death, with his mind full of devotion and concentrated upon
God, To remember God at that time will enable him to pass
_ into God at once :

ATHS A AR W, gFA a1 ... VIIL 5.

...... q: SR g9 | giiq qeAT afay U VIIL 13.
We are not so much concerned here with what the later
Vedinta calls Videha-mukti. It was not given only to
Vidyaranya or other followers of Sarkaracirya to speak of
Jivan-mukti. Inthe Bhagavadgita there are definite indications
of this doctrine of Jivan-mukti, even though the expression is
not to be found there. Such a man enjoys the peace and
tranquillity and joy of God while he is living, and though
living. That is the cause of the greatest satisfaction to him.
That is what the Bhagavadgita calls =@ ftufd:, life in God
or Brahman:

T Ak Rafd: il At s Rt

RaeansemmERsi asfatorg=sfi U 0. 72.
The Gita tells us also in another way that such a man is
surrounded on all sides by Reality or Brahman :

afsd amfait g3 Rifkamemg 1 V. 26.



ANTINOMIES OF METAPHYSICS 169

So then the doctrines of Krama-mukti and Ante-mikti are
reconciled by the Bhagavadgita in the doctine of Jivan-mukti,
liberation during life through God-vision. We have not to leave
the world. We are fuii of joy when we are in the contemplation
and realisation of God.  That state of beatification is itself
our liberation. Liberation is not to be found after death.
But to know God, to do His work, to enjoy His presence
and to devote oneself to F]is service are exactly what a Jivan-
mukta ought to do and that is the teaching of the Bhagavadgita.

To sum up: The antinomy of the Personal and the
Inmpersonal is reconciled by the doctrine of Trans-Personalism;
the antiromy of the Actor and the Spectator is reconciled by
the doctrine .of Emanationism and the antinomy of the
Transcendent and the Immanent is reconciled by what we may
call, for want of a more suitable word, Transcendo-Immanence.
The doctrines of the Reality and the Unreality of the world
are reconciled in Carlylean manner by Ephemeralism, and
finally the antinomy of Liberation through a series of births and
liberation at death is reconciled by the doctrine of Liberation
Here and Now. ‘

Conclusion

(a) The Mystical Nature of Reality. We have said at
the beginning of the chapter that this reconciliation
could be based only on a view of Reality which regards the
realisation of God as the be-all and the end-all of all existence.
This mystical view of Reality alone will enable us to reconcile
all the intellectual dogmas that have infested the philosophies
of the world. What we experience, what we feel and what we
realise should alone constitute our philosopny. From that
point of view, I shall place before you a few utterances from
the Bhagavadgita regarding the nature of mystical Rea.hty
These relate respectively to (1) God as the greatest miracle,
(2) the absolute limitations of human knowledge in respect of
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the knowledge of God and (3) the possibility of the knowledge
- of God by Himself alone.

(1) A passage in the Bhagavadgita tells us: “We look
upon God as a great miracle; we talk of Him as a miracle; we
bear Him as a miracle; and having seen Him, talked about
Him and heard Him, nobody has been able to know His
ultimate nature.”

TR ml’zimmﬁaﬁﬁ T =: |
FEYAEAGT: YR FASAT I 7 ST FH 0 1. 29.

(2) According to another passage, ‘‘ God alone has known
all beings in the past, knows them in the present and will know
them in the future and that no being whatso€ver has ever been
able to know Him.”

A, gud a’&mﬂrﬁt IR |
' wﬁwﬁlazfnﬁmg%t:am ik VII. 26.

(3) Finally, we are told that it 1s ‘ God alone Who is able

to know His ultimate nature.”

QAR 306 & JeaTen |

R R 293 wRTd I X 1.
From these utterances we shall see that everything about- God
is miraculous, that nobody has ever been able to know Him -and
that He alone probably is able to know Himself. Divine Self—
Consciousness alone thus constitutes the ultimate Reality.

(b) -Self-Consciousness : Human and Divine. Philosophers
have talked of human self-consciousness as the be—all and the
end-all of all Reality, The whole range of idealists from
Berkeley downwards have made self-consciousness the pivot of *
all existence. The Gitd dispenses with human self-conscious-
ness and substitutes instead Divine Self-Consciousness.
Ore of the greatest philosophers of antiquity, Aristotle,
was thus able to describe the nature of God as Thought of
Thought and to characterise that state as Theoria. Divine
Self—Consciousness alone would thus constitute the foundation

and the peak of all Thought and Existence.



CHAPTER XVI

THE CATEGORICAL IMPERATIVE, ACTIVISM
AND ITS LIMITATIONS

Introduction

After having discussed the question of the Antinomies of
the Bhagavadgita and their reconciliation, we turn our a‘tention
to the question of the Theories of the Ethical Ideal in the
Bhagavadgitd. The most prominent of these theories is, of
course, Activism. It is only with this topic that the present
chapter will be concerned ; while the next chapter will be devoted
to the discussicn of the three other theories, namely, Moralism,
Super-Moralism and Beatificism. These three together consti-
tute another set of ideas and therefore they require to be
treated in a separate chapter. '

As regards Activism itself, we might discuss it under the
following heads : In the first place, before we go to the study
of Activism proper, we must remember that there is a great
controversy about the relationship between action and renuncia-
tion, or action and knowledge. This controversy hastaken
various forms. Sometimes it appears as a controversy between
Karma and Samny&sa.; sometimes it appears as between Sakima
and Niskima Karma and so on. Many times the.following
words have been used in very different senses in the Bhagavad-
gita — Karma, Jiana, Samnnyasa, Samkhya and Yoga. Karma
might be used either in the sense of selfless action or of action
withaselfishaim. The greatest difficulty lies about the meaning
of Jidna. Jfiana might be taken to mean either knowledge on
the one hand or illumination on the other; and very often
illumination is a better word than knowledge. Sarnyzsa might
be understood to mean either the leaving aside of all actions or
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the renundiatory stage of man’s life upon earth. Yoga itself has
been used in many senses.. It is used as Karma-Yoga. Itis
evidently used to designate the Patafijala Yoga. Bhakti is not
included in the above list, because it is separate and there is no
conflict of views about it. Bhakti is one and unique
and all people are agreed as to what the .nature of
Bhakti is. That Bhakti is possible about a Personal God
is evident; but whether it is possible about an Impersonal
Deity is a difficult topic with which - we may not be concerned
here. But the meaning of Bhakti is clear - attachment, devotion,
one-pointed love towards the object of adoration or worship.
That is what Bhakti means. So Bhakti unlike other expressions
does not come within the arena of verbal interpretations or
disputations. It stands apart. Just because the words aboves
mentioned lave been used in different senses that diverse
philosophical theories have come into being.

Antinomy of Action and Renunciation

As in the case of Gitd metaphysics, here also in Gita ethics
we find one fundamental antinomy and its solution. This
antinomy is between Karma and Jiiina, which can ultimately be
reconciled in the conception of sacrifice. It is neither possible
nor desirable to cite here all the different passages in which the
above words have been used. We shall point out only a few of
them; and these’ we shall divide under three heads. The
first group whtre Karma is regarded as definitely superior
to Jiidna, the second where Jaana is regarded as definitely
superior to Karma and the third where they are regarded -as
ce—equal. All these are utterances from the Bhagavadgitd
itself. Hence the question arises how to reconcile these so
called contradictions. This, however, we shall consider later
on. At present, in regard to the first, we shall cite only one
passage :
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Here Karma is definitely regarded as superior to Sarinyasa.
Another utterance of the same kind would be:

e AgiaTdl gramrgadnT: | V. 6.
So then these establish the superiority of Karma {to Samnyisa.
A second group where Jfiina is regarded as supenor to:
Karma consists of utterances like -

a5 Faifas Qe F9 aRgaed V. 33,

where all action comes to be resolved in Jiiana. Jiidna again is
taken as superior to every Karma :

Z01 @k & gigarme was | 1L 49.
where Karma is regarded as very inferior to Buddhi-Yoga or
Jidna-Yoga. So in these two groups we have the two sides of
an antinomy, where on the one hand we have the superiority
of Karma to Jiiina and on the other the superiority of Jfiina
to Karma. And then th= most wonderful part which the Giti
plays is that according to it there is no difference between the
two opposing conceptions :

4 gemaRfy Mgk & Rk e | VL 2.
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suggesting that there is no distinction between Siamkhya and
Yoga What does the author of the Phagavadgiti mean by
Samkhya and Yoga? Evidently, it is not the Samkhya of
Kapila or the Yoza of Pataiijali. What the author here means.
by Samkhya is Jhidna, and by Yoga, Karma. For example, let
us compare the following passage : :

SrskrEl Ry gu Siw wrsay |
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How shall we find the way through the dilemma of these con-
ceptions over again? All the utterances cited above belong to
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the Bhagavadgiti. We shall see later on that the clue which
enables us to emerge out of this labyrinth is through the con-
ception of Yajiia. It is the conception of Yajfia or sacrifice, that
reconciles this antinomy between Karma and Jiina.

Supremacy of Action

(a) Three Reasons. Now it cannot be gainsaid that the
upshot of the teaching of the Bhagavadgita is its advocacy of
the life of activism. 1t insists upon -Karma-Yoga which is the
chief point of its discussion. Krsna wanted to put Arjuna on
his mettle and to make him fight the battle and Karma-Yoga
was the theory which he advocated. If we put together all the
utterances in the Bhagavadgita in this matter, we may say that
there are five or six different reasons which the Gita assigns
for the supremacy of this doctrine of activism. In the first,
the Gita relies upon three kinds of laws— the law of the body,
the law of society and the law of the universe. Each of these
laws supports the doctrine of activism. HJEENS 3 L
sReaEEam | (1L 8) is what the law of the body advocates.
FITRAEINT G939, FgRii | (111 20 ) is the law of society which
requires us to be active for its welfare. ud SHW TH
Agadads 1 (UL 16 ) is the law of the wheel of the
Universe which is perpetually and unceasingly rotating and
of which we form a part. If we want to be conscious of it
we must befome a worthy part of it. So these laws-—the law
of the body, the law” of society and the law of the universé-
indicate and evén vindicate activism.

(b) Criticism. We may take here the liberty of pomhng
out certain fallacies which in its poetic oratory the Gita makes.
In the first place, iU & gfaRmicaar s=m=a: | { 11. 20 ) which
appeals to the personality of Janaka is an argumentum ad
hominem. JEraUd HpE@agaad Ad: | ( 111.21 ) is an argumentum
ad verecundium, as it appeals only to the practice of respectable
persons. The third fallacy is what we may call argumentum
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ad theonem. This is a word which I myself have coined on
the analogy of hominem, popuriem and verecundium. Here we
bave an appeal to the power and actions of God Himself, for
example :

a X g Fasd g Iy B |
aFgmATEesd aa @ J F#am i IIL 22,
o2 @Y 7 qdd SgFEiRd: |
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Here God is put on a par with the human activist, and all
creative activity in the universe and society is attributed to
Him. This is the first point of our discussion in the present
chapter where we are setting forth the different arguments in
favour of activism. '

There is one point which we.must make clear. Those who
have read Aristotelian Ethics know the great stress which he
lays upon the contemplative life.. This contemplative life is
not very different from what the Bhagavadgita calls Jiiana
Yoga. So can we not borrow a word from Greek philosophy
which can be pitted against this kind of activism ? We can. In
Greek ‘ theoria ’ is a very peculiar word. In the first place, it
means vision or perception ; secondly, it means intellection or
knowledge, and thirdly, it means ecstacy or illumination.
Similar are the implications of the Sanskrit word Jhana. A
philosophy of Jfiana might well be called a philosophy of theo-
retism. So we may well regard the contrast between Karma
and Jiana as a contrast between activism and theoredsm.
This one word theoretism includes in it all the different
aspects of perception, intellection and ecstatic enjoyment.
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The Categorical Imperative in Kant
and the Bhagavadgita

(@) Three Specifications according to Kant. We have
already seen how there is a great similarity between the author
of the Bhagavadgita and Kant, in regard to their conception
of the antinomies. In this chapter we shall deal"with something
which is still higher, namely, the conception of the Categorical
Imperative both in Kant and the Bhagavadgitd about which
there is a wonderful resemblance indeed. Those: who have
studied the Critique of Practical Reason know that
the general statement, which Kant makes in regard to the
conception of duty, is “act on that principle which may be
regarded as a law universal ”. Universality is the general
characterisation of this law.. This general principle Kant had
to modify, modulate or specify in course of time. The
first specification of this universal law is —"* act on that principle
which might be regarded as a law of nature.” The second
specification is—"“act on that principle which might be
regarded as a law of reason.” Finally, mere nature and reason
~ are not sufficient. Man must ¢ome in. He :must be regarded
as an end-in-himself. The Kingdom of Ends must justify our
practice of the Categorical Imperative. Hence the third
specification would be - “act on that principle which wil
conform to the concept of the Kingdom of Ends.” Thus man
as an end-m-hunself sums up the total teaching of Kant in
regard to the' Categomcal Imperative.

(b) ThreeSpecifications according to Gifa. Exactly,ina
similar manner, the Bhagavadgitd gives us a certain general
formulation of the Categorical Imperative and then its specifica-
tions. The procedural similarity as well as the similarity of
content is wonderful. This point has not been hitherto noticed
by anybody. In the first place, there are these utterances in the
Bhagavadgita in regard to the general formulation :
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FHRAT I Fd Bassm | XV 9.
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You cught to do a thing because it is your duty to do so. This
is the general formulation'of the Categorical Imperative in the
Bhagavadgitda. Then there are three specifications of it. The
first specification is that this duty is to be performed leaving
away all attachm.ent and desire for the fruit (113' T BN ).,
~ This rule is applicable, according to the Bhagavadgitd, not
merely to ordinary actions but even to holy actions : B

IR T qOET qE AR | XVIIL 5.

Ty g FHIT G R e T |
FeariY A a9 i aagesy 1t XVIIL 6.
It tells us that we should leave away all attachment and all desire
for fruit not merely in the case of ordinary actions but also in
the case of holy actions so that even holy actions come within
the purview of the Categorical Imperative.

A second specification of the Categorical Imperative in the
Bhagavadgita is dtm: &g smew | (11 50 ). Reaied: ity
aTd A I=aa ) (IL 48). We are to doour duty skilfully.
That is what Mahatma Gandhi claimed to do. He regarded
himself as an artist in Satyagraha. Also one must preserve
one’s equanimity (m:{a!{). These are the two specifications
of the Categorical Imperative in the_ Bhagavadgiti, namely, (i )
leaving aside all attachment and care -for fruit ;and ( ii ) doing
actions skilfully and in a spirit of equanimity.

The third specification is the concept of Yajia which is
universal in its nature.  This corresponds to the Kingdom of
Ends in Kant. The Yajfia has got both a social and a spiritual
value as the Kingdom of Ends itself has. We may also say
incidentally that the concept of Yajfia reconciles the antinomy
between Jfidna and Karma, as we have suggested at the begin-
ning of this' chapter. Butit is not the conception of Yajiia or

sacrifice of ghee, sesamum, rice or sheep, which is the
B—12
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reconciler of the antinomy between Jfidna and Karma. Itis
the gereral universal conception-of Yajfia. There are various
kinds of Yajfias, ¥ agfaar aa e seow ga& + (IV. 32). Itis
probably this' thing which gave Acharya Vinoba Bhave the
impetus towards his conception of Yajfia. ZsgTaedqiT @S-
TSR | EEETETE g99: gheaa: 0 (1V. 28 ). Bat it may
mean the sacrifice of material. The Bhagavadgita even starts
with the Dravya Yajia. So whenever we are doing our
actions in a spirit of sacrifice we are freed from their contamina-
tion. That is the ultimate principle, which reconciles the
antinomy between Jiiina and Karma.

Divine Nature of Sacrifice

(@) In Reference to the Individual. We are alse told by
the Bhagavadgita that it is only when we recognise the Divine
nature of sacrifice that we can keep ourselves uncontaminated
by actions. This aspect of the Divine nature of sacrifice can be
discussed in three difierent ways. First, in reference tothe
individual ; second, in reference to God ; and third, in reference
to Brahman or the Absolute Reality. In all these cases this
freedom from contamination occurs. In the: first place,a man
who has done his duty is, in spite of himself, filled with a feeling
of joy. Kant does not want us to do our duty with a feeling of
joy or pleasure. , But the Bhagavadgita tells us that the perfor-
mance of one’s.highest: duty is attended with a'feeling of joy.
This is the first effect. The second isthe automatic purification

. of the mind. Man thinks that his bad actions are washed
away simply by the performance of his duty ; good actions act
like a boomerang in a sense. (IV.23 ) Any good act that is
performed reacts upon itself and all the bad effects of a man’s
actions or even bad thoughts are washed off and purity is
produced. And finally, so far as the individua! is concerned, he
is able to taste what the Gitd calls spiritual ambrosia. Amrta
is the word which it.uses in this connection { zgfierza ). Now
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what the Bhagavadgita tells us in regard to sacrifice is this. You
must first hand over to men and to God the profits of your
actions and any residue that may be left may be partaken of by
you : TR i Aet AW | (IV. 31). That gives you
the spiritual nectar. This word Amrta also involves in it the
conception of divine flavour. Purity of mind, Grace from above
and the tasting of ambrosia in the process of the performance of
one’s duties are the effects which the individual feals. -. .

(b) In Reference lo God. Then as regards the propitia-
tion of God : if we regard God as a Personal Being, the Gita
tells us what a great dishonesty would a man commit if he
does not return to God at least a part of what God has conferred
on him. This is a sort of an incoine-tax which we have to pay
to the Diviné Power : Gl TsRA+Rt A 35 @A &: | (1IL 12).
*“ He who utilises all the products of his work for himself is a
thief.” So then, return of the effects of one's actions as
recompense to God is the first thing which a man owes to Him.
Second, the author of the Bhagavadgita talks in a simple
manner 95 957 & @19 | ( IX. 26.) or else in a little higher vein,

TG JZ2A1 IR eIy 7

e P deeT Agau i IX. 27,
exhorting us to dedicate all our actions to God. OQur actions,
says Jiidnedvara in his comment on the line &@Fqwm anI=y
(XVIIL 46). should be like flowers with which we might worship
the Almighty. And finally, the Bhagavadgita tells us, @ g gai
FAM A gy aeu: ( XI1 6), that we should deposit our
actions in safe custody with God so that we might be recipients
of His Grace. This is the second outcome of our sacrificial action.

(c) In Reference to Brahman. A third reference is
evidently to remaining uncontaminated by depositing our actions
in the Absolute Reality : SF0IMeT T 9% & &0 a2 (V.
10). Supposing there are some who believe in an Impersonal
D:ity, to them also the Bhagavadgita gives an assurance and a
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hope. It tells us not merely to deposit our actions with a
Personal Being but also of depositing them with even an
Impersonal Deity. This is the most important utterance. The
omnipresent deity is present in every sacrificial action of ours.
aEA, @ #et A 7 SRfagt (I 15). Our sacrifice is
based upon the foundation of God. So the Bhagavadgita brings
out clearly with reference (1) to the Individual, or (2)toa
Personal God, or ( 3 ) even to an Impersonal Deity, the divine
nature of our sacrificial acts. We shall consider one final point,
though it is not possible to discuss it here in full. That point
is the limitations, of the doctrine of activism. What are these
limitations ?
Limitations of Activism

We have argued so far in favour of activism. But there
are also limitations to it which we must now consider. There
are, on the whole, four such limitations. In the first place, no
universal rule of activism could be laid down in view of tempera-
mental differences. In the second place, God-illumination and
God-enjoyment constitute another limitation of activism. The
doctrine of FH¥AEYY, a synthesis of action and knowledge, is
a third, as it does not allow free scope for activism, while the
much debated question as to whether Karma is possible after
Jidna, the doctrine of gANERd, implies the last limitation. Let
us now consider these limitations in order.

(a) Temperamental Differences. In the first place, in
various contexts we are told by the Bhagavadgita that Praksti
or Nature is a powerful instrument ; it will ride over us in spite
of our philosophical and other attainments :

from aaarrs sEiear PRy | X VIIL 59
T3 AT S THAF AT |

g afa sy@if fAog: @ wiesaiy 0 L1 33.
Fa M F4 @4 SHaso: 1L 5.
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It is these differences of nature or temperament which constitute
ane great limitation to the doctrine of activism. That there are
temperamental differences among men goes without question.
One may be born a thinker, another a worker, a third an artist
and a fourth an emotionalist. These temperamental differences
have been very cleverly analysed by Jung in his Psychological
Types of Men. The broad categories of the introvert and the
extrovert which he makes might each be divided under four
different heads by reference.to feeling, will, intellect and
intuition. There are thus eight types of psychological behaviour
according to Jung. This is not the only scheme possible; other
schemes might also be suggested. Let us take, however, only
four types for our purpose-the philosopher, the mystic, the
scientist and the politician. Kant, the philosopher, may be
called an intellectual introvert; Blake, the mystic, may be
called an intuitive introvert; Darwin, the scientist, may be called
an intellectual extrovert; and Nehru, the politician, may be
called an intuitive extrovert. The same rule of conduct cannot
be applied to all. Similarly, a person who performs Yoga is an
activist. A man who engages himself in devotional music is
also an activist. A Jfiani who unceasingly engages himself in
philosophic speculation is also an activist ( g% & st Ben ).
There are different types of activism and the same rule
cannot be applied to all of them. Temperamental differences
create a difference in conduct. The same kind of activity
cannot be prescribed for all. It cannot be a universal rule of life.

(b) Action in Relation to Illumination and God-Enjoy-
ment. Second, the Gita itself shows us the relationship between
action on the one hand and illumination and beatification on
the other; s

it eFESRTSH |
AN GdFAT WEAGIEed agr I IV. 27,
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The fire of illumination puts a stop to actions and their effects.
Similarly, we are told that actions come to an end for a man
who is merged in the bea'ific enjoyment of God :

I I SIS TF: |

MNW=T I G By A g u 1L 17.
So illumination and beatification act as checks to activism.
We thus see how the Bhagavadgita tells us in a mystical spirit
the powerlessness of actions before God-vision and Gogd-enjoy-
ment. A kind of a dilemma, as that between action and
beatification, presents itself before every person who has made
some progress in spiritual life, in a number of instences as to
whether he should select the altermative of action or that
beatific enjoyment. I shall not give illustrations. There are
many, but I am putting before you the dilemma as a whole for
your consideration.

Examination of the two Theories of atag==a
and FAewH

We cannot close this chapter without referring to two
theories of classical Vedantic scholarship, namely, the theory of
gMFg=ag and the theory of gmeRFd. The theory of F=FA-
=99 occupied great attention at the time of Samkaracarya
and the Mimarhsakas :

. IR et I { qiEor af: !
TUT FEHRA AOFX 577 I U
says Lhe sage Harita. Just as a bird cannot fly without two
wings, so Jiidna and Karma are hoth necessary for the flight of
the individual to the Absolute. In the same way there is a
passage in the ISopanisad : fai =i = Feagiviies | s 5
divai frnsgamga | (i) This has been interpreted on the one
hand as involving a reconciliation and a synthesis of Jiifina and
Karma. Samkara on the other hand has his own arguments to
disprove it. He wants nothing else except Jnana, pure ana
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simple, and has got nothing to do with the Karmas. - There is
another important theory which is advanced by a great mcdern
Indian scholar, the late Lokamanya Tilak. [t is the theory
pointed out in a previous chapter, where he is criticising
Sarmkara. According to Sarnkara, EWITREA is impossible. FA
stops as soon as 9 is reached. On the other hand, Tilak
advocates that man has a duty to perform even after the
realisation of the highest self. In the first place, it is pointed
out that action belongs to the body and so long as the body
remalns, we cannot extricate ourselves from the influence of
actions. Then secondly, selfless action or Niskima Karma
would alone enable us to move out of thraldom to actions.
Hence a man who performs selfless actions cannot be said to be
performing any actions at all : )

A FAGS T4 & FE T: |
q G | gRit = 9 fRfEa anfea: 0 VL 1L

Finally, it is the responsibility of a :realised soul to point
the way to erring humanity and hence action becomes
indispensable even for the realiser : @FURAAT T FGHRH |
(1I1. 20). Lokamanya Tilak has advanced these and other
arguments for proving the imperativeness of actions even after
the attainment of the highest Lknowledge. The question,
however, arises whether there is any ‘ought’ after God-
‘realisation. We shall not go into the details of the controversy,
but shall point out.only one principle which will resolve not
merely this controversy about gFieR@H but also the earlier
contraversy about FFAaY<ay, a point which has not been
hitherto noticed, namely, that Jiiana is not an event but a
process. Jfiana might be regarded to be knowledge, but the
_illumination is its proper meaning for the word. Ulumination
never comes finally and fully. We always keep making an
asymptotic approach to illumination, but never actually reach
it. Jfidneévara has told us that there is always that difference
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between the aspirant and God as between the gold of fifteen
carats and the gold of sixteen carats, or between the moon on
the fourteenth day and the moon on the fifteenth. So Jiiana
is a process and not an event. The doctrine of FRFTHINE
debated between the Mimarnsakas and Sarnkara and the
doctrine of gMTRFH debated between Sarnkara and Tilak — both
fight shy of this principle of the nature of Jiiana as being a
process instead of an event. So when we remember that we
always keep making an asymptotic approach to the Absolute,
then everything else becomes clear. gRR#H does not occur,
gM&Aag=y does not occur. We are free to do 6ur actions as
we like in the process of attainment of the highest illumination.
If we are activists by temper, nothing can prevent us from
doing actions at any stage of our progress towards the
attainment of our ideal. If we are contemplatives, nothing can
stir us from a life of God-enjoyment to which we are naturally
born, though we may not wholly set aside the principle of
action to which we are not born. Finally, if we are philosophers,
the issue will be how best to determine the nature of the
highest Reality and leave the rest to God. Temperamental
differences may be modulated but they cannot be so radically
changed as to wear an entirely new aspect altogether.



CHAPTER XVII
MORALISM, SUPER-MORALISM AND BEATIFICISM

In :the last chapter we were concerned with one chief
phase of moral life as depicted by the Bhagavadgitd; and our
discussion centered round activism as one of its most important
theories. Sometimes activism is regarded as the only theory
in the Bhagavadgiti. This is not so. There are other theories
also. Those who have studied the Upanisads know how many
different theories there are in the Upanisads. I am reminded
here of one particular theory. Years ago Dr. Bhandarkar asked
me what was meant by ‘theonomy.’ People knew what
autonomy was; people knew what heteronomy was; but what
theonomy was, was something hard to comprehend. We have
already discussed activism. We shall now proceed to three
other theories. That will complete the ethical doctrine of the
Bhagavadgitd. The first of these is what might be called a
general theory of moralism. The second as contrasted with
the first is the theory of super-meralism; and the third as a
reconciliation of the two is the theory of beatificism. Now
beatificism is a word which I coined many years ago and with
which my old respected friend and teacher, Professor E. A.
Wodehouse, was greatly pleased. This beatific theory is
exacily the theory of Ananda as advocated by the Upanisads.
There are traces of that theory in the Bhagavadgita also. We
shall conclude this chapter with a discussion of the theory of
beatificism as found in the Bhagavadgita.

Moralism
(@) Virtues and their Classification. The discussion of
moral virtues is spread over various chapters of the Bhagavadgita.
We might particularly mention four: (1 ) In the twelfth
chapter we have a series of verses, beginning with :
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| HRE SRR F: TV UF | !

faaaAr Sedar: aag-ega: enfi 1 13,
in whict. God-devotion is regarded as the supreme virtue.
( 2) In the thirteenth chapter we have :

IR BTEARar enfFaudea |

ARFITTEE S EdurateEg: |

...... QSR DR .. ... N 7-11.
where the virtues are regarded as constituting knowledge.
(3) In the sixteenth chapter we have:

S eI |

M A TG SR reEd U L.
where we have got a full moral account of the divine heritage.
And ( 4 ) finally, in the eighteenth chapter we have :

A FEEe: M AfeEaT 11
¥ {EsEmieas SsEa e | 42.

and so on, whiie we have an array of the imost important
moral virtues characterising the different social orders. -These
are the four main places where the Bhagavadgitd makes an
analytical study of virtues. Whether these could be subjected
to a synthetical rule and be comprised under one single head is
a question for moral philosophers. To make simply an
inventory of the various moral virtues is not a very great
t.hif’{g, but to show how they are all aspects of one central virtue
is very important. ’

This problem of the centralisation of virtues has been
tackled throughout the History of Ethics. In Pythagoras
harmony was the highest moral principle. In Plato wisdom,
courage and temperance, all were synthesised in the supreme
virtue of justice. In Aristotle Measure--or the Mean became
the central principle, of which all other virtues . became
specifications. * In St. Paul and Christiatity generally, and
later in St. Augustine, faith, hope and charity, and of all these
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charity became the fundamental virtue. Charity means love:
in Greek. And so love of God and humanity was the principle:
at which Paul and Augustine aimed. After that when we:
come to Spinoza we find the Intellectual Love of God as the:
central virtue. In Bentham we have benevolence ; in Sidgwick
we have equity ; in Mahatma Gandhi we have truth and non-
‘violence. So all these great writers and thinkers make it their
business to centralise all virtues in one single !principle of
their choice.

From the four loci classici of the Bhagavadgitd enumerated
above, we find that an attempt has been particularly made in the:
twelfth and thirteenth chapters to centralise these virtues either
in Devotion or in Knowledge—Bhakti or Jiana. If we read
verses qt UZ: § A B Fr...... (16) w3 & ¥ Be...... (17)
" yeneasde X ... ...( 20) from the twelfth chapter, we will
see that all the moral virtues have beesn regarded there as
exemplifications er specifications or exfoliations of the one
central virtue of God.devotion. So Bhakti or God-devotion
is the central virtue according to the twelfth chapter of the
Bhagavadgita. In the thirteenth chapter the Bhagavadgita
says almost in the spirit of Scorates that virtue alone constitutes
knowledge : TasAaR Seremd azaisan I (XL 11). So this
Socratic doctrine of virtue being knowledge and the other
doctrine, namely, that all virtues are specifications of devotion,
may be regarded as illustrations of the attempt of the Bhagavad-
gita 1o centralise all these virtues in a single principle.

As stated above, the problem of finding a guiding thread
through the list of virtues is a very difficult and interesting one.
The present writer must acknowledge his sense of inspiration
when years ago he found the problem first tackled by St.
Augustine, who reduced not mearly the great Christian virtues
of faith, hope and charity but also the Platonic virtues of
justice, wisdom, temperance and courage to the one central
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principle of faith. The present writer has attempted to find
a guiding thread:through the list of virtues enumerated by the
great Hindi saints in his work, '‘'Pathway to God in Hindi
Literature. " There he has shown how all these virtues could
be reduced to one single principle of God-devotion. He has
also mentioned therein that the virtues of the Bhagavadgita
itself could ‘be analogously explained by reference to the same
principle of God-devotion.

(8) God-devotion as the Central Thread of Virtues.
In the account of the virtues of the Bhagavadgita which we
have referred to above, we have mentioned -four loci classici
in the XII, XIII, XVI and XVIII chapters of the Bhagavadgita.
The task of showing that God-devotion runs like a thread
through all the virtues mentioned therein is a long and arduous
one. We have, therefore, selected three virtues each from the
four different groups referred to above so as to make out of
them a necklace of twelve principal virtues. This list would
stand as follows :—

Twelth Chapter
1. s%m — Compassion 2. gudar — Equanimity
3. 39 — Purity
Thirteenth Chapter

HfZar — Harmlessness 5. aAEHg — Self-Control
6. amfs — Non-attachment

Sixteenth Chapter

-

7. amq — Fearlessness 8. gx — Sacrifice
9. mmizg — Peace
Eighteenth Chapter
10. g — Valour 11. #3018 — Lordliness
12, oft=4i —Service.

This, we hope, would be a fairly representative list to _show the
-supreme moralistic teaching of the Bhagavadgita. Let us take
the virtues in order and show how they are all expressions of
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the central principle of God-devotion. (1) s%m or compassion
" is evidently an expression of praying for mercy from God.
One of the cardinal principles of such praying for mercy from
God would be to treat others as our own selves. Hence arises
the necessity of showing compassion to all creatures whenever
and wherever occasion requires it. (2) The other virtue wam:
or equanimity is both a condition and a result of God-devotion.
Unless we preserve equanimity of mind we cannot reach God ;
and unless we have realised God, we cannot reach the highest
stage of equanimity. (3 ) %M. One of the evident effects of
such God-devotion would be the absolute purification of our
miand. No bad idea dare enter our soul if it is once filled with
God. Ours is a jealous God and He would not allow any
pretender to the throne. (4) /@@ The same principle of
treating equally all created beings results in the virtue of
Ahimsa which regards' all life 3s inviolable. Hence arises the-
virtue of harmlessness or non-violence.- (5) erwffg. We:
cannot hope to reach God unless we have completely controlled
our senses. The senses must not compel us to follow the
innumerable objects of desn*e. if we want to achieve the supreme
object of desire, namely, God. SASYWRFHAU ISTHRAL, Says
the Brhadaranyaka™ Upanisad. (6) am|fs, For that same
reason we must follow the principle of non-attachment to all
external and internal objects. a@fRF to God means 3{&(%H to all
other things whatsoever. Otherwise, we would: be reduced to
the plight of s€s < in the wpEa. (7 ) smg. When we have
reached a high stage of God-realisation, fearlessness follows on
the heels of our experience; as the Upanisads have putit—
M= e fagE 7 fRifd #2199 | 9 @RI Foae | This is the reason
why a saint is absolutely fearless. (8) #g. God-realisation
also implies a complete sacrifice of all our possessioJx{s for the
sake of God. This is really what is meant by Yajiia. . The
sacrifice’ of all objects to God brings in its train the sacrifice
involved in our dispassionately doing good to all fellow-beings.
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(9) ami=@. Such a life leads us to that cardinal criterion of God-
realisation, namely, Santi or peace. As we have seen elsewhere,
Santi or peace and the bliss of God are interdependent and the
two are perfected together. But the peace which follows upon
the enjoyment of divine bliss is higher thaun the peace which
precedes it. ( 10) §9g. A man who has reached God must show
courage and valour in thought and action. Hence arises the neces-
sity of the virtue of J&(g, or z1F. (11) §4qoa. This) brings in
its train a state of absolute lordliness in a God-realiser. He
does find himself to be the lord of all he surveys. This is what
is mz2ant by §%{q, the lordliness of the realised saint. He is
like a pinnacle. He stands ‘alone to himself in his solitary
greatness and with power to do good whenever and wherever
he likes. (12) qR34l. And in spite of such lordliness he does
not find it difficult to do service to humanity. In fact, service
to humanity (7f@41), even though it might seem antithetical
10 lordliness, is the result of it. The supreme value of God-
realisation for oneself is to create conditions for the realisation
of God in and for others. This, in short, is the consummation
of the supreme moralistic teaching of the Bhagavadgita.

Super-Moralism

{a) Aclionlessness ( Naiskarmya ) — Going beyond Karma
and Dharma. After this analytic and synthetic view of the
moral life according to the Bhagavadgita, let us pass on to
what we might call super-moralism. This is something like
Nierzsche’s doctrine of the superman. Only it must be looked
at from the edical stand-point and not from the social and
political points of view. Now there are two different stand-
points from which this doctrine of super-moralism may be
considered. One is the point of view of FeF=§falg and the
other of faaey, TwFFifai literally means rising superior to
Karmas. But it also means rising superior to Dharmas. It is
in this latter sense that Sri Krsaa asks us to rise superior to all
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Dharmas, to all duties and all religions and to meditate on Him.
AT TRy 9% TR0 B (XVIIL 66). Also he tells us that
we may do any Karmas whatsoever. If we gnly take resort to
God we shall be freed from the effects of our actions :

T4 FHEGN g1 FAml nggarEE: |

TESHREAMIY e qgasagd | XVIIL 56.
Samhkaricdrya- has very cleverly interpreted the expression
FaHAmARY as Fiiesdvafy $3m:,  We may not go to that length
and yet we can legitimately say that the truest morality would
lie in going beyond all Dharmas and Karmas.

There is another way in which this Jer=jfafg has been
interpreted. Most peculiarly the Bhagavadgita uses the
expression WoFEIffE in the famous verse JsFEIRNG gt
gantrreeiy (XVIIL 49), which later became the foundation
of Sureévara’s work on ¥w=e4fdfi, the main point of which is to
prove the supremacy of Jfiina. Had that been the only aim of
Sure$vara, it would have been better for him not to have used
the word S==), but tn have directly stated the supremacy of
Jidna. To bring Jiidana by the back._door is what Sure$vara has
attempted in his work on SwIfiE, Sure$vara had too much
of Vedantism in him. But the Bhagavadgitd was free from
any such encumbrances. Any man who can carry on his
Karmas in a spirit of Anasakti might be regarded.as having
reached §w&, This is the Js## 4R which the Bhagavadgita
~aims at. It means rising superior to the modus operandi of
Karmas and their effects through the principle of non-
attachment.

(&) Transcendence of Gunas ( Nisiraigunya). What is
meant by Nistraigupya? Its literal meaning is rising beyond
the triplet of Gunas. The Bhagavadgita ‘makes the following
important statement in this connection :

Sraoaierran A fdruat s |
FgR Feraraen s srar I
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TEFY I Ge: G |
T, §aY 3 ARIFe ftea: 1 1. 45-46.

The meaning of this statement, however, has not been accura-
tely comprehended. We shall first see, what the great Vedantic
commentators have to say on this point and then refer to the
view of the poetsaint of Maharashtra, Jianed4vara. Finally, we

shall briefly explain the view which upholds the supremacy of
mystical experience.

Sarnkara says that the same purpose is served by drinking
the water in a circumscribed place (well) that is served by
drinking the water from an overflowing lake.

TifeAs FRTMad: ggied aEme g |

The whole purpose served by the Vedic Karmas is included
under Jiana obtained by the realiser. Sarhkara calls him a
Sarhnyasi. According to Vallabha, the labour involved in the
first process is greater : SEOIEREMRFSMSEH: | Madhva
explains the word g®wr thus : 787 =PET =E©R | According to
"Madhva, he is a AR who recites the Vedas and he is called
AU

Jiidne§vara says that the Vedas contain utterances of all
kinds, Sattvika, Rajasa and Tamasa. But he who is a Jiani
selects:the Sattvika utterances embodied in the Upanisads in

preference to Rijasa and Tamasa utterances embodied in the
Brahmanas.

I Jufagy e | arRas 1
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Almost every one of the commentators might well regard
the Vedas as the final authority. But the Bhagavadgita exalts
mystical experience above the knowledge of the Vedas. It tells
us that we ought to rate the scriptures only for what they are
worth, whether they be Hindu, Mohammedan or Christian
scriptures. They are all alike. They are like a small well
(339@ ) in the all-enveloping sea of the Atman.

I came across this word 391« when I took to the study of
Jidaneévari in 1912 under the influence of my Spiritual teacher,
and could then understand it to mean a well. This meaning
was corroborated by Jidne§vara elsewhere, for example
Fraermies. Later on I found Panini also using the word in the
same sense. ITHEY I5: ST ( Qg ) SR, (§) = a well
and not the drinking of water ( 3gFaH ).

Let us not pride ourselves on supposing that we have
known the Vedas. That would not help us. The reason why
we should rise above the. Vedas to the Atman is that the Vedas
are permeated by the three gunas. God alone is above the
three qualities ( Bppneia ). The Gita therefore teaches us to
rise beyond the triplet of the gunas, wherever they may be
found, the Vedas being only one of the instances subject to. the
influence of the three gunas.

There are two ways, according to the Bhagavadgita, in
which one can go beyond the three gunas, (i) by being e
and (ii ) by s=afir=nfivli 1fRs. As regards the first, the question
arises whether thisstate is to be reached by positively continuing
to stay in the purified Sattva or by transcending all the three
qualities. Shri Mukunda Shastri used to quote the verse from the
Bhagavata : @RaTICAl g7 &< acam 3 2\, The two other
gunag, namely, Rajasa and Tamasa, are to be destroyed by
Sattva, and Sattva is to be destroyed by Sattva itself. The
Nitya Sattvahood is reached when the '‘Rijasa and Tamasa are
thus destroyed : ﬁﬁ ﬁamﬂm | This, however, is not the

B—13
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ultimate end. It is a very difficult doctrine almost like the one
we meet with in the sma=maifasr. Is God bliss or blissful?
Similarly, the question posed here is : Can our highest ideal be
described in terms of fi@ge or faeurm ¢ The author of the
Bhagavadgita draws our attention to the superiority of F&
over g, '

The Bhagavadgita points out the second way of reaching
fimma.  The state of & is to be reached not merely by
killing the other two gunas by Sattva and Sattva by itself, but
by pursuing the path of argft=nfell WA or one-pointed and
unswerving devotion to God. It is only sr=yR=mel wike which
ultimately takes us beyond the three gunas.

at I ASYHIERT ARk a9t

§ UL EEARIA M, #BRAE Fa I XIV. 26.
It is only Bhakti-yoga which enables us to go beyond the three
gunas and thus to attain the highest ideal. '

(¢) Characteristics of an Equanimons Man (Sthiiapraina).
Now the question before us is : what is the highest moral ideal
realisable by man, according to the Bhagavadgita? The
answer to this question is found in its famous doctrine of {eaass.
In the history of Greek and Indian philosophy we fiod that
the sage of the Stoics is characterised by apathia, -the sage of
Epicureans by ataraxia, and the sage of the Bhagavadgita by the
Anisakti. These are all on the same level. These sages point
to an ideal which we have to realise by our own effort and by
ourt fertune if possible. The Bhagavadgitd goes to the length
of calling the Rqaag a e himself. (Fzen F[fsdt=zz: VL 8. ).
Now what is the meaning of the word Fz&g? It is a very
peculiar and important word. My own Vedantic® teacher
used to explain the word #Z®J as meaning unmoving like an
iron anvil ( g=ad RABAR ). In that sense it occurs in Vedanta
Paribhasa ; but %787 also means: the soul and very peculiarly
also God in the head, as Kabira has put it :
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TG gR TS SR, o G, SR g |t |

—Paramairtha Sopina, Part I. 5. 16.
“The top-most part of the brain’ is' a very famous meaning of
the word %z. It is the summit or the pinnacle. Now when the
Bhagavadgita speaks about this fEyawgt or ®z&y, it implies
automatically that he is the individual soul, the soul in the head,
or the soul above the head, or the soul all-governing. Many
people have known from the Bhagavadgitd what are the various
characteristics of such a fRgasg. We shall not cite all the
passages from the Bhagavadgita relating to the characteristics
of a Rgagg, but refer to only afew of them from which we shall
gather together the chief charactetistics and describe them
briefly under four heads : psychological, ethical, social' and.
mystical.

(1) :Psychological. The psychological characteristic
consists in withdrawing the mind from the organs of sense. Let
not our mind be subjected to the influence of the sense-organs.

gfzami & atat g=msgingrd |

aee gtfa s aigAatrEmafy UL 67.
Man's mind is tossed to and fro on the sea of sensual enjoyment
like a b-at, helpless and hapless One who is able to conquer

his senses is compared to a &# or a tortoxse which can withdraw
its organs within itself at will : k

I FEQ T FAISTIA @4 |
FemiFzahaes o afafgm 0 1L 58.
Such is the psychological characterisation of a Rqass,
(2) Moral. The second characteristic is the moral. We
have a very famous verse in the Bhagavadgita :
angAarTaesfay ggzam: Sl agd !
ded &@r J sfnta ad 7 micamfia swse 0 1L 70.
The ocean is full. Hundreds of rivers flow into it, but the
ocean is not increased by the inflow of these waters. If it
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~
increases, it is due to the influence of the Moon, but not to the
inflow of the waters of the rivers. As the inflow of the waters
of the rivers has no influence on the sea, similarly the senses
have no influence over a poised mind. This is the moral
characterisation of a feyqusl. But there is another aspect of
this ‘moral characterisation which we might consider. It is
what may be called the moral Jivan-mukti as distinguished
from the metaphysical Jivan-mukti. He who is able to bear the
ferocious onslaught of Kima and Krodha before he bids
good-bye to his body, may be called a moral Jivan-mukta 3

TRART J: A TREOREAEI |
FHHMIET 3 @ g<h: @ g& ¢ U V. 23

(3) Social. As regards the social characteristic of the
Rgas, we may refer to the following famous verse in the
Bhagavadgiti :

e e ol gfeaf

gt ¥ a7 gffzan: gagtA: I V. 18.
For such a man there is equality of vision everywhere.
Whether it is a cow or a bullock, a bird or; a buffalo, a dog or a
dog-eater, a Candila or a Brahmin, there is the same vision

for him in all cases. This is what we might call the social
characteristic of the Raas.

(4) Mystical. Finally, we come to the mystical characteri-
sation. In the first place, it may be noted that such a man is
always in an equanimous state of mind :

g2 dfsta: & Awi @ Rad A= |

ety & & ey aermaerefor & feran: 0 V. 19.
He lives in ang&e ; therefore, he is God. ot is, therefore, the
ethico-mystical characteristic of such a fyasgs. The purely
mystical characteristic, -however, would be as implied in the
line ¥t AgAi4ait 74 ff¥aremmg ) (V. 26). Round about him

is moving the Brahman ; wherever his eye is cast he sees God.
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If he looks ahead of himself he sees God; if he looks behind,
he sees God. This is exactly how JiineSvara has described
the vision of God as experienced by Arjuna. In like manner
does Tukarama speak about his own experience. Inside you
can see God ; outside you will be able to see God. You can see
God inside, outside, to the left, to the right, above, below and
everywhere. gi g1 g yiAam@ is what Tukirama says in this
connection. ‘When you can see God in such a manner then
alone you may be entitled to the name of a fegasyt, So far then
about the mystical characterisation of the feqawg.
+. Beatificism

(a) Beatification, the Crown of Equanimity. We have
discussed above ¢'the Jast element in the conception of
the f&ggsg which introduces us to the doctrine of beati-
ficism which, as we saw at the beginning of the chapter, recon-
ciles moralism and super-moralism. In {€qaws we have a
peculiar compound of-all the three shades of the ethical theory.
But in order to have a correct statement about the f&gqug, the
beatific element must rank the highest. What is the nature of
this beatificism? For a full doctrine of beatificism we shall
have to go to the Upanisads. The doctrine has been fully
discussed by the present writer in his “ A Constructive Survey
of Upanisadic Philosophy.” As we have said above, the
Bhagavadgita only adumbrates the doctrine though for its full
statement we must go to the Upanisads. Socrates used to say
that his happiness was far above the pleasure of the Cyrenaics.
Mill has well contrasted: the pleasure of a pig and the happiness
of Socrates. We may say that to the extent to which the
happiness of Socrates rises above the pleasure of a pig, to the
same extent does the bliss of a saint rise above the happiness
of Socrates. In the Upanisads we have a very celebrated beatific
doctrine which proceeds by multiplying every smaller unit of
happiness a hunderd times, this again by another hundred
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and so on until the bliss of the realised saint has been reached.
That is the doctrine of Ananda in the Upanisads. Of course, the
Bhagavadgita does not rise to this high analytic level of the
Upanisads, but still gives us in its own way a characterisation
of Ananda or Bliss as the chief element in the doctrine of
beatificism.

(b) Analysis of Beatification. There are three points to
be noted in this connection. (1) The first is contained in

AT FISSA et fmeren: 4
g FRGEIIAET ganaill VI. 28.

I am indebted to my friend and former colleague and now the
Vice-President of the Indian Union, Dr. S. Radhakrishnan, for
having brought to my notice this conception :of a‘s:‘ewfr

never knew that though I had read the :Bhagavadgita so: many
times. Touching God, coming into direct contact and commu-
nion with Him, that is the first element in beatificism. (2}

The second point is the identification of the Saint and
Brahman :

A GASHAARNSTAQAT Tt |

@ Il AgiE ARpEstsiy |V, 24.
Having enjoyed the highest bliss inside and having become one
with the Brahman, a man reaches the :state of: Nirvana, the

highest bliss. (3 ) The third point is the identification of the
blissful state itself with Brahman : Bliss is Brahman.

SEaRAY BF Qi gageme |

SR AT AenpiawEeRar, || VIL 27.
Here I might make a !small suggestion. The expression HgR{t
might go either with the R4aug or with the g& which he enjoys.
#gn{d is a lamp which gives light both ways by a sort of a
2S3dg=um.  That the Saint is full of joy or that he has become
one with the Brahman goes without saying. But to say that
the bliss which he enjoys is the same thing as Brahman itself
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involves a certain element of Iacfd which will not come in the
way of philosophic speculation. The identification of happiness
with Reality, the axiological conception of bliss and the meta-
physical conception of Brahman are the same. So the enjoy-
ment of ecstatic bliss inside ourselves is the same thing as
becoming one with Brahman. Many philosophers have regarded
self-consciousness to be the central principle of Reality. If
philosophers have prided themselves upon making self-conscious-
ness the pivot upon which all existence turns, why not make
beatification itself the pivot and fulcrumof Reality ? If we have
Idealism in one case,we have Beatificism in the other.



CHAPTER XVIHI

THE PROBLEM OF GOD

After considering the antinomies of metaphysics and the
ethical problems in the Bhagayadgiti, we shall pass on to :the
consideration of the general problem of God in the Bhagavadgita.
This problem falls under three major heads, to each of which
we shall devote a chapter in the remaining part of our work:—
(1) The Nature, the Criteria, the Aspirations and the Search of
God, (2) Methods of Meditation for the attainment of God and
{ 3) The Vision of God. The first topic will be discussed under
the four following heads :— (i) The Nature of God, (ii) the
Criteria of God-realisation, (iii) the Levels of God-aspiration
and ( iv) the Perils in the Search of God.

The Nature of God

The problem of the nature of God has been tackled times
out of number in different countries, in different philosophies
and in different languages. Of course, the -discussion of this
problem in the Bhagavadgiia is a comparatively small one. The
only place where it is somewhat philosophically treated is the
twelfth chapter of the Bhagavadgita, where a distinction is
drawn between:Saguna Upasani and Avyakta Upasana. As
we shall see very soon, the chief object of the Bhagavadgita is
a practical ome and instead of spending much labour upon a
theoretical discussion of the Nature of God, it suggests to us
certain methods by means of which God could be practically
attained. These methods, as we shall see in the next chapter,
are the ideological method, the moral method and the mystical
method. After a consideration of these methods, we shall
proceed to tackle the problem of the Vision of God in the
chapter after the next. Both in respect of the Nature of God
and the Vision of God, the Upanisads stand as an ideal to
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*which the Bhagavadgita always points. In fact, we may say
that the highest peak ever reached in the whole range of Indian
or European thought in regard to the nature‘and vision of God
is to be found in the Upanisads themselves. We ehall not,
however, enter into a detailed discussion of these problems here.
We have dealt with them thoroughly in another work “ A
(,‘onstructlve Survey of Upanisadic philosophy.” It is only

' necessary to point out here that the Bhagavadgita is regarded
and justly regarded as offering a faint replica of the doctrines of
the Upanisads. We must, however, remember that though the
Gita derived its inspiration from the Upanisads, it - had to
consider the problem in a setting peculiarly its own.

Just before the times of the Bhagavadgita, Samkhya and
Yoga had attained to a certain height of speculation. They
were passing ‘through various stages bf formulation. No.
rigorous systems had yet been evolved. The whole philoso-
phical atmosphere was surcharged with Sarmkhya and Yoga
speculations. The Bhagavadgita was naturallyinfluenced by these
speculations of Samkhya and Yoga. Also contemporaneously
with this were probably the systems of the Brahmasitras
which were coming into being. It is a question as to what
is the exact meaning of the Brahmasiitras referred to by the
Bhagavadgita in the thirteenth chapter. It is not un-
likely that they refer to the Badarayana Siitras. Scholars
are divided on this point. Nevertheless, the Badarayana
Siitras formulated the different problems of Vedanta Philosophy.
The Brahmasiitras of Badarayana and the Bhagavadgita inter+
referred to each other, the Giti referring to the Brahmasiitras
by name and Brahmasiitras referring to the Bhagavadgita
by doctrine and making a logical improvement upon it.  All
‘this is familiar to students of Indian Philosophy. Though the
Buddhist and the Jain systems had not begun their speculative
formulations at the time of the Bhagavadgiti, they closely
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followed it. The Bhagavadgitd does not seem to have been
influenced in any ‘way by the speculations of these systems;
their denial of God had its nemesis only in the Apotheosis of
their Founders. As we have seen elsewhere in this book,
there are only a few references to Nirvana in the Bhagavadgita,
for example :—

(1) > sgratrmy: afvmem: | V. 25.

(2) srfirdt mrfamn g8 Rifkaremg ! V. 26.
where the meaning is bliss rather than annihilation. The
source of the reference to Ahimsi in the Bhagavadgiti (XVIL 2)
is traceable to the Chandogya Upanisad.

e s a1 ere gfgom: 1 111 17. 4.
The Buddhistic doctrine of Nirvana and the Jain doctrine of
Ahimsa came a little later. At the present stage of our dis-
course, therefore, it will be only necessary to consider the Gita
doctrine of God with reference\to the systems of Samkhya and
Yoga and the Brahmasiitras of Badarayana.

(a) God in Sdmkhya. The Samkhya system was a
negation of God in favour of what its author chooses to call the
Purusa. There must be indeed a plurality of: Purusas according
to the author, but there is a subconscious reference to a single
Purusa in the first Karika, 7 5faaifd Qsfd: ggs: | It is a psycho-
analytical mdlcatmn that he believed not in a plurality of Purusas
but in one smgle Purusa which was the nearest approach to the
conception of.God. Somehow the Samkhya philosophers
seemed to be afraid of God, while the “ last of the Romans ",

"Paiicadikha, felt the necessity of such a one in the Twenty-
sixth Principle which he chose to call God. Purusa, according
-to the Samkhya system, was zbsolutely uncontaminated by
actions; in other words, he is 39, a/&dl and #91.while Prakrti
alone is the &ff. This peculiar doctrine of the activity of
Prakrti and the uncontaminated perceptive isolation of Purusa
influenced the Bhagavadgiti to a very great extent. In fact,
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there are many passages in the Bhagavadgita which have been
written under that influence. For example, look at the

passage :

FEAFOHRS 37 SFRT | :

9e: gaEg:aEt diaged agesaa U XIIIL. 20.
Stress is laid-only on the activity of Prakiti while the fruit of
the action falls to the lot of Purusa. In fact, instead of regard-
ing Purusa as absolutely uncontaminated, the Samkhya would
regard him as suffering vicariously for the actions of Prakrti.
In tune with it we find an utterance in the Sarhkhya Kirika, 65,
which tells us that Purusa cannot be regarded as entirely
unconcerned. Also an utterance is to be found in Karika 36 :

T ST JEqEeon gord: |

T JEI SHRY g4 T I
which speaks about ggard or the purpose which Purusa has in
view. It does away with the isolation or the mere perceptive
function of Purusa and puts an irremovable break in the activity
of Prakrti with the result that the entire structure of the
Sarmkhya Philosophy falls to the ground. :

(8) God in Yoga. The Yoga system does not fare
better. It may be regarded as a half-way house between
Samkhya and Vedanta. Yoga allows God but cripples His
supreme function. In fact, it seems that people in those days
were living in a region of non-contamination, and even the God
of Yoga is uncontaminated as Purusa of Sarmkhya is : nFAfqr

: gENfER $q¢ | Yoga Siitra 1. 24 . Yoga speaks
about ggufaly, while Sarkhya speaks only about g&y. While
Purusas in Samkhya are all on a level, the God in Yoga is a
QERRIS, a primus inter pares. Again, from a different point
of view, Yoga makes some concession to the devotional element
by postulating that 2%y may ‘also’ be regarded as a way to
realisation. It may be noted that 7 is not regarded here as
the only way to realisation but may be permitted to be so
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regarded. In fact, the God of Yoga is nothing but ar
epiphenomenon or an appendix to the Simkhya system. Yoga
ocgupies a halting position ; it does not allow the element of
activity to its God. We are told, of course, that $%T is to be
regarded as the one Reality (w#ws ), as being omniscient (&dg )
as being the remover of obstacles or Antarayas and as being
the supreme teacher ( Parama Guru) who lives beyond time.
There is, however, one very important contribution which the
Yoga system makes to the doctrine of realisation, namely, its
identification of God with the Atman. dql %F: HEISTAWY is
the ideal teaching of its practical philosophy ; and even though
the God of Yoga might be admitted as a mere necessity of
thought, the practical and the most important ideal which the
Yoga system aims at is the realisation of the Atman.

(c) God in the Brahmasitra. If we analyse the concep-
tion of God in the Brahmasiitras of Badarayana, we find that it
has two aspects, the personal and the impersonal. We may take
the liberty of quoting four epithets for each to designate the
highest Reality. In the Brahmasiitras the Impersonal God has
been described as 3fqsh, 3123, (&N, 31&W; and the Personal
God as (=33, 3R, 397 and 47,  This double formulation
of the conception of God in the Brahmasiitras was responsible
for the later Advaita and non-Advaita systems. In fact, it is
this conception of the personal and the impersona: aspects of
God that has.reigned supreme in all philosophies. Samkara and
Ramanuja, Kabira and Tulasidasa, Bradley and Ward, Mansir
and Mahomed have all been divided among themselves accord-
ing to the difference in their attitudes towards the impersona-
listic and the personalistic aspects of God.

(d) God in the Bhagavadgita. It is no wonder that the
Bhagavadgita should have also been influenced by this difference
between the personal and the impersonal aspects of God.
Though the Bhagavadgita does not devote much attention to this
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difference, still in the beginning of the twelfth chapter it makes
a:distinction between Saguna Upisanid and Avyakta Upasana.
The stage at which the Bhagavadgita recommends Avyakta
Upisana is a very difficult one indeed ( SRSRERTHTES-
%a‘mql XII. 5) because, accordmg toit, it ismostdifficult to reach
the Avyakta ideal so long as one lives in the body. s f§ g
gafgd | The general upshot of the teaching of the Bhaga-
vadgitd in this respect seems to be that the Saguna Updsana might
be regarded as even higher than the Avyakta Upisana. & Srgaf<d -
R FhgRa @ (XII. 4). We cannot, however, afford to enter
here into the relative values of the personalistic and the imper- -
sonalistic conceptions of God. It forms an independent subject
and it must be viewed not merely from the point of view of the
Bhagavadgita, but also from that of the [different Vedantic
systems, schools of contemporary philosophy and the religious
systems of the world, where great philosophers and sages have
tried to determine the nature of their highest God. The most
important point, however, which the Bhagavadgitd makes is
not the determination of the nature cf God, but the way for the
practical attainment of Him. In this respect we shall later deal
with three different methods enabling us to attain practically
to the God-head. In fact, to come to grips with- the attainment
of God from the practical point of view is a far greater achieve-
ment than to determine the nature of God from the philosophi-
cal point of view, which would merely plunge us into a bog of
intellectual warfare.

The Criteria of God-reahsatxon

We now procegd to- a discussion of the criteria of God-
realisation. I myself have discussed the question in many places. '
When I wrote the introductory section to my book, ‘‘ Pathway
to God in Hindi Literature ”, I summarised and presented in a
shghtly different form how the problem appeared to me in

“Mysticism in Maharashtra.” Here I am not going to emter
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into the details of a full theory of mystical experience. I1am
concerning myself only with what the Bhagavadgita itself tells
us about the criteria of mystical experience. In one famous
line of the ninth chapter,:the Bhagavadgita speaks of the:mysti-
cal experience as SEeEm O ggd Hgweagq ! (1X. 2). These
are very pregnant words, SJ&H, g9 and eggd, They

contain in themselves all the criteria of mystical experience that
could be imagined.

. L]

(a) Super-sensuousness, Intuition and Central Initia-
tion. Let us see what these terms mean. The first is SU&f-
gnay. The Bhagavadgita tells us that our experience would be
real only if it becomes an object of ¥=e. Now what is this
53 ? Is it an actual demonstration ? Is it what the physical
eye sees or is it what the inner eye might be expected to see?
The Bhagavadgitd uses the word ¥q&1 not in the physical or
physiological sense, but in the super-sensuoys and mystical
sense. In these three words, SemeyERy, gg@ and =9, all the
main criteria of mystical experience have been’ well expressed.
SeRT is super-sensuousness ; 9@, gadl §@ is beatification or
bliss and 8149 is permanence or continuity. Suppose I get an
experience to-day and I fail to get it or lose it tomorrow, that is
no real experience at all. The mystical experience must
pervade our states of consciousness, for example, 31, @H and
A The experience which Akriira got as described in the
Bhiagavata ( X. 39.39-45 ) of the form of Kisna while he had
dipped in the Yamuna, and again while he was looking at Krsna’s
form in the chariot outside is a compound of the mystical and
the visual, each .being a corroboration of the other. We
may note that super-sensuousness, intuition and central initia-
tion are merely different ways of speaking about the same
matter. Super-sensuousness is what corresponds to transcen-
dence of senses. Intuition refers to the faculty by which we
get that spiritual experience. ‘Central initiation’ is a peculiar
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espression. In the physiological sphere it is opposed to what
we may call peripheral initiation. It is not anything impinging
upon our senses from the outside that constitutes beatific
experience ; it is something which comes from inside. As
psychologists of mystical experience are aware, the different
forms which the mystic sees, the sounds that he hears, the smells
that he enjoys and so on, are not drawn from the outside
world. They come from within. They are centrally initiated.
Hence S3e-super-sensuousness, intuition and ceptral -initiation -

as opposed to peripheral initiation —is what constitutes the -
first criterion.

(b) Beatification. The second is ggw@, beatification or
bliss. As we have pointed out elsewhere, this bliss is as much
above what we call happiness as happiness is above pleasure.
The bliss of a saint is as much above the happiness of Socrates
as the happiness ot Socrates is above the pleasure of a pig.

(¢) Permanence or Continuily. =g, continuity or
permanence, subsumes under it universality, both metaphysical
and logical, which philosophers like Kant have carefully
considered. Incidentally, we may say that this continuity
subsumes under it what saints like Mirabai have spoken about:
the growth of spiritual experience. Daily growth in spiritual
experience is also a vital factor in its continuity or permanence.
39 &7 sza gg@. The Bhagavadgita thus speaks about the
different criteria of mystical experience. Our mystical
experience must not only be super-sensuous and blissful, but it
must also be continuous and permanent. It must not - desert us;
we may desert it, because at the time of death we are nowhere
but that experience remains. That Anahata Sabda which we
hear remains, that mystical form which we see' remains,
while our body falls off, as a great saint used to say. They
are comntinuous and permanent. There are other criteria of
mystical experience but we are not concerned with them
in this chapter.
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‘Levels of God-aspiration

(a) Six Categories of God-seekers. The next point which
we shall consider in this chapter is the levels of God-aspiration
in the Bhagavadgita. The Bhagavadgita writes its new divine
comedy. In his Divine Comedy Dante has described the Inferno,
the Purgatorio and the Paradiso. The Bhagavadgita speaks
about six different categories so far as' aspirations towards God
are concerned. There is this one great similarity between the
Bhagavadgita and Dante that they both relegate the unre-

pentent sinners for ever to the Inferno, who are thus condemned
for ever.

qE o O SRy AR !
RrarsarTgiaT Ay |

3Gy AT A AR S |

AW B T Fgaat ar I X VI 19-20.

They are not allowed to rise. (1) The unrepentent sinners,
therefore, constitute the first category. They cannot hope to
do anything to better their lives. Both the Bhagavadgita and
Dante deny the possibility of any reformation in their character.
I think we should be a little generous. Even they should be
allowed to come up somewhat nearer to .the life of spirit, as
the Bhagavadgita later on itself admite. (2) (a) The second
category consists of those who are merged in the miseries of
existences” People suffer from various kinds of miseries in this
life. Some people fall dangerously ill, some meet with dange-
rous accident, some are subject to dangerous epidemics, some
are subject to bomb-falls, thunderbolts, earthquakes and so
on; everywhere there is a miserable state of existence.

a9 @ F0 G | AT AW W e

I R RS | g AT e U JAa. IX. 496.
says Jianesvara. That is what prompted Buddha to go out of
the miseries of life to a superior state. So those who are
plunged in misery draw therefrom an incentive towards
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spiritual life. (b) Then there are those who aré afraid of
Jard and Marana, old age and death, as is so often emphasised
by the Hindi saints.

o A, TR I S T g
ARTH €1 o, 2] RKo¥ s gaw !

In that way an unprecedented teitor takes hold of the heart of
a man when he reaches the age of seventy, not to speak of -the’
age of eighty. So Jard and Mhrana constitute, like miseries of
life, powerful incentives for tdrming a man’s attention towards °
God. This is the second category of thosa people who go in
search of God. ( 3 ) The third is the category of the end-seekers,
those who have got a particular desire to be fulfilled. A nmn
‘might wish to go into the I.A.S., a man might aspire to become
the President of the Union, he might aim at winning victory in
war; or he might desire o be a Hitler or a Roosevelt and so on.
All these are end-seekers. The category of end-seekers may
also include those who propitiate God for the fulfilment
of a particular end. Even the great Shivaji was" prompted to
follow the path of spirit in accordance with the instructions of
Ramadisa, with a national and political end in view, because
he thought that the life of spirit.alone would come to his help.
We have considered three categories so far, namely, the
unrepentent sinners, the miserable and the end-seekers. (4)
The fourth is the category of repentent sinners. The
Bhagavadgita has got a very open heart and is very charitable
towards these people. It seems that the Bhagavadgita has
also ‘ repented ’ for the repentent sinners. Show me a man,
says a passage from a sacred book, who has rever looked at
another man’s woman with an eye of lust. It does not matter
if You sin, but repent you must. :
Y GG HA AR |
T | wdeg: SRR At fg | W IX 30.
B--14
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I think no better lines could have been written about the future
of a repentent sinner. It is not impossible for him to hand
himself over to God. St. Augustine’s mother wept before St.
Ambrose and St. Ambrose promised that the child of those
tears would never perish, and so St. Augustine became the
second founder of Christianity. Similarly the Bhagavadgita
holds out a hope for the repentent sinners. (5) and (6)
Then there are two more categories to be discussed : those
who are intellectual seekers of God, and those who have reached
their spiritual end - the fSg and the <. These have been
also otherwise described by the Bhagavadgita as the am&%e] and
the 2%z, those who want to ascend and those who have ascended.
The question arises whether anybody in this world has
hitherto climbed absolutely to the top of existence ( i %
fRRA. ). That was what a great Upanisadic sage said after
having reached, according to his lights, the top-most part of
existence. The only criterion for the reality of a man’s
experience is himself and God and nobody else. There is no
intellectual argument, no logical proof which can either support
or refute or deny what he might say. The reality of his experience
and the heights which he has reached are known only to himself
and to his Maker. Those who have reached the end might
thus constitute the top-most part of the paradiso in Dante.
These on the whole, then, by an analysis of the teachings of the
Bhagavadgitd, might be regarded as constituting the six
different categories of God-seekers.

(5) The Perils in the Search of God. Now we come to the
last problem, the perils in the search of God. The path of the
seekers of God is beset with immense difficulties. &J0eg vra Ffan
g™, says the Upanisad. They have to walk on the edge
of a razor. (1) God is a great artificer, he is a juggler, he
hides his art and the powers of his art. It is for that reason,
says the Bhagavadgita, that the spiritual life goes underground
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from time to time. & Hg A2 AWM a2 qtgw ! (V. 2). The
tiver of spiritual experience hides itself like the Phalgu. By the
evidence of Krsna himself, we understand that the river of
spiritual experience had gone underground with the passage of
time and it was for God-men like him toremove the sands and to
bririg it to light. The great artificer God thus finds it necessary -
for what purpose we do not know — to hide the river of spiritual
experience for the time being. (2) Secondly, it is extremely
difficult to meet a man who has reached the highest spiritual
end. The Kathopanisad has pointed out the difficulty of
meeting such a man. apiFaEEFmEEEN | (1.2.8.). If you are
fortunate enough to meet an 3{f, then that would be another
matter. 1t is only he who has realised his identity with God,
who is capable of imparting the secret of spiritual life.
W=Ten ey e | (1. 2. 8.). Such persons are rare. It is the
rarity of such persons which constitutes another obstacle for
those who want either to enter the spiritual path or to rise to
the full stature of mystical experience. Now the question is
how to approach such a teacher. The Bhagavadgita answers
it in the following words : af3fg sfrr= qRaHa ! (1V. 34).
You have to bow before him, you have to serve him. Your
salutations and your services are not enough. Ask him all sorts
of circumlocutory questions if you have got the power and if he
has the time and the inclination to answer. In that way you
might be able to get an iota or a fraction of insight into the
spiritual life if he condescends to reply to your qfigss,
(3) We now go to the third peril. Even supposing that a man
is fortunate to commence his journey on the spiritual path, a
vast amount of time is necessary to enable him to go zhead,
not to speak of reaching the end. ToEd FGME: FSACAM
=@ ' (IV. 38.). It is not a two years’, three years’ or a five
years’ plan that would be enough to enable him to reach the

God-hood. In fact, time has got nothing to do with it. What
is wanted is the inner quality of the heart which may enable
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him to conquer time. In order, however, that that quality
might be attained, 3@ may be necessary but it is not all. ¥
you have reached a particular stage of ¥, then neither much
time nor much practice would be needed. Normally, however,
people are not endowed with that kind of 3. Therefore, they
have to depend both upon practice and time {3r=ng and F).
Suppose a man has spent about fifty years of his life in the
spiritual pursuit : of course, it may be granted that he may be
on acomparatively higher level than what he occupied a few
years ago; but he can never be said, only on that account, to
have reached the Absolute End. (4) It is just here that we
meet with the fourth difficulty in the way of our spiritual life,
namely, destiny or what the Greeks would call moria. Crore2
of people might try to heighten their spiritual life, but there is
an element of chance, what in philosophical terminology may
be called indeterminism or in theologieal terms the Will of God.
It is only by the Will of God that one among millions of people
is able to attain to the highest end. These then are the perils

which stand in the way of our consummation of the spiritual
life.



CHAPTER XIX

METHODS OF MEDITATION

The Ideological Method

Meditation on Ten Conceptions. We shall now proceed to
the three chief methods of meditation. The f{irst is the
ideological method. We shall stress ten different points in this
ideological meditation. We are to meditate on the idea of God.
Absolutistic philosophers, those who are intellectually inclined,
those who want to reach their highest end by philosophical
pursuits, would find this a very helpful deviee. Let us
concentrate on these ten different conceptions of meditation :

(i) Purusottama. The first is the conception of e,
Now this I &7 is here contrasted with the &R 9% and the
3:rR 94, The Bhagavadgita has here used the word gy in a
very loose sense. All existences in the universe are called
3@, The Self that is immanent in them is called 31&R gy,
while the quai@A. who rules over all is called Igq g&9, It is a
very peculiar doctrine to call all existences in the universe by
the name of g&q, unless one takes a fully puntheistic view
without making a distinction between the material and the
spiritual existences. It may not be wrong to call the Self that
resides in these as well as the Self that rules all material and
spiritual existences by the name of ggq. But to call all elemental
and animate existences by the name of g is a travesty of
words. We are, however, here concerned with meditation on
the oM g&, the all-pervading TR, who rules cover all
material and spiritual existences alike. It is a very good
conception indeed.

(i) Satra. The second is the ideological meditation
on the ‘Sitra. This word is familiar to students of Upanisadic
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philosophy. Siitra is a thread that passes through the pearls
of a necklace. God is such a Satra, as He calls Himself, which
passes through all objects, mental as well as physical : aft
wafag N4 gx avwon g7 ¢ (VIL 7). The author of the Bhagavad-
gita does not use the word 3=agifdr. He uses the word Siitra
only, and the Upanisads and the Vedanta systems use both
T and Si=AEA.  But we might take the word Sitra as coming

up to the level of the ar=ifa, that is immanent inall the
existences of the world.

(iif) Vaisvanara. The thirdis a very important concep-
tion, namely, that of IR, It is not merely the gastric fire
that is spoken of in 31% 3R ymn TP Sgamm@: | ( XV 14),
not the terrestrial fire, nor the fire on the hearth, but the celestial
fire as in Herakleitos and Zoroaster. It implies that spiritual
entity which lives in all human beings as well as in all material
objects of existence. By a sort of 3r@zg=m, the word AT not
merely implies all human beings, but includes also all other
beings as well as material objects. So contemplate on God, it
you like, by regarding Him as a4y, the individual and supreme

spirit, which inhabits and enlivens all animate and inanimate
existences.

{iv) Ravi. You might, if you like, contemplate on God
as Ravi, the Sun of the World of Ideas as in Plato. Plato tells
us that the Sun is responsible for generation and growth of
things in the world. Similarly is the Atman responsible for*
generation and growth of all objects in the world : F41 IFITAE:
Fo 3w 1: | (XIL 33).  The word Ravi also connotes
the quality of transcendence. Just as the Sun and the Sky
are uncontaminated by any existences whatsoever, similarly
is the Atman uncontaminated by any existences, being
transcendent to all of them. So we can even meditate on
God as a great transcendent Being.
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( v) Mayi. Again, you can contemplate on God by
regarding Him as Mayi as the Upanisads put it. The word
Midya occurs in the Upanisads in many senses as we have
shown in “ A Constructive Survey of Upanisadic Philosophy. "’
But the Bhagavadgita uses it principally in the sense of power,
though it does not deny to it a touch of illusion in another
connection. WIS FeATeaT+ g | ( XVIIL 61 ), w1 @i
g@rn ) (VIL 14). We do not propose to enter into the question as
to whether Maya may beregarded as realistic or unrealistic. Still
it is undoubted that God possesses this Maya. He may be des-
cribed as AN, AFN, AREE or ATMRFA. But He certainly lives
in a camouflage and does not allow Himself to be seen. Let us
try to penetrate the camouflage. In that way we may be able to
reach at least the outskirts of .some concrete reality. That is
another way of the ideological meditation,

(vi) Rasa. Another way of meditation is to regard God
as Rasa. The word Rasa has been used in three different
senses, as taste, essence and bliss. When the Bhagavadgita
says (IS @A ¢ o571 fAmaa | (1L 59), it refers to taste.
Rasa may also be regarded as essence. And f{inally, it may
also mean as in the Upanisadic expression, Y gl Wy
somssa=ipaid, mellifluous juice or bliss. Rasais that Amrta
by tasting which one reaches supreme beatification. So let us

meditate on God as Rasa, the mellifluous supreme spiritual
nectar.

(vii) Tajjaldn. You may also contemplate on God as
TRHSE. to use a very famous Upanisadic expression, that from
which all things proceed, that in which all things are ultimately
resolved and that in which they live and move and have their
being. Aristotle has defined the word Substance exactly in the
same manner, that from which all things spring, that in which
all things live and that to which they ultimately repair. The
Bhagavadgita likewise has told us that we should contemplate
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on God as the source of all things, the annihilation of a!l things
and the life of all things. These conceptions exactly correspon¢
to what the Upanisads suggest in that cryptic expression T=@M
(@i 11L14+}). We might incidentally mention that the same
function which may be served by meditation on the cryptic
formula a=t@F would be accomplished still more elaborately by
meditation on the comprehensive twelve-pointed verse from the
Bhagavadgita : .

TReRTal Sy: Aelt FAE: el g !

T 97 & e disteng 1 IX. 18.

which is one of the finest verses in spiritual literature. This
verse brings together the personalistic and impersonalistic
conceptions of God. . Think of God in any way you like; but i

you meditate upon this one single verse, it will bring you nearer
to the knowledge of God.

(viis) Atisthdna. There is a further way of meditatior
on God by regarding Him as sffagm. Of course, everybody
knows that God is the 21i9g, the substratum of all existence.
But what is meant by this aifdgm ? The Bhagavadgita tells us
fngig e fud@ s | (X, 42 ). 1 have pervaded the
whole universe, says the Lord, by a part of me and have
remained infinitely outside. In this way not merely all objects
of excellence, call them fyfawe, »ie or &f3d, have sprung from
a portion of God ; but God has remained infinitely outside, an
absolutely transcendent Being.

(#x) JAeya. The next category of ideological meditation
would be to meditate on God as the supreme &%, either in the
philosophical or the mystical sense. Philosophically, we
might contemplate on God as transcending all dualities, as
being beyond both existence and non-existence, bevond good
and bad, as being beyond the qualities and the qualityless,
as being untouched and yet the support of all and as being too
cubtle to be comprehended.
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1 FoeERfa gTESTaHER |

ARSI 777 4 |, gnag=aa | XIIL 12.
This, of course, is a very difficult way of meditation. Mysti-
cally, we might ‘think® about it as having its hands and feet
everywhere, its cyes, ears and faces in all directions, as being
within and without all existing objects and as being both far and
near ( XIII. 13 ). This, however, is only mystical thought and
not yet mystical experience.

(x) Aicarya. Finally, you might contemplate on God as

the supreme object of wonder, almost tantamount to the

Unknowable of Spencer or the a” of Hu\ley The Bhagavadgita
tells us : )

I er%! FiErem-

mbmag?fa agg ==a: |

TR PO

YAISAT AT 7 =T Fiaa W L 29. :
Samkaracirya explains g as including, by a sort of an ¥}}-
mym, both ¥=F and I&RAaT, ‘Nobody: has yet ever been born upon
this earth who has known this God. God cannot be seen,
God cannot be expressed by word -of mouth and God cannot be
heard. God is the greatest wonder of all existence.

If you gather together all these different conceptions, you
can meditate on God ideologically in any one of these ten different
ways as (1) the highest person, (2 ) immanent thread of all
existence, ( 3) the highest individual and supreme spirit, (4) the
Sun of the World of Ideas, ( 5) the great artificer, (6) the melli-
fluous essence of all existence, ( 7) the supreme source of all
generation, growth and decay, ( 8 ) the absolutely transcerdent
Being, (9) the highest object of knowledge or ( 10 ) the greatest
wonder of all wonders. What a great panorama of supreme
objects of meditation would there be now for you! You may
not be sure that such an ideological meditation would put you
in possession of God. But at least it will take you a few steps
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ahead in your spiritual pursuit. This is a point which has not
heen so elaborately discussed anywhere else.

Moral Method

(a) Meditation on Virtues, Individual and Social. The
conception of ideclogical meditation sprang in my own mind,
but the idea of moral meditation came to me from other sources.
Now what is moral meditation? There are many persons in
this world who do not regard God as a Personal Being, who
do not believe in God at all, but who believe in ethical values.
Let them contemplate on God as an ethical value. In the year
1208 when I had been to Shanti Kunj in Banaras along with
Prof. E. A. Wodehouse, I met there two persons of the
Theosophical Society, Mr. Samant and Mr. D. K. Telang.
Mr. Samant was a very fine man and we had a heart-to-heart
talk. I already had some spiritual experiences at that time,
and, therefore, whatever he said was to me of great value. He
said, * The practice in Esoteric Section of our Theosophical
- Society is to contemplate on virtues.” * Upon what virtues
do you contemplate?” [ asked. He quoted the first twe
verses of the sixtesnth chapter of the Bhagavadgita :

apTy aaglesteITeTRleia: |

T T F3 WIIIEY A U

R TEERTE: WAy )

N AR AR e 1 XVIL 1-2.
We have already seen how from four different chapters the
Gita has gathered together different series of virtues. Most
probably as I had already got some spiritual experience, even
though I was not a theosophist, Mrs. Besant admitted me to
the Esoteric Hall. Contemplation on these virtues is what is
inculcated in this Esoteric Section of the Theosophical Society.
This is a very healthy principle. For the sake of such medita-
tion we might select a few of these moral virtues and try to
inculcate them firmly in our mind.
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1. Fearlessness ......... 3W3q
2. Purity ........ eeeen ey
2. Self-Control....- ... TRfERATE

4. Equanimity......... @%@EH
5. Equality of life...... aifat

A e

6. Bravery...c.eeeeeea... 3T,
7. Compassion...... ...

8. Humility............3/@<&Eq,
9. Forbearance........ T

For example, if you want to develop the virtue of fearlessness,
you should try to do one fearless action every day. After a
number of days you will find that that virtue is gathering force
in you. There is also another method for the stabilising of a
particular virtue in our mind. I had recently a conversation
with another old member of Esoteric School of the Theosophi-
cal Society, Mr. Dastoor at Nasik, who told me that if we
wanted to develop a particular virtue we should harbour it in
our mind for three months. What did Buddha contemplate on
except these social and ethical virtues? He could not contem-
plate upon a non-entity. What did Patafjali suggest in
regard to the contemplation on such moral virtues as A1, =,
gitan and 38&?  Our mind becomes pure, he tells us, our mind
gathers a force and a power, when we concentrate upon such
ethical conceptions as sympathy, compassion, contentment and
detachment. In a celebrated Siitra, Pataiijali has also advised
us to contemplate on Ananta, the thousand hooded serpent-God
who holds the worlds securely on his crest, if we want to
develop the virtue of €47 or stability.

() €80s ( Custom ) and Hi6os ( Character ). Even Aristotle,
the great author of Nicomachean Ethics, tells us * éfos is Tides.’
No virtue could be contemplated on unless we have practised
that particular virtue day after day in our life. In that way
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habit becomes character, as Aristotle tells us. This is exactly
what the Theosophists did. A great modern psychologist,
William )ames, has told us that even though we may nat
believe that God and freedom1 and immortality are real, let us
act from day to day as if they are real, and one day, they will
become real for us. The practice of ethical virtues is higher
than these metaphysical ideas. Tulasidisa uses the expressions
{9k and TgFA as helps to our stabilising these virtues in us.
So great is the value of contemplation on moral virtues which
we have noticed. They may not take you to God. They wil
give you the gunpowder ; only a spark might be required and
then there might be a spiritual explosion. Thus this moral
meditation also is of great value.

Mystical Method

Let us now pass on to the third method of God-realisation.
We have hitherto spoken about the ideological method and the
moral method, which are suitable more or less for philosophers
and moralists ; but the mystical method I am going to expound
is suitable for any human being according to the level of his
qualifications and ideals. This is a very practital method and
has been practised by all great aspirants. What we Hhave to
do here, however, is to distinguish the relevant from the
irrelevant. I myself had known about this method in my
boyhood when I used to recite the Bhagavadgita and began to
practise it at the age of eighteen. I shall stress here some
points which might be useful for beginners, seekers -as well as
those who have made some advance in their spiritual realisation.
Under the mystical method, we shall deal with four points.
There is a physiological element in this mystical method, then
there is what we might call a psycho-ethical element, thirdly,
there is the devotional element, and finally, the element of
Grace. When all these are fully present, we mtght say that the
mystical method has achieved its purpose.
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(a) Physiological Element. What is meant by the
physiological element in the mystical method of realisation?
[t has been customary among people to suppose that it is the
posture or Asana which has got everything to do in the matter
of meditation; it is not so at all. Many people have spent
their time and labour for many years in the performance of
Xsanas in the hope that they might be able to achieve their end.
‘This method of postures cannot take us far in achieving our
spiritual end. But it has its own use of which we must take
advantage. We hear of our Prime Minister Shri Nehru
performing 3ftdi|as and thereby filling his own body and mind
with energy which is really wonderful. I have also seen other
Asanas being performed and great energy of body and mind
being achieved. But the energy of body and mind does not
mean either moral energy or spiritua! energy, so that the
method of postures fails in the achievement of our spiritual
ideal. The moral energy might be dependent to a certain
extent upon mental energy, and people might become more or
less moral, but the spiritual experience is sui generis and cannot
be given by the method of Asanas alone. Patafijali in his
Yogasiitra has told us that the only Asana that a Sadhaka
should perform is one in which he can sit or lie down for a
long time and at the same time fill himself with joy in such a
way that he may not be required to move from his seat :
Rergamgan (11 46 ).  Any Asana, therefore, in which we can.
continue our God-meditation for a long time and in a happy
mood is the Asana that is useful for us. I have myself used
four or five different Asanas in my early spiritual career, but
that Asana alone has value which enables us to sit for a long
time in our contemplative mood.

The second point in the physiological element is breath-
control. A good number of things barring probably the
highest have been achieved by breath-control. We have heard
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various recipes for breath-control. A good number of
Kumbhakas have been regarded as having some function to
perform in the matter of God-realisation. They might, like the
ZAsanas, put the mind in a certain equable mood, no doubt, but
in themselves they cannot lead to spiritual realisation. In the
Upanisads we are told about Hd FU=IETH Named | 72
A G ¥ Igra N (Ka. UpJl-5+3). Between the
up-going breath and the down coming breath there is a beauti-
ful or dwarfish God, Vamana, whom all the gods adore. We
have heard of a method suggested by Ignatius Loyola that each
of the words in the Lord’s prayer beginning with *‘ Qur Father
which art in heaven, hallowed be Thy Name” should be
interspersed with an incoming breath and an out-going breath.
So also there is a method suggested by the Bhagavadgita in
that cryptic utterance, Snq1 &1 Fen AER=aEEmEn | (V. 37 ).
It was in the year 1905 when Lok. Tilak was speaking and
Dr. Garde of Poona was presiding at a summer lecture in
Poona that Dr. Garde who, as you might be knowing, had
dedicated his life to spiritual realisation in his own way, “Wl“’d
the audience to find out the meaning of the expression, ST
@1 31, which was highly thought-provoking. The Prapa and
Apana must be equalised. Anyone who has tried this experi-
ment will see that they are generally never equal, that one is
always longer than the other; and it is only when Prana and
Apana become equal thata mental equilibrium is created.
Sometimes it also happens that both Prana and Apana might
stop altogether, a Kevala Kumbhaka might be produced and
the man might live without breathing. This state would
certainly be useful for spiritual contemplation. Samkardcirya
has said that there might be a thousand kinds of Kumbhakas
but the best of them all is the Kevala Kumbhaka: @g&ar &g
g3 TR §RTRIY ¥ uq | ( Sarkara : Yogataravali, 10. ).

Then the third point in the physiological element is that
of sight. We are told by the Bhagavadgitd that we should
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ook at the tip of the nose (iR ). What is meant by
aifwm ? Evidently there are two meanings; it might mean
either the tip of the nose -or the top of the nose. They are
both useful only so far as they would draw the sight of the mag
from the external objects to something internal which he wants
to see. But z or sight by itself and in itself is not of much
consequence. Our sight must be directed to the spiritual
object of perception, but not to the physiological tip of the
nose, either up or down. That is intended only to fasten the
mind and to make it a little composed, and to draw it away
from the objects of sense-perception. No further value can be
attached to this process of looking at the tip of the nose or the
root of the nose. So far then about the physiological element
in the mystical method.

(b) Psycho-ethical Element. Let me now proceed to the
psycho-ethical element in the mystical method. This is rather
important, because without it no spiritual realisation is ever
possible. (1) The Bhagavadgiti in a very famous passage
tells us that the objects of our senses must be sacrificed in the
senses, that senses must be sacrificed in breath, breath in mind
and mind in Atman :

AR gaafng &l !
R gfatig gt U
NI sorFEmTor IR |
MAGIAANTH| Szl geeiga U IV. 26-27.

It is only when this kind of * sacrificial process’ is carried
on from point to point and Atman reigns supreme that we may
be said to have reached a very powerful stage in the mystical
life. (2) Speaking from the ethical point of view, Kima may
be regarded as the chiefest enemy of man. To conquer Kidma
is a most difficult job and_he who has been able to conquer it
will make easy progress on his spiritual path. We are also
told that this Kama or lust takes its seat in the senses, mind
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and reason or intellect : iz Ad gRE@AgFg= | (1L 40)
The Bhagavadgita also tells us about the sorites of passions—
lust, rage, infatuation and ruin.

A FeagE: SRR |

FREETIY FA: FACHISHIER U

TIEAR g gAvgrerEq: |

sTihaee, et glermmorraiy 0 1L 62-67.
So Kdma 1s the chiefest enemny which.must be first conquered.
What in modern psycho-analysis is reparded as a powerful
element in human nature must be conquered, if moral and '
spiritual progress is to be made. Even to talk about lust, as
the psycho-analysts do freely, would itself be an act of lust.
The Bhagavadgita has no difficulty in saying that as a mirror
may be covered by dust, as fire may be covered by smoke or
as a foetus might be covered by amniotic membrane, even so
our spiritual life may be covered by lust (‘LI 38-39). We
have to drive it away ; then alone would the Atman be born.
(3) Further, the Bhagavadgita speaks of the great value of
concentration for the process of meditation. It is a very

fmportant element which almost everybody, who practises
meditation, tries to achieve :

T T el aeerEenferm |
o o af g 0 VI 26.

Any man who by looking within finds that his mind is wander-
ing all round must turn it away from all objects and ideas and
concentrate it on the one object, namely, God :

s Tty feera:
qa: g7 qiaah g s At 0 VI 14

Just look at these condijtions. Let our mind be composed; let
fear be away from our mind; let there be no regnant emotion
in our system. Then alone would we be able to concentrate
on God. All these, however, are negative elements. About
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the positive elements we shail speak presently. But even these
three, drawing the mind away from the objects of sense,
would constitute some equipment for spiritual achievement.
(4) Finally, the Bhagavadgita tells us that even though we may
seem to have conquered our senses and mind, the flavour for
sensual and sexual enjoyment remains, and like the cat’in
Aesop's Fables'would throw away the guise of a woman and
pounce upon the mouse. The inner flavour, therefore, must
be destroyed and this cannot be done without a previous vision
of God : W@AW TSR ai ¥z1 PgAd | (11 39). The word Para
has two meanings : either it might imean that God is above Rasa,
or it might mean that God is the enemy of Rasa. In either case,
we have to note that in order to reach the pinnacle of spiritual
life, the sub-cunscious flavour or Rasa which lies latent in our
mind must lirst be destroyed, and this cannot be done without
a previous vision of (God.

(¢ ) Devotiona!  Element. We shall now pass on to the
devoiional element in the method of mystical ineditation. This
is very important. What is the use of merely looking at the
tip of the nose or even controlling breath or trying to purge the
mind of all sensual and sexual ideas ? Unless we feel an
earnes: devotionto God, i. e. Bhiva or Bhakt, nothing
would be of any avail whatsoever. [n one famous passage the
Bhagavadeita sums up‘ull the elements that are necessary for
the success of devotional meditation. Let us recail to our mind
the lines : )

A=l qad QN A7 W R |

qeE ga: Qi MergRes dtfm: U VIIL 14
We are told in this verse, in the first place, that we should
be inspired with one-pointed devotion towards God. We should
have no other object of attachment~3==a&aq. Then secondiv,
we are told that we must practisé meditation without sacrifi-
cing a single moment —ficg31: and f[inally we are told that this

B—15



226 THE BHAGAVADGITA : PHILOSOPHY OF GOD-REALISATION

must be continued from day to day, month to month and year
to year to the very end of our life- g, These are

exactly the three requisites which Patafijali has spoken of in
his most famous Siitra :

g dHeACIRRRRA Y a1 1L 14,

When all these things have been accomplished, then alone
does the success in spiritual life become assured. We must not.
however, for to note that Bhiva or Bhakti, an unexplained
and inexplreable love of God, is a fundamental requirement ;
meditation from hour to hour and day to day and even concen-
tration on the name of God are of secondary importance.
The Bhagavadgita further tells us that unless there is the element
of SRUTHA or surrender in our devotion and unless we resign
ourselves completely to the Power and Will of God, no great
achievement in spiritual life is possible. aAF 3RO =T FHARA
WRa | (XVIIL 62). Finally, the Bhagavadgita tells us that it is
only through one-pointed devotion to God that one may be able
to know Him, see Him and enter into Him :

R T 03T AZALDNST |
m@;’(gqaﬁ:{s@gaq{aq I XI. 54.

This constitutes the devotional element.

(d) Element of Grace. The last element necessary for
the success of our spiritual meditation is the Grace of God. It
is not simply by performing our devotional acts that we may
be able to achieve our highest goal. God must be moved and
it is only when He is moved that He will move the world by
His Grace. There are three points in this element of Grace as

we may be able to see from the Bhagavadgita. Let us quote
three important utterances in this connection :

(1) zzf gidni 4... X. 10.

(2) Fdagsamd... X. 11.
(3) awmrRad ma... XVHL 62.
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So the Grace of God descends upon the aspirant who is nearing
his perfection in three stages. In the first place, God gives a
particular bent to his intellect and volition, a stimulus and a

direction in which he might work. That is gfe@m, Secondly,
" after he has worked unceasingly in this direction for a long
time, he becomes the recipient of God's a5g®¥1 or compassion.
And finally, God crowns his efforts with the gift of His blessing.
TERE, W mta W sl gge | (XVIIL 62).  God
actually delivers His goods. , It is only when the aspirant has
passed through all these three ‘stages, namely, gfivi’m, HFEAL
and ¥, that we might say that the Grace of God has fully
descended on him.



CHAPTER XX
A SUBLIME VISION OF GOD

Root Source of the Experience of Atman

The utterances of the Bhagavadgita in regard to the
ecstalic vision of God are neither many nor explicit. In one
cryptic passage the Bhagavadgitd tells us :

TN R g i !
T SAREARAR TPARAR geTa 1 VI 20.
- This is the place where the Bhagavadgita specially refers to
the vision of the Atman by the Atman. Elsewhere it does
" speak briefly of the cosmic vision of God as we shall see towards
the end of this chapter. It does speak explicitly of the personal
relationship of Krsna to Arjuna ; but rarely, as in this peculiar
passage, it describes the ecstatic vision of the Self by the Self.
One does not know whether there is any value in being so chary
of describing mystical experience; and yet this is what the
Bhagavadgita does. In fact, it is just here that the Bhagavadgita
speaks of the vision of Atman, following what the Yoga Siitras
of Pataiijali have set as an ideal for our realisation, @31 Zg:
eeastenag | (1. 3). In that state the seer lives in his own
form. Pataijali also does not exfoliate the full meaning of
this utterance. [n the Badarayana Satra particularly there is a
famous passage, gomaE: w&H s==@ (IV. 4. 1.), which
gives the quintessence of the vision of the Self by the spiritual
aspirant. The words there might be noted : g, 3nfawa: and
€. All these words refer to a famous passage in the Maitri
Upanisad, as we shall see very soon, where the author describes
the way in which God appears to the mystic’s vision in a flood
of illumination. It is unfortunate that this peculiar Sttra of Badara-
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yana iias not been properly interpreted by any great Vedintic
writer except Sarhkara‘tcﬁrya. It is only he who understood the full
meaning of the Satra, and there he quotes the Maitri Upanisad
(.. semTctuEgYE ® Sy @ s i@y 8 |
IL. 2. ) to which the Siitra may be said to refer. In fact, this
might be regarded as the great achievement of Sarhkaracarya,
so far as the interpretation of that Siitra is concerned. Other
Vedantic commentators have failed here for the simple reason
that they did not understand the inner meaning of this mystic
vision. So far about the analozues (in old Sanskrit works )
of the experience of Atinan as adumbrared in the Bhagavadgita.

The greatest commentator on the Bhagavadgitd that
ever lived, namely, Jidnesvara, has elucidated the
above verse from the Bhagavadgitid in his own exquisitely
poetic and allegorical way. We can do nothing better than
quote the passage from his Jiidne$vari in order to bring out the
full meaning of the utterance of the Gita itself. So far as the
present writer is aware, there has been no other writer except
Jiianedvara who draws out the secret meaning of this verse of
the Gita in such an excellent manner. Jiidne$vara tells us what
happens when this vision of the Atman is attained :

“ When the tree of unreality has been cut down by the
sword of Self-knowledge, then...one is able to seeone's
own form, one's own Self. This is, however, not to
be compared to the vision of the reflection in a mirror;
for, the reflection in a mirror is simply an ‘ other’ of
the seeing man. The vision of the individual Self is
as a Spring which may exist in its own fullness even
when it does not come up into a well. When water
dries up, the image goes back to its proto-type ; when
the pitcher is broken, space mixes with space; when
fuel is burnt, fire returns unto itself ; in a similar way
is the vision of the Self by the Self.....One must see
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without seeing. One must know without knowing.
That is the primary Being from which everything
comes...... It is for seeing this original Being that
seekers have gone by the path of Yoga, after having
become disgusted with life, and with the firm deter-
mination that tbey would not return again,.,...They
have given over their egoism, and have reached their
Original Home. That is this Existence, which exis's
in itself and for itself...... after reaching which, there
is no return. ”

Jia. XV. 266...283.
Upanisads on the Experience of Atman

We have seen hitherto how the fundamental idea in the
Bhagavadgita about the vision of God is paralleled by similar
conceptions in Patafijali, Bidariyana and Jiiane§vara, But we
shall now go to the fundamental source ( the Upanisads ) of
the experience of Atman which has been the eternal spring of
such an experience in India and has been paralleled by similar
experiences almost everywhere in the world. We cannot think
of better passages than the following ten which we have selected
in order to point out the real nature of the experience of Atman
as given by the seers of the Upanisads. As is well known, the
doctrines of the Bhagavadgiti are merely a microcosmic
representation of the teachings of the Upanisads and in the case
of God-vision particularly we might even say that they are even
ultra-microcosmic. Let us, however, give to the passaze from
the Bhagavadgiti quoted at the beginning of this chapter the
benefit of a full exposition in terms of what the Upanisads
have taught us, so far as the experience of Atman is concerned.
This will stand as an etetnal pattern not merely for students of
Indian mystic thought but for parallel considerations to students
of any mystic thought whatsoever. We ghall divide the ten
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utterances of the Upanisads into five" groups of two each. In
the first group, we are told how the vision of Atman takes
place inside us. In the next two, we are shown how the vision
of God is to be had in the external world. Then thirdly, we
are told about the activity or no-activity of the Atman, his
motion and no-motion, his joy and no-joy. In the fourth group,,
we have two utterances which bring the mystic into moral and
axiological relationship with the Atman. And finally, we have
two utterances in which the post-ecstatic monologues of two
Upanisadic seers have been preserved for us as a perpetual
treasure.

(a) Vision of God in Intermal Consciousness. Coming
to the first group we are told :

Y I U TIRISHTHRE, ¥ R SR & s
Riffore &3 TRt AT | QR THAE, AR | Mai. Up. 11.2.

That luminous reality which comes out of us in the
ecstatic state of consciousness and appears to our vision
in our own form, is what we might call the Atman, says the
Upanisad. This passage is from the Maitri Upamsad. In
the same manner the Katha Upanisad also tells us that the
aspiring mystic must extract very courageously the form
of the Atman out of his own body, as a blade of grass might
be extracted from its sheath. & EEHRCTRITEANH Sor |
The Saint of Nimbargi has told us in the same strain the
significance of the extraction of the Self from the human body :
& § I (oAU AT He RIgHG ANSA A WY WS
% TARGS So these passages speak of the presentation,
" to the vision of an aspiring mystic, of the Form of God standing
alone by itself without reference to the body.

(&) Vision of God in the External World. While Lbe fmt
group of extracts refers to our vision of God in ecstagy, in the
second there is a reference to our vision of God in the
external world.
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7 TS fRw: geN TR ReermmyRoTdm s

quEH, 84 ¢F got: | Chan. Up. L 6. 6.
The mystic is able to sez on the Sun, for example, the full
Form of God, clothed in golden radiance, with golden
mustaches, with golden hair and up to the tip of his nails
full of golden appearance. This passage is from the
Chiandovya Upanisad, which is supported by another paseage
in the 1$a Upanisad, which tells us that this golden person,
whom one is able to see on the Sun. is the same being as our
own self. (disamar gon: Arsgaiy ) (14a. Up. 16). Here the
mystic feels the identity of the person within himself with the

person outside, whom he is able to see projected, for example,
on the Sun.

(¢) Reconciliation of Contradictions in Gad-expersence.
In the next group, we are told of the motion or no-motion
of God :
AXA TAA Az aghas |
AgEl ie a3 g3end aE: | 1da. Up. 5.
God moves and does not move ; He lives inside and outside ;
He is both far.and near. Such contradictions exist in God.
Similarly, in another famous passage the Katha Upanisad
tells us :
FPNA L AFR I R w4 )
&1 g9% W e agasf 0 L2021,
Sitting, the Auman is able to move far off, and lying, he is able
to travel the whole universe. Who save myself is there in
this world, asks the pozt, who has been able to know this God,
who is intoxicated and not intoxicated or who is intoxicated
with his own rejoicings? This passage has had analogues
.in the teachings of almost every mystical literature. Tuk3rdama
has told us :
FR=rd 0|t T A | 3aen f59 SRat S0
N WEAT gl A9 921 A 31 AiEg e e )
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£

We have utterances of the same kind in two great Kannada
Saints, Purandaradisa and Jagannathadasa :

woft iz gfeg Fga, Feg RN FAg T,

(AR e, AR SR i,
So these visions of God, which have been experienced in all
ages and lands by the Upanisadic seers, Tukdrama, Purandardisa,
Jagannathadasa and others, cannot be lightly set aside by
saying that they are only imaginalive conjurations. There is
in fact a certain universality in their statements, which confers
an objective validity upon them. $o far about the seeming
contradictions of experience it Gad,

(d) Moral and Axiological Relationship with God.
Now let us see in another group the way in which the
mystic comes to be morally and axiologically linked up with
the Atman whom he has realised :

ARAT AF_ FHEAEiY o |

fiae vy Fam adwEggsa’a U ( Br. Up. IV, 4.12.).
Why should such a man enter upon any feverish bodily or
mental activity when once he has realised that the Xtman whom
he has seen is really himself ? The vision of the Self would put
an end altogether to any such activity. If such a mystic (inds
himseil in extraordinarily difficult circumstances {romn which
there is no escape except by praying to God, then the
Chiandogya Upanisad tells us that he should approach God in an
unperturbed state of mind remembering the end he has in view.
Iinmediately will the end be fulfilled for him if it has not heen
already fulfilled.

IFRAATE IT9F EAA FIH RSN § I

| Fq: TG ¥eFIR: @Aar ¢ (Chan. Up. 1. 3,120,
In this way, we know from the Upanisads how God may come
to the rescue of the aspiring devotee and quick:y fulfill his
aims.
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(&) Postecstatic Ejaculations. Tinally, let us make a
mention of the monologues of the two realised Upanisadic saints :

IE Fue Wan !l AR g8 ARRF )
FRTRAR A egamia U ( Tai. Up. L 10).

.1 am the mover of the tree, namely, the tree of the body or the |
tree of the world. My fame is like the top of a mountain, lofty
and super-eminent. My source lies in the holy origina! Being. |
live immorfally like the luminous Being in the Sun.” This is
one post-ecstatic monologue. There is another still more
famous :

WM T | giig sdg @igd

IEARA STRA KA1 | @F TNASTIE A1 2y

R 0 & T Fian | AT T .

¥ Frd g 1 | g sat: U ( Tai. Up. IIL. 10.5-6).
in which we are told that such a mystic sits in ecstatic contem-
plation singing the song of universal nnity. " How wonderful !
How wonderful! How wonderful !..1 am the first born of
Law. I have lived before the gods. I am the gource of immor-
tality. He who gives me keeps me. I devour as food the
devourer of all food,! which is as much as to say that both the
objective and the subjective worlds are resolved in me. Finally,
the same mystic tells us, “ I fill the whole universe with
splendour- as of the Sun.”

In the above ten utterances, we have the quintessence of
the mystical experiences of God-realisation in all ages and climes,
and particularly as given in the Upanisads. It is only an
infinitesimal spark of this experience which the Bhagavadgita
has portrayed for us in that one crvptic utterance, I JaRAA(-
M FgARAt g | (VL. 20 ). Probably there was no occasion
{ur the writer of the Bhagavadgiti to expand or expatiate on
this theme. The present writer has done the work of that
expatiaiion on behalf of the Bhagavadgiia.
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Gita on the effects of God Vision

We have seen what the meaning of Self-vision or God-vision
is according to the Bhagavadgitd, Patafijali, Badarayana and
the Upanisads. Though'the problem of God-vision is tackled
summarily in the Bhigavadgita, the account it gives of the
effects of God-vision is exceedingly good. This description is
scattered throughout the work. But if we gather together the
utterances of the Bhagavadgita in regard to Self-vision, we shall

get an extremely good description of the results of the vision
of God.

(@) Joyand Peace. In the first place, we are told in the
Bhagavadgita that God-vision is accompanied with two seem-
ingly incompatible emotions, namely, joy and peace. The
question is whether they are really incompatible in the last
resort. The present writer thou:ht for a long while that joy
was elative and peace was equanimous and therefore there could
not be any compatibility between the two. Joy lifts us
upwards and peace keeps us on a level. The one is anatropic
and the other is metatropic. He has, however, now come to
the conclusion that ultimate peace would be even a higher
category but that peace could not be attained except through joy.
The Bhagavadgita tells us that no grief would be able to stir
a man who is enjoying this great bliss from his p.sition.

% T AGL J19 7S AN ad: |

Afee, Rt 9 g:@= gemsy = U VI 22,
Ol course, a man attains to this exceeding peace only after the
attainment of God-realisation. Peace does not lead to joy but
joy leads to peace, and hence it is that peace might be regarded

as the apex of joy, even though its nature seems to be incom-
patible with the beatific experience.

() Disgust for Worldly Things. In the second place,
we are told in the Bhagavadgita that when a man reaches
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God, he has a feeling of disgust for all worldly things. He
takes no interest in things to be heard and seen.

a1 s S diasaer ygaeg =1 (1. 52.).

The only object of hearing and seeing for such a person
is God. If, therefore, anything comes to disturtb him from
that position, it is -natural that he should not merely feel
apathy for it, but even disgust. The kind of Nirveda of
which the Bhagavadgita spzaks has been often referred to by
writers on religion and rhetoric. The Upanisad speaks of
T AEETE: FaA | (Mun. Up, 1. 2. 12). Unless this attitude
of disgust is produced, man's mind cannot be turned towards
God. The Bhagavadgita has also said elsewhere :

g Eﬂa_im Regt Qe Mfdvorgan | (VL 23.).

The highest kind of Yoga cannot be practised unless man
feels disgust for all things worldly. If we however read an
3/9ug between AM: and {AifwradAl, the meaning would be that a
man must practise Yoga with a heart fully devoted to it. In
fact, Yoga must be practised with an attitude of highest joy.
Rhetoricians speak of fadg as a &3 of sm=Kg. In any case
this attitude of apathy, indifference and disgust for all things

which do not belong to God is a sure requisite of man’s search
after God.

(¢) Sinlessness. The third effect of God-vision is
sinlessness. A manis freed from his sins as soon as God
reveals Himself to his wvision. As a lit-up fire reduces the
entire firewood to ashes, similarly, all sins of man are bumt
away by the fire of God. Here a question arises whether
sinlessness is a pre-condition of God-vision or whether it is only
when you attain to God-vision that you become sinless. In
other words, is sinlessness a cause or an effect of God-vision?
This is a case of reciprocal causatinn. Unless all our sins are
burmed away. the path of God will not open out to us, and
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unless we are successful in reaching the God-head, we shall
not hecome sinless. '

(d) Origin of True Bhakti. In a similar manner, we
are told in the Bhagavadgitd that it is only after God-vision
that true Bhakti is generated in man. Very often a novice -
thinks that he has no element of devotion in him and that,
therefore, any progress in the spiritual line is impossible for
him. This is not so. A great Bhakta like Tukarama has told
us that true Bhakti is attained only after the vision of God.
A¥a ol a0t 4 | wfs @ien 8w @iane | The Bhagavadgita

has said :
@ AREEEEE A geie |
g gafag Wil A1 @adrae Wi I XV, 19.

[t is only when a man has attained to the full knowledge of
God that he is able to meditate on Him with full devotion. In
fact, as in the previous ‘case, highest devotion and highest
realisation seem to be in reciprocal causation. Unless a man
_comes to possess the thighest devotion, he will not have a
vision of God, and unless he has the vision of God, true Bhakti
will not spring in him.
(e) Warding off of all Perils. The fifth effect of
God-realisatinn is the warding off of all perils by the power and
the Grace of God :

At TAGI HerarreeeT iy |
1 FAnEER AR Fegeaf 1 XVIIL 88.

Unless you set your heart fully upon Me, you will not cross
this ocean of perils, says Lord Krsnz; but if you turn a deaf
ear to my advice through egoism, then ruin will be your only
lot. May I confess to a friend's personal obligations which
saved me in 1909 at the Deccan College and at my home at
Poona, when I was hovering between lite and death? At that
time I fastened my mind upon this verse in the course of the
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full recitation of the Bhagavadgita, which by the Grace of God
led me successfully through a sea of perils.

(/) Solstion of World-Riddle. Sixthly the Bhagavadgit3

says that it is only as a result of God-vision that one is able to
solve the world-riddle :

T3 AggaR R dgeEha |
T 9 R &gt e &g W XIIL 30.

We may be said to have attained to the God-head, when we
see all things concentred in God and see all things issuing from
Him and being resolved in Him. This is almost in the spirit
of the Upanisadic expression ‘ TAJJALAN ' which, as we have’
seen, makes God responsible for the generation, governance
and annihilation of all things whatsoever. So when we have
known God as the centre of the universe, we may certainly be -
said to have solved the world-riddle. Badarayana has told us
that a saint who has realised God gets all the powers of God,
except the power of creation. But unless at least an iota of

that power has descended upon the God-realiser, he may hardly
be said to have realised God at all.

(g) Vision of Equality. Seventhly, we are told in
the Bhagavadgitd that a mystic attains to a vision of
absolute equality; g Tmfg iy wxafegawaoy | ( XIII. 28.).
Now this expression is capable of various important inter-
pretations. In the first place, a mystic sees God in all beings
and on all beings. May not the feeling of social equality of ali
beings be an outcome of this mystic vision? Secondly, he sees
God in a symmetrical and harmonious fashion. The same
meaning is conveyed by the expression of Tukardma, §A< ®
fa3aR @fofl or the expression in the Sanskrit verse from
Samkaricirya, GUSUTES @SR, - which tells us that
proportion, symmetry and harmony are the essential features of
the form and experience of God. Finally, the mystic; must see
the form of God continuously or &TaR as the Hindi saints would
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put it. “So this kind of harmonious, symmetrical and continuous
vision of God, immanently in the universe and transcendertally
above it, constitutes the quality of §@ in the experience of
God.

(h) Community of Saints. Finally, a.saint who has
realised God in that manner cannot remain to himself like the
" thinoceros of Khagga Visana, of which Buddha speaks. He must
come into contact with souls similar to himself. Communion
of the saints, therefore, becomes not merely an ideal but the
practice of such a saint. qE= Agawon dAvgr: ey, (X 9. )
says the Bhagavadgita. Even contemporary philosophers have
stressed the value of such a society of saints. Communion has
been and- is an essential feature of the Christian religion also.
There is an inexpressible joy in the partaking of bliss not
merely for oneself but in the company of those who have been
recipients of a similar bliss. It is in this manner that the saints
become responsible for the spreading of God's Gospel. Jhanesvara,
the greatest expounder of the doctrines of -.the Bhagavadgita,
has brought out this point so beautifully that we cannot do
better than quote his passage, which tells us exactly how like
two adjacent lakes, sending out their waves into each other,
one saint sends out the waves of joy into the other and receives
back from him similar waves of joy, when the wind of God's
Grace blows over both of them :

““ In their hearts, they have become one with Me
and I have become their. very life. By the power of
their realisation, they have forgotten life and death.
By the power of that great illumination, they dance
in the bliss of communion. They now give to each
other illumination of Self, and nothing else. As two
lakes, which are in close proximity to each other,
send their waves into one another, and as the mingling
waves form us it were a crest-hcuse for them, simi-
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larly, the waves of the joy of the two lovers of God

mix with each other, and become ornaments of illumi-

nation for both. As the Sun may waive lights before

the Sun...or as in full equality one stream may mix

with another, similarly, the equal love of these Saints

makes a happy confluence, on the top of which rise -
the crest of the Sattvika emotions...Then by the
power of that great beatification they move out of

themselves, and being filled with Me, they begin to

proclaim Me to the world. The word, which had

passed between the pupil and the teacher in their

privacy, these Saints now proclaim to the whole world

like a rumbling cloud. As when the unblown lotus

flower begins to open, it cannot contain within itself

its own perfume, but must necessarily distribute

it to king and pauper alike, similarly, these realisers

of God proclaim Me to the whole world, and in the

joy of the proclamatica they forget the process of

proclamation itself.”

Jna. X. 119-128.
Cosmic Vision of God

In the great theophany in the eleventh chapter of the
Bhagavadgita, we are lifted from the earthly region to the
calestial, and there brought face to face with the mani-
festation of God, as He parvades the whole universe. Under
this head we shall discuss six points. First, we shall speak
about the wondrous manifestation of God, secondly about His
dazzling splendour and thirdly, about His terror-striking
form. We shall next deal with the competition of the feeling
of fear and joy as they arise in the mind of the aspirant (in the
present case, Arjuna ) during such a state of God-—expenence.
and then with the vision of the future which was shown to’
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Arjuna by Krsna. Finally, we shall speak about the divine
determinism, (as in the Tenth Book of Plato’s Republic)
acvording to which the universe is ruled by cne principle only.
namely, the Will of God.

{a) A Wondrous Manifestation of God. In regard to
the first point, the wondrous manifestation of God, we are told
in the Bhagavadgita how when Krsna showed his cosmic form
to Arjuna, Arjuna saw that there was neither any beginning,
nor any middle nor any end to the vision which he had seen.
A a 754 § gaerney ! (X1 16. ). The entire space between
earth and heaven seemed to have been occupied by God.
gAYt & o @3a e @ai: | (XL 20). . The form
of God reached almost the top of the sky, being illumined with
beautiful colours and lights. m7:egz fgeasav | (XL 24).
Inside this space-filling appearance, Arjuna saw various forms
of God with an infinite number of colours and celestial shapes.
T} Qe &L, .amEERE J1(XJ1. 5). Beyond these morphic
and colour experiences Arjuna saw that God showed Himself to
him an infinite number of faces and eyes and hands and feet.
So the entire space of the universe seemed to be filled with God.
As to how far this space-filling form of God, as itself filled with
an infinite number of divine faces, eyes, hands and feet, could
be regarded as a mystical fact or a poetical description, we
leave it to the judgment of those who have spent their lives in a
spiritual endeavour for God-realisation and who can see behind
both poetry and mysticism.

(&) The Dazzling Splendour of God. The Bhagavadgita
offers the following description of the dazzling splendour of
God. The Sun and the Moon serve as his eyes. God is regarded
as s:ﬁtg{}%ﬂ His mouth is described as emitting a blazing fire,
{garae=H, and the dazzling splendour of His form is regarded
as equalling the splendour of a thousand Suns, simultaneously

illuminating the sky. &R giueae TR (XI. 12.). Beyond

B—16
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the morphic and colour expzriences of God, as describad above,
we have here a description of photic experieace which has
many parallels in tha mystical literatures of India and elsewhere.

(¢) The Terror-striking Form of God. We now proceed
to what, according to the Bhazavadgiti, may be called the
terror-striking form of God. In that tarrible theophaay God
shows Himnself with a numbar of mouths having terrible fangs;
TIF0#A 9 & gaf (XL 25).  All the beings that exist in the
world are there shown to be crushed to death with their heads
rounded between the tecth : FRFa T F2FQ AT
(XL 27). This is as much as to say that God here takes on
the form of the Terrific Death. FIS®q Stxparaz: (XL 32)
He is also described as not being satisfied with the crushing of
all beings in the world. The form of God is also dascribzd as
devouring the worlds themselves with flaming mouths and
licking His tongues for want of satiety. ¥fewd Heaw:

2 € ~

BHAERRATH, T5asteg: (XL 30).

(d) Compelition of the Feelings of Fear and Joy. It is
110 wonder that such a terrible form should fill Arjuna with fear,
We find here a striking description of the competition of the
feelings of fear and joy, of :pain and bliss. Arjuna confesses
that he was greatly satisfied with having seen the form which
he had nnt seen before; bu: a! the san2 tim: hs confesses that
the form he had seen was so terrible that it inspired him only
with mortal fear. arzgd gmAiSka oo W9a T 94 o I
{XI. 45), Fear entered the very marrow of his system and
there was a sort of tremor that he experiencel; horripilation
was also there. He also .saw all the three worlds quaking
with fear on account of the ierrific form of God. FF34 TR
T, (X1 20) and consequently, he said, he had lost all
sense of direction and neither could he gather courage nor find
peace, and the flow of his vital forces seemzd to have been
absolutely checked, it @ st a @a 7 W (XL 25) and yfd
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iy m4 3 Bom (XI. 24), Here we can only cite a parallel
from the experience of a modern mystic who described himself
as absolutely powerless even to lift his hand fro:n his heart in
mortal fear and exclaimed that it would have been much better
if he had not bzen privileged to have that experience. There
was terrific fear inside, no doubt, but there was also at the
same time abounding joy. He wanted to have a re-vision of
that experience over again, but re-visions are not in man's
hands, and one has to leave them to the sweet Will of God.

(e) Vision of the Fuiure. In the situation in which
Arjuna was placed, Krspa showed him the visidn of the future
in order that he might be encouraged to fight to the end the
battle in which he was engaged. Krsza showed him a nanorama
where Bhisma and Drona and Karna along with the ‘foremost
warriors even on the side of the Pandavas were rushing
headlong with great speed into the opened mouths of Kysna like
moths in flaming fires :

TRy Fnaged: W X, 26,

qeT & T et XI, 27.

T e SHed gam Gt aema ggeam: 1 XL 29.
The vision which Krsna showed to Arjuna was the vision not
merely of speed but of acceleration (F7gAm:) with which the
contending armies were rushing into the mouths of Krsna. To
God there is neither friend nor foe. He treats all things alike.
Earthquakes, pestilences and bombs do not make any distinction
between one man and another, between prince and pauper,
between friend and foe. Krsna showed His cosmic form to
Arjuna in order to give him a glimpse of the vision of the
future.

(f) Divine Delerminism. It was for that reason that
Krsna told Arjuna that there was Divine Determinism shaping the
destinies of the world. ** All those heroes who were standing in
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the opposite ranks had already been killed by me.” #I93 fza:
g7 (XL 38). “‘Leave away, therefore, all sense of egoism and
conquer your enemies.” FISfy @i 7 W=, @4 | (XI. 32). They
will be killed in spite of you. Be, therefore, a willing instrument
in the hands of God and take the credit of killing your enemies.
fafemE s g™ (X1 23 ). These were the prophetic
words which Krsna uttered to Arjuna. At the end Krsna
assured him that if he did so, he was sure to obtain victory in
the contest. Fight and thou shalt win. e Safer W qIAL !
(XL 3¢). This was the message which Krsna delivered to
Arjuna. It was, therefore, the duty and the privilege of Arjuna
to fight as the result had been already vouchsafed to him by
Ksa. :

(g) A Picture on the Divine Canvas. We thus see from
the Bhagavadgita how a combination of the vision of the
future and Divine Determinism paved the way for the victory
of the friends of God in the great Mahabharata war. Can we
cite any modern example in which this combination has worked
similarly ? The greatest war that was fought on earth after
the Mahabharata war was the last World War between the
Germans and Italians on the one side and the English and the
Americans on the other. The course of the war falls into two
stages, one from 1939-1942 and the other from 1942-1945.
There is a clear indication that Hitler and Mussolini always
won in the first stage, and that Montgomerry and Eisenhower
won continuously in the second. How are the two different
strata to be seen in the divine picture? If there was Lord
Krsna to show Ariuna a vision in which he could see the form
of God devouring and annihiiating the enemies with his
flaming mouths, we wonder how a similar picture could have
been imagined in the last World War, where there was an
almost antithetical representation of the two stages on the
heavenly canvas. Artists and poets may try to depict it in
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their own way. Would not the necessities of mystic experience,
however, require a pictorial representation of the changing
fortunes on the heavenly canvas, in which God with an uplifted
flaming thunderbolt might strike mercilessly at one side of the
battle during the first period and at the other side in the
reverse direction with the same uplifted thunderbolt in the
second ? A Divine Thunderbolt is probably the best weapon to
annihilate the contending armies. It would have been extreme-
ly fortunate if one had been privileged to see the changing
fortunes of the war on the heavznly canvas, and to interpret
the Will of God accordingly.






PART V
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CHAPTER XX{

CONCLUSION

* The Sublime and the Divine :
A Study in Comparative Thought

Introducticn

[ am very thankful to you, Revered President, for the
signal honour you have done me in asking me to speak here
this time on the subject which I propose to designate “ The
Sublime and the Divine : A Study in Comparative Thought *.
This could also be otherwise called a “ Critique of Spiritual
Experience, Intuition or Self-Realisation ”. The word Critique
is used here in the sense in which Kant has used it. It
does not mean criticism, it does not mean a denjal, but
it means a very careful study and a critical investigation of any
philosophical problem. Kant was probably one of the greatest
of European philosophers that have ever lived and his three
works are most remarkable, namely, the Critique of Pure
Reason, the Critique of Practical Reason and the Critique of
Judgment, one rising on the top of the other. WhenI was
young, I looked upon them like works of philosophy, but now
they appear to me like works of poetry. When a thinker
like Kant has "given us his most abstruse ideas upon every
single topic of thought and 'experience in these three Critiques,
it would: be a very hard task for any layman or even a
philosopher to propose any new problems which might go
beyond these three Critiques. And yet those who have studied
contemporary philosophy and those who have studied Indian
and Western thought from the spiritual point of view, will see
that Kant is lacking in one element, namely, the element of

* A lecture delivered at the Rashtrapati Bhavan, New Delhi, in
April 1554,
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intuition. The translators of his works in English have used
the word ‘intuition’ no doubt but in a different sense. They
have used the word ° intuition > ( Anschauung) in the sense of
perception. Now the sense in which I am going to use it and
in which it is used in contemporary thought,is that super-sensu-
ous faculty which goes beyond reason and which puts us in
possession of things unknown to reason. The faculty by means
of which we can enter into the spiritual life is intuition. It
might correspond to what Sarhkarécirya calls Anubhiiti. Sol
felt the necessity of supplementing the three great Critiques of
Kant—those of Pure Reason, Practical Reason and judgment -
by a new Critique, namely, the Critique of [ntuition or Spiritual
Experience as we may call it. Now this idea arose in my
mind from the study of the Bhagavadgitai. For a long time
since 1928, when I delivered my lectures on the Bhagavadgita
at the Nagpur University, I have been pondering over that
subject; but many pre-occupations have prevented me from
publishing the lectures till now. The three important topics
which I discussed at that time were: (i) the Antinomies in the
Bhagavadgita, (ii) the Categorical Imperative and the Bhaga-
vadgita, (iii) the nature of the Sublime in the Bhagavadgitd
with reference to the philosophy of the Bhagavadgitd. Very
peculiarly these are also the three most important topics in
Kantian philosophy and these have been dealt with respectively
in the three great Critiques, Critique of Pure Reason, Critique
of Practical Reason and Critique of Judgment. Anyone who
will read the present work even cursorily will see that these are

the most important problems which have been dealt with
therein.

The Sublime in Western Thought

" In the last part of our work we discussed in detail the
pature of the Antinomies in the Bhagavadgita, its doctrine of
the Categorical Imperative, and other theories of the ethical
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ideal. The problem of the Sublime was just touched upon
while dealing with the Vision of God in the last chapter, but its
tull philospphical implications were not brought out. If there
is any great philosophical work which has fully brought out the
relation of the Sublime to the Divibe, it is the Bhagavadgita.

(a) The Concept of the Sublime in Kanl. Kant had seen
the relation of the Sublime to the Divine only as through a
glass darkly, and hence he was not able to portray the concep-
tion of the sublime in its full lineaments. For example, Kant
was not right in putting the category of the sublime in between
the categories of the beautiful and the teleological in his
Critique of Judgment. Kant included sublimity along with
taste ip the msthetic judgment and left teleology for a later
part, namely, the teleological judgment. I think that instead
of putting sublinlity in between taste and teleology, Kant
should have put the teleological in between the‘beautiful and
the sublime. The sublime might well be taken to be a synthe-
sis of the beautiful and the teleological. Incidentally, we might
also mention that this would have helped Kant in his usnal
scheme of tripartite development as between taste, teleology
and sublimity. In spite, however, of Kant's interposition of
the sublime between taste and teleology, his description of
sublimity remains wonderful. What tempted me to take this
subject was this kind of sublimity which occurs in poetry, in
art, in human life and in spiritual experience. , The Taj might
be a2 beautiful building, but the laying out of the three-mile
long avenue to the President’s Chamber studded on both sides
by Governmental buildings and the Houses of Parliament, is
gublime. The distinction between beauty and sx_xblimity,
according to Kant, is that while in beauty, which aims at order,
symmetry and barmony, man’s mind becomes assimilated and
sttuned to the objects perceived, in sublimity, it is conquered
by them. What happens when earthquakes take placet In
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hurricanes, in great fires, in wars, during pestilences and high
floods? Man's mind is conquered by nature and hence subli-
mity comes in. And yet, says Kant, man’s mind is so great
that he must not allow these to overpower it. It may be that
these forces might mak2 a man succumb for a while; but he
knows that man’s inner self is ultimately higher than
any of the forces of nature, and that the inner conguest ison a
higher level than the conquest of nature.

(b) The Idea of the Holy in Oo. Kant's idea of the
sublime resembles that which has been explained so well in
recent times by a writer of great note, Dr. Rudolph Otto, in
his remarkable book, The Idea of the Holy. [ was fortunate to
meet Dr. Otto in Poona in 1927. I had read his book and he
also had read mine on the Upanisads, and he sent a note to me
saying that he would come to see me. I replied, “ Sir, you are
very old. You need not come to me, but I will myself go to
see you.” And so [ went to him along with Dr. Macnicol and
Dr. Belvalkar and had good discussion with him. He spoke
English so well. And when I parted company with him, I said,
“‘Sir, you are a real professor.” I have not seen another Christian
who was so open-minded and who read and prized the religious
books dealing with religions other than his own as Otto.
Otto has translated the Eleventh chapter of the Bhagavadgita
in verse and added it as an appendix to the Idea of the Holy.
The Idea of the Holy is a wonderful book even from the poiat
of view of literature, not to speak of philosophy. In this book
Dr. Otto has advanced a new conception like our own
conception of intuition. Our intuition rises on the top of pure
Reason, Practical Reason and Judgment. So also, he says, his
Idea of the Holy rises above the conceptions of the True, the
Good and the Beautiful. It is a category sui generis. It cannot
be reduced to any other. The Holy is the category of God.
It is what Otto calls * Mysterium Tremendum'. It is full of
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mystery and full of the highest terror which God inspires.
Such a terror was inspired in the mind of Arjuna by the freg
of Krspa. We may see from the above how Kant’s idea of -the
Sublime, Qtto’s idea of the Holy and our own idea of Intuition
stand on the same level.

The Sublime in Indian Spiritual Literature

We have already described in the last chapter the nature of
the Cosmic Vision of God which Arjuna had through
the Grace of Krspa. The eleventh chapter of the Bhagavadgita
is a classical illustration in Sanskrit literature of such Cosmic
Vision or fi»3sgzdm. The various provincial literatures of
India also are not wanting in a portrayal of this kind of
experience. Let us illustrate the idea of the sublime from
three provincial literatures of India—Hindi, Kannada and
Marathi. Of course, these are only specimens and the same
idea of the sublime may be illustrated from other provincial
literatures also. We shall take three illustrations from Hindi
spiritual literature, from Kabira, Gulila and Tulasidasa; one
from Kannada literature, from Bhavatiraka; and finally, one
from Marathi literature from Jiane$vara. These will support,
from the point of view of mystical experience, the discussion of
the sublime which we have already given from the
Bhagavadgita. These five specimens would be enough to let
us know the real nature of the sublime in mystical experience,
the characteristics of the Holy and the intuitional method by
which they have to be apprehended.

{(a) Kabira. Let us begin by taking three great poems
from Hindi spiritual literature. In the poem Tad 3l @ W@
a1@ ste, Kabira tells us that the river became so powerful that
it devoured the ocean. The individual self devoured the
existence of God, (aftar gafE =g f 9@ ). This is sublime,
human existence devouring God. Kabira also tells us, g 3EaR
TF @ USt A Few | 4 ... “ I see the entire panorama of
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the ten Avatiras passing before me in a single night, and at
the same time my mind is filled with soft and delicate sounds
of gaga=g. Will it not fill me with great wonder and
astonishment ? Words of praise fall automatically from my
¥ips'’, says Kabira. This is sublime.

(3) GuMia. We have another sublime experience in Gulala.
He tells us that the human children, little selves as we are, are in
2 small cradle which has been provided for us by our mother.
This cradle in which God has put man, has neither poles to
support it mor ropes to bind it: R &Y R @R §ig=. The bells
of the cradle are making an unceasing musical sound for all the
twenty-four houre : efF 98 HAHY. Lot us sing this song in the
Hindol Raga : mag ufir §aeA1 1. He further tells us that when
the spiritual teacher gave a push to the cradle, the cradle lost all
moorings, lost all connection of poles and ropes which did not
exiat and evaporated in the air, and that the ‘spiritual article’
that was inslde it mixed with the whole universe (as Words-
worth has also put it): G7e ST & G &1 | W GIRT WS
R U So, such a kind of sublime experience a mystic can get
provided he regards himself as a child of God.

(c) Twlasidisa, We now pass on to some fine verses
from Tulasidisa in which we are given the instance of a
Citaka. It was pelted by Nature with pebbles of ice with the
consequence that its feathers were reduced to pieces. In
addition, a huntsman came and discharged a mortal arrow at
the bird. Then what did it do? It fell into the Gangd, no
doubt, but it did not turn its beak downwards. It refused to
partake of the holy waters of the Ganga. It lifted its beak
upwards towards the cloud in order that it might gather some
dropa of rain from it. This is an illustration to show how a
man must be a one-pointed Bhakta if he wants to receive drops
of mercy from God. The goal of the attention of the Citaka
was the drops of water from the cloud. The gosl of the atten-
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tion of a Bhakta should be drops of mercy from God. This is
an illustration of the sublime. Of course, I leave it to those
who are students of Alarnkdra Sistra and to those who are
students of poetry—Indian and European—to consider this
question of the sublime in its spiritual aspect.

(d) Bhavatdraka. Let us now proceed to a famous
poem in Kannada literature, pamely that from Bhavatiraka
P! T [Rg | When the Eye has stood before the eye, says
the poet, a great phenomenon occurs; the world disappears
TE3W TuIRY, the vision of the Eye before the eye implies an
absolute destruction of the vision of the world. Bhavatiraka
further tells us that when he, as an individual spirit, made his
appearance in the world, he descended into the complex of the
twenty-five elements, reminding us of similar utterances from
other great writers. Aristotle talks of a god-like activity from
without to inhabit this complex of different elements. Tha
Bible tells us that God breathed into the nostrils of man the
breath of life and vivified a tenement of clay. And in the
Vedas we have a famous utterance smeg=< ggoeqt ad ! (R
V.L 164.). The boneless entity made a bony tenement for
itself. This is the literal meaning of the word efgaR, Finally,
in a couple of famous lines Bhavatiraka tells us that after
gpiritual realisation, he saw a new glory in the world. It
seemed as if there was a regeneration or a re<reation of the
entire world. The whole world from the earth to the top of
the mountain seemed filled with immaculate spirit: 3am™
sufafg 3wk . ARem.  These are excellent illustrations of the
sublime,

(e) JAdnesvara. As an illustration of the sublime we
shall take only one passage from Marathi literature. The
passage given below is taken from JfiineSvari. It shows how
its author, the great -poet-saint of Maharashtra, develops the
idea of the sublime :
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“Arjuna saw himself along with God in God
and God saw Himse!f along with Ariuna, and Safijaya
saw both of them together...Wher. one mirror is
rlaced in front of another, which shall we say reflects
which? The difference between ‘he orizinal and the
image vanishes and each will give an infinite number
of reflections of the other. Supposing another Sun
arose before the Sun, who is the illuminator and who
is the illumined ? ... So Krsya and Arjuna reached a
state of unison. I myself, said Safijava, found my
at-one-ment with them.”

XVIII. 1592-1607.
The Sublime in the World of Nature

After these illustrations of the sublime in the mystical
experience drawn from the various provincial literatures of
India, we shall nroceed to discuss the question of the sublime
in its other aspects. #We have hitherto taken into account only
the world of spirit; but the world of nature also is no inconsi-
derable field for the operation of the sublime. It has been
well said that any spiritual experience whatsoever hides in it an
element of sublimity. "It may be said similarly that every
department of Nature is filled with the operation of the
sublime. We shall here consider only three branches of
science, namely, geology, meteorology and astronomy to under-
stand the nature of the operation of the sublime. The earth, the
sky and the heavens might well be taken to be the three fields
where the principle of the sublime operates.

(a) Geology. So far as geology is concerned, (i) we
have merely to look at the phenomenon of the earthquakes to
see how and to what heights the sublime might rise. The
present writer had an experience of an earthquake at Allahabad
in 1934 when a palatial building opposite his own house swung
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to and fro on account of the internal vibrations of the earth,
calling forth from a devout Mullah in the vicinity an expression
of prayer ‘ Alla Ho Akbar'. It was feared that the earth was
almost breaking in twain. (ii) The same thing happens when
volcanic eruptions take place. The whole history of volcanic
eruptions upon the earth and the succeeding geological forma-
tions show what great power there is in these eruptions to
produce a feeling of the sublime. The celebrated Minasa
Sarovara on the top of the Himalayas in Tibet, encircled by the
two mountains, Kailasa and Mandhata, is a typical example
of how at the beginning of the formation of the earth, volcanic
eruptions came from craters like the one in Mianasa Sarovara and
produced mountains of lava on both sides of the crater, which
stand even today as monuments of the power of the intemal
forces of the earth. We have merely to carry our imagination
back to the beginning of the earth when such a tremendous
natural phenomenon was occurring. (iii) Then again, anyone
who has seen the entire region of the delta between the Gangad
and ;the Yamuni, with its tip at their confluence at Allahabad
upwards to a distance of about two to three hundred miles, will
know that the whole region is covered merely by sand, and not
a single piece of stone is to be found there. When the present
writer, after going to Allahabad in 1928, wanted to fix a nail in
a wall, he could not find a single stone even after an amount of
search. He greatly wondered at this phenomenon and inquired
why it was that he could not find a stone The reply came
that in order to find a stone one had to go up a hundred miles
to the Himailayas in the North or to go down almost as many
miles to the Vindhya in the South. The whole region is covered
by sand. What a great phenomenon must have occurred when
this sandy plain was brought into being by the withdrawal of
the waters from the Arabian sea and the Indian ocean, reminding
us perpetually that every particle of sand in the delta js a
memento of eternal history, arying out “ 7id ¥R 3 sy, »
B—17
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(b) Meteorology. Another illustration of the sublime
might be drawn from the science of meteorology when we
consider such phenomena as the Aurora Borealis in the Arctic
regions and the Aurora Australis in the Antarctic. The Latin
word Aurora and the Greek word Eos are connected with the
Sanskrit word 39 to illumine, from which the name of the deity
IqY is derived. It is one thing to read of the phenomenon of
various colours in the Aurora and another altogether to be a
witness to the manifestaion of this phenomenon before one’s
eyes. A friend of mine, who was able to see it at Oslo about 2
quarter of a certury ago, described to me what a great
panorama of colours is exhibited in the Aurora Borealis.
Various cclours such as orange, blue, red, yellow and-green are
exhibited, the green being the most predominant of them all.
The colour phenomenon is due to the electric disturbances in
the Arctic and Antarctic regions when disturbances occur at the

Magnetic Poles. The description of the Aurora is indeed 2
vivid illustration of the sublime.

There is also a description of the 35g so far back as the
times of the Rgveda which might well have prompted Tilak to
point out that this description oould be experienced only by
one who has lived near about the Arctic region. =IHRT TR
oy | R. V. (0L 61. 3 ) isa celebrated prayer which is offered
to the Goddess Dawn by her Vedic devotees. She moves round
about the horizon like a wheel, separating day and night
approximately by a period of two months, the day consisting
continuously of about four months, the night again continuously
of about four months. These are joined together by the dawn
and the twilight of two months duration each, when either
before sunrise or sunset we find these variegated multi-coloured
phenomena on the canvas of the horizon. Usas is described as

coming in a golden chariot with her horses bedecked in
prismatic colours :
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31 1 Y=Y G opn: L
oo gqardt 31 (RV. 1L 61. 2).

Though old, she is ever young...She is regarded as a banner
of immortality : sr7aeg @g: | She follows the eternal law and is
an ideal of vision and aspiration for all hamamty ELEal (T
fart It is this sublime experience of the dawn which has
made the prayers to Usas in Rgveda the most glassical
illustrations of poetic imagination and devotional fervour.

(c) Astronomy. Not less important nor less significant
are the astronomical phenomena which from the points of view
of intensity and operation in imagination might be supposed to
excel any other description of the manifestations of the sublime
in the world of nature. What a great description we find in’
the Bhagavata of the so-called Sirnéumira Cakra or the Divine
Alligator, as it is called, with its tail originating at the North

"Pole and its mouth at the Canopas, its spherical body moving

in the heavens situated up and down the milky ways, with
the great bear and the small bear constituting its waist,
with stars, planets and constellaHons constituting the
other parts of the body ; the stars constituting the numberless
hairs of the alligator, the planets ‘constituting the internal
organs such as thorax, throat, navel, heart and the rest, and
the constellations constituting its external limbs such as ears,
eyes, legs, ribs and so cn. The heavenly motions are due
entirely to this whirling round of the alligator from end to end
in the heavenly regions. No better example of the sublime
from astronomy clothed in poetic imagination and with
an element of devotion added to it,could be thought of. In
fact, this form of the alligator is supposed to have been revea-
led to Visudeva, as the Bhigavata tells us, during his state of
meditaticn. In addition, any one who contemplates on this
form of the alligator, the Bhigavata tells us, will theweby b
froed from all his ahia.
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We have hitherto taken specimens of the sublime from the
world of spirit and the world of nature. It now behoves us to
make a short philosophical investigation of the nature of the
sublime. This will be done from the points of view of (1)
metaphysics, (2) psychology of religion and (3) morality.

The Sublime in Metaphysics : ( Conquest of mind by
Nature. Iofinitude. The Divine)

As regards metaphysical analysis of the conception
of the sublime, we have to point out at the outset what
Kant has so much insisted on in his Critique of judgment,
namely, that the distinction between the beautiful and the
sublime is the distinction between assimilation and conquest.
While in the experience of the beautiful the mind of man
becomes assimilated to the object perceived, in the case of the
sublime it is conquered by outside experience. A second point
in the metaphysical analysis would be the distinction between
magnitude and force, what Kant calls the mathematical and
the dynamical aspects of the sublime. We might, for our
purpose, call these respectively extensity and intensity of sub-
lime experience. The third, and this is the most important
point, is the nature of the Infinitude that is portrayed in the
manifestations of the sublime.  The experience of the sublime
seems to be almost transcendent and baffling even for the
imagination to reach. Anaximander was not wrong when he
regarded the Apeiron as his most fundamental category. The
Peras is a small conception, but the Apeiron brings us quite
near to Divinity. In other works of mine 1 have already
stressed this aspect of the element of Divinity in all cases of
Infinitude as, for example, in the dgg of Kabira and fag of
Kannada saints. I was very glad to find that when Professor
Burch of America came to Nimbal, he stressed exactly in the
same manner the divine aspect of Anaximander’s Infinitude in
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one of his recent contributions to the American Review of
Metaphysics.
The Sublime in Psychology of Religion

As regards the analysis of the sublime from the point of
view of the psychology of religion, we must make it clear that
here, so far as the relation between the internal and the
external experiences is concerned, the tables are turned. In
the metaphysical aspect of the sublime, nature dominates the
mind of man, but in the psychological aspect it plays a subser-
vient role. Inner consciousness rises superior to nature in the
case of psychological experience, while in the case of meta-
physics it is subordinated to nature. Then again, the
total compound state of emotions, which a man is enjoying
while he is experiencing the sublime, is what as we might call,
according to the diary of a modern ‘mystic, a *‘ compound of
reverence, fear, joy, wonder and love.” Fear and joy, of course,
are predominant as we have already seen in the case of Arjuna,
but the other experiences of reverence, wonder and love also
are not less important. These along with fear and joy make
up the total compound of emotions -which a mystic enjoys
during his experiences of the sublime. Finally, we pass through
the three-fold process of purification, clarification and sancti-
fication from the moral, intellectual and spiritual points of view
respectively. In the first place, our mind must become pure
before we could have any experience of the sublime. Secondly,
this purity must lead to the clarification of intellect, and finally
this clarification must culminate in a state of sanctification.
It is not without reason that people, who have come out of
spiritual meditation, have described how a new world has been
created for them. Bhavataraka had such an experience as we
have seen elsewhere, and even Ruskin has referreq to it in his
Modern Painters. This is the highest state to which a man can
rise, so far as the psycho’logy of religious experience is
concerned.
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The Sublime in Morality : Kant's New Copernican
Revolution in his Opus Postumum : Three Stages

As regards the analysis of the sublime from the moral
point of view, no better proposition can be put forth than the
one suggested by Kant that the moral may be regarded as the
most sublime conception of experience. No man has spent
greater labour upon the justification of the moral life than
Kant; no better book has been written on ethics than his
Critique of Practical Reasen ; and no more important statement
has been made by anybody than by Kant that the proof of God
was to be found through an analysis of the conception of the
Summum Bonum from the point of view of the adjustment of
merit and reward. This is a very classical statement of moral
philosophy. It is really a great wonder that after he had
written his Critique of Practical Reason, Kant continued to
ponder on its tenets till the time of his death. Certain manu-
zcripts in his handwriling were discovered with him at the time
of his death, which were published posthumously by Erich
Adickes in 1920 and in which we find Kant entirely revolu-

tionising his old conceptions of the Summum Bonum and the
Categorical Imperative.

Kant's statements which Erich Adickes has published under
the title * Opus Postumum ' are most wonderful, showing to us
how a deep thinker like Kant, not being satisfied with some
propositions which he had enunciated early in his career and
upon which he constantly meditated till the time of his death,
should have come to certain new conclusions which change
entirely the aspect of his moral philosophy. These statements
put together might, in our opinion, be taken to indicate
the three stages, the negative, the positive and the construc-
tive, if we follow the usual Kantian synthetic method.

(a) Negative. Negatively, we might say that Kant now
entirely denies to the conception of the Summium Bonum the power
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to prove the existence of God. Students of Kant are aware how the
upshot of his Critique of Pure Rzason was to show the invalidity
of the intellectual proofs of God, the ontological, the cosmological
and the physico-theological, while the only proof of God upon
which he could rely in the Critique of Practical Reason was the
moral proof basgd upon an analysis of the conception of the
Summum Bonum, involving adjustment of works to recompense.
" In the Opus Postumum of Kant above referred to, even this
moral oroof of God is regarded by him as entirely *‘ untenable
and illegitimately theoretical.” The powerlessness of the
Summum Bonum to prove the existence of God and the
illegitimateness and the untenability of the moral argument for
the proof of God would have been sufficient to give the old
- purist interpreters of Kant a nervous shock from whiclrit would
have been hard for them to recover.

(5) Positive. Positively, we may say that (1) Kant
now credits the Categorical Imperative itself with the power of
leading us directly to God. Kant thus tells us that the
Categorical Imperative might be regarded as the * Command of
the Inner Being,” the voice of the “ Imperantis who holds
universal sway.” From this point of view, all duties become
the Commands of God Himself. We have pointed out in a
former chapter that the one main distinction between Kant and
the Bhagavadgita, so far as the Categorical Imperative is
concerned, is that while in Kant the old Categorical Imperative
is self-justified, in the Bhagavadgita it is justified by reference
to God. ‘The Bhagavadgita has insisted upon the divine nature
of all dutiful actions as we have already seen. The position at
which Kant has now arrived is exactly the position of the
Bhagavadgitad. (2) Kant goes on to say now he “ stands
under the awful but at the same time salutary guidance and
surety of God: and it is He, ” he tells us further, “ who either
justifies or condemns my actions.” (3) Kant is not satisfied
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with the mere statement that the :Categorical Imperative
issues from God ; he makes further statements in which we
find the moral purist arriving at the position of a theist. Kant
says in a theistic manner that it is “ God Himself and not
merely the Idea of God who is immanent in the human spirit.”
(4) Itis this God, he further tells us, “this Being ( Wesen)
in him who stands in causal relationship with him, and what is
strangest of all is that this causality is a determination to
freedom.” (5) Kant even speaks about the personality of
God. “ Personality could be ascribed to God,” he tells us, “‘ as
a result of the singleness of its object.”” ( 6 ) Further, almost in
a theological fashion he speaks about God-as ‘‘the Ideal of
Power and Wisdom in one.” (7) Finally, in almost a mysti-
cal manner, Kant tells us that it “is God who is not merely in
him but about him and over him.” What an extraordinary
chaoge we find here from the mere Idea of God with which
Kant began his philosophic career tc this conception of
an all-pervasive Spirit with which he ends it !

(¢) Constructive. Beyond these negative and positive
aspects of the new Kantian ethics is his constructive statement,
a very extraordinary statement, indeed, in which he asserts his
identity with this Supreme Being. One stands gaping to see
how he should have arrived at the conclusion: ‘I, AS MAN,
AM MYSELF THIS BEING.” What better enunciation can
we have than this of an intrepid Identitate philosophy? On
the whole, we thus see Kant rising, through his Critiques and
Opus Postumum, from a mere agnosticism to moral purism,
from moral purism to theism, from theism to theologism and
from theologism to a mystical Identitate philosophy. What
difference would there be now between Kant’s perfected
philosophy and the philosophy of the Bhagavadgita which
synthesises the moral, the sublime and the divine in a crowning
Philosophy of Spirit. One need now no longer ask, “ what is
the relation between the moral and the sublime ? Is the
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moral more divine than the sublime or the sublime more divine
than the moral ?” It is enough for us to know that the
Moral, the Sublime and the Divine all merge in one consummate
Philosophy of Spirit like that of the Bhagavadgita.
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Pphasavada 44.

pbhaya, (fearlessness) 188, 189,
219.

Abhimanyu 159.

Abhydsa, place in spiritual expe-
rience 212.

Absolute, its important charac-
teristics 161,

absolutism 28,

action, disinterested 153f; and

renunciation . 171; and know- ,

ledge 171; its supremacy 174f.

actionlessness, see maiskarmya.

actions, good, as boomerang 178,
aedicated to God 179; deposit-
ed in Brahman 179, .

activism (in I1éa Up.) 13; in B.G.
13, 69, l11ff; Katju on 133;
159; 171f; limitations of 171f;
180f; five or six reasons for
174ff; of God 175; versus con-
templation 183f.

activity, above contemplation
112; versus passivity 162f;
denied to God in yoga 204.

actor and spectator (antinomy)
160, 162f.

Adhisthama 216f.

pphyaksa (supervisor), God as
163.

adoration, see bhakti.

Advaita 141.

Advaita-bhakti 84,
psycnology 141,

Pdvaita and dvaita systems,
place of God in 204.

141f; and

Advaita-cirya 50f.

Advaitins 44; see Samkara

Advaitism 71.

Aesop, fable of cat 225..

aesthetic (Kant) 251.

Phirhsa 6; Gandhi 125; impossi-
ble without sarnnyasa 126.
Ahimsd (harmlessness) 188, 189,
202; equality of life 219.
Aikantika-bhakti 5, 85f, 88f, 90f;

its evolution 92,

Ajahallaksana 214, 217,

Ajidna, Sarnkara on 16G.

Aksara-purusa 4, 41, 42.

Alarhkira-&stra  58; bb:'was in
59; 255.

Aldickes Erich (Kant) 262.

Alexandria, 97.

allegorism (Gandhi) 125.

alligator, divine, see Sirth§umfra-
cakra.

Amagandha-sutta (Pali) 106.

pm@nitvam, (humility) 219,

ambrosia, spiritual 178.

amor intelectualis 112,

pmypta 178, 215; see rasa.

Nnsa 39, 43, 44.

Anihata (éabda) 207.

Ananda 49; bliss 146, 185; doc-
trine of, in Upanisads 196;
see beatificism.

Anand, Svami 125.

Anandagiri 33, 48

Anandamayadhikaraga 19%4.

Anandatirtha 82.

Ananta  (contemplation)  219;
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thousandhooded
219.

hndsakti, Gandhi 6, 118; bridge
between Tilak and Gandhi 118,
119; 124, 153, 191; equal to
naiskarmya 191; BG-sage 191.

Anasakti-yoga (quoted) 130.

Anaximander 8, B&0.

Angirasas 18.

Anila 20.

Anschawung (intuition) 250.

Aotaryamin (Sitra) 214.

Ante-mukti 167.

antinomy (ritualism versus non-
ritualiam) 16; in thought 159f;
defined 160; Kant 160; of
action and renunciation 172f;
of jiEna and karma 177.

antinomies in BG 7; five, in BG
160f; of Kant and BG; their
similarity 176; 250; of meta-
physics 159,

pnujiata 77,

Anukampa (compassion) 227.

anumanta 70, 77.

apathia (Stoics) 194.

apeiron 8; Anaximander 260,

Apiirvatd (Tilak) 123f.

prcir-marga 31.

argumentum ad hominem,
Janaka.

—ad theonem 175.

—ad verecundsum 174.

Aristotle 54, 112; on God 170;
measure or mean as chief
virtue 186; on substance 215;
on ethos 219, 255.

Arjuna 61, 62, 123, 127, 143,
240, 243, 253, 261,

Amold, Sir Edwin 126.

serpent-god

see
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psakti  (non-attachment) 188,
-189.

fsana, defined 221; posture 221.
psani 20.

Asat 39,

pécarya, God as, 217f.

ascent of matter 146, 152,
ascent and descent, pari passw

(Aurobindo) 155.

aspirant, vision of God 155f;
fear and joy of 240.

Agtadhyayi of Pagini 93f.

astronomy (sublime in) 259,

Asura (Titan) 149,

Asuri sampat 104, 106; (Nietzs-
_che's Superman) 149,

pévattha (Katha) 3, 14f;. BG
and Katha 166, 167.

asymptotic realisation &3f,
asymptotism 51, G3; defined 63f.

ataraxia (Epicurean)’ 194.

atheism, pluralistic 28,

Atisthana 216f.

fitmajfia 211.

Atman, vision of 233; luminous
reality 23lf; experience of
2304; vision of (JAine§vara
on) 229f; visien by @&tman
228; experience of 228{; root
source of 228; identified with
God in Yogd 203,

Atmavinigraha (self-control) 118,
189, 219.

atoms (Awvobindo) 147,

Augustine, St. 132; on virtues
186; on Christian virtues 187,
210,

Aurobindo 6, 47, 69; divinieation
138, 145ff; six philoeophical
doctrines 1458; his categories
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145; metaphysics 145, 146;
paychology 146; gnostic ideal
145, 148; superman 145, 149;
divinisation 145, 149{; avalira
145, 154; contradictions 147;
new points in his BG inter-
pre:ations 152f,

Aurora botealis 258, australis
258.

autonomy 185.

Avatara 6, 128, (divinisation)
135; Aurobinde’s doctrine of
154f; as ascent and descent
154; as cffective channel of
God 155; parallels to Auro-
bindo’s view of 155; Under-
hill's notions 155; Patmore on
156; as descent of God before
devotee 156f, 165, 255; see in-
camation.

pvacchedakavada 44.

Avidya 41,

Avijia 107f.

Avyakta 4, 24ff; updsani 205f:
see upisana.

Badarayona 30, 32, 34; his pre-
decessor 35, 44, 48: siitras
201f; 204, 228, 230, 235, 238;
sec Brahmasitras.

Barth 85, 98.

beatificism 7, 159, 171; as check
to activism 182, 197ff; as
crown of equanimity 197;
analysis of 198f.

beatification 207, 215.

beautiful and sublime, distinc-
tion 260f.

beauty (Kant), in order sym-
metry and harmony 251

Belvalkar, Dr. 35, 81, 131, 133,
-252.

benevolence (Bentham) 187.
Bentham 112, 187,

Bergson 138.

Berkeley 170.

Besant, Mrs. 131. 137. 218.

Besnaguar 93.

Bethlehem 96.

beyond karma and dharma 190.

Bhigabhadra 93.

Bhagavadgita, supreme teaching
3, 6; its five parts, contents 3;
its relation with Brahmasdtras
4; Christian influence on 5,
88f; its antinomies 7; its rela-
tion with Upanisads 13ff; and
Simaveda 19; relation with
Simkhya-yoga 22; is a sarva-
§akhiya Upanisad 35f; Vedan-

" tic interpretation 29ff; muystic
interpretation by Jiidnesvara
50-65; theistic and pantheistic
72: Oldenberg's theory of
twelve original chapters ¥0;
Kismirian text 81; numenistic
interpretation 83, 84; not
influcnced by  Christianity
92ff; anti-rational, mystical
101; influence of Buddhism
103; its novelty (Tilak) 123;
as the greatest work on God-
realisation 123; social teach-
ings 133f; social meaning
(Divatia) 134; some brilliant
estimates 135ff; as psychology
of horror (Otto) 138; consti-
tution of text (Otto) 139f; the
pith of (Otto) 140; Aurobin-
do's interpretation 152; not a
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work on ethics, but on spiri-
tual life (Aurobindo) 152;
centrai teaching (Aurobindo)
154; mystical interpretation in
terms of contemporary philo-
sophy is lacking 159; Cakra-
vyiha of interpretation 159[;
antinomies in 160[; five anti-
nomies 160f; does not advo-
cate thesis of ignorance 166;
criticises Upanisads 166: for-
mation of Categorical Impe-
rative 176; exalts mystical
knowledge above Vedas 195;
as a faint replica of upanisadic
doctrine 201; God in 204i;
personal and impersonal God
204f; on breath-control 221; a
microscopic  presentation of
doctrines of the Upanisads 230,
on thz relation of sublime and
divine 251f; on duties as com-
mands of God 263; and Kant,
identical on duties 263; and
Kant, identical in philosophy
264; grand synthesis of moral,
sublime and divine 264.

Bhagavata (puridna) 92, 239.

Bhigavatism G69. 78.

Bhakti 26; above all gupas 27:
48f; supreme 91; central
teaching of Bihle 96: an inde-
pendent product of India 98;
122; advaita (Otto) 141; 172:
avyabhicirini 194, 225; true,
its origin 237; and God-vision,
reciprocal causation in 237.

Bhakti-yoga leads beyond gunas
194.

Bhaktiyogins 45.
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Bhandarkar 5, 69, 71, 75, 85fi; '
92; on vyuhas 92, 100, 185.

‘Bhirata 81.

Bhava (devotion) 88, 212, 226.

Bhavacakra 107 (read bhava-
cakra).

Bhavataraka (Kannada author)
253, 255, 261.

Bhave, Acirya Vinoba 178.

Bhavas (emotions) 58; sittvika
58.

Bhisma 243.

Bible £2; ahirhsa 118, 255.

biblical criticism 70.

Bimba-pratibimba-vada 44.

Blake, intuitive introvert 181.

blessing of God (prasida) 227.

bliss, is Brahman 198; concep-
tion of 199; pivot of reality
199; supreme see 7asa and
amyta.

Bradley 138, 204.

Brahmabhavan= 48; see brahma
bhaya.

Brahmabhiiya 48.

Brahmagiri (mountain) 55.

Brahman, presents the puppet
show of world (Hill) 135: a»
spectator 135; identification of
saint with 198; as bliss 198,
samsparsa 198; Radhakrishnan
on 198.

Brahmasitras 4; relation with
BG 4, 30ff; 22, 32; their
priority 32f; 33; sarva$ikhiya
and pratisikhiya 35; 44; on
jiva 45; 48, 69, 201; God in.
204, 228; quoted 31, 104.

Brahmavilkdras (Patafjali) 219.

Brahmibhiita 198.



270

Brahmi-sthiti 168,

bravery (Saurya) 219.

breath-control (pravdyama)
221f; in Kathopanisad 222.

Brhaddranyaka Upsanisad 189,
233.

Brhaspati 87, 88.

bride of liberation 66.

Buddha 208; meditation on
virtues 219, 239.

Buddhi (mahat) 23.

Buddhipraminya (in Jianesvara)
56f.

Buddhirdja 63, 103.

Buddhism 69, 103f; conception of
nirvana 106, 202; denial of
God in 202.

Buddhiyoga 227; bent to intellect
and volition 227,

Burch, Prof. 260.

cakraviaka (bird) 52.

cakravyitha (of interpretations)

- 159,

Calvin 132.

Candragupta (Maurya) 93.

{anopas 259,

carama-§loka (Otto) 144,

Cardiac Type (Huxley) 133.

Carlyle 167;. on ephemeralism
167.

ditaka (jllustration) 254.

Categorical Imperative 7, 9, 113,
144, 159, 171f; illustrations
171f; in Kant and BG 176ff;
formations in BG 176f, 250;
Kant 262; see Kant,

Causality, a determinative to
freedom (Kant) 264.

Cerebral Type (Huxley) 133.

Chindogya Up. 13, 17; and
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f

Rgveda 17, 31, 202, 232, 233.
Character ( {%0s ) 219f.
Christ 156.

Christian  ethics,
attack on 114.
Christianism 69, 85ff.
Christianity 85, 88; influence on
BG 5f, 88, 92f; ahimsa 118,
132; and Hinduism (Otto)

139; incarnation 156; virtues

186.

Cit (consciousness) 146.
Cit-acit 42.

Cit-strya 50f; see JiianeSvara.
clarification (sublime). 261.
Communion (Christian) 239.
compassion (Karuna) 188; dayad

219.

Canute (English King) 54.
concentration, its need 224.
Conscience  (Martineau)

Supreme 116.
consciousness (Aurobindo) 147;

its ascending grades 148.

Nietzsche's

1161;

“Constructive Survey”, 197, 201,

215.

contact with ~ Brahman, see
brahma-sarsparéa,
contemplation, see meditation;
spiritual, pragayama in 222.

‘continuity (in spiritual experi-

ence) 207f.
contradictions, resolved in God-
experience. See antinomies.
cosmic vision of God 240ff, 253.
coamological argument (God)
53f; proof 50f.
criteria of God-realisation 205f.
Critique of Practical
(Kant) 54,

Reason
176, 249; of
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Judgment 54, 249; of Pure
Reason 160, 249.

Critique of Spiritual Experience
249; intuition 249; self-reali-
sation 249,

Custom (¥9n3 ) 219f.

Cyrenaics 197.

dgivi-sampat 104, 149, (=super-
man, Aurobindo) 149.

daksimayana 31, 32.

Dante, Divine Comedy 208.

Darwin, intellectual extrovert
181.
Dasabodha 32.

Dastoor, Mr. (Nasik) 219.

Dawn, Goddess of, see Usas.

daya (compassion) 219.

death (JndneS§vara on) 57; its
nature 57; encircler of all 58.

dehalidipanyaya 198.

deity, persomal and impersonal
179-180; omnipresent 180 see
God.

Desai, Mahadev 124, 127, 130;
Gandhi, his ideal samt 130.

Descnrt&s 54.

descent of God before devotee
156f.

detachment (anfsakti)- 69, 124.

determinism, divine 241, 243f.

Devaki (the divine) 96; daivi
prakrti, Radhakrishnan 136.

devayana 31.

devotee, real (Gandhi) 124;
ideal 129f; his vision of God
1561,

devotion 56, 58; unison in 60f,
187; see Bhakti: in yoga 203;
225; one-pointed, leads to
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God-experience 226; highest,
and highest realisation 237.
devotional element (in mystical

meditation) 225f.
devotionalism 85f.
Dhammapada 104.
dharma, and adharma 46; ava-
tara for dharma 154.
dharmakiya 108.
dhiimamarga 31..- .
disgust for worldly things 235(
Divatia (Justice) 26, 131, 135. ..

divine (conception) 3; birth
136. ’
Divine, relation to Sublime 8;

Sublime and moral 9; canvas
244.

Divine Comedy 208°

Divine Descent 156f.

divine-demoniac, see daivisam-
pat and &surisampat. .

divine determinism 241, 243f.

Divinisation 69; (Aurobindo)
138, 145ff, 149, 151; as ascent
and descent 155.

dravyayajiia 178.

Dronma 80, 243

dysti (sight) in yoga 223.

Duties, abandonment of (Auro-
bindo) 153; social, merely
‘otiose’  (Aurobindo) . -+ 153;
commands of God (Kant) 263.

Duty, Kantian conception 176;
without attachment and desire
177; skill in, in.yoga 177,
equanimity in 177; Kant om
177.

Dvaipiyana 30.

Dvita, 87, 88.
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Bdgerton 70, 74, 75, 79, 85, 9,

1011, 102, 128.

eight-tract theory (Otto) 83f,

Eisenhower 244.

ejaculations, post-ecstatic 234f.

Ekanmath 51, 122,

Ekata 87, 88.

electrons (Aurobindo) 147.

emanationism 162.

emotions, mystical 51, 58f{; on
vision of sublime 261.

ephemeralism 165ff.

Epicureans 130.

epoche 59.

equality, of life {ahihsi) 219;
vision of 235f.

equanimity (samatva) in duty
177, 188; of sthitaprajiia 197,
219.

equanimous person,
prajna.

equilibrium, mental, by praya-
yama 222f.

equity (Sidgwick) 187.

Erdmann (on Kant) 160,

Eros, see Kéama,

esoteric school (t.heosophy) 218,
219.

ethical ideal, in BG 171f; theo-
ries 171f. - .

ethics, relative and absolute
(Spencer) 118f; in BG 172;
antinomy of 172f; Aristatelian
175; catalogue of virtues 186f;
problem of kima in 223f.

*ethos is ethos” (Aristotle) 219.
igos(custom) 219.

Y8os (character) 219f.

European philosophy (contem-
porary), its stress 147.

see sthita-

evolution (Aurobindo) 152.

existence (sat) 146, 51.

experierise, mystical 51, 58,
206ff; super-sensuous  206;
beatific 207; permanent Z(ﬂ
continuous 207,

exterpolationism 69; Schrader 81.

Extra (Otto) 138,

extrovert (Jung) 181.

eye (divine) 255. °

faith (St. Augustine) as chief
virtue 187.

Farquhar 5, 69, 85, 95, 99f.

fear, conquest of 224.

fear and joy in God-vision 242.

fearlessness (abhaya) 188, 219.

feelings, attendant on the Holy
(Ctto) 138.

Fergusson College 111.

flood of illusion 50; see maya-
nadi 55f.

foetus (illustration) 224.

forbearance (ksam@d) 219.

freedom (conception) 160.

Gandhamfidana (mountain) 93,

Gandhi 6, 45f, 69, 111; andsakti
118; on detachment 124f; as
an ideal sage 125; autobiogra-
phical in his description of 2
devotee 129, 153; an artist in
satyagraha 177; chief virtues
187.

Ganga 254, 257.

Garbe 5, 69; his theory 70f; on
exclusion of mimamsic and
Vedantic passages 70f; on
Krsna conception 70, 71; reads
BG six times 72; on miya 74,
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76; on Krsna 79, 85, 95, 96,
97, 98, 106, 128, 142, 222.

Garudadhvaja 93.

geology, sublime in 256f.

German race, superiority 115.

Ghora Angirasa 17f.

Ghosundi (inscription) 93, 101.

Gita and Gospel 100, 101; see
Farquhar.

Gt criticism 70.

Gita-dhyana 36.

GitémarmadarSana 121ff.

Gitarahasya 111; outstanding
points 119f; see Tilak.

Gnostic Ideal 6; Aurobindo 145,
148f.

gnosticism (Christian and Auro-
bindite) 148.

gnostic race (Aurobindo) 149.

gnostics 148.

God (existence) cosmological
argument 50f, 53f; ontological
argument 53; psychological
argument 53; moral argument
53; unmoved mover pof the
universe 54; omnipotence of
55; search through miseries
56f; all-seer, all-knower 76;
see upadrasta and anumanta;
= world (Katju) 139; trans-
cendental in BG (Otto) 140;
super-ultimate 141; descent be-
fore a devotee 156f; and man,
coexistence 156; descending
before a rsi 156; nature of, in
BG 159; sublime vision of 159;
conception 160; super-personal
161; whirling the world about
his finger (Goethe) 163; as
supervisor, (adhyaksa) 163;

B—18

avatdra 165; as a miracle 169;
human limitations in his
knowledge 169; possibility of
his knowledge by himself alone
170; as thought of thought
(Aristotle) 170; personal 172;
his activity in universe 175;
dedication of all actions to 179;
propitiation by yajia ‘179; in-
tellectual love of, as - central
virtue (Spinoza) 187; problem
of 200f; nature of 200f;.
criteria of  God-realisation
200f;" levels of aspirations
200f; perils in search of
200f; in Sarnkhya 202f; as the

~ 26th principle 202; in Yoga

203f; definition of, in Yoga 203;
crippled in Yoga 203; uncon-
taminated 203; a primus inter
pares 203; in Yoga, an epi-
phenomenon 204; not active
in Yoga 204: identification
with Atjpan in Yoga 204; in
Brahmasiitra 204; impersonal
in Brahmasiitra 204; personal
204; double formulation in
Brahmasiitra 204; in BG
204f; intellectual seekers of
210; spiritual seckers 210;
as an artificer 210; as a juggler
210; living in camouflage
215;  transcendental being
215; meditation on 215; per-
sonalistic and impersonalistic
conceptions 216; pervading and
transcending 216; beyond good
and bad 216; beyond dualities
216; existence and non-exis-
tence 216; as 3Scarya 217f;
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as the greatest wonder 217;

methods of meditation on 217f;
enemy

as ethical value 218f;
of rasa 225; above rasa 225;
meditation on 225; love of 226;
surrender to 226; his grace
226; his compassion 227; his
blessing (prasada) 227: sub-
lime vision of ~ 228ff;
ecstatic vision 228; cosmic
vision 228; moral relationship
233f; axiological relation with
233f; manifestation of 241f;
morphic and colour vision 241;

splendour 241; pervading and
manifesting in universe 241;
photic experience 242; splen-
dour of 242; terror-strikin;
form 242f; as terrific death
242; his eyes (sun and moon)
242; proof of his existence
(Kant) 263; personality of
(Kant) 264; not merely inside,
but about and above (Kant)
264.

*God is dead' (Nietzsche) 115.

Ged-aspirations  200; levels of

God-devotion, as supreme virtue
187; as the- source of all
virtues 188f.

God-enjoyment, action in rela-
tion to 181.

God-experience, its three criteria
7f; resolves all contradictions
232f.

God:intoxication 153.
God-realisation, central theme of

BG 69; by three paths
{Besant) 131, 155; no place

Green 112,

for “ought’ in 183, 200; brez!th-
control as means 222; mystical

experience in 334; see God-
vision; meditation, methods
of.

God-seekers, six categorics 298(.
God-vision, sublime 7; see illu-

mination 181; destrcys rasa
225 231: in internal consci-
ousness 231(; in external world
231; effects of 235f; joy and
peace 235; disgust of worldly
things 235f; sinlessness 236f;
origin of bhakti in 237: and
bhakti, reciprocal . causality
in 237; warding off perils f"
237f; vision of equality 1n
238f; symmet'xcal and harmo-
nious 238; ‘social equality due
to 238; continuous 238; imma-
nent and iranscendent 239;
community of Saints 23?
cosmic 240ff; fear and joy in
242; pain and bliss 242.

Goethe (quoted) 163.

Gokul 96.

gold, fine (illustration of) 64.
Gospel of God 239.

grace, {rom above 179; element

of 224f; three stages in 226;
wards off all perls 237f.
1156f; ‘self’ 116;
spiritual principle in man and
nature 116: perfection 116;
nearest to BG 117.

Gulal 254f. o
gunas, substantival or adjectival?

27; see frigunas; transcendence
of, see nistraigunya.

guru " (itmajha) 211f,
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Harita (quoted) 182.

harmlessness (ahirnsa) 188.

harmony, as the chief moral
principle 186. .

Hegel, on incarnation 147.

Heliodorus 93, 101; correct the
speiling.

Herakleitos 23.

heteronomy 185,

Hill, W. D. P. 131, 135; world
as a puppet-show 135.

Him3laya 128, 257.

hithsa (= sacrifice) 88,

Hinduism and Christianity 139.

Hitler 115, 209, 244.

Holtzmann 5, 69; his theory 79f.

Holy, the 138f; Category of
(Otto) 138; beyond true, good
and beautiful 138; category of
God 252.

Hopkins 35, 79, 128.

horripilation (bh@va) 59.

Humboldt 70.

humility (amanitya) 219.

humour (medical) 27.

Huxley, Aldous 131,
217.

133; =x»

‘I, as ‘man, am myself this be-
ing' (Kant) 264.

ideals (Kant) 160.

idealism .vs beatificism 215.

Idea of Good (Plato) 51.

Idea of God (Kant) 264.

Idea of Holy 138; Otto 252f,

Ideas (F.ato) 163, 214.

Identitate philosophy (Kant)
264. : :

Igdrassil 15.

ignorance (Aurobindo) 152f.
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Tksvaku 86.

illumination, action in relation to
181; asymptotic approach ta

183, _

illusion (Sarhkara) 40.

immortality of soul 83; (Auro-

bindo) 149; as divinisation .
151; triple 151. )
Imperative,  Categorical, see .

Categorical Imperative:
incarnation (Gandhi) 124, 128f;
Hegel on-129; avatira 154f;
as descent of God before devo-
tee 156, 165.
indeterminism 212.
individuality, its coraplete anni-
hilation 61.
Inferno (Dante) 208.

Infinite and Divine 8; and eternal

(its awareness) 152,
infinitude (in sublime) 260Q.
initiation, and realisation 64;

central and peripheral 206f.
Inner Person (Aurobindo) 150.
instrumentalism  (divine) 83;

Otto 143. :
intellectual faculty 52.
interpolationism 69ff.
introvert (Jung) 181.
intuition (Aurobindo) 146; its

functions criticised 147; place

disputed 147; in spiritual ex-

perience 206f; critique of 249;

as super-sensuous faculty 250,

252,

involution 152.
Isa Up. 3, 13f, 182, 232, 233.

Tsvara in BG whally transcen-
dent 140; see God; monas
manadum 148
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Evarabhiva (lordliness) 188,
190.

Jagannathaddsa 233.

Jahnavi 128.

Jaiminiyasatras 123; see mi- .
mamsasitra,

Jairism 201; denial of God 202.
James, W. 138; on God, free-
dom, immortality 220f.
Janaka (a sarhnyasin?) 121n;
174; BG's argumenium ad
hominem about 174.
Yard-marana 209.

Jaya 81.

Jesting Pilate 34.

Jesus of Nazareth 100; see
Christ.

fiva, theones about 44, 45.
ivanmukta, his work 169.
ivanmukti 160, 167, 196.
Job, Book of (Old Test.) 141.
Jobares (= Jamuna) 93.

joy, elative (god-vision) 235;
anatropic  235; leading to
peace 235. -

Jnana (Tilak on) 120; mystical
120; Sarmmkara 120: compatible
with Yoga 148~ 171: and
karma 172; syperior to karma
172; compared with Greek
theoria 175; not an event but
a process 184; and bhakti 187.

Jiiana-bhakti-karma-samuccaya
(Belvalkar) 133.

joanakarmasamuccaya 6, 121,
183f.

jdinayoga 175.

}ianayogins 45.

Jidne§vara 4f, 39f; mystical
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interpretation 50-66; his eight
onginal points 50ff; on maya-
nadi 50; doctrine of‘ unison
£1; mystical emotions 51; on
cit-sirya 50f; observation of
nature 53; mayanadi S55f;
pramadas 55; on pramainas
55f; on death 57; illustrations
of mystical experience 60,
109, 120, 141; on advaita-
bhakti 141, 153, 154, 179;
actions as flowers in God-wor-
ship 179; on illumination 183;
on nistraigunya 184; on god-
vision 197, 208; the greatest
commentator on BG 229, 239,
240, 253, 255.

Jnane$vari, quoted 58, 60, 61f,
63, 64f, 65, 66, 230.

JiiZnottara karma 120, 182f.
Jiieya 216; in philosophical or

mystical sense 216; transcen-
ding all actuality 216; beyond
good and bad 216.
Jung (Psychological Types) 181.
justice (Plato), supreme virtue
186.

Kabir 57f, 122, 194, 204, 253,
260. . &

Keith, A. B. 35, 78.

Kaildsa (mountain) 257.

Kaiser (William 1I, German)
115.

" Maivalya 4, 28f.

Kila, in spiritual life -211.

Kima (lust) 223f; the chief
enemy 224f; without its con-
quest spiritual life impossible
224; its seats 223.

Kant 7, 8; on sublime"8; critique
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of judgment 8; three critiques

8; his opus postumum 8; on.

God's existence 53, 112, 118,
121, 144; antinomies 160;
Categorical Imperative; simi-
lar to BG cat. imp. 176f; in-
tellectual introvert 181, 207,
249; lacking in intuition 249;
on sublime 251, 260[; Coper-
- nican revolution in his posthu-
mous work 262; three stages
in 262; his synthetic method
262; his posthumous work 262,
263; duties as commands of
God 263; and BG identical on
duties 263; and thcism 264; on
God 263. 264; evolution of his
philosophy 264, 265.

Kapila 173.

karma, doctrine 45{: kamya 46;
106f, 109; Nietzsche 113; 'in
relation to jhana, bhakti and
yoga 119f; sakima and
niskama 171, 172; see action
and jiidina; and sarhnydsa 171;
superior to jhdna 173; and
jfiana, coexistence of 173.

karma-bhakti-jnana 131f.

karmayoga 23, 30; Tilak 123;
Katju 134, 172; its supre-
macy in BG 174f; five or six
reasons for 174ff.
karmayogins 45.

Karna 243.
karnuma 104;
219,
K&émirian Text of BG 8l.
Katha Up. 3, 13, 14, 15, 78, 166,
211, 222, 231; extraction of
Atman 231, 232.

compassion 188,
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Katju 131, 133; sodial teachings
133.

Kauravas 127, 142.

Kelkar N. C. 111.

Revalakumbhaka 222; Yogatira-
vali on 222, 228; see kurnbhaka.

Khak\gavxsana -sutta (Pali) 239.

Khandava-vana 57,

Khare 121n. :

kingdom, of God 149; of ends
176.

knowledge (Socrates) as virtue
187.

Krama-mukti 160, 167.

Krsna, Devakiputra 17f; in
Rgveda 17, 61; oconception
(Garbe) 70; man, man-god,
god 79; Garbe on 79, 80; Viggu
80: his meditation on Gandha-
madana 91f, -92, 93, 96; story,
adapted from Bible? 96; and
Christ 100f; a historical person
100; worship 101, 127, 143;
on naiskarmya 190, 211, 237,
241, 243, 253.

K¥rsnagati 31, 32,

Ksamid (forbearance) 219.

Ksetra-ksetrajiia 41. -

Kumbhaka 222; see breath-
control; its thousand varieties
(Sarmkara) 222.

Wirma, simile of 195.

Kuruksetra 127.

Kusumakara 128,

Kutastha 28, 42, 195; sthitaprajiia
195; = iron anvil 194.

Labyrinth of modem interprets-
tions 67f.
lachrymation (bh&va) ‘59,
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La Piace 91.

Lassen 5, 85,795, 97f.

Law, universal, of duty 176; its
specifications 176-177; of
nature 177; of reason 177.

Law of causation 103; see kar-
man.

Laws of nature = Will of God,
Rejagopalachari 136; its three
kinds in BG karmayoga 174f;
of body 174; of society 174;
of universe 174.

Leibnitz 145, 148,

liberation 29; see kaivalya; de-
pendent on spiritual develop-
ment 32, 40, 47f].

hfe, contemplative
175; see jfhdanayoga.

Life Divine (Aurobindo) 149.

Lights on Yoga (Aurobindo)
151,

lila 49.

limitations to activism 180ff.

linga-§arira 149,

Lord, see God.

lordliness (i§varabhiva) 188.

Lorinser 5, 85, 95.°

love, diwne 149;- of God, see
under God. = -

Loyola, Ignatius, on breathing
222.

lust, see kima

(Aristotle)

Macnicol, Dr. 252.
Madhusiidana Sarasvati 82,

Madhva 4, 33, 391, 42f, 161, 165,
192,

Mahdbharata 81; Narayaniya 86;
historical or allegorical? 126f;
war 244; quoted 30, 87, 89.

’
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Mahiaparinibbana-Sutta
103.

Maharastra-Saints  50.

Mahasudassana-sutta (Pali) 103.

mahat (Samkhya) 23f.

Mahayana 108.

Mahiomed 204.

Maid of Liberation 66.

Maitra, S. K. 147.

Maitra Up. 228f, 231f.

Maitri 219.

man, temple of God (Gandhi)
126.

Manasa-sarovara 257. )

Mandhatd (mountain) 257.

Manstr 204. )

Manu 85, 118.

Margasdirsa 128.

Martineau 112, 115fF; springs of
action 116.

Masterman (Aurobindo) 154.

Max Miiller 30.

Mzya 39; Garbe on 70, 76f; con-
ception 166, 167, God’s power
215.

Miy3-nadi (JiZnesvara) 50, 55f.

Mavi (meditation) 215.

mean (measure) as chief virtue
(Aristotle) 186.

meditation, BG’s contribution to
7. methods of 159, 200, 213ff;

(Pali)

on non-entity 219; process
224; incessant 226.
Megasthenes 93, 101.
Meru 87, 128.
metaphysics 7; (Aurobindo)

145f; antinomies in 159f; sub-
IIme in 260f.

Meteorology (sublime in) 258f.
Methods of God-attainment 200;
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ideological 200; moral 200f;
mystical 200;- of meditation
Z13ff; farce 213f; ideological
213f; ten 213.

Methora (= Mathura) 93.

Metta 104.

Mill 112.

¥im3rsd 71; piirva and uttara
73, 123f.

Mimarsakas 45, 182.

mind, its automatic purification
178; withdrawn by sthita-
prajiia 195; not influenced by
senses 156f; sanctified in
atman 223; see concentration.

Mirabai 65, 207.

mirror (illustration) 62, 224,

miseries, leading to God 51.

modern mystic, a (?) 243; his
experience 243f.

Modern Painters 261.

monadology (Leibnitz) 148.

Monas Monadum (lévara) 148,

monologue, post-ecstatic 234.

Montgomery 244.

moral duel in us (Gandhi) 127,

Moralism 159, 171, 185ff.

morality, slave and master
(Nietzsthe) 115; sublime in
262f. '

‘Moral Theism 83

moria (destiny) 212.

Mrgendra 128.

Mudita 104, 219.

Mukund Shastri 193%

Mundaka Up. 4, 13, 15, 16, 74,
236.

Munshi K. M. 131, 132,

Muscular Type 133.

Mussolini 244.
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mysteraem lremendum 8, 252.
mystical character of sthita-
prajia 195,

mystical experience 211,

mystical faculty 52.

mystical interpretation of BG, -
(Jnaneévara) 50-66.°

mystical method ~{meditation}
220f; physical element in
221ff; psycho-ethical element
220, 223ff; devotional element
220, 225f; divine grace 220,
226.

mysticism, emotions in 58f;
unison of devotee and God 60;
identity of devotee and God
63; only way of dogma-recon-
ciliation 169; vision of unity
193f; vision of self 229.

Mysticism in Maharastra 206.

naiskarmya 4, 7, 39, 45f, 190f.
Naiskarmyasiddhi 191,
Nanaghata (Inscription) 93, 101.

.Nanak 122.

Narada (sees Niarayapa) 87, 88,
89, 90; his journey to Sveta-
dvipa 97, 99.

Narayana 86; Nirada sees him
87, 88ff.

Narayapiya 5, 85f; dharma 85f,
90.

nasikAgra (drsti) 223; its mean-
ing 223.

nature of self 43f.

nectar, spirityal 178;-see amrta.

Nehru, J. intuitive extrovert
181; his practice .of &irgasana
221,

Nichomachean Ethics 219,
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nidinas (Buddhist) 107.
Nietzsche 112, 113; on Christian

ethics 114; ethico-political
theory 115; superman 115;
soul 115, 190.

Nilakantha 47.

Nimbargi, Saint of 231.

Nimbarka 161.

nirguna and saguna 16L

Nirukta 156.

nirvana 106f; predicateless being
07; is annihilation 107; in
BG 108; highest bliss 198; in
BG 202.

nirveda (Santarasa)
disgust.

niskama karma 183.

nistraigupya 7, 71, 190, 191f;
possible in two ways 194.

nitya-sattvastha 194.

nitya-yuktatva 226.

non-attachment (anasakti) 188.

not-being (asat) 42f; see asat.

Novalis 153.

Nrsimhatapaniya 35, 70 77, 78,
79.

numen (Otto) 138.

numenism (Otto) 6, 69, 138f.

numinous (Otto) 8, 138; feelings
attendant upon 138; psycholo-
gical aspect 139.

Nyayasiitras 34.

236; see

occult powers 52, 53; science
(Aurobindo) 150.

Ocean, Simile of (sthmaprajﬁa)
196. -

Oldenberg 69; h:s twelve-chapter
theory 70, 75, 80.

Om (syllable) 19.

Orhkarz 128; see Om.

One Ged, one World, one Huma-
nity 121.

Opus postumum (Kant) 362.

order (in universe) 54; of God
5.

Otto, R. 5; Idea of Holy 8, 69,
70, 82; his theory 82f; his
four fundamental points 83;
numenistic  interpretation of
BG 84; numenism 138ff, 142,
252.

Overmind (Aurcbindo) 146.

Pain and Bliss in God-visipn
242,

Paficaratra 92; system 97.

Pancasikha 202; *“last of the
Romans" 202.

paiicaila 156.

Pandavas 127, 142, 243.

Papini 93f, 101{; on nirvata and
nirvana 107; on udapsna 193.

pantheistic theory 80.

para (its meaning) 225; God
above rasa 225; God enemy of
7asa 225.

para bhakti 90,

Paradiso (Dante) 210.

paralogisms 160.

paramagati 4; see aksara purusa.

Paramartha-sopana 21.

paramatman =  purusottama
q. v. 42,

paresis (bhava) 59.

paricarya (service) 188, 190.

Parthia (= Svetadvipa?) 98.

passion, ste kima; its sorites
223,

passivity wvs. activity 162f.
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Patainijala Yoga 122 see next.
Pataijali 20, 62, 84, 103, 104,
173, on Bhivana 219, 221;
dsana defined 221; see Yoga-
sutrd; 226, 228, 230, 235,
Pathway to God 188, 205.
Pathore (incarmation) 156.
Paul, St. 95; on virtues 186.
peace (£anti) 188; god-vision,
equanimous 235; metatropic
235; ultimate 235; not lead-
ing to joy 235; apex of joy
. 235,
peace and joy (bhavas) 59.
peras (Anaximander) 260.
Perennial Philosophy 133.
perfection (gradual and graduat-
ed in Jiidne$vara)' 64.
perfectionism (Green) 117f.
perils, warded off by God-vision
237f; in search of God 200,
210f.
permanence (in spiritual experi-
ence) 207f.
personal and impersonal (anti-
nomy) 160, 161f.
Personality of God (Kant) 264.
" perspiration (bhava) 59,

pessimism 106f, 109; Schopen-
hauer 114.

Phalgu (river) 211.

Philemon 95. :

philosopher, weeping and laugh-
ing 114.

photic experience of God 242,

- Physical Science
1501,

physiological element in medita-
tion 221f.

pitryéna 3L

(Aurobindo)
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Plato 51; Sun in the world of
Ideas, 163; on chief virtue
186; ideas 214; Republic 241,

postures, see dsana,

power and wisdom, ideals, of, as
one 264.

Power Divine 149,

practice (abhyasa) in spiritual
life 212.

Prahlada 142.

prajavada 82.

prajna 103.

prajnavada 82.

prakpti 4, 23, 25, 162; its acti-
vity 163- para and apara 166;
nature ﬁ!o; riding over us
180; Sarkhya 203.

pramadas (moral aberrations)
55.

prina and apana 222; stopping
altogether 222,

pragayama, 222f;
control.

prapanna (-prapitsu) 92.

prapatti-bhakti 83.

prapattism 75.

praveSa 47, 48, 49.

prayers (quietly murmured) 97.

predestination 83, 142f.
adetermination 140.

problem of God 200ff.

Prolegomena to Ethics (Green)
116. '

proofs (intellectual) of God 263;
ontological 263; physico-theolo-
gical 263; moral 263; negative
262; pogitive 263,

Protestantism (Calvin) 132.

Psyche (Aurcbindo) 146; ot
relevant 148,

see breath-
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Psycho-analysis (Freud) 224. .

psycho-epistemology 7.

psycho-ethical element in medi-
tation 223ff.

psychological types (Jung) 181;
eight 181.

psychology (Aurobindo) 145f;
of horror, BG as 139: of
religion, sublime in 261f.

puppet-show (universe) Hill 135.

Purandaradasa 122, 233 )

purification (sublime) 261.

purity (Sauca) 188, 219.

purusa 24; Samkhya 28f; ksara
and aksara 20 41, 213;
uttama, see purugdftama 202f;
one or many 203.

purusavisesa, primus,
dares 203; in yoga 203.

purusartha, Samkhya 202, 203.
urusa-sikta 15,
usottama 142; meditation on
213.

Puskara (lake) 91.

Pythagoras 186; harmony as
chief principle 186.

Ragdhakrishnan 83, 109, 131, 136;
every one as avatara 136, 143,
151, 155, 198; on Brahma-
samsparsa 198.

Rajayoga 66.

Rajgopalacan, C. 131, 136f.

Rajwade, V. K. 130.

Ramadisa 32f, 122, 209.

Ramanuja 4, 33, 391, 41, 42, 45,

46, 47, 49, 61; school 92,
122, 161, 204.
raza (taste, essence, bliss),

meditation 215; flavour 225;

inter’

God above 225; God enemy of
225;  sub-conscious  fiavour
225; latent in mind 225.

rational and irrational (in Holy)
138. )

Ravi (meditation) 214,

rddhis 66.

Realisation (mystical) 52; and
initiation 64; its superiority
(Tilak) 122; of &tman 204Ff.
physiological element in 221f;
highest and devotion, highest
237.

Reality, asymptotic approxima-
tion to 5; absolutistic 39, 40;
personalistic 39, 41f; ultimate
53; its mystical nature 169f; -
absolute, depositing actions in
179.

reality and non-reality 43.

reality and unreality (Aurobindo)
160, 165f%.

reason (Samkhya) 23.

rebirth (Nietzsche) 115.

reconciliation of contradictions
in God 232f.

Republic (Plato) 51.

Resurrection 151; Christian 151;
Aurobindite 151; real mean-
ing, Radhakrishnan 155.

Rgveda 17, 31, 258f.

Rhys Davids (Mrs.) 107, 108.

ritualism 73, 74.

Roosevelt 209.

Rsi (Yaska on) 156.

Ruskin 261.

SaMapMn 56f.
Saccidinanda (Aurobindo) 146f.

Sacrifice (= hirhsd) 88, 172f;
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divine nature of 178f; its triple
function 177; as income-tax
179; based on omnipotent
deity 180, 188; process 223l

sidharmya 47,

sadyomukti 168.

Sage (Indian) 194, see sthita-
prajiia; Stoic 194; Epicurean
194. ’

saint, ideal 129f; and Brahman
identification of 198; Jiane-
§vara on 239f.

samadhi 103; see concentration,
meditation.

samajadharana 123.

Samant, Mr. 218.

samatd (equanimity) 188; sece
next.
sainatvam  (equanimity) 216;

see preceding.

Samaveda 128; and BG 19.

Samkara (God) a pilgrim 65.

Samkara (Acarya) 4, 39f, 40f.
47, 51; maya 55f; his life mis-
sion 121, 132, 161, 165; on
Jizna-karma-samuccaya 182;
192, 204, 217; on thousand
varieties of kumbhaka 222,
229, 238; on anubhati 250.

Samkara and Tilak 120f; on
jpana and karma 184.

Samkarsapa 92, 93.

sarnkhya (reason) 23.

Sarmkhya (seévara) 83, 171,
173;: God in 202f, 204; and
yoga 201.

Sarhkhya-kirikas 27, 28, 203.

Sarhkhya-yoga 4; related with
BG 22ff, 69, 84.

sahnyasa 125, 171.
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samnyasamarga
113.

sanctification (sublime) 261.

Santarasa (nirveda) 236.

§anti (peace) 188, 190.

sarvabhutahita 123.

Satasloks 40f.

S§atham prati $athyam (Tilak)-
118.

datham prati satyam (Gandhi}
119.

satya and ahimsa (Gandhi) 125:
as the obverse and reverse of
a coin 125.

Sauca (purity) 188, 219.

Sauryam (bravery) 219.

sayujyata 47.

Scandinavian mythology 15.

Schopenhauer 112, 113, 114; on
Upanisads 114.

Schrader (F. Otto) 69, 81; his
theory 81f.

search of God, perils’ in 210f.

self, nature of 39f; Green 116;
conception 160; mystic vision
of 229.

self-consciousness, human 170;
divine 170; as pivot of reality:
199.

(Schopenhauer)

self-control ©  (dtmavinigraha)
188, 219.
self-less action, see niskima
karma 183.
self-realisation (Divatia) 134;
impossible  without  psycho-

ethical element 223; critique
of 249.
self-sacrifice (Aurobindo) 153.
self-surrender  (Gandhi) 126;
Aurobindo 153, 154.
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self-vision, sce God-vision.

senses (as Iires) receive sense
cbjects 223; sacrificed in self-
centrol 223i; control of 225.

sense-objects to be sacrificed in
senses 223.

sensual, flavour of (rasa) 225.

sensuality, see Kama.

service (paricarya) 188.

service, social, unnecessary
(Aurobindo) 153.

sex, see Kama.

Shakespeare (Richard II1) 127.

Santikuija (Banaras) 218.

Shivaji 209,

‘Siddhi’ 151.

siddhis 66; yogic 148,

Sidgwick 112, 117f; equity 187.

sight (in Yoga) 223; nasikagra
223.

Siméumara Cakra 259.

sinlessness 236f; reciprocal cau-
sation in 236.

sinners, unrepentent 208; repen-
tent 209.

sins, burnt by god-vision 236f.

Sivagita 92, _-. X

Smiuti 103. R

Socrates 187; on happiness 197,
207.

social characteristics of sthita-
prajna 196f.

social equality, due to God-vision
238.

Society of Saints 239.

‘Song Celestial’ (Arnold) 126.

soul (individual), thesis about
44, 45; its destiny (antinomy
about) 160, 167f.

Sourasenoi 93.
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Spencer 112, 117ff; relative and
absolute ethics 117[; unknow-
zble 217.

sphurana (prakrti) 163.

Spinoza 24; on death 57, 112;
the God-intoxicated man 153,
central virtue 187,

Spirit (Aurobindo) 146; ascent
of matter into 152; all perva-
sive (Kant) 264; see God,
philosophy of, in BG synthe-
tises moral, sublime and divine
265.

spiritual evolution 135.

spiritual life, place of atmajna
in 211f, 212; no ‘'five-year
plan” in 211; covered with
lust 224; possible through in-
tuition 250.

spiritual path 211,

spiritual principle (Green) 116;
in man 116; in nature 116.

spiritual realisation 220; impos-

sible without psycho-ethical
element 223.

spiritual victory 63f; in four
stages 65.

stability (sthairya) 219.
Stoics 130; their sage 194.
sthairya (stability) 219,

sthayibhava ($antarasa) 236;
nirveda 236.
sthitaprajiia 194f; as kutastha

* 195; characteristics 195ff.

subject-object relation 53.

sublime (conception) 3; philo-
sophy of 8; mathematical and
dynamical 8; higher than teleo-
logy 8; Kant 251; synthesis of
beautiful and teleological 251;
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a category, sui gemeris 252;
in metaphysics 260; mathe-

matical and dynamical aspects’

(Kant) 260.

sublime and divine 249.

sublime experience, intensity and
extensity of 261.

sublime in BG 250; in Western
thought 250f; in Indian spiri-
tual literature 253f; in mora-
lity 8, 262.

sublime in Nature 8.

sublime in psychology of reli-

gion 261.

sublime in the world of nature
2561.

sublime vision of God 228ff.

sublimity in poetry, art and
cpiritual experience 251; see
sublime.

substance (Aristotle) 215.

Suklagati 31, 32. -

summum bonum 8 Kant 262,
263. .

Sun (absolute reality) 51f; 56
see cit-sirya; physical and
spiritual 51; in the world of
ideas 163: (= Ravi) 214; form
of God 232.

sun and moon, divine eyes 241l.

Superman (Nietzsche) 115, 149,
190; Aurobindo 145, 149.

Supermind  (Aurobindo)
148.

super-moralism 7, 71, 159,
190fT.

supersensuousness
206.

Supreme Being (Kant) 264.

Surefvara 45, 46, 191.

146,

171,

(pratyaksa)

285.

surrender (to God) 60f; = iden- .
tification 60; sarapa-gamana
226.

sitra (defined) 34.

Siitra (meditation) 213;
upasana 214.

svabhava 162.

svarajya 66.

Svetadvipa 87, 88, 97, 98.

Svetdsvatara 13, 20ff, 21, 35, 78.

in the

Tajjalan (upanisadic) 215;
solves the world-riddle 238.

Taj-mahal 251.

Taittiriya Up. 189, 215, 234.

teacher (spiritual) 211f.

Tejas (valour) 188, 190.

Telang D. K. 218.

Telang K. T. 30.

teleology (Kant), 8, 251.

temperamental difference 180.

Tevijiasutta (rali) 104.

theism, in BG 71, 72;
moralism (Garbe on) 71.

theistic theory 79.

Theological Science (Aurobindo)
1511

thecnomy 185.

theophany (Otto) 143.

theo-polity (Sarhkara) 122.

theoretism 175.

theoria (Aristotle) 112, 113,
70, 175; its various senses,
175; similar implications ' of
jiana 175.

theos 28.

Theosophists 220,

Theosophy (Esoteric School) 218,
219; see Besant, Mm. Annie.

Thessalonians 95. '

and
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Thomas (Apostle) 98.

“Three Fires' 107f.

Three Paths’ (Besant) 131,
throne of spiritual experience £6.

Thucydides 127,

" Tilak 5; on co-authorship of BG
and Brahmasitra 30, 45f, 69,
,i09, 110; on European mora-
lists 1116f, 152, 153; on jidna-

karma-samuccaya 183; on
lokasarhgraha 183, 222; on
usas 258.

time facto: in spiritual life 212;

no ‘five-year’ plan 211,

Titan 149.

tortoise, see kiirma.

transcendence of action 45f; of
God 216.

transcendent and immanent 160,
163f.

- transcendo-immanence 164, 165.

tremor (bhava) 59.

trichotomy (not the Gita way)
133.

Tridosa (Indian medicine) 27.

Trigunas 4, 26,

Tnta 87, 88. .

Triuge. ‘Path, (Belvalkar) 133.

Triune Unity (Belvalkar) 133.

truth and non-violence (Gandhi)
187. =

TryambakeSvara 55.

“Tukdrdma 122; on god-vision
197, 233; on true bhakti 237,
238,

“Tulasidasa 204, 220, 253, 254.

Udapana (a well; 193.

Underhill, Miss 155; on avatara
155,

umison, doctrine, in Jh&nedvara
51, 60f; of devotee and God
60f; devotional and mysticai
62.

universe, wheel of 174; laws of
174. ,

Unknowable (Spencer) 217.

upadrasta 70, 77.

upamsujapa 97.

Upanisadas 4; their relation to
BG 13ff, 33, 69; ananda, see
beatificism; on * beatificism
198:  on nature of God 201;
vision of god 201; BG as the
feint replica of the doctrines
of 201; on the experience of
Atman 230ff; on Atman-vision
2311,

updsand, saguna and avyakta.
200f, 205.

upeksa 104, 219.

Usas 258, 259.

Utilitarianism 112.

uttama-purusa 28, 41

uttarayana ‘31, 32.

Vaikuntha 47.

Vainateya 128.

Vai$vanara (meditation) 214.

Vallabha 4, 39f, 46f, 47, 48, 49,
161, 192.

valour (te_jas) 188. .

Vamana 222.

Yasudeva (Krsna) 85, 91, see
Krsna; 93; vibhati 128,
136, 259.

Vasu Uparicara 87, 88f; his

vision of god 88. )
Yedinta 4, 22; as culmination of
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Indian thought 27f, 45,.71;

and liberation 47f.

Vedantaperibhasa 194,

Vedantasiitras 34; see Brahma-
sditras. .

Vedantists 45.

" Vedis 74, .

Vibhiitis 71;-avatiras 128; yoga

. 83, 84

victory, spmtual 51

Videha-mukti 167.

Vidya and avidya (Tilak) 121.

Vindhya 257.

Vinoba, see Bhave, Vinoba.

Virgin Mary 96.

virtues, classification 185f; cen-
iral 186; centralised in God-
vision 187; Platonic 187; a
necklace of twelve 188f;
meditation on 218; their stabi-
hsation in mind 219; medita-
tion on (Buddhist) 219;
¢thical, their ‘practice 220,

Vision, of Future 243; .of God
200. .

Vispu 91; see Krsna.

Visvariipa 4, 88 91, 140;

" darSana 7, 83, 253; see cosmic " °

vision.
Vivasvan 85.
volcanoes 257.
Vyasa 30, 126.

Vyiihas 92.

Weber 5, 85, 95f, 96, 98.

will, holy or divine 113; Schopen-
haver 113; divine 140, 143,
144,

Will of God (=Laws of Nature)
136; see divine determinism.
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Winternitz 70, 75, 80.

wisdom, divine, 149.

Wodehouse E. A. 185, 218.

Word (= flesh) ¢in gnoshusm
148, 204

Wordsworth 255. ¥

world as - conflagration 57; as
miyanadi 55f; as will and
idea (Schopenbauer) 114.

world-riddle, solution ol’ 238,

World War 244. . .

worship, see bhakti.

x» (Huxley) 217.

Yadwadkar Y. N. 124.

Yajiia (defence of) 73, 174; see
sacrifice; universal in nature
178; its social and spiritual
" value 178; various kinds 178;
188, 189,

Yamuni 257.

Yaska 156f. '

Yoga 4, 5; in Svetaévatara 20ff;
karmasu kau$alam 23, 28, 71;
sefvara 84; Tilak 122, 171,

172; its various meanings
172f, .201; God in 203f; as
half-way house between

Samkhya and Vedgnta 203;
definition of "God in 203;
highest, impossible without
nirveda 236.,

yogabhiimikis 66.

yoga-ksema 74.

Yogasiitra (s) 29, 63; 103, 221;
on asana 221, 226, 228,

Yogatirdvali 228,

yogin, as activist 21ff.

Zoroaster 214.
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Documentation of Non-Gita Quotations

Page 15, Line 29 oo #a... |

P.15,L.30
P.23,L.30
P.24,L.23
P27,L.33

o

-
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e Ui ...
Hedi: 0% ..
O 9T ..

A=A ..
AU 7 HHEET ..

"What is ...

oY,
The word Amsa...
foRe:

mﬁém
TQISE: ...
areTeardt
AT ...

If an enemy ...

foer = arfdet...
FHRITAG U&TRITH ...

So misshapen ...

Rg Veda, X. 90.13

Rg Veda, X. 90.14
Sankhya-karika, 3
Katha, I. 3.11
Sinkhya-karika, 17
Adhyaya 212, verse 34
L14

L 1.12

I 1.34

Bible, New Testament,
St. John, XVIIIL. 38
Svetasvatara, II. 19
Brhadaranyaka, II. 1.20
Mundaka, IIL. 1.3
Taittiriya, I 10

Yoga Sutra, 1.3

Iv. 3.98

Manusmiti, 8.350
Bible, New Testament,
St. Matthew, V. 39

Isa Upanisad, 11
Haritasmrti

The exact quotation -

Deformed, unfinished, sent before my time

Into this breathing world scarce half made up,

And that so lamely and unfashionable

That dogs bark at me as I halt by them

~ Shakespeare's Drama Richard the Third, Act One,

Scene 1
T PG ...
"In the beginning ...

Isa Upanisad 7
Bible, New
Testament, St. John, L 1



P.156,L.7

P. 156, L. 23
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P.210,L. 14
P.210,L. 29
P.214,L.1
P. 215, L. 2

P.215,L. 21
P.216,L.3
B219,L.21
P219,L.25
I P
P23, 1.3
F233,1.3
P 238, L. 11

DOCUMENTATION 301
“Iand my ... Bible, New
Testament, St. John,

' X.30
e 98 ¥4 .. The exact Mantra is :-
T T8, T FIQRgHII 81 gy g rde] g Fedtori
TR | Nirukta, L. 11 _
férert am feeri... Isopanisad, 11
ST ... 148
TS qE .. Taittiriya, II. 4
7 fifcy et .. Taittiriya, II. 9
QIR . V1. 3.27
HIFHTREN... Vedanta Siitra, 1..1.6

That is the doctrine...
q -
TEGE: ..
ER gL

Taittirya, II. 8
Sankhya-karika, 3
Yoga Sutra, . 3

The lines occur in the

poem composed by Pandit BrijaiathVyas. It begins

as - TR ID R FMAT ...

(SeeP. 327 of T

mmmwﬁyﬁm@ﬁJmmmmu

* Bagalkot, Kamatak )

‘8 ...
RN

Sutra is a thread ...
The word May? ...

may be given :- (1) 3=

Taittiriya, L 10
Katha, I. 3. 14
Brhadaranyaka ol 7
A’ couple of examples

Arnfi: g

Brhadaranyaka, II. 5. 19. (2) A1 g g Remd aMde g

qeaRY, Svetadvatara IV, 10

waw: ..
A, T ...

Ina celebrated ...
d el
TAJJALAN...

Taittiriya, II. 7
Chandogya, 11. 14.1
Yoga Sutra, I. 33
Yoga Sttra, L. 47
I.6.17

says Purandaradas
says Jagannathadas
Chéndogya, IIL. 14.1
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P.238,L.15
P.255,L. 16

P. 255, L. 19
P.259,L. 4
P.259;L.5
P.259,L. 13
P.261,L.31

Bidardyapa has ... - Vedanta Sutra, IV. 4.17
The Bible tells ... Old Testament,
Genesis, I1. 7

IR ... Rg Veda, 1. 164.4
I &+ .. Rg Veda, I1I. 61.3
e o .. Rg Veda, I1I. 61.1
What a great description ... Bhagavata V. 23. 2-9
... Ruskin has ... Modem Painters,

Popular Edition, Published by George Allen and
Unwin, Vol iii, P. 309



Notes

Page numbers in the margin refer to the text.

P. 34

P.50

"What is truth, asked the Jesting Pilate"

This is from the Bible, New Testament, St.John,
XVIIIL 38. Pontius Pilate was Roman governor of
Judaea and Samaria from 26 A.D. to 36 A.D. When
Jesus Christ was brought before the Tribunal, Pilate
knew that Jesus was innocent and would have saved
him. But he could not, bacause of the uproar of the
mob. Before Christ was led away, Pilate protested by
washing his hands in the presence of the mob to signify
that he was guiltless of Christ's blood.

The sentence from the Bible says that Pilate would
not wait for the answer. In the quotation under
reference, it means that it is difficult to get the exact
answer as to which Brahma-siitras the Bhagavadgita

refers.

"... last of the Romans".
This is from Shakespeare's drama Julius

Caesar Act V, Scene 3 . Brutus and his brother-in-

law Cassius were among the conspirators who killed
“Caesar. When Cassius himself was killed, Brutus

lamented his death calling him the last of the
Romans. He said that Rome would not breed again

SO vahant a man as Cassius.

The Vedantic commentators like Sankara,
Ramanuja, Madhva or Vallabha are here called, 'last
of the Romans' for, it may not be possible to get
such great commentators again.
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P 51

P. 54

P. 54
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" We are reminded... the Idea of the Good".

Plato's most important doctrine is his Theory
of Ideas. Ideas are universal, real, eternal,
unchanging and beyond space, time and causality.
They are the essences of things. For example, the
Idea of Humanity is the essence of all human beings. -
In the world of Ideas there are grades such as lower
or higher. The topmost place is occupied by the Idea
of the Good, which Plato identified with God.

" There was no necessity... physico-theological
argument”.

Three arguments are generally given for the
existence of God. The Ontological argument says
that we have a clear and distinct idea of God and
so He must exist. The Cosmological or Causal
argument wants to prove that God exists as the cause
of the world.The Physico-theological or
Teleological argument infers the existence of God
as the cause of order and design in the world.
Gurudev does not want to make a distinction
between the cosmological argument (which treats
God as the cause of the world ) and the physico-
theological argument ( which speaks of God as
designer ). Both can be combined by saying that
God is the cause of the designed world.

" Canute... rebuked his flattering courtiers”.
Canute ( 994-1035 ) was a king of England. His
courtiers always flattered him saying that one and all
obeyed his orders. The king wanted to show them that
their flattery was vain. To prove his point, he took them
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to the sea-shore. He sat there and ordered the waves
not to come near him. But the tidal waves came
nearer and nearer. He rebuked the courtiers by
showing that the waves did not obey him. They

obeyed the orders of God.

This is exactly what Jhdneswara says.

"... which is really Janus-faced".

Janus was a very ancient Italian deity. He had
two heads or faces, one looking to the past and one to
the future.

Gurudev many times uses this phrase to indicate
opposite characteristics of a thing. Here the word Maya
can be interpreted both as real and illusory.

"... because like La Place ... hypothesis".

La Place ( 1749-1827) was a French
mathematician. When he went to make a formal
presentation of his book to Napoleon, the latter
said, ' I hear that in your great book on the working
of the universe, you have not even once mentioned
its Creator'. La Place proudly said that he needed
no such hypothesis.

. His meaning was that things could be explained
without having the idea of God. Likewise some people
have not felt the necessity of recognising the mystical
achievements of Krsna.

“... Spinoza later on called Amor intellectualis Dei".
According to Spinoza, knowledge of our passions

or victory over them is accompanied by the idea of
God. It leads to love of God. This is what Spinoza
calls intellectual love of God-Amor intellectualis Dei.
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That is the highest good and the highest virtue in
the life of man. This is similar to Aristotle's Divine
Theoria or contemplative life.

"According to Aristotle ... the Divine Theoria".

Aristotle called God the thinking Theoria or
Thought of thoughts. God thinks his own thoughts

‘or is absorbed in Self-contemplation. His happiness

consists in this contemplation. Inspite of this, Aristotle
recommends active life in the day-to-day world. The
ideal is a combination of both action and contemplation.

"Book of Job".

The Bible, Old Testament, contains the Book
of Job. In IX. 10, Job says :- We can not understand
the great things God does. In XXIII.15 he utters :-
I tremble with fear before Him.

Gurudev finds similarity between Job's God
and the God of the Bhagavadgita because both are
inscrutable.

"Antinomy Embedded in the Nature of Thought".

In an antinomy one statement is opposed by
another statement. One dogma is contradicted by
another dogma. The important point is that Kant
thought that these opposites should be reconciled by
finding out some common ground between the two.
Sometimes the reconciliation is found by accepting
the contentions of both the parties and sometimes by
rejecting both. Gurudev finds such antinomies in the

- Bhagavadgita and also their reconciliation.

P. 174-
I13

"... certain fallacies".
Logic points out certain fallacies which arise
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because of our wrong thinking. Many times our
thinking does not go along a strict logical track. We
overlook the real point at issue and argue
irrelevantly. The so-called argument does not prove
the point. This way of thinking leads to fallacies.
Gurudev has referred to three such fallacies.

Argumentum ad Hominem means an appeal to
personality. It is giving an example of an individual
though it does not work. One should reason logically.

Argumentum ad Verecundium consists in making
people submit to an argument by quoting authorty.
One may not accept the authority at all.

Argumentum ad Populem is appealing to passions
and inciting people. There is no rational justification
for such sentimental appeal.

Argumentum ad Theonem is an appeal to God. It
may not work in the case of an atheist. Appealing
to a person, or authority, or inflaming the passions
or even bringing in God to prove one's point is
irrelevant. Therefore they are termed fallacies.

*The Categorical Imperative".

This is the way Kant describes the moral law. The
expression became rather too famous though the
underlying principle is simple. It is doing duty for the
sake of duty without any expectation of fruit. The
doctrine was already present in the Bhagavadgitd when
it advocated Niskama karma.

“... the last of the Romans, Panca$ikha".

Sankhya philosophy is atheistic. It recognises only
twentyfive principles. But Pancasikha, though a
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Sankhya philosopher, added one more principle.
This twentysixth principle was called God.

The implication is that Pancasikha was a
courageous thinker to admit God. After him there
may not be Sankhya thinkers to postulate God.

"New Divine Comedy".

Dante was a great poet of Italy who wrote the
famous work, Divine Comedy. He describes three
regions - Inferno, Purgatorio and Paradiso. Inferno
is hell where the sinners are condemned to suffer.
The Purgatorio is a region of cleansing of sins and
Paradiso is heaven. Gurudev finds similarities
between Bhagavadgita ideas and Dante's ideas.

" The Sun in the world of Ideas".

In Plato's famous dialogue, The Republic, we
find this description of the sun. The passage runs
as - ' He will then proceed to argue that this is he
(the Sun) who gives the seasons and the years, and
is the guardian of all that is in the visible world, and
in a certain way the cause of all things' (516 b,c).

It is interesting to find a parallel in the book,
The Nuclear Barons, by Peter Pringle and James
Spigelman.

Rohert Openheimer was Chicf Designer of the
Atom Bomb and General Leslie Groves was Chief of
the Manhattan Project. The place chosen for testing
the Atom Bomb was an arid expanse of land in New
Mexico, fifty miles from Alamogordo. The time was
5.30 a.m. on 16" July 1945. Groves had given the
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order for the test to go ahead at 5.30 a.m. At 5.29.45
precisely, a pinprick of searing white light pierced
the desert darkness. Within a fraction of a second a
terrifying fireball had vaporized the tower, turned
the desert into glass and was climbing into the dawn
sky. The temperature of the fireball can be four times
that of the temperature at the centre of the sun.
Openheimer's thoughts turned to the sacred Hindu
scripture : If the radiance of a thousand suns were
to burst at once into the sky, that might be like the
splendour of the mighty one ( The Bhagavadgita,
XI. 12 ). Another book, Brighter than a Thousand
Suns, by Robert Jungk gives a revealing heading,
'For they know not what they do,' to a chapter of
this book and observes :- The ball of fire would
never stop growing, till it had enveloped all heaven
and earth followed by the strong sustained awesome
roar which wamed of doomsday. The intensity of’
the light was such that it could have been seen from
another planet.

"The sublime... teleological".
Kant mentions the three concepts beauty,

* sublimity and teleology in that order. Gurudev wants

the order to be changed to : beauty, teleology and
sublimity. This is the ascending order. In putting
teleology last, Kant has given undue importance to
reason. Gurudev suggests the above re-arrangement,
because it fits in Kant's method of tripartite
development. Now beauty is associated with
sensation, teleology with reason and sublimity with
intuition. This is thesis, antithesis and synthesis.
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Sublimity can be taken as a synthesis of beauty and
teleology as intuition is a synthesis of sensation and
reason. Intuition possesses the immediacy of
sensation and certainty of reason and hence it is the
synthesis of the two.
" g1t e i ot .

A legend has it :- Before grandsire Bhisma left
his mortal coil, the Pandavas, accompanied by
Krsna went to see him. Victory in the war had made
the Pandavas a bit proud. When asked about his
last wish, Bhisma replied, 'My body should be
consigned to flames on a spot where no one's body
b~ litherto been burnt’. The Pdndavas thought that
wnis was a trifling wish and could easily be fulfilled.
After Bhisma's death a sacred patch of land was
selected and a high platform raised on it. The
moment the body of the grandsire was about to be
placed on it, innumerable sand particles came out
of the platform and cried in chorus o1& *fte7 a1 ofisy,
meaning that hundreds of great men like Bhisma
had been burnt on that spot. Another platform, and
the same chorus < His7 @i fisq. The Pandavas could
not accomplish the seemingly little desire of Bhisma.
Pat came Krsna's explanation. Bhisma had
deliberately expressed the wish just to warn the
Pandavas against any pride. The finale came when
Krsna put his left hand under Bhisma's body before
the funeral pyre was lit.

"Ruskin... in Modern Painters".
Ruskin says, "...there was a continual
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perception of Sanctity in the whole of nature, from

the slightest thing to the vastest; an instinctive awe,

mixed with delight; an indefinable thrill, such as
we sometimes imagine to indicate the presence of a
disembodied spirit. I could only feel this perfectly
when [ was alone; and then it would often make me
shiver from head to foot with the joy and fear of it,
when after being some time away from hills I first
got to the shore of a mountain river, where the brown
water circled among the pebbles, or when I first
saw the swell of distant land against the sunset, or
the first low broken wall, covered with mountain
moss. I cannot in the least describe the feeling; ...
and the joy in nature seemed to me to come of a
sort of heart-hunger, satisfied with the presence of
a Great and Holy Spirit ... These feelings remained
in their full intensity till I was eighteen or twenty,
and then, as the reflective and practical power
increased, and the "cares of this world" gained upon
me, faded gradually away, in the manner described
by-Wordsworth in his "Intimations of Immortality".
( Modern Painters, Popular Edition, vol iii, p. 309,
George Allen.)

"Kant's New Copernican Revolution".’

In Kant's time the prevalent philosophical
opinion was that in order to have knowledge, our
mind or understanding must conform to the outside
objects. Kant reversed this position by saying that
objects have to conform themselves to our
understanding. His dictum was - mind makes nature.
This has been termed Copernican Revolution in
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philosophy.

There was another revolution in Kant's views. .
Towards the end of his life he completely reversec!
his earlier views. Previously he had rejected all the
rational arguments for the existence of God and
upheld ‘only the moral argument. Now he rzjects
even the moral argument by saying that it also is
hopelessly rational. Again, earlier he hac insisted
on moral autonomy, that is to say, the self gives the
moral law. Now he says that the moral law is given
by God. This reversal of his position is termed by
Gurudev as The New Copemnican Revolution.
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