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 Chapter Nine

STRUCTURE OF cz_<mmmm
Five FoLp (Paica-Parvi) UNIVERS

The Vedic word for universe is visva which means, that in which the creator t

- entered— E‘ﬂﬂm e @ farve . The creator is not separate from creation! | in t

way in which the potter is different from the potbut he is identical with it just as, a mm:,
is non-different from the dance. The word for the subtle original elements from which t
gross physical world arose is tanmatra, which means, a portion (martra) of that (
creator. Thus universeis a portion of the creator® .

The universe is, obviously, the totality of al’ butit is not the complete existen
as the ultimate reality extends far beyond the universe*

|
THRee KinDs OF CREATION

T ?mam being three conistituents of the creator—mana, prana and vak t

" creation, in the first Emoo is also of three kinds. The first is a mental creation frc
. mana predominated by knowledge. It has no form. The seven rsis and four Man

are mental creation®. The second is the divine creation from prana which includ
devas, as also, the subtle elements (fanmdiras) and gunas of Sankhya system. Tl
is predominated by activity Q%c\av The third is the material creation from vak tt
is mainly physical® .
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Holistic Approach of The Vedas

]
THREE-TIER UNIVERSE

e .—._.._Mb_.vsﬁum-.mm consisting of creations of all these ty1és. has & thtee :mw
re — bhith,-bhyvh and svah based comp s aivision
frayi This is Em.m.w_.:n_ommﬁﬁmw_\\f..w%%ﬂmzﬂﬂ%yﬂ@wp wc.u _.m%_%m&ﬁ iy
o ; structure’of the universe, This
A w<nn covers only the solar system and not the existence beyond the solar system
: “ i _

noE_EMoZmE mﬁmﬁmﬂmnﬁ of Sankhayana Brahmana makes things more
ﬂrwmwﬂwmmzm:\ov when, :. 1s said that the three-tier system is also triplicate (trivrt)

. § 10 seven regions, represented by seven vyahrts— bhuh, bhuvah h.s&u.
mahal, janah, tapah, satyam & as follows - i ) i

mn lyam

I Third triloki called saryali — | Tapah

>

Janah

Mahal| — 11 Second triloki called krandast

ﬁwzm___@

I First triloki called rodasi  — Bhuvah

| Bhah

e mmooﬂ Mm%wwommmwawwmﬁm chart H.:.m.ﬂ Em svafr of the mqmﬂwmoﬁ m.no,oEm.m bhil of
ofthe hid iilofs. Thus we have (e pap s 104, becomes b
Hﬂm%mﬂwwmbmww wm_ H%m mmnoawsow with m_“ma_.:omﬁ .ow ﬂroﬁwm%mww%\m”:._,_H_Mun MH
H.mmmo.umMuf.ESm .&EE; %Mmgn“mw Mwmw“m %.o Wﬁ@ﬂ Mz Erww mww MM_WMM ﬁ%ﬂ”ﬂmﬂﬁhﬁ
are six Dyavaprthvis, but, i . i

bteves, s m_%magg%wwum%Mmm%ﬁﬁmmﬁwﬁwwﬁ_m”omwmw

:.mm:a when it is said that the seventh, satyam, is not a region (rajah) but without
birth (gja)"". Yaska says the regions are called rajas— ST TSRS o ki

| . : i i.e., regions

are ch i ahrti, saty, ¥y
mamoaﬁ._m.na by movement. Because in the seventh vyahrli, satyam there is

movement, it is not a region, ‘ a v
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StasILITY IN MovEMENT

g1ar

Wiy

~ This pm&m mo&mwn_mﬁm&mmm. Everything in the universe is moving, so how can

there be something in which there is no movement? (i) In fact, when the movement is so

fast that the time taken for covering the distance between two points is reduced to zero,

the movement converts itselfinto stability. This is exactly the position at safyam. Therefore,

we say that there is no movement there. (ii) We can understand this in an other way also.

A movement is either centrifugal or centripetal. Both of these movements are co-related
and are possible only when there is the duality of agni and soma. At satyam, thereis
no such duality and, therefore, there is no movement. (iii) There is also a third way to
understand motionlessness. Suppose, an object tries to move with an equal force on all the
sides, will it be able to move? Obviously its velocity on one side will be neutralized by the
velocity on the opposite side and it will not be able to move on either side. Now this
satyam is called svayambhi, another name for the Vedic word ajah. It is self-born or is
birth-less. Birth presupposes a cause or a parent. Satyam, being the ultimate cause has no
cause or parent. It is, therefore, said to be ajah, without birth. The name of svayambhi
in wn:_.,mz__.? language is hrahma. Brahma has four faces facing all the four directions.
This shows his stability and his incapability to move onany side as he has equal movements
on all sides.

Having thus understood the stability of Satyam, we have to explain the fact ot
movement of the remaining six regions, which are called 7ajas because they have movement
What is movement? 1t is the act of moving from one state to another. This is called
bhavavikara or modification of the situation. Now, any object could have any number of
modifications but all those modifications fall under one or the other of the six-categories
viz.,. birth, existence, growth, change, decay and destruction. This is the nature of universe.
There are the six bhavavikaras. Bhavavikara s nothing but ab/iva or Becoming, as
against, Being or abhu It isimportant to note that ndsadiyasikta, which deals with the
origin of universe, is called bhavavrtta i.e. the story of Becoming. Birth of the universe 1s
nothing but the birth of Becoming from Being.

]
Five-TiEr UNIVERSE

Now, from svyambhii, which is pure Being, Becoming starts in a natural sequence.

__ This sequence isthe same as stated by the seven vyahrtis but the number is reduced to

five. The first 1s the stage of pure Being, where there is no bhavavikara or change or
movement as explained above. This is the stage of svyambhi or Satyam or brahma.
From this comes the second stage of existence (ast/) at a subtle level, called paramesthi.
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M%Mm wﬁmmo@m Ezm the duality of bhrgu and angira whichtogethet form apah, the
. M ;BE__.EEH..H_# o%@m&% H_wmcm: un- ﬂmswwomp.sﬁngm alsq_exists, but there
P m&w\ﬁoa&cmmwnﬁﬁmﬁvcwo stage of Being, or existence or astitva there are none of

sadbhava- vikdras ormodifications, of which Yaska speaks. The first bhavavikara
occurs only at the stage of paramesthi, the second level of universe, which is half manifest
and half un-manifest (vyakiavyakta) ‘

_ The third level of universeis the manifest sun (vyakia), which is bom of parame sthi.
m: paramestht, the energy is in aliquid form (apal), spread all over equitably, butin the
unit takes a concentrated form. The liquid formis called rta™, the concentrated form s

satya—sTraTaTie: TRl -

cind The fourth stage is that of growth represented by bhiih, and the fifth stage is

_aw:m\ ra, the stage of decay. The stage of change is represented by prehvi, the aura of
1ith. The stage of destruction does not mean coming to naught, but, assuming another

S, m:ﬂ is, therefore, not traceable in the universe. We would thus have a five level
universe in the following manner :-

I
Satyam Svyambhii (Pure Being) Y
Tapah Sarhyati
i
Janah Paramesthi  (Thefirst existence) @&
Mahah Krandast
i
Svah Sirya (The first birth) S
Rodast
v
Bhuvah Candra (The decay) CREIPT
Prthvi (The change) ferafoma
Bhith Bhami (Thegrowth)  @da )

12 e T, et A -
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STRUCTURE OF UNIVERSE

Thus, each parva or stage of the universe represents one or the other bhavavik
which we see at the micro level in every smallest object of the universe. We derive
being from svyambhi, our existence from paramesthi, our birth from sirya, gre
frombhith, change from pythvi and decay from candra, the pitrloka or the regic
those who have departed (pifaras). It may be noted, here, thatthough candra physi
lies in between bhiih and siarya, chronologically, it comes after bhith from which it
born. This is perfectly in harmony with the order of growth (vardhate) being followe
decay (apaksiyate)™

These five levels of the structure of universe are comparable to a tree withits 1
upward and branches down ward— ATy W@ T syged: ¥Ar:, Tree, hidd
subtle form in a seed, is comparable to paramesthi. The sprout is comparable ti
manifest form, s@rya. The process of getting food by the tree from earthis comparat
bhith. The growthoftreeis comparable to prhvi, the halo of bhih. The appearan
seed in a tree, which can give birth to another tree, is comparable to candra.

IV
YaJia InTHe UNIVERSE
Now these five levels of universe have an order of agni and soma, one foll

by another. Thus svyambhit is presided over by agni, paramesthi by soma, :
again by agni, candra againby soma and bhith again by agni, in the following ma

Svyambha ~ — agni
Paramestht  — soma
Sitrya — agni
Candra — soma
bhith — agni

This order makes the continuation of yajiia i.e. the oblation of soma into q,
the universe, possible; svyambhii being stable, provides sustenance for the rem
four dynamic regions. 1t may be mentioned that though svyambhit is stable, it is not
and, therefore, it can give birth to paramesthi. This position of svyanbhii is statec
Yajurveda by saying that it moves and it moves not'®  and that, though itself st
supersedes all that which moves'™.
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) .. Except svyambhi, all other bodies move around %mqmwmwﬁmm@aum_ She-concka
moves.around bhih; bhakaround sirya, sirya around paramestht and paraniesthi
around svyambhiz.: Thus it is not only our earth which has the day and Em:#mbuwm,@n

oﬁﬁmm_mo.:mﬁ%m:ois a@mmm.ami mn,m«omrom EEoFéom:m:%nmetuo mﬁ
appendix on time and space . i i e

o u.&@x.&.ﬁ does not move All others move, not exactly in circle, but ecliptically
in :ﬁ: orbit. This is why they are said to have three centers, [fwe try to draw something
inacircular way with three centers, the resulting figure would eclectically resémble an eg

like this: =

That is why the universe is spoken of as an egg (hrahmanda). Why should
there be :wﬂom centers 1s explained by the fact that each object has three constituents
mana, prana and vak, having, as it were, three centers.

.OE of the five levels of universe each level has 1ts three constituents but
under different names as shown below. )

Vak 3.&:: Mana
Svyambhi —— Ei.a Sitra 2@...\..5
Paramesti  —__5Ida © Arka Bhoga
Stirya —s Jyoti Gau Ayuh
Candrama —__y Retas Yasas Sradha
Prthvi SN 71 4 Prana Gau'’

. The three regions known as rodasi, krandasi and sanyait have characteristics
of their own. The energy in Svyambha is in a state.of equilibrium. This is the state of
sariyafi. It continues to be unperturbed upto paramesthi where it is known as
apah. Then its equilibrium starts getting disturbed. This is the state of krandasi.
when sarya  takes birth. Rodasi s the last stage after this disturbance which is
known to us. These three stages are known as upper, middle and lower regions’
The purusa-sikia speaks of purusa as having a thousand heads, a thousand muam.
and a thousand feet, which again is suggestive of the three-fold division of universe"
the head being the upper region, the eyes the middle and the feet the lower.
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Here, below, we give the translation of a portion of Satapatha Brahmana  wh
explains a few characteristics of these five layers of the universe in an archaic style,
peculiar to Brahmeana—Texts.

Now, these are the deities who were created out of prajapati— ag
indra, soma and paramesthi, prajapati.

They were born with a life of a thousand years; even as, one would sec
the distance the opposite shore, so did they behold the opposite shore
their own life. .

They went on singing praises and toiling. Then paramesthi, the son
Prajapati  saw that yajfia-the new and full-moon offerings, ¢
performed thesé offerings. Having performed them, he desired, ‘wo
I were everything here’. He became the waters, for the waters

everything here, in as much as they abide in the furthest place; for
who digs here on earth finds indeed water; and, in truth, it is fr
that furthest place, to wit from yonder sky that he rains, whence

name paramesthi (abiding in the furthest, highest place)

Paramesthi  speaks unto his. father Prajapati, 1 have discovere
sacrifice which fulfills wishes, let me perform this for thee | * —
be it” he said. he accordingly performed it for him. Having sacrific
he (Prajapati) desired, ‘would T were everything here” and he beca
the breath (vital air), for breath is everything here. Prajapati s t
breath which blows here (the wind), and whatsoever knows thati
thus he blows in his (Prajapati) eyesight; and whatsoever is endow
with breath is Prajapati.  And, verly, whosoever thus know t
eyesight so Prajapati becomes, as it were, manifest.

Prajapati speaks unto his son indra ‘let me perform for thee, t
wish-fulfilling yajiia which paramesthi has just performed for i
—‘so be it,” he said. He accordingly performed it for him.

Having scarified, he (indra) desired, * would that I were everyth
here!” He became the speech (vak), for speech is everything he

whence they say, ‘ indra is vak.

Indra speaks unto his brothers agni and soma * let me perform
you this wish-fulfilling sacrifice which our father Prajapati has j
performed for me. ‘- ‘so be it I’ they said. He accordingly perforn
it for them. Having sacrificed, those two desired, ‘would that

were everything here I” One of them became the eater of food, ¢

¢
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?waﬂmﬁwwgﬂm the food. Agni, the eater of food; and'soma-the food,
7 Indeed; are everything here® . . ;
ere
apah, vak arum%:a beyond five Devas and five lokas, the five kalas also viz., prana,
+ 7lada - and anna corresponding to bijaciti , (karanasarira); devaciti,

(saksmasarira)
. B E i nson (il bt i . . .
respectively, hitaciti (sthalasarira), praja, (santati) and vitta (sampatti)

Holistic Approach of The Vedas

There ar
e . -
references to paramesthi as rta® - and apah®, and also to the

rains which f;
Chall from paramesthr— T TR e ) From

Sirya onwar -
d, We have visible creation.

v

CoRReSPONDENCE OF THE UNIVERSE

These 1 .
terms in achy five layers of universe represent the achidaivata, having the corresponding

dtma and adhibhita as follows.

Adhid,
uw&” mr§ Adhyatma Adhibhiita
s _Q§M Jiva visva
DA avyaykia akasa
paramesthy mahan vayu
SUry;
i buddhi teja
candramq mand Jjala
thvi
The £ priave Sarira® mri
e five bodi :
. M ._mm have their auras and their presiding deities as follows:-
odies - :
Swva . aura presiding deity
ww\dﬂwra . Paramakasa Visvakarma
Sarya Sthi Mahasamudra Prajapati
Bl s Samvatasara Hiranyagarbha
Bhith ma &S@aaﬁ Bhiitatma
Ksarq Anda Sarvabhitatma
Illl.llllllll Aksara Avyaya
=20 PP (SE

20 ool e ¥ et AR g - AL 3393

- STRUCTURE OF UNIVERSE 217

S e e

- Asalready stated, out of these five bodies, svyambhi does not revolve. Around
svyambhii revolves paramestht, around paramesthi revolves sirya, around sarya
revolves bhith and around bhith revolves candra. The orbit on which paramesthi
moves is anda; the sun moves on ayanavrtia, candra on daksavrita and bhil on
krantivrita,

Vi
MoveMENT 1N THE UNIVERSE

. At many places there is a mention of the movement of sun, which creates a doubt
as to whether the Vedic people believed that the sun moves and the earth is static. We
have three approaches in this regard:

(1)  §fEgen - withsvyambhii as center. From this point of view, the
sun® as well as the earth move®, the sun moves around the
paramesthi and the earth around sarya

(2)  feaftmen - with sarya as center. Fom this point of view, siryc
is stable®®, only earth moves.
(3) . gfisgem - with bhizh as center. From this point of view, the eart]
is stable and the sun moves. This is what acommon man observes
~ Thus, statements about the movement of these bodies have to be interpreted wit]
reference to the context.
Tt may also be noted that the earth moves inan ecliptic way because of the forc

of attraction of sun. It wants to go straight but the sun attractsit to its own side, the result
is the ecliptic movement” .

Vi
Universe AND MAN
Of these five bodies, svyambhii and paramesthi are immortal, bhith an

candra aremortal. Sur lies in between the two, half of it on the side of mortality and th
other half on the side of immortality.
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_éwﬁﬁﬁs of svyambhi gives'us our. hdiikrti. ¢xpressed by gotra, the
candra prana 8Ives usourprakiti expressed byvarna andithe pigg .
us-ourakrti “expressed byjati .

..&mhu_ga__u&%m?&
o Jati s, ﬁmn_ﬂm&.ﬁ.u wzcab by m\ﬁw\_..l STRTTRn wfiy:- All'men belong to one
Jati. On the basis of prakrti they belong to di i

it belongs to buddhi

" If &\Sin.....: belongsto buddhi and prakrii to mana, akrti belongs to sarira,
eyond all these js atman..where not only men but all existence is one, with no

distinction - =73 fsi HTEEAEY,
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One (hota) supporting (the yajna), makes it str ong by rk,
other (udgata) sings the sama in $akvari, other brahma speaks
the x:osmmamm.o* the creation and still other (adhvaryu) mea-
sures the measurement of yajfia.
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May our life be prosperous through yajia, may our breath,
eye, ear, back, all be prosperous through yajna. May yajiia
be prosperous through yajiia. We have become the children
of prajapati. Devas! we have attained heaven, we have be-
come immortal.
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Chapter —Ten

Philosophy of Action

THE MEANING OF YAJNA

We have said that vijiiana in Indian tradition stands for the science of yajia-

ferm 77 8. We have three topics which are related to each other 1. The origin
universe i.e. brahman 2. The universe and 3. The process by which the univer:
originates from brahman. This very process is yajia.
I
BRAHMAN AND YAURNA
Whereas brahman is the subject matter of Jiana, yajfia is the subje

matter of vijiana. By knowing brahman we know yajiia and by knowing yaji
we know the creation, which is the subject matter of physical sciences.

Micro-cosmically, the universe is associated with gross body, yajna
associated with subtle body and brahman is associated with causal body.

By knowing brahman, we behave in a rational way and by understandin
the philosophy of yajiia we act in a way so that our desires are fullfilled. 1
means fulfilling our desires through legitimate means. We are neither require
to curb our legitimate desires nor are allowed to adopt illegitimate means t:
fulfill them. Fulfilling of desires is abhyudaya and leading a pure and chast
life is the means to achieve niksreyas. What is wrong or right is known throug
the scriptures belonging to dharma sastra and how to achieve the desired resul
is known through karma $astra. Obviously, the desired results are achieve
only through action. Therefore, only the study of the Vedas is not enough, on

has to practise the code of conduct laid therein—=T=at f& Ferfimy. FHHATTR
e |

: e r
, KNOWLEDGE AND AcTiON

b

—— —_—

N:&&m&%m and action are the two wings by which the bird of life can fly
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Knowledge is a self—sufficient and permanent aspect, whereas, action is temporary and
dependent on knowledge. Mithyatva means combination (mithuni-bhava) of both—
knowledge and action. Both of them help each other. When a scientist performs an
experiment, he takes the help of his previous knowledge, but the experiment leads to new
knowledge also. In the present chapter, we propose to deal with the philosophy of yajiia
which is a part of the broader philosophy of action.

It may be made clear that the purpose of our discussion, here, is not to teach how

to perform a particular yajfia, which is the subject matter of vidhi- vakyas of the

Brahmanas and which have been systematised in the Srauta sitras. We propose to

deal, in brief, the philosophy which underlies the Vedic yajias and which is mainly

dealt with in the arthavada-vakyas. While doing so, of course, we shall refer to some of
the Vedic yajiias inthe passing’.

UNSELFISHNESS

The first formula of yajiia is that karmas should not be performed for petty selfish
motives. Karmas are performed by the body which is a part of the world. Just as an
action of'a particular part of the body, say hand, is not only for the hand itself, but also for
the whole body, similarly, our actions should be for the whole world and not for ourselves
alone, though, just as the hand also enjoys the fruit of the action performed by it, we too
enjoy the fruit of whatever we do. As the target of the action performed by the hand is not
to fatten itselfbut to strengthen the whole body; so the aim of our action should be the well
being of all, though, we automatically get our own share rather in an improved quality and
augmented quantity.

Non-PossEssIVENESS

The objects that we offer in a yajiia do not belong to us but to nature. Therefore,
we should have a sense of non-possessiveness towards whatever we offer to others. All
wealth is the result of the raw-material that we procure from nature. That raw material

does not belong to anybody — 5e# 7™ and FEAGTH ? It is only our ignorance that

we claim ownership of material objects. Of course, they are to be used, but, without a
sense of their ownership. Rather, just as we use the gifts of nature like sun-light, water and
air, we also have to pay their debt by performing devayajfia. We shall come to this a little
later.

ESSENTIALITY OF KARMA

We cannot think of renouncing karma, which is inherent in the nature of existence

e details of how a particular yajiia is performed there are separate works e.g for
darSapaurnamasa, we have' sero-1eii & S¥GOAE" by Dr. Umesh Prasad Dash, (Jaipur, 1994.)

i o

|
|
|

Philosophy of Action ‘ 2
-1 & Ty &t s figereeea, Inan atom, the electrons are moving constant

with an unimaginably high speed. The world is a conglomeration of kinetic ener;
known as quantum. Every particle of the universe is throbbing with life. There is no li
possible without vibrations. Nay, even what we know as non-living is constantly und
movement.

Of course, there cannot be any movment without a stable basis. The stable ba
is rasa or being which is invariably accompanied by bala or becoming. sitkias 1il
nasadiya, which deal with the process of creation are known as bhava-vrtia, where-¢
Yaska speaks of modifications as bhavavikaras which means that the creation is t
result of modifications in the pure being.

1]
CReaTiON As A YaJNA

This brings us to the fact of creation being the result of a yajia as is clear
given in the purusa sitkta. This is a yajfia which was performed even before anythis
was created. The purusa siikta speaks in highly symbolic language®. For example,
says that spring was the ghrta, summer was the fuel and winter was the oblation. He
spring symbolises oleaginousness, summer symbolises dryness and winter is neutral. T
Yyajfia not only created the universe, it sustains it also. The idea of expiration being offer:
in inspiration and inspiration being offered in expiration is found in Kausitiki brahma
(2.8) which relates to sustenance by yajfia at micro-level

v
Five-FoLd Yauna

Satapatha Brahmana (1.5.2.16) speaks of five fold Yajfia ;- TEH FF: | €
we have five main yajnas corrosponding to five divisions of time as follows -

1. Day and night —— agnihotra
2 Month —— darsapaurnamasa
3. Seasons caturmasa’®

2 See Vedic Symbolism by Prof. S.P. Singh. p. 393 ff

3 The caturmasya is further divided into rfu and anna which is also known as agrayanesti. In wint
(rtu) the isti is performed by brihi (anna), in summer (rtu) by yava (anna) and in rainy season (1)’
Sy@maka (anna). Again rtu caturmdasya is also of three types :- vaisva deva, varuna praghasa ai
fakamedha. All these are known as haviryajiia.
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4, ayana ——  pasubandha

& samyatsara (Year) —— somayajiia

In each of the above mentioned five divisions of time, we get energy from the
sun, which is divine. Through five yajiias we absorb that divine energy so as to
acculturate (sariuskarita) the physical energy of our body. The physical energy keeps us
bound to earth but when it is acculturated by the help of divine energy, the gravitational
force of earth loses its hold upon the yajamana, whose soul moves towards sun. This
upwards movement is the cause of attainment of heaven. Hence the injunction— e

e |

It may be mentioned here that the Vedic seers never forgot the essential parallelism
between the micro and the macro. So when they speak of terrestrial, they mean the
demands of flesh and when they speak of celestial, they mean rationality which is the
quality of intelligence. There is a constant struggle between the demand of flesh—technically
represented by hhiitatma—and the rationality—technically represented by divyarma.

The purpose of yajia is said to replace bhitaima by divyarma and, thereby, attain
heaven.

vV

LiBerATION AND YAJUNA

As for liberation, we have to go beyond intelligence and morality i.e. we have
to be supra-logical and supra-moral. This cannot be achieved by soma Yyajiia, by which
we achieve heaven. Since soma has the quality of oleaginousness, it keeps us attached to
worldly pleasures. In heaven, also, we enjoy worldly things. Every moral action is an
actionand as such can have only a limited result, so that heaven, which s attained through
pious acts, is not eternal; it is available only as long as the result of our pious action lasts—
&ff%t g mredelleh ferf. For attainment of liberation, we have to perform cayana yajiia
where soma has no role to play—it is piling of agni on agni. We shall speak of it again a
little later. In the meantime, let us analyse some of the social impacts of yajiias.

Vi
ANOTHER Five-FoLp Yauna

A brief description of them is given below.

(1) Adana Yajiia

No body can survive without taking his food. The pravargya of one becomes the
brahmaudana of the other. One, who takes, is performing the adanayajna. ‘

“This can be done by describing other yajiias, which are also five i number.

i S

i e

ity

Philosophy of Action 225

(ii) Arpana Yajiia

This is supplementary to n&nz@&g If we take, we give also. Thisis known
as arpanayajia.

(iil) Utsarga yajiia

This is also giving, but to the society as awhole and not to any particular individual.
All works of social welfare are ufsarga yajiia. When we give to an individual, we cannot
partake of what we have given. But if we dedicate something to the society we can also
partake of it. For example; if we open a hospital, we can also go there for our own
treatment. Works of public welfare have a very wide range. For example, if a person
writes a book or discovers or invents something useful, itis also a part of wisarga yajiia.

(iv) Bhasiajya yajfia

The process of our intake changing in to energy is bhaisajya yajiia. We take not
only food by mouth, but also light and air from the atmosphere. These all give us energy to
keep ourselves fit.

(v) Vikasa yajiia

The extension of an object into s@ma isits vikasa. The seed developes into a full-
fledged tree. Everybody has a limit up to which it can develop. He also has a direction in
which he can develop.

Of these five yajiias, utsarga yajiia is the most important because it benefits
many.

Two things are clear from what has been said above.

1. Giving is as important as taking.

2. One can make progress only upto a limit. This differs from person
to person, qualitatively as well as quantitatively. A person, for example, who
has the gift of poetic talent, should not aspire for becoming a mathematician
and vice-versa. A lotus flower cannot become the flower of rose. This, in a
way, also becomes the basis of selection of a profession on the basis of one’s
varna. Lord krrsna explained this position by saying that it is better to die in
one’s own field of capability, it is horrible to transgress in the field of other—

wyd fied 99: Wadl w998 | One should make efforts of progress in the
field which is in harmony with his nature, inclination and capabilities. Each

‘individual is unique in his own way. He should develop his uniqueness to the

maximum, rather than trying to imitiate others, under the false notion of
superiority of one kind of individuality over his own personality. Then only,
he can get job-satisfaction.
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Vil
MobEeRN Science AND YauNa

Coming to the process by which the yajiia yields the desired result, we have to
know the power of mind which is immeasurable. Also, we have to concentrate on the
selection of energy and matter, Let us have an overview of the whole processin a nut-
mw.m:. This process can be better understood in the light of the latest research of modern
science, specially, the quantum theory. The adverse remarks about the science of yajiia,
as made by western orientalists, are either based on the findings of science of pre-Einsteinian

era, or, are the result of laying wrong emphasis on literal interpretation of those portions

which have a deep symbolical significance.

. émﬁ@.ﬁ said that the Brahmanas contain science of sacrifice*. This is perfectly
in tune with the old Indian tradition which proclaims that vijiana explains the yajaas’ .
Oldenberg, on the other hand, said that that the Brahmanas contain pre-scientific science
?ojimmmzmoré%m wissenschaft)®. Following this trend, J. Eggeling, who translated
the whole of the Satapatha Brahmana remarked, “For wearisome prolixity of exposition,
characterized by dogmatic assertation and a flimsy symbolism rather than by serious
reasoning, these works (Brahmanas) are perhaps not equalled anywhere” ”

Let us examine, as to, whether the treatment of science of the sacrifice by the
m.wmrssca is really ‘pre-scientific’, ‘characterized by dogmatic assertation and
Pam%.mwavcmmau or, whether such a charge, even if it was partly tenable in a pre-
Einstein era, does not hold any ground in the post - Einstein era, as physical sciences
have undergone a drastic change from Descarte and Newton to Einstein and Erwin
Schrodinger.

EINSTEIN AND THE PROCESS OF YAJNA : A COMPARISON

Coming to Einstein, he discovered that matter and energy are inter-convertible
as per his famous formula, E=mc?. This led to the discovery of atomic energy,
which proved far more superior to conventional forms of energies and drastically
changed the face of human civilization.

The Jedic seers have discovered a still superior form of energy viz. the power
of consciouseness. It is the consciousness, which activates our vital energies, which,

4 Winternitz, History of Indian Literature mw-_&.

S Torgm =i TR - et .3 Also PR wtero TR 4 YT T on T 1.6
6 Oldenberg, Die Weltanschauung der Brahmana— Texte, Title page.

7] Eggling, The Satapatha Brahmana, Part I, Introduction, PIX.
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in turn, can bring about any transformation. The power of consciousness is represented by
mantra (7717 ) and the vital energies are the devas (Devah pranah)®. We simply
mean to say that vital energies are activated by the use of psychic power. These psychic
powers, which are supra-physical, can control anything physical. Thus, by use of mantras
and by invoking devas, all of our desires can be fulfilled. Thisis, precisely, whatis done in
a Yajaa® .

Let us have a look at this process as given in the Brahmanas and other allied
literature.

Vil
Derinimion OF Yaua BY RS1 AITAREYA

Let us first of all see the defination of yajiia, as given by rsi Aitareya who says
that Yajiia is a process of converting consciousness into matter and matter into
consciousness'’. Mahamahopadhyaya Giridhar Sharma Chaturvedi adds to it, by
way of explanation, that since consciousness and matter cannot be interchanged
directly, the interchange takes place via vital forces i.e. prana'’.

If we compare the above thesis of rsi Aitareya with the formula of Einstein,
we get the following two pictures :

1 Matter . Energy < Einstein

I Matter < Vital forces < Consciousness < Rysi Aifareya
If vital forces are equated with energy, in the above two formulas, then, in
the formula of rsi Aitareya, consciousness is obviously an additional factor.

ConsclousNnEss IN MODERN SciENCE

This is important because in modern science, subject i.e. consciousness, has
come to occupy a unique position. This is what Erwin Schrodinger has to say in this
regard

Subject and object are only one. The barrier between them cannot be said to

have broken down as a result of recent experience in the physical science,

for this barrier does not exist™.

8 Traae SR £.6.1.20. The identity of devas with pranas is so significant that almost all the

~— Brahmanas repeatedly state it i unambiguous terms e.g. Ffrit W 3.3 ¢ el qmerr ——

3.¢.00.4 g T 6.5, Few giea 29 and SHHAE oW 2,30, .
o e fy wrv: = wgead- S dfem 3.0.¢
10 SrEERE R TU9: - TaEnaF 2.2.3.04

11 At fom afi wReTa WeAfY, Patna, 1R9%, p. 43
12 Erwing Schrodinager, what is life? Mind and matter, Cambridge, 1962, P.137.
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This element of consciousness makes g m:vam._u@m_nﬁ process Emsu vidya)
as against a physical process (bhitta vidya). This is the mz_uam_uwﬁ_n& process which has
been elaborated in the Brahmanas in detail. We shall give below a glimpse of what the
Brahmanas aim at.

IX
PRrocEss oF YAJNA ACCORDING T0O BRAHMANA-TEXTS

The yajiia consists of three steps (I) a strong will power (mantra—Sakti), (ii)
dynamic vital force (deva-saktt) and (iii) exertion (Srama). The will power belongs
to mind, vital forces are the devas, and exertion is done by the physical force (vak)® .

Tre RoLe oF WiLL PoweRr

The first of them, the will power, is the power of mind", which is the creator,
the prajapati’. A yajiia is performed only by a concentrated mind’. Mind is the
reservoir of desires, as it were'” and, therefore, unless we focus our mind on a
particular desire, nothing can be achieved with a fickle mind'®.

The matter, being finite, dwindles into insignificance before the infinite power
of mind"”: the objects follow the mind just as a calf follows its mother cow® . Such
is the power of mind, that the Atharvaveda has to proclaim that it is beyond the
reach of even the gods and the manes, not to speak of the mortal beings?' .

THE ROLE OF VITAL POWERS

The mind, inspired by an intense desire, activates the vital power (prana),
which are the connecting link between the mind on one hand and the matter on the
i omﬁmu The vital powers, when activated, yield the desired result to the yajamana.
1t 1s, therefore, said that it is actually the vital forces which perform® and expand
wﬁb,_agﬁ.

ﬁdﬂ.ﬁm T T ST, WSH - Va9 TR L%.K.3. 90
%ﬁ&%ﬂ?ﬂ&% e AT AT 10.438.Y
ﬁiwﬂ% HHATGHISTE £.4.% Also WomHfds: - e dfea gq.¥
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The mental power is closely connected with the vital power®® , mind being th
master of vital powers® . The mind can control the vital powers, because it is subtler tha
those. When the vital powers are controlled by mind, they become efficient and strong”’
The mind and vital powers are so closely connected that the former is said to be the halfo
the latter”

THe Vepic Devas aND TRAYF viDYA

As already discussed, the vital powers of devas are classified into threc
categories as per the three regions— the earth, the atmosphere and the heaven. A gni is the
terrestrial deva, vayu is the atmospheric deva and aditya is the celestial deva. These
three devas are said to be the major devas®. From them arises the Irayi, consisting o
rk which arises from agni, yajus which arises from vayu and saman which arises fron
aditya® . This trayt, gives birth to the creation, rk generating the visible solid forms
Yyajus generating all movements and saman generating all luster” . As regards Atharve
or Brahmaveda, its presiding deity is soma®? , which sustains the creation brought abou
by the triad of agni, vayu and aditya. All this can be summarized in a tabular form ac
follows :

REGION DEVA TRAY] RESULTANT

CREATION
Earth Agni Rk Solid body
Atmosphere Vayu Yajus Movement
Heaven Aditya Saman Luster

This. in short. is the process by which the vital forces yield the desired result.

25 T F a1 S TS afed wom: - S g

26 WA & WO fE w6 won: whfea: - v 06.3.3.3
Also T78a FIOTHTSATG - HArofiwifad %44 and T a1 STAOT: - SfiF s 6.3

27 T8 3§ WIN: RASIT FAST GaEhaa: - YR9Y SR 3.3.3.23

28 AHHTS T A0, - WfHT R 4.4

29 Sfrrtgaee TAf & A S Tef - ATy S £.3.6.83

30 WISTHEE!S YT FAAST MFTATHE - FIEEEA Fa €.20 Also ﬁﬁmﬂfﬁi
and WIEfA
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X
PsycHoLoGgY OF Yauia

Yajria is not some magical ritual but a scientific method of using the will-power to
one’s benefit. Let us look at some of the constituents of the initiation (diksa) ceremony.
These constituents sublimate our vital power by raising it upward and are, therefore, called
audgrabhana. First of them is @kuti or determination which when put into practice is
called prayuk. These two, akuti and prayuk, are called mitra-varuna or kratu-daksa
i.e. the power of knowledge (brahma-sakti) and action (ksatra-sakti). Both of them
have to be reconciled for success. The third element is medha which keeps one reminding
of the target constantly. This makes one’s vital power active. Thisis fapas. Thenwe need
wisdom or sarsvafi. The infra-structure is pizsa. These are essential steps for success in
any adventure and not only in yajiia.

Xl
Trayl AND THE CLAssICAL PHILOSOPHY

This process can be explained in terms of classical philosophy of Sankhya, if
we equate agni with tamas, vayu with rajas and aditya with sattva, or in terms of
Vedanta, if we equate agni with vaisvanara and virar, vayu with taijasa and
hirnyagarbha and aditya with prajiia and sarvajiia. Thus we understand the statement
of Manu that all worlds arose from devas— S3¥T STHEIH |

In terms of modern science, devas are comparable to quantum which have
been explained as ‘packets of energy’ by physicists like Fritjof Capra. As modern
science does not believe that the universe comprises of any ‘solid building blocks’
like atoms but of quantums, we can easily conceive what Manu meant when he said

ECEE STTHd s devas being nothing but energies of different categories.

Let us come back to two major types of yajfia so as to understand their role
in our making; savana is the yajiia where soma is offered as an oblation in agni.
Since soma creeper is pressed to obtain its juice, it symbolises the contracting aspect
of nature, whereas in cayana, there is piling of fire on fire, which symbolises
expansion, These two—contraction and expansion—represented by agni and soma

are the two basic forces working in the universe. —

GSAv4 YAIxA .,

These two forces of agni and soma are known as angira and bhrgu at the pre-
solar level in paramesthi. The oblation of bhrgu in angira results in the creation of
apah. This is known as gosava yajiia. Since this happens at a level which precedes
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the creation of material world, there is a complete freedom in this yajia— TEe: W=

a1 U 49: (Tandya brahmana 19.1.3.1) .
At solar level, we have three constituents which originate from the above mentione

gosavq yajiia. These are devata, matter and arma connected with jyoti, gau and ayi

respectively. These three become the means of attainment of heaven through jyofistoma
gostoma and ayustoma. Of these, jyotistoma is of seven types —

e sEiHem s eyl arerErsie FISHET (Asvalayana Srautasatr,

6.11.1) These are all soma yajias.

Xl
CAvana YAJNA

Coming to cayana yajfia, we have already said that piling up of agni over agr
is cayana. Vaisvanarais produced by the friction caused by solar agni, struggling agains
the terrestrial agni. This vaisvanara produces the five famous pranas—the celestial pas
produces prana, the terrestrial part produces apana and the atmospheric part produce
vyana. When celestial prana returns back by striking against atmospheric vyana, it i
called udana and when terrestrial prana returns back by striking against atmospheri
vyana, we have samana. This is the natural process.

When one performs cayana yajiia, the celestial agni does not return back b
striking against terrestrial agni, but starts piling upon it. This means that the quantit
of celestial agni increases. This leads to liberation of yajamana.

The second layer of agni piles upon the first layer but the first layer of agr
piles upon cit i.e. atma. Thus cit is the foundation of cii or cayana. In fact, the bod
is the result of this citi which is an extension of cit.

X1
CiT anp Citis

Cit has three types of citis—bija-citi, deva-citi, and bhita-citi, which fori
the causal body, subtle body and gross body respectively.

The body has various names because of its different characteristics. It is deh

" because it is a mass, it is »@a because it is a combination, it is Sarira because it fal
away from anma, it is vigraha as it is specially held by aima, it is fanu because it is a
extension of afma, it is pur because it is limited, and it is purusa because atm
resides in it.
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A child is formed in the womb of mother by cayana at five stages. The first stage
is that of annamaya citi caused by semen of man and blood of woman. The second stage
is of pranamaya citi caused by the force used by the pair. The mutual love of the pair
causes manomaya citi. The unity of intention of the pair causes vijianamaya citi. The
bliss that they feel causes anandamaya citi. Thus the five kosas of the child in womb are
formed through cayana yajiia. .

Punasciti

Out of the five cifis mentioned above, the first two—anna and prana—have
again three cifis which are known as punscitis. They are bija-citi, deva-citi and bhiita-
citi. Bija-citi decides the situation of a jiva in the next birth. It has three constituents—
knowledge, ignorance and actions. Knowledge leads to liberation, actions backed
by ignorance lead to hell. Knowledge is of three types—indeterminate, determinate
and definite. Ignorance results into ego, attachment, aversion, and fear of death.
Actions are meritorious and demeritorious. The results of the actions are three — the
birth, life-span and enjoyments.

Deva-citi is five-fold. Internally we speak of deva-citi as prana, apana,
samana, udana, and vyana. Externally, deva-citi is mana, prana, vak, eyes and ears.
In heaven we have space, parjanya, sun, soma and agni. As objects of worship, they
are glory, fame, luster, greatness and spirituality. Vijiiatma is the basis of deva-citi.
Out of heavenly deva-citi is formed the bhita-citi. From the divine space comes the
physical space, from parjanya comes vayu, from sun comes the fire, from soma
comes the water and from agni comes the earth.

All the five citis and three punascitis mentioned above digest the food. The
food keeps the vaisvanara alive. The food is thus a yajia— a3 f& SammEm | This

yajiiais performed everyday— 27%edl T8 9% | The yajamana as such is himself
a yajia.

Xiv
Yauva IN THE Bobpy

Theyajiia at the body level has seven stages. In the first stage the food changes

.~ into liquid. The liquid changes into blood, blood into flesh, flesh into fat, fat into

bones, bones into marrow and marrow into semen. These seven terrestrial stages are
vak, the eightatmospheric stages is prana. The ninth and the last stage is mana which
is celestial. Thus, food undergoes seven stages at terrestrial level, and one stage each
at atmospheric and celestial level. This is the process of oblation being offered in

O W
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vaiasvanara. Therefore, it is yajiia. This process is mentioned by Caraka:-

s Tl A w9 )

I T T Y6 YEhTS T e Il (Caraka 15/14)

The body becomes the means to perform yajfia or other actions also. Bu
since a yajiia is being performed in the body also, any yajiia is performed by
yajiia— T3 TFEEEE < |

XV
Karma Yoga

Yajiia is said to the best of all the action— @& & $87H %4 | In fact, ever
action is a yajfia. Therefore, while discussing yajfia, it becomes necessary th:
we discuss the philosophy of karma also. Vijiana is not only the philosophy «
yajiia but philosophy of karma also— far=m 9 TQ wHI =

We have said above that the causal body consists of ignorance, desire ar
karma. Though they continue to decrease after yielding their results, yet, they g
renewed again and, therefore, the causal body exists till liberation. If ignorance
overpowered by knowledge, the jiva becomes isvara. This is saguna-muki.

We have to understand that ignorance is the cause of bondage, wherea
maya is the cause of creation. [$vara creates through maya but is not bour
because he is free from ignorance. Jiva not only creates through maya but als
gets bound through ignorance. When he is freed from ignorance, he becoms
one with Tsvara. Till then, he continues to form the body through maya ar
transmigrates because of ignorance.

Ignorance causes desires, karma and Sukra Ea.mnma of mundar
existence). Desires put limit on the jiva, whereas he tries to transcend tho:
limits through karma. The jiva feels restless because of the limits put on hir
This restlessness can be got rid of, not by karmas, but, by the bliss that one fee
through knowledge. This bliss is attained either through knowledge or throug
devotion. In either case, the actions are to be freed from the desire of their result
Desires, and not the actions, cause bondage.

Catecories OF Karmas :

Actions are classified into four categories. (1) where knowledgs is pr
requisite (2) where knowledge is not a pre-requisite. (3) when knowledge is obscurt
(4) purposeless.
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a H—J@ mﬂmﬁ i i .

- uoa%: ﬂ_mm M_Mﬁ nmwmmow\ of karmas, intelligence also plays a role in addition to mind
; romote the cause of a/ma. The second :

o ] 2 of aima. category of karmas

y the mind and body but not the intelligence. The third category pollutes the NMM__M__WM_MMMM

by augmenting raj
; yjas and famas. Th . :
intelligence . e fourth category leads to recreation but does not help

w:oi_mﬁwﬁoomw %Mwmmoow o.m karmas where knowledge is a pre-requisite either increases
ek MSH:M mmzéma. zsoé_mamm, again, is of five types (1) knowledge
i _BA v_& owledge of mirguna brahma (3) knowledge of suguna
e il s owledge (v) sensuous knowledge. The knowledge of nirguna
;1 e , Whereas, :gm.ﬂ nm saguna leads to elimination of ignorance, ev
i _m: B rm.w %zw%” Mmq_w.mE intact. d:m is apara mukti which is obtainable through ammomwm
= e e e i

The siddhis are — ..

(1) Power to assume a small body.

(2) Power to attaina big body.

(3) Power of lightening the body.

(4) Power to make the body heavy.

(5) Power to expand the body. .

(6) Fulfilling of'the desire.

(7) Power to rule over creatures.

(8) Powerto control the supernatural beings

The tusris are:- |

(1) W:oimﬁ\mm of past and future.

(2) Power to see from a distance.

(3) Power to hear from a distance.

(4) Power to enterinto other’s body.

(3) Power to assume many bodies simultaneously

(6) Power to enliven the dead. |

(7) Powertokill

(8) Power to create and noémw to destroy

The _Bos_ma.m.m of nir; i i
. guna 1s attained through withdr
Knowledge of saguna is attained through yoga. i) fon hys
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g knowledge, is three-fold—

The other important category of karmas, requirin
f agni so as to lead the

vajiia, Eha.m:a dana. All these karmas increase the divinity 0
Jjivatowards sarya after death.
TapPa

gthens the soul so

fthe karmas, as also, it stren,
ruthfulness

Tapa destroys the impressions 0 .
nit. Tapa consists of celibacy, t

that new impressions cannot make any place o
and fasting.

DANA
Dana (liberality) means sacrificing some of one’s possessions, where as, fapa s

sacrificing one’s very self. Both of these make room for the mn.:« of moﬁﬁasm more
powerful from outside. A brick becomes more strong when the liquid part of it is evaporatec

by sun or fire which enter into it to make it more strong. mmE.__.m:v._v by exercise we m._umsﬁ
our energy but, in exchange, we get energy which is better qualitatively and quantitatively

These are the means to attain heaven.

which do not require the knowledge of Vedas. Ist
s of public welfare are also prescribed b
rk is giving of alms known as dattc
help which is rendered to tf
adorable because ¢

" There are other good works
are the yajiias prescribed by smytis. Work
smytis and are called apirta. The third good wo
which is different from dana in as much as datta is the i
disabled or poor, whereas, dana s the offering made to one who s

his scholarship and knowledge.

Sins
o be avoided because it pollutes the intelligenc

Stealing gold 1s maha-pataka, revolti
ery on creatures is pa taka and telli

The third category of karmais t
Committing sufcide is the worst (atipataka)-
against an elderly person is anupataka, inflicting mis
a lie which does not harm anybody is upapataka.
animal kingdom, others inlow-castes and ¢

Some of the sins lead to birthin :
performed by the body, mind and spet

others to poverty and misery. The fruits of sins
are to be enjoyed through body, mind and speech.

XVI

" MAN AND MORALITY
termed as Sukra, which is of two types—
only the desire to create-

The impression of karmas 1s
desire to create and the desire to enjoy. [$vara has

e AR AT FEGEII et i oty I qreTaeAd
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MMQ_. ?MM m_omuw ! Hwﬂ“”ﬁﬁn has no desire to enjoy. He is, therefore; free from all blemishes.
_uosmmmm.szor 7 o%s om:a. www. the desire to enjoy on account of ‘.us.avﬁ. This leads to
belong to the first cate o@wmww @ Ignorance, ego, attachment, aversion and fear of death
Sebeti Eategory is of m_onw c%,gsa.mmﬁ which can be overcome, by .w_uoi_& ge, (ii) the
o et W Qm_ o Tuits which can be @xrmcmﬁoﬂ._ only by enjoyment. Out of this

category also, the karmgyg which have not yet started yielding their results (saricita)

are destroyed 9 r_ﬁé_&mp but those which have started yielding their results (prarabdha)
have to be enjoyed in any cage

Man alone, amongst 4] creatures, has the freedom of will; all others follow the

dictates of : : : ; .
TS % fighae. Not only this, man alone can rise above his physical, mental and intellectual
dimensions; in one word, he alone

three constit e _ can transcend the gunas. It is because man has all the
hiranva :m._w%wsﬁmao cS.,qcsz.ah taijasa and prajfia corresponding to virdf,
nlranyagarbha and sarvajiig constituents of isvara. These three are body, mind and
intellect respectively.

Since ma ichos wr .o o
n has avidyg also which is absent in ifvara, he commits sins as well.

vanawoau.ﬂrn question of Morality arises in his case only. Animals etc. have no freedom of
will; they simply follow the nagype blindly.

Thereis : 5 5. —_ . :
four aspect PR, al sense i man which is the satvika form of buddhi and which has
aspects- jaana, ais copi o . o
PeCLs-jnana, aisvarya, yqjragya and dharma. Jiiana removes ignorance, aisvarya

[EMOVES ego. Verirdow .
of dedih g0, Vairagya removeg attachment and aversion, and dharma removes the fear
m.

e ao%ﬂﬂa MMWMWMM MWMM life i the story of struggle between the good E.a the bad. Even
Th %m_..mrsgx:, i Tuggle. They also mo_woé.ﬁ:m prescribed way of life Emnw.e:omm_w.
oo ¢ Ore, say that whereas neither gods nor manes, nor animals or
p nsgress what has beep prescribed for them by the Lord of creatures, only man
0€s S0,

The best and the lategt ex
provided by the GGita, a celestig)
chapter.

planation and description of the philosophy of action is
song, sung by Lord Krsna. Letus turnto it inthe following

(=21




Chapter Eleven
Celestial Song

The GItd : Essence of the Vedas

Itis a general feeling that the message of the Vedas (more precisely of the Ved
vijiiana) is so complicated that it surpasses the comprehension of an average man.

In the first place we have to appreciate the complicated nature of the univers
(and of man also) of which the modern scientists have been speaking repeatedly. |
such a situation if the Veda vijiana presents a difficulty, it is not the fault of Ved
vijfiana; it is an unavoidable corollary of the subject matter (i.e. the nature of univers
and man) with which it deals.

VEDAS ARE INCOMPREHENSIBLE BY THE COMMON PEQOPLE

(34T 7 =)

This difficulty was felt by none other than by the one who is traditionall
believed to have edited the Vedas in the form in which they are available to us, viz.
Maharsi Veda Vyasa, who was feeling the pinch of the fact that the Vedas are beyon

the comprehension of the common man —SHYRigsaRgA ¥4t 7 gfmi=w. Even th
Veda itself has spoken of the common man, who, inspite of listening to the Veda
could not understand their real meaning- 30 W HvaA U | Maharsi Ved:
Vyasa, therefore, out of compassion for the common man composed eighteer
Puranas, and the Mahabharata in which the essence of the Vedas was simplifiec
mainly through the help of stories. Out of this vast literature, the Mahabharata
especially came to be recognised as the fifth Veda - ¥Rd dﬂﬂw 9T, Even in the
Mahabharata the most important part is the Gita, which, because of being spoker

by Lord Krsna himself—=1 &4 weroey HEENfEH:ga— has been treated not a

smrii but as Sruti by Pandit Madhusadan Ojha, who, wrote four volumes on the
Gird itself and whose direct pupil, Pandit Motilal Shastri, wrote nine volumes only
on the Gifa, so as, to show that the Gitd presents to us the essence of Veda-vijrana ir
such a way that a common man can not only understand it but can put it into practice
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also. In other words, the Gitd, is the applied aspect of Veda-vijiiana. We shall try to
illustrate this point in the following pages in a nutshell.

THE MEANING OF THE TITLE OF THE GiTA
The colophons at the end of every chapter of the Gita read as follows -

T el s oyt swfrem S feordTEar smEE
AHEHIS T |

[n this colophon, the full name of the Gira is given as Bhagavad Gita Upanisad
which has three constituents — Bhagavad, Gita and Upnisad. All the constituents
have significance of their own. Let us take them one by one.

WHAT 1s THE MEANING OF BHAGAVAN
!

The word bhaga is to be analysed as 9 T wT: | ¥ means light which
symbolises knowledge, bhagavan is one who has obtained the light of knowledge.
There are six elements which lead to the light of knowledge : (1.) Dharma (2))
Knowledge (3.) Detachment (4.) Aisvarya (Abundance) (5.) Fame and (6.) Glory:

Tyod waUe yHe aym: a9 |
TGS FOO 7 S |

These six together present before us a complete picture of a model Vedic
personality. Lord Krsna was possessed of all of these six and is, therefore, recognised
as bhagvan himself— F=rg TaH WaH, We are also intrinsically possessed of all
these but they are overpowered by our ignorance. To be more elaborate, our
detachment is subdued by attachment and aversion, knowledge by ignorance, aisvarya
by ego and dharma by prejudices. Let us consider a few of them in some detail.

(1) DETACHMENT

What is detachment? If a penniless person gets two rupees, he is happy;
when a millionaire gets two rupees he is indifferent. In other words, he is detached
to two rupees because he has millions of rupees. Similarly a person with spiritual
.bliss is indifferent to worldly pleasures which are insignificant before that bliss.

This is detachment. \

(2) KnowLEDGE

Coming to knowledge, real knowledge is the direct perceptionof the ultimate
reality. This direct perception is beyond logic : nE s

2Celestial Song

ST S aeIr], ey =g |
F WIEH T A AR T
(8) Aisvarva
Aisvarya is the name for super-natural powers which can be attained by y
only. We are proud of our wealth, health, beauty, fame, high position etc. All th

are nothing before the super-natural powers, which when attained. remove our egoi
tendency.

(4) DHARMA

Dharma is the essential nature which is necessary for sustaining the obje
WHAT 1s Upanisap

All these constituents were present in Lord Krsiia who delivered the gos
of the Gira. Here, Gita is an adjective of the Upanisads. The colophon quo
above implies that there are many Upanisads in the Gita, because, the word |
been used in plural in the locative case.

The word Upanisad is famous for the texts like [sa, Kena and Katha ¢
Which Upanisads are there in the Gita? I$a etc. are obviously not there,

The word Upanisad has been used in some other sense also. Take,
example, the statement of Satapatha Brahamna that vak is the Upanisad of ay

ﬁﬁﬂwiw%?ﬂ Also, that the action performed with Upanisad becomes mq
powerful— B T3 forer FH, ggan, 3urve, qoa ditawr waf | Also, the followi
statement of the Mahabharata deserves our notice:

ST T |
TR TR I
What is that Upanisad which according to Chandogyopanisad ~quot

above makes our actions more powerful? It is the knowledge of the know-how of
action.

- TheGita gives us the knowledge, the know-how, of performing an action.
is, therefore, said to contain Upanisads.

Let us have a brief view of what kind of know-how of action is provided

the Gita. First of all, karma is as much the nature of brahman as Jhana-

TIfaeR! JASH 9. Jiva, who is a part of brahman, cannot avoid karma
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o i forffiriesd @: | What makes a karma reprehensible is the desire ofits
fruit: karma in itselfis not reprehensible.

WHAT MAKES A KARMA KAMYA

It is said that Nitya naimittika karmas are all right, but kamya karmas should
be avoided. Now the division of karmas as nitya and kamya is subjective and not
objective. Sandhya, for example, is a nitya karma. But, if one performs sandhya
with an eye over the good name that he may earn by performing it, even his action of
performing sandhya becomes kamya. The reverse of it is equally true, i.e., if Arjuna
fights without desiring anything as a result but for performing duty for the sake of
duty; even an act of war does not remain kamya. Any action, without any desire for
its fruit, is not the cause of bondage. One should perform actions prescribed by the
scriptures for his varna and asrama, but should not have any desire for fruit thereof.
This is the know how or Upanisad of a Karma.

GITA: THE APPLICATION

There are many such Upanisads in the Gitd. Gita is an extension of Veda-
vijiana. Brahma vidya is the theory, Joga is its extension in practice. In Brahma
vidya, it is explained that brahma is the origin of the universe. In yoga we know how
this knowledge of brahma is to be put into practice and join us (make us one) with
brahman. For example, if we know that in spite of creating, sustaining and dissolving
the universe, brafima is not bound, why cannot the jiva, who is brahman in micro
form, not perform actions without being bound by them? And if he feels bound by

karmas, he must rectify his mistake by imitating the Devas in his activities — @=aT
CLASSIFICATION OF THE CONTENTS OF THE GITA

Upanisad in the context of the Gia means ‘know-how’ of the action. We can
have 24 such Upanisads in the Gita, which have been classified into six categories
as under:

1. The first category deals with Brahman which lies at the root of all the four

 Vidyas—rajarsi vidya, siddha vidya, rajavidya and arsa vidya. This category
has only one Upanisad.

2, The second category deals with rajarsi vidya which emphasizes the

importance of detachment which is necessary for all the three yogas-karma,
bhakti and jiiana yogas. 1t has eight Upanisads.

3. The third category deals with siddha vidya which emphasises viveka-khyati
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or discrimination between prakrti and purusa. It has two Upanisads.

4: The fourth category deals with rajavidya associated with isvara which s at the
root of all aisvarya. It has three Upanisads.

5 The fifth category deals with dharmaunder arsa vidya. Dharma sustains all -
conscious being and material objects. It has seven Upanisads.

6. The sixth category has three Upanisads which emphasize the necessity of
harmonizing action with knowledge.

: Twenty-four Upanisads of the G1td - The whole subject matter o.m the Gita
can be summarised under 24 Upanisads. If would be useful to have a brief survey
of these 24 Upanisads.

L, The first pre-requisite, is to realize, the intensity of suffering in our worldly
existence. Ignorance is at the root of this suffering. Arjuna, under the influence
of ignorance, feels absolutely frustrated and confused.

2. Lord Krsna tells him that @ma is immutable, only the body is _uonm:mv.”m.
With our eyes at body, we are afraid of death. Fearlessness comes only E.E
the realisation that we are not the body.

g It is attachment that causes bondage and not the karma. Prohibited karmas
are to be avoided at any cost but even the karmas which are allowed by «rm
scripture are to be performed only with detachment. We should not be carried
away by the allurement of the objects of senses, so that we can remain steadfast
on the right track.

4, One should not abstain from karma. Even, otherwise, it is not vommﬁ_m ﬁ.o
remain without doing karma. There is a process of give-and-take which is
going on in the universe, which we are a part of. In fact, all mc;«.&.am pertain
to parkrii and not to purusa, who is only a witness to those activities.

5 It is the attachment and aversion because of which one deviates %SE the
right path. One should, therefore, have control over senses, mind and intellect.

6. The knowledge of the Gita is not new. It was initially delivered to Vivsvan.
J:E wnoém.n_mn E.m.m.mﬁ is eternal (sanatana).

1__..‘ * One can realize the self either Hrqocm:ammmmmw@awmmmn\ bhakti. Out of

these one should choose according to his natural inclination which is indicated
by ones varna. Jiiana is suitable for brahmana who is predominated by
saitva, karma s suitable for ksatriya who is pre-dominated by rajas, and
bhakti is suitable for viasya and sadra who are predominated by rajas
mixed with tamas.
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This is an order that is natural and not designed by men. (Apauruseya)

‘In spite of the broad division laid down above, karma and jiidna areto be inter-
woven. This can be done by buddhiyoga which means performing actions without
any desire for the result. No action can influence the real self

Yoga isaperfect life-style. Asanas etc. are a part ofit. The aim of yogais two-
fold—(i) to have a balanced life-style and (ii) to remain unperturbed under any
circumstance.

Fickleness of mind is the anti-thesis of yoga. Detachment and constant practice

can make the mind steadfast. No practice of yoga goes for naught. In case the
practice is not completed in present life, the incomplete practice of this life helps
him in another life.

Here ends the first six chapters of the Gita. ‘The message in short, is that

with an eye at avyaya, we are not lost while performing actions by our mind, speech
and body. This part of the Gita is mainly concerned with vairagya, the anti-dote of
attachment and aversion,

10.

1.

12.

13.

14.

Self-realization is possible through a combination of Jiana and vijiana.
Vijiana is concerned with aksara and ksara. Prakrti is the material cause
of the universe, purusa is the substratum. Maya could be overcome by taking
recourse to purusa. .

A devotee with knowledge is the best, though people worship God, also
because they are in trouble, or curious to know or eager to get wealth.

Karmas, with pre-requisite of the knowledge of the Vedas, lead to heaven
and karmas of public welfare lead to pitr-loka. A worshipper of avyaya attains
liberation.

This is siddha vidya explained in the Seventh and Eigth chapters of the Gita.

Ninth chapter of the Gia tells us that isvara is the resort, sustainer, witness,
container, shelter, friend, cause of origin, sustenance, and destruction, seed
and indestructible. We can worship him in any way we like; but the fruits of
our actions in all cases should be offered to God.

The tenth and o_o«m%r‘o\r@ﬁﬂ describe %mm.m.o@\ of ifvara. This m_o_..w can
only be seen through divine eyes.

The twelfth chapter deals with the upasana of saguna (God with form) and
nirguna (God without form). An ordinary man cannot concentrate on nirguna.
For him devotion of saguna is better.

G
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Thus up to the twelfth chapter, we have the delineation of rdja vidya.

15, Dharma means two things—detachment and freedom from ego. Prakrti consi
of sattva, rajas and tamas.

16. Equanimity is possible by transending the three gunas of prakrii.

17. Theuniverseis like a tree with its roots upward, in the un-manifest.

18. Sexuality, anger, greed, ego, rashness, etc., lead to hell.

19, Faith, food, ygjiia, tapa and dana can be classified into three categories. sartvii
rajast and tamasika.

20.  One should never forsake his social duty prescribed by the varna-dharma.

21, Actionsare to be performed without any desire so as to remain free from bonday
(Here ends arsa vidya.) .

22, M&%& vidya mw meant for the man of highest quality, rdja vidya for the medioc
and drsa vidya for the lowest. Rajarsi vidya is meant for the extra-ordinary,

23.  One should not be selfish. Knowledge should be imparted only to the deservit

24, Inthe end we find the importance of knowledge contained in the Gird

This, in short, is the subject matter of the Gizd classified under six headings and
sub-headings as shown above.

Let us concentrate on a few main teachings of these upanisads of the Gita.
THE HIGHER AND THE LOWER SELF

The gospel of Lord krsna begins with a clear cut distinction between the bo
and the soul. The body is mutable, the soul is immutable. The soul in its pure form is fi

from the effects of good or bad actions— ¥ = TIEAT HHUN $[AF A TAHTEA HATFA |
an embodied condition, however, the self becomes good by good actions and bad by b

actions— HTYHN WYHAfd WakRr 9t s7afd 1. This leads to the pair of pain a
pleasure.

The soul gets embodied because of desire. This leads to a conflict of sat (i.e. sol

and asat (1.e. body) which is connected with causal body. The second conflict is betwe
knowledge and karma which is connected with the subtle body. The third conflict
between semen and blood of the parents which is connected with the gross body. O

who conquers desires gets over all these conflicts 3 BRI YEFHTe R 7 |
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o . Two ALTERNATIVES  mrorr 4
There are two alternatives, For one, who is full of desires, thereis birth and death
again and again— HT9HA TATE W | G FeEET waf, qeon, wgsfafa, aummgveat
Tk 2, T T2 TeNEETER | On the other hand, if one is free from desire, he
gets liberated here itself— @iy 7 w7 woM ISR, 349 THEEa=t | This is
immortality :-
T FE TR T A5 gh Feer: |
Y I STA YT e T |

Leaving desire does not mean leaving karmas. 1t is the desire which creates tension.
Karmas may produce fatigue but not tension.

SENsous PLEASURES

We have to realise the temporary nature of the sensous pleasures and pains as
also to maintain equanimity in all circumstances. Mind is perturbed by objects of senses

because it concentrates on themn. Ifit were to concentrate on soul, those objects of senses
shall cease to perturb us.

KNowLEDGE OF THE IMMUTABLE

. Prakrti cannot avoid undergoing modifications, of which decay and destruction
are mseparable parts. Nobody likes decay and destruction. Therefore, unless we transcend
prakrii, we cannot get rid of misery. This can be done only by identifying ourselves with
immutable soul—

gl m.ﬂmm_%. mm PLIE HHEAT: |
qagl mmﬁ_}mm q 3:EH =1 wfa=fy Il
DiversiTy Because OF LiwaTion

The soul is not only immutable but one. If soulis one, how come the diversity of
the world? ‘One’ cannot have any limitations; as soon as limitations are put, one becomes

many. Unlimited i without change, limited undergoes charige, We can havethusthe following.

chart, showing duality in unity at aﬁmw.na levelsunder different nomenclatures:-

st - _ ,

ay %

-

S
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All of these pairs go together; one should not overlook any one of them.

Generally, we see the diversity and overlook the unity. As a reaction so
philosophers deny the diversity. The Gita gives due place to both of them. Of cour
unity is real, plurality is apparent, but not false, :

SouL Is FREE FROM MODIFICATION

Since soul is immutable, Gita denies all the six modifications (bhava vikaras
the soul as shown below :-

Modification Denial of the modification

Birth 7

To come into existance e 7 @
Change e
Growth RIREGH
Decay . IR

Death 7 fora

OBSTACLES AND PROGRESS

Abhyudaya and pratyavaya mean progress and regress respectively. When
succeed inour effort, we make progress but at the same time we regress also, in as mu
as aworldly success may enforce a sense of ego inus. In case of failure, we get desp
and frustration. The (ita teaches us that whether we succeed or not, attachment is alw:
the cause of bondage, whereas detachment, brings no bondage.

Rote OF InteLtecT— ——

The role of intellect is very crucial, because it stands in the middle of avykta a
mahat on one side and mind and body, along with senses, on the other. At the level
avyakia, the three gunas of prakrti remain un-manifest. They become manifest at t
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level of mahat. Mahat is pre-dominated by saftva guna. It controls the M=<o_c:§%
activities like circulation of blood, beating ofheart and vibrations ofthe nervous system.
These activities are generally systematic without any conscious effort on ourppart. Then
comes the place of intellect which consciously discriminates between the right and the
wrong. Intellect is also pre-dominated by saftva. Mind is neutral. Ifitis controlled by
intellect, it can resist the temptation of the sensual pleasures. However, if the mind is

ﬁo_mmma towards the senses, it pollutes the intellect also consequently a man is totally

_.m:_ma' E(Ees ¥ oty I
wccuz-<om>

Inthe ladder of body, mind and intellect, intellect occupies the highest place —
T3 IR, In terms of Veda vijfiana, mind is associated with candrama which is
always changing whereas intellect is associated with sun which represents stability. Mind
is saumya which sticks, intellect is Saurya which detaches. In short, if we follow our
mind, we get attached, if we follow the intellect, we get detached.

Ifthe mind is controlled by intellect, only then can our chariot of body be led on

the right path by the horses of senses— i § WP fqe=r: yweamR. The driver must
control the reins of a chariot.

THE WITNESS

The Vedas speak of the enjoyer and the witness sharing the same tree, i.e., body.

51 GUOT TS HErA W g8 aireEen |

AR foge wmgeEEER s Pt
The avyakta and mahat are the witness, the mind and senses are the enjoyer.
Intellect lies in between the two. When the intellect is inclined towards the witness, it is

called buddhi-yoga. Buddhi by nature is steadfast like the sun, the mind is mutable like
the moon. Mind also becomes steadfast when controlled by the intellect.

ATTACHMENT

Attachment is the result of mind’s inclination towards sensuous enjoyments.
This makes one fickle. Fickleness is the main cause of our failure in our actions.
ILis not enough to perform the prescribed actions; they should be performed with

detachment. SN :

The sensuous pleasures have a natural attraction, which can be resisted only if we
can get spiritiral bliss which is our birth right.

we can find an opportunity for self-expression through them.
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We should not waste our energy in hankering after the result of our actions. Results
are not dependent on our desires. We all wish to be healthy but still we fall ill. Desire for

health only leads to fear of illness. Rather our full energy should be channelised towards
leading a healthy life-style.

THE NATURE OF DESIRES

The mind runs after desires. The intellect tells us the pitfalls of following the desires
blindly. In the first place, our desires have no end. We can never have a sense of fulfillment
by following desires. Secondly, there are always obstacles in fulfilling the desires, we have
to compete with those who are running after the self same objects. Even if we have
procured our desired object, there is always the tension of safeguardingit. Thirdly, any
object cannot be a source of perennial happiness. Fourthly, our capacity to enjoy an
object is limited — Safsaro sREfe & | Therefore, if we perform actions for fulfillment
of desires, we are bound to end up in despair.

Intellect, therefore, does not consist only in absence of ignorance but also in absence
of attachment to desires. Satfvika renunciation, therefore, consists in renunciating the
desires and not the action, which are prescribed by the scriptures. In fact, the order of
varna and asrama prescribes different actions for different varnas and asramas. Any
attempt to give up actions amounts to violation of order of varnasrama.

THE DEsIRe To CREATE

Why should brahman create the universe? It is his nature; there is no ulterior
motive. Why should a jiva perform action? Not to fulfill his desires, but for expressing
himself. . .

We have already pointed out that man is a combination of soul and body.
Body is the part of nature. Nature consists of three gunas, rajas being one of them.

Rajas compels one to act, even if he tries to resist— e ety |

Every one of us has a personality of one’s own. Some of us are predominated
by ,SM.:S“ others by rajas, still others by tamas. This becomes the basis for varpas-
AGE v 711 GE OREHEHIT: | Our karmas should be decided by our gunas, so that,

DEsIres

Of course our desires motivate us to act. But we should discriminate between the
natural desire and the artificial desire. All desires aim at happiness. Happiness (@nanda) is
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Ew nature of brahman. Desire is also the first seed: of the universal mind-— el

- Hmm A 0: el wRAT, W, therefore, cannot get rid of désires unless we get
rated. b .

.E@Qmmo: is a very noble aim. But heaven is not to be condemned either, as many
later philosophers tend to do. It means that worldly pleasures are not to be condemned:
only that they are to be achieved throu ¢h yajiia. This requires a holistic approach. Arjuna

Mmm averse toaction. Lord Krsna inspired him to act. This is what Veda-vijiiana precisely
oes.

NaTurAL DESIRES

mon desires are natural. A child, after taking birth, desires to breast-feed. This is
a :mEB_ aom:m_ without which the child cannot survive, On the other hand we :.msw the
amm:.a for drinking wine. No person from birth to death can have any desire m.: drinking
wine unless the atmosphere around him creates that desire. Thisis an acquired, unnatural
desire. Our actions should be to fulfill our natural desires and not the mn@:w&uo:am.

NATURE

. It is not always easy to discriminate between natural and unnatural desire, The
scriptures are, therefore, the safest guide to know what is a natural desire, for the fulfillment

of which we should strive for — Termsme AR SRR e
WisHes OF Gobp

" All .m:n: desires that are supported by scriptures are not the desire of the individual
ut H:n.amm_a of Q.oa When we are hungry we have the desire to take food. Hunger is
something natural, it does not arise by desire of any individual. If the desire of an individual
,&Mm ”m mmoawo. as to when and how much food should be taken nobody would have

suffered fro appeti i i ;
e mloss of appetite. These are subject to the desire of God and not to that of an
The desire of God is explained in the scriptures. If we follow them there is no sin.

God created men not only with Jhanedriyabut with karmendriya also. If we do
ot perform karma we violate the desire of God.

Conceprt oF Duty

wm.%onazm duty m.uw :.5 sake of duty is the right way. Life is impossible without action. The
philosophy of yajiia is based ot the concept of give-and take. To take from the society

st

e
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but to refuse to give its due, is selfishness, which can never lead to liberation. Everyone,
therefore, hasto perform his duty according to the best of his capability, fulfilling one or the
other need of society.

ALL DuTies ARe EquaL

Here it should be borne in mind that no need of the society is great or small. Food
or clothis as necessary as defence of the country or knowledge. A weaver who weaves
clothes is in no way inferior to a soldier who defends the country or a teacher who imparts
education. All of them are fulfilling one or the other need of the society and as such
deserve equal respect because at the level of soul they are all one; it is only at the level of
prakrii, that their karmas differ. 1t may appear that a teacher imparts education where
non-violence is involved whereas a soldier may have to use violent means for defending
the country. When we think on these lines, we forget that the solider is fighting not only to
defend his own family, but also, the family of that teacher who will not be able to teach in
case the aggressor starts terrifying the nation — YR & T Y= wardd | Similarly,
a farmer provides food to both - the teacher and the soldier. The physical labour of the
labour classis the foot on which the body of the society stands. It is, therefore, compared
to foot in the purusa sikia. The actions of all these varnas are equally valuable for the
society. As far as the individual is concerned, all individuals are one at the level of soul. So
the question of discrimination does not arise at either level.

PerrormaNce OF Duty Is Not A SIN

On the face of it, it would appear that the duties of certain varnas are sinful.
Ksatriya, for example, is supposed to fight in certain circumstances. War involves
violence. How could war, then, be sinless? The answer is that if the army does not
fight for defending the country, the unscrupulous invaders will mercilessly crush the
people. The soldier who fights for defence does not commit violence but saves the
people from the tyranny of the invaders — &futda = ATetereer gafefd | Similarly,
when the police uses force for maintenance of law and order, it safeguards the interests
of the innocent citizens. This use of force is not violence. Ksafriya does not go to
hell for crushing the tyranny of the wicked but attains heaven — TrigRFIIga | Of

course, he should not be motivated by any petty selfish gain. The use of force by
~military or police is not-a sin but a check on the unscrupulous activities of the wicked.

BRraHMA AND KSATRA

We have already said that the brahmana is entitled as Sarman, whereas, the
ksatriya is termed as varman. Sarman is an indirect form of carman. Brahmana
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protectsithe societyinwardly by preaching human values, just as:the skin protects the
body from disintegration from within. He is, therefore, called sarman (read carman=
skin). The ksatriya, on the other hand, protects the society from the outside attack like an
armour (=varman). The common man (visa) is protected (gupta) by both of them.

followers held Sankarain very high esteem, but they did not agree with him on this point,
They held that neither the Vedas nor the Gira support Saitkara on this issue.

The Rgveda speaks of ria and satya being born of tapa— Hasg

© geEETTE s EIE: | After this follows the creation, Obviously here satya is spoken
of as the first step in the process of creation. How could then the creation be false?
Sankara holds that whereas sat, cit and dnanda are true, name and form are false. But

the Upanisad held name and form also to be true — ey |, Taittiriya-brahmana
speaks of name and form as prajapati —4 & v=mafa: 9 4 weT9f: How could in such
a situation name and form be false. ?

INJUSTICE

The Gita teaches that injustice should be curbed. Change of heart can be brought
about by persuasion, but persuasion does not always succeed with the hard case. Lord
Kysna pursuaded Duryodhanarto give the pandavas their due, but he failed. Then use of
force became necessary. Arjuna refused to use force and gave arguments against war.
Lord Krsna did not agree with him. This is in accordance with the Vedic concept of
mitravarund which are used in dvandva - compound in the Veda, Mitra s the spiritual
force which has to be combined with physical force: Mifra represents Brahmana, Varuna
represents ksatriya.

The Gita also spoke of those as asuras who speak of the world as asatya (illusion

or false)- FHEARTE & STRTEYERH |

Why should then Saitkara insist on the falsehood of the world? He holds that if
we accept the reality of the world, we would have to accept the co-existence of permanence
and change simultaneously, which is against logic. The nature ofthe world is such that it
consists of both — the permanence (i.e., continuity) and the change. Now, either a thing,
should be permanent or transitory. It cannot be both.

Lord Krsna asked Arjuna to fight without being passionate. This was a way of
synthesising the fighting spirit with spirituality. One should be spiritual inwardly but should
have a fighting spirit outwardly.

RoLE oF PUNISHMENT Here also, §rufi comes to our help where it has been upheld that mortality and

) When one is punished for his wrong, he is purified. All ofus are liable to commit immortality are interwoven — ST JeRYH G, The Yajurveda also speaks
mistakes. One way of purifying ourselves is to voluntarily undergo expatiation, for the sins of Brahman as mutable and immutable — wesift a3, The sruti further clarifies that
which one might have committed. The other way is that the sinner is punished for his sin. one halfis mortal and the other halfimmortal. How could in such a situation, the world
One, who punishes the sinner, does not commit any sin but earns the merit of purifying him. which shows continuity and change simultaneously, be false?

That is why judges are held in high esteem, even though they punish the criminal, It is not that only Pandit Madhusudan Ojha, held the nature of reality to be a

mixture of continuity and change, but the Mimarsakas also held the same view. They

NATURE OF REALITY argued that just as gold assumes different forms in different ornaments, and yet, it remains

There has been a big controversy regarding the nature of reality amongst the gold inall the various forms, similarly, all reality remains the same, although the names and
philosophers. The controversy centers around realism and idealism. Buckihism and Sankara forms go on changing. Continuty-cum-change—the Mimamsakas along with the Jainas
Vedanta are the two systems which propound idealism, though their idealism is of call it anekanta—is the nature of reality. It occupies the central place in Jaina philosophy.

i i i : as, Sarkar, freality to
diametrically opposite nature; whereas, Sankara rmE. the permanent aspect of reality CHANGE : THE AiM oF AcTioN
be true and the temporary aspect to be false, Buddhism held permanence to be a fig of
imagination and transitoriness to be the true nature of reality. Here, we are concerned with Why should / "L H& ! @}m insist on this issue a3, o?:m._ n:nﬁ.im:o% Q.Sm
Sankaracarya only because he believed in the authenticity of the Vedas or Sruii. 1 acceptall change to be-anillusion; our actions fose all importance: Actions aimat bringing —
| about some change. If change is anillusion then all actions prove to be trivial. This cuts at
the very root of karma yoga which is the central theme of Veda-vijiiana as well as of the

Gita.

For wai&.m, the world _umm:,m.w of transitory nature is an illusion, only Brahman is
permanent and therefore, true — & ¥ STH#A1 | Pandit Madhusudan Ojha and his
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S Allp vﬁo .:mwlm. depends on actions. True, that all material progress (abhyudaya) is

_temporary, yet, it is also necessary for our survival. Therefore, dhdrma or moksa isnot

the only purusartha, artha and kama are also equally important purusarthas.

We find an example of lopsided view in this respect. Karl Marx held religion to be
an opium, whereas, for Sankara, all material progress is nothing but a bondage. The Gita
uses two significant terms — karma and akarma. Akarma or absence of karma can lead
to nothing but poverty. Therefore, Karl Marx could not support religion if it propounds
akarma, whereas Saikara could not support karma, which causes bondage. The Gita
makes a very important statement in this regard: the one who sees akarma in karma and
vice-versa, he alone is wise amongst men, he is correct, he should be deemed fit for
performing all actions :-

FHUgERT 7 qEASHAT F FH 4
| gAY F 0 FAREE]

This is the peculiarity of the message of the Gita. Performing actions is nothing
special, all of us are engaged in actions. Renunciating karmas is also not rare; lacs of
ascetics claim to have renounced karma. What is rare is a combination of karma and
akarma. This is a combination of Karl Marx and Sankara. Inwardly, we have to fix
our mind on Srakman who is immutable, and outwardly we have to act in the world
which is prakrti and which, therefore, cannot remain without movement even for a
single moment.

After Sankara, this aspect of the Gita has been underlined by all modern
scholars like Balgangadhar Tilak and Aurbindo. The message of Veda-vijiana is
also the same.

AcTioN AND KNOWLEDGE

Acarya Abhinava Gupta rightly remarks- 4 Hom e 7 wafa | &4 9 wiveid
IrRfed 7 vafd, SARYT a5y FEHHv | TArEe -

7 foramfed 99 7 FRfea foan)

Emz isa ooagmmmon of co% and moa do&. En_c:mm Eqm_nm“ facilities and
the soul aspires for peace. Without peace, we cannot enjoy even the physical objects
— sy Fa:g@H 2 This, however, does not mean that pleasures of the world are to
be neglected, but, they are to be enjoyed within such limits that they do not disturb
our peace; this should rather become means of attaining peace.

e
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Physical objects, on which wordly pleasures depend, are to be attained through
actions and peace s to be attained through knowledge. Whereas knowledge is jiana, the

science of performing actions is é.;n:a. Lord Krsna claims to teach both— @
ferrrafe™, We have already said that vijiiana is the science of performing actions—
T =% a0 Hwify .

The necessity to combine jiiana and vijiiana has been emphasized through out
the Vedic literature. The Yajurveda speaks of the necessity of vidya with avidya.
Mundakopanisad speaks of para and apara vidya and the Gita speaks of jiidana and
vijaana.

Ly
qasRd M sraatafs: @ o
When Kandda was defining dharmea as a means of attainment of abhyudeya and
nihsreyas, he was pointing towards the aim of combining vidya with avidya and jiana
with vijiiana, or to take another terminology from the Gita—-Sankhya and Yoga. Vidya
leads to immortality and avidya to victory over mortality. Mortality and immortality go

together — SRR JeARFaAETE | In other words, body and soul go together.
The dangers of taking a lopsided view have also been underlined by Yajurled::

sy gl 3 sfermaread
Y@ T T T A S e |

DEVELOPMENT

Material prosperity is necessary but not sufficient. Kanpdada speaks of abhyucdeycr
(=rise). A clear picture of abhyudaya is to be drawn, so as to have a clear idea of the
Vedic concepts of development or progress.

With industrialization and globalization, it is necessary to define as to what we
mean by development. Modern development is the result of science and technology. Jajiia
is a divine science, without which the material sciences are leading us to a disaster. Let us
concentrate on the salient points to which the philosophy of yajiia draws our attention -

() Ourrelation with nature - Nature is not dead. The matter is ksara PUFTIsaG—

& WAt s, This factor should decide our relation with nature. Whereas aksara

predominates in us, nature is predominated by ksara; but all the same, both of them are
purusa. Nature is the main source of supplying our physical necessities. The golden rule is
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that we can use the pravargya part of nature. The Giza used the term vﬁmonn\%.:a for
Pravargya and declared that one who enjoys yajiiocchista is absolved ofall the sins —

FERTE: T qe et | On the other hand, the Yajurveda allows us to enjoy
what is left over by iso— 39 w5 YSSie: and assures us that by doing so, the karmas
do not get attached to a person— = i fee 7 |

. When we encroach upon the brahmaudana part of nature, we disturb the balance
of environment, that is so beautifully safeguarded by nature.

Thus, the philosophy of yajiia has two fold implications—on one hand it teaches

us to remain detached to the fruit of our action. H WEy FEET and F AU HERa:
and, onthe other, it prescribes a code of conduct for sustainable development.

(i) Sense of non-possessiveness- Do not covet for the wealth of others— # T
%Eﬂﬂﬂ_.m. In deeper philosophical sense, it means that wealth does not belong to any

body— 5T ? Mahatma Gandhi explained this under the idea of trusteeship.
We do not create anything—water, air, fire, earth or anything that we get from the nature.
In short, any raw material, on which our development depends, is given to us by nature
and i5 not our creation. This raw material is limited. If we use it indiscriminately, there

would be a time, when all process of development will come to a halt, because we would
have exhausted the sources of raw material.

. The process of yajiia is cyclic (3595 )— This cycle of yajiia is moved by nature
:mm_.m. Productions like polythene are result of asuriscience because they do not fitin the
cycling system of nature. They pollute the environment

Ofall the creatures of the world, only man pollutes nature, because, he does not

follow the rules of nature— 7= T sfmmta.

(i) Disparity amon gst the nations: - It seems that there is no necessity to put any
limits to our necessities. Countries like America followed this philosophy. The result is that
they have developed. But all countries cannot follow that model. If every person of the
world were to consume petrol which is consumed by an American on an average, the
reserve of petrol in nature would be exhausted within a very short period, may be in a
decadeonly —— — \..lrt

Moreover, the prosperity of the developed countries depend upon the exploitation
of the undeveloped countries. This mode] of prosperity breeds disparity. The American
‘model of development cannot be ourideal Rather the developed countries haveto givea

H.rocmr.ﬁ to .&.m problem of disparity between one nation and the another. Even for them, a
life of licensciousness is not heneficial for their own citizens.

R e
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(iv)  Austerity: - Both the Vedic texts and the Gita, speak high of tapa. Yajiia is
constituent of the trinity of yajiia, tapa and dana. Another trinity is of kama-tap
Srama. In both these trinities, /gpa finds a central place. lapa does not mean living i
scarcity. The Vedic ideal has been presented by Kaliddsa. The divine sages perform fap
in midst of all prosperity— aerer aafRFaTTaRaTETwTTER | Have all the facilitic
through rama and karma but do not indulge in them. This is the concept of 517 or vibhii
against the life of vulgar show of wealth.

) Being and becoming; - Knowledge is permanent and action is temporary. Bot
of them are part of the creator. Any being is, with modifications, becoming. Being is th
subject matter of brahma vidya and becoming is the subject of yoga sastra. The Git
is a yoga Sastra within brahma vidya— werfe=mi AT, This makes the Git
identical with Feda-vijiiana.

(Vi) Agni and soma:- A wrong view that every thing in nature, including animals, i
meant to be enjoyed by man, has lead to the exploitation of nature, The matter of the fac
is that every creature is agni, (the enjoyer) and soma (object of enjoyment) at the sam
time. When we treat man as superior to others, in the sense that he has aright to destro
life of other creatures for his benefit, we forget that every creature has his own utility in th
universe.

Epucartion

- At the root of miseries (paiica kleias) is ignorance which is to be removed by
knowledge which is the domain of education. Education has to be organised in accordanc:
with the attitude of the individual and requirements of the society. Broadly speaking people
have four kinds of aptitudes: (i) Contemplative (ii) Dynamic (iii) Practical (iv) Technical
Therefore, people could be trained in science and philosophy, administration, busines:
and physical works. The first category forms the intellectuals, the second takes care o
administration, the third looks after the wealth and the fourth category increases the
production. This is about apara vidya s education that has different emphasis for persons
of different aptitude.

Para vidya, on the other hand, is compulsory for all. It has four aspects—uvidya,
rya, vairagya and dharma, which are the characteristics of sattvika buddhi. Vidya

dispels avidya, aisvarya is the antidote of asmitd, viaragya means denial of raga and
dvesa and dharma removes abhinivesa. In short, education of paravidya will deliver
one from misery whereas, education of apara vidya will provide one with the necessities
oflife.
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There are six factors which make a karma reprehensible (1) Idieness (ii)
Purposelessness (iii) Selfishness (iv) Prohibition by the scriptures (v) Renunciation of the
karmas ordained by the seriptures (vi) Roaming about aimlessl

WHar s voga

Attachment is the attribute of mind whereas detachment is the attribute of intellect.
(i) The first meaning of yoga is to associate oneself with intellect by disassociating from
mind. (if) The second meaning is to remain unperturbed by success or failure — figafsar:
AT S5, T A ISR | (i) The third meaning is to have a balanced life style —
FHRRITERE Thewe Fig
JH@IHEE e A et goaat |

All these aspects of yoga depend on buddhi yoga. The intellect can decide
the course of action by itself, it need not be guided by the desires of mind. One

should, therefore, take recourse to buddhi- 9! YRUHFSS.  That is the way to
dexterity- 2T FHY HIWEH The science of karma results in rising above merit and
sin- ETile 39 gHaga |

THE Root Caust oF Misery

Infatuation is at the root of all misery. Infatuation is born out ofignorance. Iam not
the body and yet I think myself to be the body—this thought lies at the root of
ignorance, Every possession is perishable, and yet, we wish wealth, etc., to be eternal.
This is again because of ignorance,

Ignorance is the effect of ramas; it, therefore, leads to attachment to insentient
objects which are pre-dominated by tamas.

We have to remain detached, not only from worldly pleasures but from
pleasures of heaven also. Setises should be withdrawn from all kinds of pleasures.
Knowledge of the supreme reality brings such a bliss that attraction of worldly
pleasures dwindles into insignificance— T@Is@& W go1 fadd |

-~ EXTROVERSION AND INTROVERSION

When mind is extrovert, it seeks pleasure in senses, when it is introvert, it
seeks pleasure in intellect. Extroversion is bahisciti and introversion is antasciti.

By bahisciti one piles the impressions of attachment, by antasciti he becomes
detached.
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We have already said that c”Ea is m._mwoeman_ w p aﬁsa. intellect js s
with sarya, candrama or soma sticks, siarya or agni disassocig

THE THREE ATTITUDES
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Those who areidle or criminal or full of __omﬁ_oc”,,:m,mw, or — olat0 ﬁ.m ~:M
scriptural injunctions are good for nothing. The ﬂﬁmwmam follgy, the injunctions of w__z
scriptures but with an eye for good results. j_ﬂ Gita asks one g, follow the mn:_:cam
without hankering after the results — the path of excellence.

MEANS OF SUCCESS

S in

With what has been said above, let us also concentrate Moy, 1o attain UCE:

life - .
1 Efficiency — The brahmanas taught us that the, on

the performance of yajiia. Gitd defined yog,,
T SHEE IV, |
i : onof
2 Concentration — For efficiency, the first negg Wl it Eﬂ_o:, .
mind. If we enjoy our work, we would find ; easy 1g concentrat® (
mind.

©should be pert?®"”
8 efficiency in ¢!

3 Detachment —It means that our mind shoy|g ,
the work in hand. If we are worried about tf,
concentrate on the job in hand.

ofl from

1 : il
Othave distrac ableto

Tesult we are not

: . ne
4, Five Precautions —Five things have to be kept i ming

, . ;.
. View while _umao

anaction :-

1 Discrimination between good and by g ctiong
ii No eye for the result.

iil. Remembering the unity underlying dj,, ersiy

v, Alertness.

V. Purification of ciffa—when an actigy
desire, it becomes a sort of Emn whic

. . an
1S performed éw%o% ’
hpurifies the cift®
THREE FOLD KARMAS

d 0:9..@%
amﬁwcmm
l..OH,BOQ
_.Ln— be

All karmas presuppose an effort that demands ENeTgY. We have to spe?
for performing an action. In spite of this, we perform actigp because we get 50
more valuable in exchange. For this we have to analyse a: 8CtiVitiag which are PE
at three levels—physical, mental and spiritual. At physica] leve] our activities gho
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‘suchthat they maintain a balance between vata, pitta, and kapha. _m‘«m.m...cm&a comes to
our rescue at this level. At mental level we have to control our sex desjres, anger, greed,
ego, delusion and envy. Dharma - sastra helps us in this regard. At %E.Em_ level we have
to remove ignorance. Vedanta serves us in this regard. Therefore, such action which are,
prescribed by ayurveda, dharma-sastra or Vedanta are to be performed for strengthening
our body, mind and spirit respectively. Even here spirit is to be given preference over
mind, and, mind is to be given preference over body,

ANOTHER CLASSIFICATION oF Karmas

There is another way of classifying karmas,

i Karmas where the material means are used to obtain material results.
These karmas belong to karmakanda,

ir. Karmas where material means are used to obtain extra-terrestrial results.
This is upasna-kanda.

iii. Karmas where the means as well as the result is non-material. This is
Jiana-kanda.

O:.H o.w these three types of karmas, only for the first type of karmas, we have to
go by the distinction of varnas, inupédsand and Jiana, there is no distinction of varna,
all varnas are equally qualified for them. .

Karmas aAND Division of LiFE Span

Karmas are also to be 5o organised that we get their full benefit. Any action pre-
supposes the know-how.

0] In the first quarter of life such knowledge is to be attained as is helpful in

performance of karma. This is brahmearyasrama. Such a knowled ge is known
as kratvartha,

(i) Inthe mn.oo:a quarter of life, such actions get priority as are necessary for worldly
prosperity. Thisis grahasthasrame.

(1) In'the third quarter, we have to perform actions which strengthen the knowledge
of the fourth quarter of life, i.e., saiyasa. Thisis vanaprastha.

T ) Inthe fourth quarter e, of sariyasa, karmas lose their significance.
EFFecT AN RESULT oF Karma

2 dﬁ effect o.m karma is immediate and perceivable whereas its result could be
tmperceivable and distant. One commits theftand getsrich. Thisis the effect. By this act

b i
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his soul gets polluted, as a result of which he goes to hell after death. This is the result.
Generally we go by the effect of an action and overlook its result. The scriptures warn us
about the result of an action. They are, therefore, sometimes otherworldly and speak of
life hereafter and of hell and heaven.

If we go by the effect of an action we find that dishonesty pays— 7ot arem,

But if we go by result, we find that dishonesty cuts at the very root— g favafd.
Since result is not perceivable immediately, we have to decide about our duties by taking

recourse to scriptures— TEITESTE FHIV haTeTdoraeed!.
-How Karmas YieLp THEIR REsuLTS

The effect of a karmea is gross. It is perceivable. The result is subtle. How a karma
performed at present could yield its fruit in future? It is through sarskara. Sarmskara
is associated with sitksama sarira and karana sarira, which do not perish even when
the gross body has perished. This is the cause of re-birth. Saksama sarira becomes
the vehicle of good or bad samskara.

SAMNSKARAS

There are 16 main sanskaras through which a person, can get rid of bad
impresston and inculcate good impression. He can also compensate for his deficiency
through these samskaras.

Sariskara comes from the root kr preceded by sam proposition. Sam indicates
the idea of unification. Psychologically, the purpose of sanskdra is to make the
personality integrated. A person who tells a lie has a spilt personality. When 1 E_._ a
lie that I am a senior citizen to get a benefit in railway fare, I say that I am senior
citizen, whereas 1 know that I am not. This splits my personality. This is vikara as
against sarskara.

Another split is that of the self and other. We are united by common interests.
We are united with others by helping them. A selfish person is cut off from all by not
rendering any help to others. This is another form of vikara.

Sarmskara means purity of body, infrastructure and mind. The food that we

~eat makes our body.~ The food should be pure.~Purity-of infrastructure-means that

we should earn money only through rightful means. Mental purity comes through
steadfastness, forgiveness, mercifulness, purity, straightforwardness, absence of envy,
freedom from greed, and desires.

It is through these sarmskaras that a person gets an integrated personality.
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R Karma AND DHARMA

- G%\Nﬂ%a has no Bmmamm unless it controls our actions. Actions aim at worldly
r v y but unless they are controlled by dharma, they cannot succeed in thei
mission — gHTEYY HIHYE o

Wrmizn sustains all; beit anobject, or an individual or the society or the nation—

HRUITGH AT : i isi
i, w_ammm.:u for example, mc.ﬁm_ﬁ fire. d:m is a natural law—not framed by
ndvidund i mua_ M_.amm : % apauruseya. Itis true at .m: times—sanatana. The opinion of an
by B pinion) which Su.wowa basis for asect, dharma is not an opinion,
means non-sectarianism, but not indifference to dharma. Evena

Gita does not propound any sect, it elaborates dharma only. The Puranas
._mwmﬂww MHWW family-tree of dharma as mo_.ﬂosm - dharma has 13 §<Ww Aérmnmﬁ_ﬂmﬂm
is o :._:ﬂwmwmmmaoﬂ are spoken &, as s.?o&. Out of them (1) from sraddha (faith)
from daye fulness (2) moé maitri (friendship) is born happiness and purity (3)
et GABME_?_;Q@ is born fearlessness (4) from fansi (peace) is born
Q.,n:unmmw\w W rom fusti (sense of ?_E_B.asa is born satisfaction. (6) from pusti
- HM ! orn mm.:q esteem (7) from kriya (action) is born progress (8) from
il % . uMwmmv 18 Uo.E Mm_w.aovm:aosoo (9) from buddhi (intelligence) is born
y—s ) ﬁ_om_s medha @smaoév is g.:_ memory (11) from fitiksa (tolerance) is
i an_wmmm UMEHMH MMM m_wmmn of sin) is ﬂog worldly prosperity and (13) from
s o . These are the thirteen elements that sustain the individual

_— %a%:mﬁa on the other hand is married to violence. Violence gave birth to

that gane %,M r poverty that begot hell m."a fear. Hell was married to deceitfulness

k. irth to mnm:g“ Fear was married to pain that gave birth to misery. Death
e birth to old age, disease, suffering, desire and anger, etc.

This is a universal code of dharma. Lord Krsna defined the purpose of his

o v.ﬁr as Wmmmv:mrﬁwsﬁ of dharma and destruction of the wicked - TRETvM A

i TR, ! % ﬁﬂ%%— TR, He served this purposeby destroying
cked and also by delivering knowledge through the Gira. )

- YasRa N THE NATURE
Yajiia is a six fold circle.

1)) From food is born the creature.
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(i)  From clouds is born the food.

()  From ygjiiais bom the cloud.

(IV)  From actions is born the yajiia.

(V)  Fromknowledgeareborn the actions.
(V)  Fromaksaraisborn the knowledge.

STTEAT Y TeE e |
At TSt A R |
i srited s SN |
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Here, clouds are spoken of as products of yajiia. When there are no rains, people
perform yajfia. This is just an imitation of the natural yajiia, in which agni is the hota
(=invoker), vayu is adhvaryu (=one who yokes), aditya is udgata (=the singer) and
brhaspati is brahma (=the knowledgeable).

In summer, the earth gets heated up whi ch attracts water-laden air from the oceans,
the wind takes the clouds from sea to landside, the sun draws water from clouds and
brahspati, the lord of knowledge, supervisers the whole process. This is how nature
performs yajiia by which there is rain.

THe MopeL oF DIVINE WAY OF AcCTING

Sarya is spoken of as agniholra. Six points are to be noted in case of sirya.

Tt never takes rest— T g AT A T THAT HL

i, It is punctual second to second.
iil, It is full of energy.
v, 1t has no ego.

[t is not discriminatory in showering its grace on anybody.
It retains its equanimity while ising in the East and setting in the West.

We are supposed to imitate the devas—asa sgaeanar |. This is the basi

for our code of conduct which can be summarised as freedom from selfishness and egt
and acting for the enjoyment of self-expression and not for petty sensuous pleasures
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Harmony

,:ﬁ.og ective world, which is the subject of vijiigna, is pluralistic. The subjective
world alone is monistic, whichis the subject of jiidn. Harmony is the key-word. Harmon
among w:.oimm_mm, desire and action is important for the health of causal co%. rm::o:w\
E.:o:m mind, energy and body is important for subtle body and harmony m_:v:o itta
vaia and kapha is important for gross body. =

. ns_,\o have .mﬁwm% said that philosophy takes care of the causal body, dharma
@ taxes care of the subtle body and a@yurveda tells us th ;
- ross body fi € ways and means to

When there is all around harmony at all these three levels, the sadhaka

becomes pure and hg i
Ppy. For this, one need not abandon the objects of
only attachment tq them — R o bu

%ﬂqﬂﬂ#&, E T oy |
A (S eraTen yeRAfiTsafy |

THREE Bobies

OQ S Om.( 1ch

I Causal Body — Avyakta, mahan, ahankara and 5 fanmatras. (Unmanifest
nature)

2 Subtle Body - 5 JAanendriyas, 5 karmendriyas and 1 mana, (Semi manifest
nature)

(%)

Gross body- 5 Mahabhisas, (Manifest narure)

The causal body is bijaciti, the subtle body is devaciti and the gross body is
bhittaciti, ’

SouL: THE SouRce o HAPPINESS

and mental pleasures are superior to sensuous pleasures. However, the source of all

3

:mEuEam.m _mgmmo_m_:.&mmwmmsnmom self-consciousness there is no pleasure for an
unconscious or a dead person, . ‘

Celesial Song ‘ =

ENJOYMENTS

It should also be noted that to enjoy the simple pleasures of life like eating goo
food is one thing and to have attachment to them is quite another thing. Enjoyment i
natural, attachment is the creation of mind. Worldly enjoyment is a part of the infinit

bliss— TaEa AT st Hrmgsafa | Attachment is born of ignorance of th

fact that our pleasure is dependent on riches, which we may lose any time. Attachment i¢
therefore, always accompanied by fear. Only detachment can lead to fearlessness—
| T U, Fa wgfavd, ot Jareng, s
A S, a9 Rgwd, W s s )
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THRee Kinps oF HAPPINESS

There is happiness that does not require anything external. The happiness of :

sound sleep falls under this category. The happiness that one derives from a tasty food i

] the second category. We need tasty food to have this kind of happiness. The third kind o
: happiness is all pervading which an innocent child enjoys round the clock.

AP R

The first two types of happiness are limited — one can neither sleep for all the 24
hours nor can one relish food round the clock. In short, these are limited. The third kind ol
happiness alone is unlimited. The first two categories are limited by adjuncts (upachi), the
third one is free from adjuncts (nirupadhi). What is important is to understand that just as
the space within a pitcher is only a part of the larger space in open, similarly, any worldly
happiness is only a part of the infinite happiness that lies within the soul.

The lighter the adjunct, the greater is the manifestation of the infinite happiness.
Thus the happiness of creativity, associated with such acts, as that of composing poetry is
higher than any intellectual activity. Similarly intellectual activity supersedes mental activity
and mental activity supersedes physical activity:

GRADATION

Theretore, our efforts for acquiring material objects (artha) should be subject to
mental satisfaction (kama) and mental satisfaction should be controlled by intellectual
- discrimination between the good and the bad " Even this moral plan at the infellectual level
is to be used only as a means to supra-moral plan of liberation from all kinds of bondage
(moksa). There is, thus, a gradation in four ends (purusarthas) of human life.
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- GJEM m_.mamzo: is _ummm.a on a gradation given in the Vedic literature. Where the
:mmﬁ_\mmwm“o.m manes is said to be a hundred times more than that of men, the happiness of
..&Qﬁ Issaidtobea r:muq&_m%m more than that of manes and the happiness of unmanifest
is said to be a hundred times more than that of mahat.)

Holistic Approach of The Vedas

. .,_Jro _ommm is that the subtler and wider is the level of happiness, the greater and
finer is its quantity and quality. On the other hand, when we delimit the scope of our

:mnm_:mmm. by drawing a demarcating line between others and ourselves, the happiness
becomes limited.

. It may be noted that even the happiness of the un-manifest is nothing before the
happiness of the infinite,

HAPPINESS OF OPENNESS

o Why do we go for an outing when we feel sad at home? Because the house
delimits our vision, whereas inouting we have an open space. Space, therefore, is also a
source of happiness. When a person is imprisoned, he is miserable, even though he may

ma._,. ?.oau clothing, medicine and some means of recreation also, but he is debarred from
enjoying the open space.

THREE LAYERS oF Purusa

One of'the most important trinity is that of the three-fold purusa which has been

thoroughly developed in the Gita. This trinity deals with existence in three gradations from
gross to subtle.

Ksara Purusa

The grossest of all existence is the visible material world— &R: Faffer syarfy |1t
represents the gross body at one level and an awakening state at another level. The
Vaisesikas deal primarily with ksara. For them arma is an object (dravya).1t, therefore,
undergoes change. Of course, isvara is eternal. The world is made up of ksara, the
material cause, whereas, ifvara is only the instrumental cause. Avayaya does not find any
place in Vaisesika system. Vaisesika deals with cause and effect and as such S.,é..,@n.u
does not fall within its scope.

>

. The subtlest part of matter is paramanu. As matter can be subjected to logic
Nyaya and Vaisesika aré twin philosophies. Tt is important to note that since these
philosophies are ksara- oriented m_ﬁw believe that consciousness is alien to soul, which
exists without consciousness in the emancipated state.

ot RS,
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AksARA Purusa

This stand of Vaisesika is seriously contested by Sankhya which, mainly dea
with aksara. Whereas according to Vaisesika, the manifest world must come out of manife;
cause, the Sankhya believes un-manifest to be the cause of manifest. The un-manifes
cause is prakyti which is much subtler than the atom of the Vaisesikas. Asthe manifes
world consist of knowledge, action and objects, the prakrti also consists of three guna
— the sattva, rajas and tamas. Out of these only satfva brings purity, whereas, the raja
breeds greed and tamas causes ignorance. This three-fold division pervaded the whol
Indian ethos. The Gita spoke of sarvika, rajasika and tamasika food, yajia, fapa
dana etc.

From the point of science, the idea of aksara s nearer to quantum theory.

The Gita says that the manifest comes out of un-manifest and dissolves into th

un-mainfest - STEAWHAT AT THHEATT A, srorpfaum=y,

Just as Vaisesika includes aksara in isvara, Saikhyaincludes avyaya in purusc
which is beyond the chain of cause and effect.

Avyava Purusa

Vedanta, speaks of avyaya purusa, who having entered the universe, sustains
it—3t TR oo EREe | Prakrti, whether apara (i.e. ksara) or para
(i.e. aksara), cannot have desire, which belongs to avyaya and without which no
creation is possible. It is true that we can perceive only the prakrti which is another

name for maya- A Y fafs )

According to Sankhya, ahankara is the product of mahat which itself is the
product of avyakta prakyti; According to Vedanta, aham is the conditioned form of
avyaya.

Gita represents a synthesis of all the three philosophical systems by holding
that these systems are proceeding from gross to subtle. All the same, the Gir4 itself
is a work of Vedanta in a liberal sense. It is a book of applied Vedanta, just as, Yoga
is the applied form of Sankhya.

The above mentioned three purusas dealt with in the three philosophical

- systems are an extension of frayi vi lyd as shiown below: =~
Trayt Deva Guna Atma Object  Purusa
E=3 #f= e TH a7 &
L ag T, o foma 38R
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The Vedic systems of philosophy take into account all the three layers one by
one—the Faisesika deals with ksara, Sankhya with aksara and Vedanta with avyaya;
Nyayais the co-system of Vaisesika, Yoga is the co-systein of Sarikhya and Mimamsa
is the co-system of Vedanta.

Thus, according to Pandita Madhusudan Ojha, the Vedic systems of Indian
Philosophy are complimentary to each other, Their contradiction, is only apparent, which
has taken a serious turn in the absence of knowledge of the holistic approach of the Jedas
and the Gita. 1t is because of this holistic approach, that the Vedas and the Gira are

accepted as authentic by all the Vedic systems of Indian philosophy, in spite of many
differences existing amongst them,

PREFERENCE FOR KARMA-YOGA

The Gita makes allowance for persons with different inclinations. It favours
karmayoga to Sankhya, vyet, it does not debar an introvert person from fulfillment.
For those who follow the path of karmayoga, the necessary condition, is freedom

from attachment— s&w! FETERY WATSIf @ | Janaka is an example— g / ) o
el s==1ea: | Even one who has risen above all duties, has to perform ., |1 Hh{a: gom fagam
O
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karma, lest he should set a bad example for others :-
S CACE
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This is the way how bhiamodarka thinks and behaves.

BHOMODARKA

Many sadhakas think that solitariness will provide them solace. In the first
place, if all the prides and prejudices of mundane life accompany one in solitude,
there is no solace. Moreover, such a sadhaka who seeks solitude for solace, cuts
himself away from the rest of the world. On the other hand, a sadhaka may get all
peace of mind even in the crowd, if he is free from passion. A sadhaka who seeks .

——only his own-liberation-is ksinodarka;~whereas-the one who-socialises for the - -
uplifiment of all, is bhdmodarka. The ideal of the Vedas as well as of the Gita is

bhimodarka. This difference is reflected in the Mahayana and Hinayana sects of *
Buddhism. ._




