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INTRODUCTION

The study of any science cannot be undertaken without
a preliminary understanding of the exact definitions of the
terms used therein. The fundamntal beliefs, -the accepted
theories of the past, the observed modes of behaviour re-
corded in the present are all the necessary data with which
a modern scientist freely launches forth his new adventures
‘into the realm of science. Similarly, in philosophy also, a
‘fundamental knowledge of the terms used and the correct
connotations in which various scientific words have been
employed, is an unavoidable preliminary which a student
-must possess before he can start the study of Vedanta.

‘In this respect, Vedanta can be considered as the -
“Science of Life”. Sankara, the great interpreter of
Vedanta, not only gave us the great commentaries of the
Upanisads, Brahma Sutrds and Gitta in establishing his philo-
sophical theory that the Ultimate Truth is ‘one-without-a-
second’, but he also wrote many primary text-books which
could introduce the seekers into the joys of Vedanta. One
of the greatest text-books that has been written by him as .
an introduction to Vedanta is the Viveka Chudamani.

As the title indicates (Viveka—=discrimination; Chuda=
crown; Mani=jewel), the very theme of the book is one
which helps us to develop in ourselves the discriminative
understanding of the real from the unreal, the true from
the false. Viveka Chudimani means “The Crest-Jewel of
Discrimination”, « ’

A careful study of these stanzas with the full freedom
to enquire shall give any student a correct understanding of
the entire theory of Vedanta and he can, even without «
very serious study of the Scriptures, start his daily practices
with much benefit to himself.
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Hundreds are the seekers, who without understanding
all these fundamentals, are haphazardly struggling in a path,
which, though false, they believe to be spiritual. Naturally
they become only to suffer the agonies of a gruesome dis-
appointment even after years of painstaking practices. An
exhaustive study of this text-book avoids all pitfalls on the
way to progress.

It is our intention to bring forth in every stanza not
only its obvious meaning but also its suggestive imports
which give a wealth of information and helpful suggestions
for the seeker to ensure a steady progress. Apart from the
Sanskrit stanza, we give the Roman transliteration, .word-for-
word meaning, a free translation and a running commentary
wherein we shall not promise that we will be confining our-
selves to the direct bearings upon the words of the stanzas.
These stanzas have a great suggestive wealth which, -when.
made available, can be made use of even in our ordmary
market place activities with proﬁt '



VIVEKA CHUDAMANI

qeErARIEFaTE aaaraT |
MiAeE AR TIE TOASETFTL, N 2 1

sarva vedanta siddhanta gocaram tamagocaram
govindam paramdnandam sadgurum prapatosmyaham 1.

aai%m:afiﬁmﬁmqé Perceivable through the ( suggestive
import of ) the conclusions of Vedanta, ¥ -that, S=-
‘who is beyond sense-perception, M@A=H - to Sri Govinda, TAFZEHE:
who is of nature Bliss Absolute, &I%H - the Spiritual Master,
qUd: - bowing respectfully, 3% - am, €Y - I

My ‘salutations’ to Sree Sad-Guru Govind who is of nature
Bliss Absolute, who can be understood only through the
suggestive import of the essence in all Vedanta—and who is
ordinarily beyond the reach of the known instruments of
perception.

It is very well-known that the great Sankaracharya was
a disciple of Sree Govindapada—who in his turn is tradi-
tionally believed to have been the disciple of Sree Gaudapada
of the Karika -fame. Here we have a stanza in which
Sankara, the writer, does his physical prostration to
Acharaya Govindapada, the worldly Guru of the master.

The stanza can be interpreted easily in two possible
ways.. Considering this to be a mortal’s physical act of pro-
strations unto a finite Guru, it has already been interpreted.
The same stanza can be understood to mean a ‘“spiritual
salutation” of a man of widom to the Supreme Truth. When
interpreted in this sense, the word ‘eham’, meaning I, should
indicate the limited subjective concept which is always asso-
ciated without body, mind and intellect. This ego-centre in
the seeker comes to seek its identity with the Real and dis-
covers for itself that the Supreme Govind—which is the
essence in all Vedantic literature, which is not perceivable
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through the sense organs, through the human emotions, ot
through the reasoning intellect—can be experienced as the
ego’s own Real Nature when the contemplation takes place
along the lines of discussion indicated in the Scriptures.

| At AT AR G aar

e AR g |
meﬁﬁﬂ#aaw%aarma&m%
R TaHRIREER: AT S 1R

jantunam narajanma durlabhamatah pumsivam tato viprata
tasmadvaidikadharmamdrgaparata vidvatvamasmatparam
atmandtmavivecanam svanubhavo brahmatmana samsthitih
muktirno $atajanmakotisukrtaih punyairvina labhyate 2.

S+q91g - Among the living 'creatures; A S - human-birth,
gém{— rare, Ad : further, 9% « manhood, Td: - thereupon,
fQwar - Brahmin-hood (satwic life), TSNA - thereafter, wﬁnm
QAT - steadfastness on the path of spirituality enjoined by the
Vedas, 138@% - correct knowledge of the scriptures, & - from
this, 90 - higher; SHERA =7 - discrimination of the Real and
the Unreal, @4¥a: - personal experience, SRIIHAT &RAR: - establish-
ed in the identity with Brahman, ﬁﬁﬁ: - liberation, T - not,
ATHAR2GEA: 3"3 merits of a hundred crores of hves lived intelli-
gently, fT - without, IR - ~ gained.

Of all the living creatures, to be born as a human being
is indeed rare; much more difficult it is to get the full man-
hood; rarer than this is the ‘satwic’ attitude to life. Even
having gained all these rare chances, to have a steadfastness
on the path of spiritual activity, as explained in the Vedic
literature, is yet rarer; much more so, to have a correct
knowledge of the deep significances of the Scriptures.
‘Discrimination between the real and the unreal, a personal
experience of the Spiritual Glory, and ultimately to get fully
established in the living consciousness that “the Self in me
is the Self in all’—these come only later on which ultimately
ends in one’s liberation. This kind of a perfect liberation
cannot be had without earned merits of a hundred crores of
lives lived intelligently.



3

In the very opening stanza of the text-book, Sankara is
trying to emphasize upon the difficulty of awakening our-
selves to the real communion of the Divine in us. In fact,
there are numberless specimens of living creatures in the
universe. Truth is the substratum of all and, therefore, the
real nature of all living creatures—even of the insentient and
the inert.

In stone life, too, Truth exhibits Itself as ‘existence’; but,
unfortunately, the stone is not aware of its own thoughts in
the outer world of changing circumstances. A little more
evolved is the plant life where it seems to be more and more
aware of the world outside and therefore we consider the
plant, compared with the stone, as a higher evolved specimen
belonging to the world of beings. When we come to the
animal life, we find that different species exhibit different
degrees. of awareness not only of their external worlds of
‘stimuli’ but of the world of their inner emotions and ideas.

Of them all, man seems to be the only living creature in
the universe who is independent for its rational conquests
and he is the sacred being that can through intellectual con-
viction come to gain a firm control over the mad emotions
of the mind, and apply this regulated and controlled energy
for purposes of transcending the very psychological existence
and thereby peep.over into the Boundless Realms of bliss
and beauty, love and perfection. It is in this sense that
the Hindu Rishis considered man as the supreme being; while
the European idea is that man is great since man alone can
perhaps write and declare that he is great! If one were to
follow the European argument, one should feel that the
monkey-world must be taking it as a great insult to them,
when they overhear the modern man declaring that he is a
descendant of the ape !

Here Sankara wanted to emphasize that this text book
is meant only for the human beings since the Viveka
Chudamani  will be explaining and expounding a theory of
spiritual perfection which can be understood, practised, pur-
sued and perfected only by man of a certain mental calibre
and moral character. Such perfect ones, who are ripe for
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a sudden and immediate spiritual self-development, are al-
ways rare in the world at any given period of its history.
Thus the Acharya says that to get a human birth is rare;

having got the human birth, to have the masculine manhood
is still rarer. .

Here a lot of misunderstanding has been entertained,
and some even glorify their misunderstanding on the score
of a Vedic sanction. Thus, Pundits of hasty study interpret
this idea as a direct condemnation of women-folk. According
to this thoughtless reading, women are not considered fit for
Vedantic contemplation or Self-realisation. How such fantas-
tic ideas gained currency in the country of the great Rishis is
a mystery which cannot be easily solved. More than half of
our scriptural declarations have been either given out by the
divine mothers or were addressed to them directly by the
great Rishis.

Then why this special preference shown to the mascu-
line? At this juncture, we must bring all our discriminative
capacity to understand that when these qualifications were
given out, they had been given with no reference to the
body. With the body no Vedantic ‘sadhana’ can be under-
taken. The main practices in Vedanta are ‘reflection’ and
‘meditation’ which are to be undertaken with a healthy mind
and a keen intellect. Therefore, it means that the feminine
qualities of mind and intellect are to be eschewed. A mascu-
line inner persorality fed with courage, discrimination,
detachment, equilibrium, peace and cheer, is the fittest instru-
ment for a quick march to the Goal indicated by Vedanta.

When applications are invited by any Government, say,
for the police force as well as for engineers, the qualifications
required in each category will be different from the other.
An applicant for the police training will be rejected if his
girth is less than the prescribed minimum; but an Engineer,
if fully qualified and experienced, will be invited in even if
he looks unhealthy, lean and pale! For, in the former cate-
gory what is wanted is a physical service, while in the latter,
the candidate is expected to fulfil a subtler demand for the
required intellectual quality. An expansive chest and a pair
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of stony biceps are not needed in designing a bridge or in
planning a power project for the nation; while not much
intelligence or calculation is needed in making a successful
lathi charge.

What we mean is that qualifications are declared accord-
ing to the functions required of the applicant. A seeker in
Vedanta is expected to do daring intellectual flights to the
Unknown, through a process of deep study, vigorous reflec-
tions and tireless meditations. For such a WOrk, when it is
said that he must be, according to the Sastra, a “man-man”
it must necessarlly mean a special quality of his head and
heart.

Woman is a symbol of softness, attachment, sentiments
and anxieties—she is esesntially a mother. As such wherever
* these qualities predominate there we have a “woman”. In
this sense, there are many ‘“women’” among the bearded-folk;
and if firmness of determination, detachment, intellectual
hardiness and steadiness of composure are the signs of a
better evolution, these masculine tendencies of the head and
heart .are seen amply in many of our mothers. Therefore,
the stanza under discussion is not a sanction to refuse one the
chance to study the scriptures and seek through Vedanta
one’s self-development, simply because one happens to have
a feminine form.

Viprata :—This again is another term upon which the
orthodoxy had built up an absurd interpretation that
Vedantic Self-realisation is available only for those who are
by sheer accident of birth worthy or unworthy sons-of-a-
Brahmin. Here again a misunderstanding has been glori-
fied into the status of wisdom and the amount of devastation
it has brought to Hinduism looks as though almost irrepara-
ble now. As before we must consider this qualification also
as indicating a special texture of the head and the heart.

‘Santosh’ (contentment), ‘ Samadhan’® (spirit of self-
surrender) and * ;S‘cmtz (peace arising from right knowledge)
are the special quahtles (sattwic temperaments) of a well-
evolved man. Any generation when observed closely reveals
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itself to fall into three distinct categories: the animal-man;
the man-man and the God-man. An individual ever a vic-
tim of his own gross instincts and a hopeless slave to his own
emotions and impulses is classified as an animal-man. When
he has disciplined himself to have the above-mentioned quali-
ties he is considered as a full-grown man and we term him
as the man-man. Such a Vipra—meaning a man-man—has
the necessary Vipratd to strive rightly and grow steadily to
the last stage in his evolution—the supermanhood or God-
hood—when he becomes a God-man.

Vaidika Dharma Marga-Paratd :—When one gets a
human form, the serener qualities of the heart, and the
¢ Satwic * attitude of the intellect, he is indeed blessed with
all the preliminaries. But all these can run into waste if not
properly harnessed and intelligently applied. So Sankara
declares that even after gaining all the above qualifications,
rarer still are those who will find the energy to apply him-
self faithfully to the methods of integration as suggested in
the Vedic literature. '

Selfless Karma—rituals and practices of devotion, Japa,
Puja, etc.,—alone can purify the inner personality and
bring more and more integration to it. Concentration in-
. creases through desireless-actions, and a personalify that has
a greater share of concentration (Ekagratha) is termed as a
finer Antahkarana. To prepare a steady concentration must
be the initial attempt of all seekers especially in the Path of
Knowledge.

Vidvatvam :(—When such a fully grown ‘man-man’-
having developed a high concentration becomes fit for a pro-
fitable study of the Scriptures, without a true knowledge of
the “Why” and the “Whereof” of the techniques, he in his
intelligence cannot for long keep his enthusiasm in Sadhand
The literature that shows the Goal, declares the path and
gives the rational arguments for them both, is the Upanishads.
Therefore the study of the Scripture is indicated here.

When, as above-described, a man-man having developed
his concentration powers through selfless actions, studies the
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Scriptures properly, he gains in his discrimination between
the spirit and matter, the real and the unreal; soon he comes
to realise that the Self in him is the essential Self in all; and
ere long he gets established in his experience of God-hood.

Sankara, in enumerating these stages of self-develop-
ment, gives us in a nut-shell the unwritten chapters in
Darwin’s half-declared Theory of Evolution. Here we have
all the various stages through which man consciously,
through right-living and self-progress, climbs te the lap of
the Lord, there to merge with Him and become the Siva.
This is called Mukti or full and final liberation of a mortal
from all his limitations.

The last line is not a cry of a pessimistic despair; it is the
Call of Hope, urging man to wake up and act, to grow and
achieve the highest gain. No reader of this stanza should
consider himself as standing low down in this upward pro-
cession. One who feels charmed by the Call of Vedanta,
who can appreciate its arguments, who feels a sympathetic
understanding of the ideal indicated, is indeed in one of
his last births and he is a product of an entire evolutionary
past. If he could make use of his present chance with dili-
gent and careful self-application, success is guaranteed to
him by Vedanta. In.short, the opening stanza is a Call to
. man to throw his lethargy, his dejections, his sentiments and
self-pitying attitude, and to wake up to face life and through
understanding grow fast to reach the Goal here and now.

. LN
g TTNIALATIIRELGH |-
AT g ARgETEs . i}
durlabham trayamevaitad devianugrahahetukam
manusyatvam mumuksutvam mahdpurusasamsrayah 3.

oMY - rare ( to obtain ), ¥ - three, Q¥ - verily, Uqd. - this,
TE9TE 83F. - caused by the grace of the Lord, #g54&Y - man-hood,
YK - a burning desire for liberation, WIIETE: - refuge of a
great man of wisdom. / )



Full manhood, a burning desire for liberation, capacity to

surrender completely to a man of wisdom, these three things

are indeed rare and, wherever they be, they ought to be
considered as products of the Lord’s own grace.

Earlier, we were told how rare indeed are the human birth
and the necessary qualifications for a vital and potential liv-
ing by which one can grow in one’s inward evolution. In
order to emphasize upon the seeker the qualities, which he
should have when coming to a great man of learning seeklng
for the spiritual knowledge, we have here another stanza.

Sankara says that to get a chance to be born as a human
being is but a sign of Lord’s own grace. Having been born
as a man, to come to exhibit in life a deep discriminative
understanding and a perception of the ultimate futility in all
the ordinary pursuits of life, and, therefore, to discover an
enthusiasm within oneself to seek a nobler path of self-
redemption is rarer still. Lastly, when a creature is.born
as a man, when he feels a gnawing sense of impatience at his
own limitations, for him to find the right master to guide
him across the thorny paths of his own imperfections into
the softer meadows of limitless joys and bliss is still rarer;
and Sankara here attributes all these three cases of luck in
any life to the grace of the Almighty.

The Grace of the Almighty as expressed in Vedanta -is
not to be understood as the blessings of God, a Sultan of the
sky, sitting amidst the clouds showering down special packets
of grace on chosen individuals!! What is meant here by
God’s grace is only the sum-total reactions gained during the
healthy and intelligent way in which the individual had lived
through his many lives of greater and nobler cultural pur-
suits.

FeuaT Feifreaa g

Ty e Qiarrgiae |

TEIEAGFA 7 Taq gt

q ARAT & [AirerTagz=m 120
labdhva kathamcinnarajanma durlabham
tatrapi pumstvam Srutiparadarsanam
yastvatmamuktou na yateta mudahdhih
sahydtmahd svam vinihantyasadgrahat 4.
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&4 - having gained, F4f3/ - somehow, @IS - human
birth, Eémi rare, QM - there too, Y&JT - masculine tempera-
ment, T IR - complete knowledge of the scriptures, 3: g -
whoever, ~ SUEH - for Self-realisation, 9 %34 - shall not strive,
qgdl: - the foolish, &:-he, & - indeed, HATHE - commits suicide,
@Y - himself, RA™EE - kills, TR - clinging to the unreal.

Is there a man who having, by some unknown luck, gained
a human embodiment and there too, having obtained a mas-
culine temperament; and then as luck would have it, a com-
plete knowledge of the Scriptures, who is foolish enough not
to strive hard for Self-realization? He verily commits sui-
cide clinging himself to things unreal.

The stanza indicates that having been born with a
human form, having procured the necessary masculine quali-
-ties of the head and heart, when such an individual has also
gained a thorough study of the deep significances of the
scriptural techniques, if he has not got the enthusiasm to
walk the sacred path and dash into the Divine Goal of self-
perfection—such an individual, alas, commits himself but
suicide. Having gained such a rare chance—a chance, one
in a million—if he is not ready to catch hold of the occasion
and invest it in a most profitable manner, he is indeed com-
mitting Hara Kiri and such a squanderer of life is very
fittingly termed by Sankara as a “dull fool”’— Madhadhihi.

How does one commit this senseless suicide ? It is be-
cause of one’s false attachments with the objects of the
world as available for him when he looks out into Truth
from the parapet-walls of his body and mind. Forgetting
his own Real Nature as the All-pervading Consciousness, he
comes to misunderstand himself to be the matter envelop-
ments which are nothing but thought-created encrustrations
around the Divine in him. When perceived thus through
the prism of the body, mind and intellect, he sees the Truth
splashed and splintered into endless plurality and these
objects give a delusory enchantment to the senses and the
mind. To satisfy these urges of his physical body and his
inner mind, the individual runs after the objects. Necessarily,
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“such a self-deluded personality having misunderstood him-
self becomes the samsdric ego-centre who is a victim of his
own ignorance. This fall of the Self to be the selfish ego is
indicated here as the Hara Kiri of man. N

There is not real suicide possible in the Atman. No

" danger can come to me simply because I dream the greatest

of dangers, although the dreamer in me comes to suffer all

the dangers in my dream. The moment I wake up I under-

stand that the dangers as well as the dreamer who suffered

the dangers were all my own mental creations that had risen
up from my own misunderstanding of myself.

Thus, from the standpoint of Reality, there is no suicide
but relatively Sankara comes down to the level of you and
me to help us discriminate between the unreal and the Real,
in and through our day-to-day life, and it is in this sense
that he says that we commit our own suicide. It is not “the.
destiny of the Self to suffer, but it is the lot of the ego : the
ego that strives in this world to be the sacred and the divine
God. In short, the stanza is a call to man to rediscover him-
self and regain his own real nature and live the life of God.

£ R TR TG T W |
AT AT 3E AT Fay drew )

itah konvasti mudhdtma yastu svirthe pramadhyati
durlabham manusam deham prdpya tatripi poursam 5.

d: - Than this, ®: 9 - who indeed, 31f% - is, HEWHAT - fool,
I: g - whoever, @ - in the real end of his (rediscovery of Self),.
gA@fd - neglects, 3‘331& - rare, HAGIY 33‘-1 - human body, 99 -
having gained, G AM - there too, ‘?Tﬁﬂﬁi- masculine qualities.

Can there be here a greater fool who having got the rare
chance of a human form, and there too, the masculine quali-
ties of the head and the heart, who falls short in his efforts
to rediscover himself.

Earlier it has been emphasized that to get.the human
form is indeed a rare chance. Till we come to the stage of
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man, the creatures have to implicitly wait for millions and
trillions of years until nature takes them up one by one in
her sweet will to mould them to a greater equipment. In all
the lower strata of existence, evolution is not a conscious
development on the part of the individual but an involuntary
thrust received by them from the fickle-minded nature.

Millennia must a tree wait as a tree before a particle
in it can get a chance to become a fruit and having become
the fruit, it is one in a million chances that it happens to be
eaten up by a human being. Again, it is a rare chance, in-
deed, when that fruit becomes the sperm. This sperm has
to make -a great adventure to enter the womb and get its
birth therein. Having thus got a human form, because of
man’s mind and intellect equipments, he is, to an extent,
free from nature in evolving himself. Man alone, of all the
species of the living kingdoms, can hasten his own evolution
by .co-operating himself with the great eternal scheme of
things around him. Physically, he has evolved and nature
has nothing more to do with him. His next lap of evolu-
tion awaits at the level of his mind and intellect and this is
a process in which nature has no share at all. Later on, in
this very book we will hear a declaration in which we are
told that we shall have to evolve ourselves.

With this Sastric ‘conclusion in mind when the Acharya
" takes his pen to guide the generation, he must necessarily
exclaim, as he has done in this stanza, and exclude that there
can never be a greater fool than the one who, having gained
this rare chance of a human embodiment and the required
mental and intellectual capacities, does not intelligently in-
vest them for the higher purpose of self-redemption and Self-
rediscovery.

aﬁmmm'gmga'gmmmm !

ARAFIE (e g freafa sermarad 1
vadantu $astrani yajantu devan kurvantu karmani bhajantu devatah
atmaikyabodhena vind vimuktih na sidhyati brahmasatantarepi 6.

ag7g - Let peopleé recite or quote, MMM« the scriptures, IFG »
let (them) perform sacrifices, M- to Gods, T2 - let them
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perform, FATr - rituals, ¥+ -~ let them worship, gEarn: - deities,
eAFA A @A - without the experience of one’s identity with the
Self, @S - liberation, 7 AR - is not accomplished, FFIAX
#M - even in the life-time of hundred Brahmas.

Let erudite scholars learn to quote all the scriptures, let
gods be invoked through sacrifices; let elaborate rituals be
done; let Personal Gods be propitiated — and, yet, without,
the realization in an intimate personal experience of one’s
own identity with the entire universe, even in the life time
of a hundred Brahmas put together, know, there shall be
no liberation for the individual.

A disciple, who has come to the feet of a master of
Vedanta, is expected to know already some of the known
beliefs and preliminary technics of the religious world where-
in for the purposes of the early trainings in taming the
animal-man to a man-man decency, various paths of disci-
pline have been advised, such as, a study of the Scriptures,
sacrifices, offerings, worship of a Personal God and even
selfless ‘seva’. Here the master is talking to those rare few,
who, having practised all these with sincerity and diligence .
for a long number of years, have come to feel poignantly
for their unsatisfactory rewards, and in that-growing dis-
satisfaction with religion, have rushed to the master’s feet
demanding guidance and expecting a clearer path for a fuller
redemption. To such a student, the master had to tell the
raw truth; all truth; nothing but the truth, and so here
we read a passage which looks as though it is a total con-
demnation of all the schemes generally accepted as the re-
cognised religious practices.

There is a type of dull seekers-who have become so
much addicted to their method of - spiritual practices that
they would rather claim a dreary patience with life and its
pains, their disappointments in Sdidhana and faith, than dare
take up a more satisfying and advanced practice. This is
in fact an expression of their superstitious fear at leaving
the path which they have been practising for so long. For
example, a devotee who has been, through kirtan, puja
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japa, dhyana developing his devotion for a Personal God
for a number of years, will not dare to drop at least for a
time even an iota of his daily routine, even if he be asked to
do so by the greatest living master of the world. Just as one
gets addicted to a false living, similarly, one can easily be-
come habituated to some accepted good way of living. To be
in a routine is not the secret of living in inspiration. We must
have freedom at every moment to change our pattern and
seek new methods of keeping the mind and intellect occupied
in a lively warmth of love and cheer. To get habituated with
any method is to baulk progress.

In this sense Vedanta is heretic. It is revolutionary.
The attitude with- which one should do ‘the ‘hearing’
( Sravanam) of the Scriptures is totally different from the
attitude with which one is asked to do ‘reflection’ (manan)
upon what he ‘heard’; and again, in ‘meditation’ neither the
Shkraddha  of  Sravanam nor the intellectual freedom of
manan is permitted to poison the deep serenity of the
throught-less meditation hours. Thus, a vedantic student is
taught from the very beginning to be original at every
moment and to live ever in a white-heat of inspiration—at
once thrilling, divine, ennobling.

Here as soon as the student reaches the master, he is
swept clean of all his traditional beliefs; this is indeed in
spiritualism a kind of shock-therapy by which the student
" is brutally shaken out of his deep ruts into new lines to
follow the right and the straight path.

His wrong notions on religion, his confirmed belief in
religious practices, his blind faith in hearsay information on
Religion, the Science of Self-Perfection, are all denied here
as having anything to do with the true and permanent libe- ,
ration. Learning Sastras, invoking gods through sacrifices,
self-less work and even devotion to a Personal God
have been denied® here as having any capacity to
give us mukti—'‘even in the life-time of a hundred
Brahmas”—4vhich is, according to our mythology,
equivalent to 311,040,000,000,000 years!! This is not a
mere statement of despair that has been declared; a way of
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self-discovery has been prescribed here. The only means of
self-discovery is to realise the Self in the seeker to be the
Self in all. The method of this discovery, the meaning of
the Self, etc., are all the theme of the text -book which will be
later on explained in full. R

AT Aria R R i
T FHON gFACEged TFS I 16 |l

amrtatvasya nasasti vittenetyeva hi $rutih
bravit: karmano mukterahetutvam sphutam yatah 7.

AT - of immortality, 7T - not, &l - hope, &f& - is,
13T - by wealth, T - thus indeed, H14: - the scripture, FIf -
says, FH: - works, T - for liberation, #&geT - not being the
cause, W2H -clear, I - hence.

It is clear that liberation cannot be the effect of good works;
Sruti herself declares that there is no hope for immortality
by means of actions.

“Amrtatwam” is the Goal indicated in all the Upa-
nishads. When it is translated as merely immortality, the
ordinary readers are apt to misunderstand it to be a profit .
that can accrue to man only after his death. This misunder-
standing must then take away the edge from religion and
dry away all enthusiasm for spiritual living from especially
the modern man. The modern youth is one of those who
want immediate gains; he is not ready to invest even a
thought in a proposition that would yield to him a great
profit only at a future time. Even if we promise the seekers
‘that they will have a great existence after death, the modern
educated youth condemns it, since what he seeks is his own
immediate joys and perfections, here and now.

At this healthy insistence of the sons of the land, the
old orthodox Pundit becomes despaired and he brands them
as atheists. This is an unfair conclusion. If directly inter-
preted, ‘immortality’ that has been promised by the Srutis is
not a state or condition that comes to us after our.departure
from this world. It is a perfection that can be lived even
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when we are here and from right now onwards. By this
term ‘immortality’ the Rishis were indicating a state of con-
tinuous existence. which has in it no experience of the fini-
tude. The disturbances caused by the multiple experiences,
that rise and fall in us, are the cause for all our sorrows, and
man, knowingly or unknowingly, is struggling hard to con-
tinue his experiences. It is very well-known that even deep
sorrows if they are continuous, the experiencer must come
to smile in his sorrow itself; or else we would not have had
even one peal of laughter in the slum areas.

The rich man wants to stretch contmuously his experi-
ence of joy but, alas, it diminishes with time. All over the
world, the modern man is struggling—to increase his joys in
life, to maintain his virulence, to lengthen the life-span of
his. countrymen and in a thousand and one other activities
we find that there is an anxious impatience with the law of
' finitude that seems to whip man from all sides. The word
‘immortality’ in Vedanta indicates not a continuous and
monotonous living in joy in a hazy yonder there but a per-
fection here within ourselves by which we can, irrespective
of the experiences that play around us, come to live a conti-
nuous- experience of tranquillity and peace.

This mental equilibrium which refuses to entertain any
revolting or choking disturbances from without—this mental
poise and. intellectual dexterity, which makes it impossible
for the mind to rise in revolt against itself in the bosom of
the man—this endless peace—cannot be gained, says
Sankara, through (vittam) the sense-objects. The word,
though it generally means ‘wealth’, here means the ‘wealth’
that .gives us immediately our experiences, and, indeed, it is
the sense-objects that directly convey experiences to us from
the external world. In short, Sankara is indicating that a
continuous and infinite experience of peace and tranquillity,
joy and perfection, cannot be had through the satisfaction of
our animal urges by procuring, maintaining and enjoying
mere ephemeral sense-objects.

Irr this sense, this stanza throws a flood of light on the
previous one. No amount of sense-objects—even things as
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sacred as the text-books of Vedas; no amount of activity—
even such sacred actions as ‘yagnas’ or worship—can them-
selves take us to that mental poise. This idea which Sankara
had already expressed is being reinforced by him in the
stanza now under discussion by quoting the declaration of
the Sruti.

All Acharyas, irrespective of their philosophical beliefs,
accept the declarations of the Scriptures as absolute and as
having unquestionable authority. This attitude may not be -
acceptable to the modern youth, who, in his colossal igno-
rance may very daringly question even the Rishis. He may
not dare to question in his Physics class-room, but will
silently and satisfactorily swallow down if he is told that
the electrons and protons are moving with a terrific fre-
quency around a neutron in every atom. His spirit of en-
quiry, courage of understanding etc., seem to get frozen
when he comes to the modern text books; but the moment
he hears the truth declared in the ancient text books he
seems to find in himself an audacity to question, but, unfor-
tunately not the courage to enquire, or the stamina to ex-
periment with those ideas.

The great Acharyas of old were not as idiotic as we .
are prone to accept them to be. For, to accept them as an
unintelligent-folk is to insult our own grandfathers; for, did
they not believe them and follow them with benefit?

. The sacred Acharyas accepted the declarations of the
Srutis because of the bonafide character and temperament
of the Rishis who declared them. They did not, like a poli-
‘tician, come to the public to thrust their idea down the
throats of their listeners. They were living in complete
contentment and happiness in their own Self-discovery and
to them the seekers made a foot-path, and reached with their
questions and doubts upon life and its meaning, the goal and
the path. To these seekers, out of sheer kindness, the men
of realization declared the Truth of their own experiences,
in a burning spirit of inspiration and love. They had no
intentions to misguide these precious young hearts of the
generation.
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They had no ashrama to build or ho mission to run, and
so they wanted no agents to come down to the world to
hoodwink the people and collect funds. They wanted noth-
ing, they asked for nothing, they demanded nothing. Physi-
cally they themselves accepted, and they wanted the world
to accept, that they are dead. To such men of wisdom, who
had divorced themselves so completely from the general
world of desires and demands, to impute low motives for mis-
guiding their generation, would reflect only our lack of
understanding of the literature. When we learn a
Shakesperian drama, we make a lot of study to understand
‘the life of the dramatist and the England of the Elizabethan
time. These scientific methods are totally ignored when we
"come to the Scriptures where we never try to understand
the mental attitude, the intellectual accomplishments, the
physical environment, etc., under which the great Rishis
served, worked and lived.

Because of the above reasons the Acharyas, as I said
earlier, accepted the Sruti-declarations as eternal facts on
the naked truth. . Later on, for those who want more and
more logic and reason, we shall be getting a lot of stanzas
which explain the same assertion that work, however noble
and divine it may be, cannot by itself tune the individual
perfectly to that equanimous and peaceful mental attitude
wherein he can come to experience, in this variegated world
of pluralistic experiences, a continuous and unbroken peace
of perfection.

AN AERY 9T9a AE @rgsaaEnTgEes: 91
w7 AErd SgI IRk AA R i<

ato vimuktyai prayateta vidvan samnyastabahydarthasukhasprhah san
santam mahantam samupetya deSikam tenopadistartha samahitatma

- therefore, ﬁﬂ'ﬁa - for liberation, S¥ad « should strive
[@EF - the wise, §-a&1 aTand GETIE: & - having renounced all his
desires for the pleasures in the external sense-objects, &a# - good,
HEFY - generous, aqag - having duly approached, afi@& - a
master, 4 - by him, SUESIT GATRATAT - being attuned himself to
the significances of the words taught.
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Therefore, the learned seeker, who is striving to gain this
freedom within and having renounced all his desires for the
pleasures in the external sense-objects, should duly approach
a good and generous master, and must live attuned himself
to the true significances of the words advised by the masters.

If, as Sankara said earlier and as the -Sruti declares “a
man cannot achieve his self-redemption or Self-victory over
his own inner weaknesses through actions however glorjous
and divine they may be”, one is apt to conclude that there is
no method by which one can redeem oneself. This despair,
perhaps, the master noted on the face of his disciple and here,
in this stanza, he hastens to console him. We have in this
stanza a positive declaration of what exactly should a seeker
do in order that he may be well-established on the path of
truth-seeking.

A seeker in Vedanta is not a nobody who has walked
into the sanctum of a temple or has casually thought of sitt-
ing in prayer or visiting a sacred place! These constitute
but the very primary lessons in the spiritual life.

A student entering the Halls of Wisdom can gain his’
admission only when he has had enough education, not only
in the market-place but also in the great text-books discuss-
ing the theory and meaning of life, and hence the word
Vidvin is added here to indicate a true seeker. A student,
therefore, having had a book knowledge of life and its mean-
ing, when he realises the futility of running after the sense-
objects, he, in his knowledge, comes to a certain amount of
renunciation of his desires and he approaches his Master.
Sankara in this stanza, with his inimitable pen, in as few
a stroke as possible, has also given us a list of all the special
qualifications that are necessary for a seeker in the spiri-
tual path.

Santam : The word ‘Santh’ is often used in our verna-
cular to indicate a Sannyasin; but very rarely does the
ordinary man realise what this term exactly means. He is
a ‘Santh’ who is firmly established in the consciousness of
pure Existence ‘Satta’ A Guru must not only be a man of
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full realization and experience but he should be ‘mahantam’,
large-hearted, sympathetic and kind person. Without these
qualifications of the heart, he will not be able to come down
from the high seat of his experience and mingle with the
imperfect seekers who come to them, and fully understand
their difficulties in the path. One can be a Guru only if he
has the required large-heartedness, an intimate personal ex-
perience of the Divinity, and if he be well-versed in the great
Scriptures. -

A thorough study of the Scriptures gives the teacher the
necessary language of expressions and also the required in-
tellectual arguments to convert a student’s doubts into
abiding convictions. There are hundreds of great saints who
have been in their own caves sitting silently, brimful with
their experiences, and yet mum to the world at large. There
.are many now among us: and the difficulty with them is
~that they have music in them but have no flute to play it
through, and hence the word ‘Desikam’—well-read in scrip-
tures—is of special importance in this stanza.

Even if a seeker discovers such a perfect master, unless
the student has got the necessary mental attitude, he will
not be able to react himself favourably with the great
master’s presence or even his discussions. The necessary
attitude is indicated by the word ‘samupetya’. The rule of
approaching a master is not merely a prescription for a sap-
less formality. It mainly indicates a mental attitude. If we
approach a master in an attitude of judging him by weigh-
ing his knowledge, certainly we are not going to be bene-
fited. There are others who approach a man of wisdom to
make him understand how far his guest is a man of wisdom
himself ! This exhibitionism of one’s own laboriously
gathered secondhand informations will choke our hearts and
we will not be able to gain from the master’s words rising
from his own first-hand experiences. Water flows only
to a lower level also, too, with the flow of knowledge. Unless
we have the meekness and the spirit of surrender, know-
ledge cannot reach us.

This divine attitude of full receptivity is the aroma of a
heart which has reverence and surrender to, faith in and
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love for the Guru. These are therefore, insisted in the
Sastras, which may to the modern man seem as arrange-
ments set up by a team of social criminals to loot and plun-
der the credulous public! Such an opinion reflects but the
decadence into which the spiritual science has reached in our
times.

Again, the stanza explains that with all qualifications. if
a seeker were to reach the feet of a perfect master, even then
the transferred knowledge cannot take root in the student
unless the student is ready to strive along the path. The
instructions given here explaining how the student should
employ himself in the presence of the master are very signi-
ficant indeed, especially so in these days when we are all
under terrible misunderstandings about this Guru-Shwhya
relatlonshlp

After all a master can only explain truths and give suffi-
cient logic to give the seeker some intellectual conviction.
These ideas are at best but prescriptions for certain values
of life which cannot yield any benefit unless they are taken
up and made to become a part of the entire road. The major-
part of the work depends upon our own efforts in rehabilitat-
ing ourselves. Thus, it is said, that the individual should
try to live the deep significances of the words uttered by the
master.

More often than not, what we find around us, is that
we try to follow what the master did and not what the
master said. Here the stanza definitely indicates that you
have nothing to do with what the master does. There are
traders in Bhakti who conveniently declare that theirs is
only the fifth marriage while their Lord had 16,008 ! There
can be, indeed, very interesting varieties even in the methods
of self-destruction !!

Sai’rmrmmaam&%ﬁl
QNEEAWETT GEaEAAREa 1

uddharedatmandtmanam magnam samsaravaridhou
yogarudhatvamasadhya samyagdarsananistaya 9.
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S8, - (one ) should lift up, AT - by oneself ( one’s own
efforts ), 3RAMY - one’s self, #AY - drowned, FQRATRAY - in the
ocean of change, Wﬁ"{ - the state of Yoga rudha, TR -
having attained, @JTZRA T - through devotion to right discri-
mination. ‘ ’

Through a continuous and well-established discrimination
when one has attained the state of ‘Yogarudha’ one should
oneself lift oneself up from the ocean of change and finitude
wherein one has come to be drowned. .

When an individual has realised his own limitations and
feels that he must by some means redeem himself from his
weaknesses and get a mastery over himself, the stanza
clearly declares that it is not sufficient if he merely surren-
ders to a master, however great he may be, or simply runs
away from the world into a quiet jungle spot, or even
makes a thorough and complete study of all the Scriptures.

" These efforts as study, etc., may be helpful to the individual
but he can lift himself from his own inner weaknesses only
by his own self-efforts. '

Through study, instructions, practices of self-control
and various spiritual “Sadhanas” that are generally under-
taken in the name of religion, one can expect to develop the
subtlety of one’s own inner instruments for experiencing the
world as it is, uncoloured by any of one’s own personal pre-
judices, attachments or hatreds. This perception of the
world as it is, in perfect detachment and discrimination, is
called here as “Samyag Darsan”. The word “darsan” in
Sanskrit also means philosophy and, therefore, the term can
also be interpreted as “the vision of the world through the
eye of philosophy”.

When we see life of the world through this correct angle
of view and the right mode of perception, the individual
slowly and steadily gains the state of a ‘Yogarudha’* When

* In Gita VI—4, we have a description of the ‘Yogarudha’—state. ‘““When
a man is not attached to sense objects or to actions, having renounced all
thoughts, then he is said to have attained to Yoga™. In this stanza,
Bhagwan Krishna explains that state of living as the state of establishment
in Yoga in which an individual’s mind is nc more wanderin into the
sense-objects, nor is it gurgling forth in itsclf out towards its esires.
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desires are not murmuring, thought cannot rise; and where
thoughts are not, there will be a complete cessation of ac-
tions motivated by deep desires or personal motives. When
an individual, through study, satsang and -intelligent think-
ing, has come to observe life and its happenings in the right
attitude of a firm intellectual poise, he automatlcally comes
to get established in Yoga.

The word ‘Yoga’ has come to be associated with so much
of paraphernalia that a student is apt to misunderstand
rather than correctly grasp its import here. ‘Yoga’ in its
right sense is only that state of mind, in which the mind hav-
ing recognised its weakness, tries to attune itself to a greater
and more perfect ideal which the intellect has shown to it.
Any attempt of the mind to rise from the.low values of its
present existence to a healthier and diviner scheme of living
is ‘Yoga’. To get established in ‘Yoga’ is to make it a habit
to strive ever sincerely to rise above one’s own known
weaknesses in order that one may attain a recogmsed and
understood ideal.

.' < ("ﬁ = ﬁ -~ ‘
Tt afTAitEmE SaRead: 1 Lo )

samnyasya carvakarmani bhavabandha vimuk‘taye ‘
yatyatam panditair diraih atmabhydsa upasthitaih 10.

¥ - renouncing, & FAM - all actions, WATY T - for
the liberation from the bonds of life and death, FIATY - may
efforts be but forth, qfisy: - the learned, HR: - the steadfast or
wise men, AW - in the practice of rediscovering the Self,
IR - remaining. ‘

May the wise and the learned man give up all works which
are motivated by desires and start the practice of redis-
covering the Self and thereby attain freedom from the
bonds of life and death.

Here is an advice given to a man who has had all the
necessary theoretical knowledge of the “Science of Self-
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perfection”. He is told to renounce all activities motivated
with self-aggrandising hopes or disintegrating desires.

This renunciation of world activities is not to be over-
emphasised and misunderstood, as it is generally done, to
mean that Vedanta is calling man to a life of ‘lotus-eaters’.
It is only asking us to reduce our excitement and wasteful
expenditure of our mental and intellectual energies because
of our unintelligent desires. and nerve-shattering expecta-
tions. That “good and sincere work will yield noble fruits”
is a sufficent direction to guarantee us a peaceful passage
through our pilgrimage here. But to expect the impossible,
to wait for a noble return out of a vicious and ill-planned

- activity is what the ordinary man invariably does, which,
apart from the painful returns of sorrow, yields to us many
a terrible hour of unproductive anxiety and suicidal worries.
A seeker who is striving to integrate himself is advised to
walk the path of intelligent living.

"This renunciation of false values is only the negative
aspect of self-making. Man making fulfils itself in God-
discovery and this spiritual art of self-perfection is not gain-
ed by a mere negative endeavour. This positive aspect is
indicated here, when Sankara says, “let him strive $o0 practise
the various means of Self-discovery”.

Fraer g2 w7 7 g sEquesd |
TEGAZEA T FRFHRIERT: 122 1

cittasya suddhaye karma na tu vastupalabdhaye
vastusiddhir vicarena na kimcitkarmakotibhih 11.

R - Of the mind, I8 - for purification, #H - action,

9 3 - not at all, T ST - for the attainment of the Real, T&
f18: - the attainment of the Real, A= - through discriminative
analysis, ¥ not, ﬁﬁﬁ‘- in the least, ®H HIE: - by crores of
actions, _

Self-less works and love acts help to purify the mind; but

they do not contribute to the perception of the Reality. The

discovery of the Self is brought about only by discrimina-

tive analysis and never by the amount of actions.
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The above stanza may give to a novice an impression
that Vedanta is decrying all the orthodox and accepted me-
thods of religion. A child in his infant standards is advised
by his parents to read every day his arithmetic tables ; and,
obedient as he is, it has become his habit to start his day
with a reading of the tables. But supposing the child conti-
nues his habit as a dull and unintelligent routine even in his
post-graduate classes, it is but natural that hlS professor
should laugh at his stupidity.

Similarly, in the halls of Vedanta, the seeker is laughed
at for his habituated techniques of self-development in the
above stanza. But that does not mean that Sankara or the
Vedantins are against the purpose underlying them. The
paths of Karma, Bhakti, etc., have certainly a place in the
scheme of self-development and they are unavoidable in
hauling up an animal-man through stages of self- develop-
ment to the pinnacles of self-perfection.

Here in the stanza Shri Sankara points out that Karma
when undertaken with a pure ‘nishkama bhava’ purifies the
inner instruments of feeling and understanding. The word
‘suddhi’ used in connection with the mind is to be under-
stood in térms of the modern language as a greater degree °
of integration. The purer mind is that which has a large
amount of concentration capacity. When an action is under-
taken with an anxious motive, the individual must neces-
sarily get shattered and fatigued under its prosecution; but,
on the other hand an act of kindness or charity when ful-
filled in a spirit of dedication and love, with no motive at all,
the mind cosily comes to settle down itself, and in the
sadhana the peace that rises within increases automatically
when more and more integration takes place.

Selfless actions do not help a seeker directly in his flights
to his Self-discovery; no doubt, they. have certainly a place
in the scheme of one’s sadhana inasmuch as they prepare
only the wings in the individual for the last flight to the
Beyond.

Sankara is, in this stanza, uncompromisingly severe
when he declares in his irrevocable statements that the Self
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is not produced, nor the Knowledge created, as a result of
the finite actions, however noble, divine and great they
may be. '

FEETARA: g I |
rARaTEr R g @R 2R U

samyagvicaratah siddha rajjutatvavadharand
bhrantoditamahasarpabhayaduhkhavinasint  12.

If9=RE: - by steady and balanced thinking, 42T - is gained,
IEIAE HAIRN - the ascertainment of the truth of the rope, qrarfe -
%rﬁm:@ﬁmm - (which is ) the destroyer of delusion-created-
horrible-snake-fear and sorrow. ’

The fear and sorrow created by the delusory “serpent on
the rope” can be ended only after fully ascertaining the
truth of the rope which is available for recognition only
through steady and balanced thinking.

Why the discovery of the Self is not possible through
‘karma’ and how this is possible through right thinking is
being explained here by the famous analogy of the ‘serpent
and the rope.” In Vedanta, this example is often quoted to
make the student understand how the names and forms
created through ignorance of the Reality could end upon
the re-discovery of the Truth beneath them. In the dusk, an
‘approaching traveller misunderstands an innocent rope to
be a serpent that has bitten him. The serpent-delusion is
created in the mind of the traveller because of his ignorance
of the rope-reality. It is never possible that a traveller, who
has seen the rope as such, could also have the fear and the
sorrow . of the serpent bite.

Having thus bitten by a delusory serpent, the individual,
so lonig as he is in his delusion, suffers the agony of a snake-
bite and, if left alone, shall exhibit symptoms of blood-
poisoning, but the traveller is advised to make an enquiry
into his delusion. Faithful friends or dear and near relatives
will approach the deluded one and exclaim, “Oh! it is only
a bit of a rope”. The individual accepts this statement as a
possibility upon his faith in the friend.
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However much he may try to feel convinced of this
truth, he will not enjoy a complete shanti unless
he experiences the rope. The moment he is led to the place
of the incident and in a clear light he rediscovers the rope for
himself, then alone the fear and anxiety,; and the pain of the
delusory snake and its bite end. No amount of beating the
rope in the darkness can ultimately kill the snake or finally
bring peace, happiness and cheer to the individual. Even if
we burn the rope, the individual cannot find. his balance
again and take his mind away from the thoughts of fear and
pain caused by the snake-bite; for, he may still believe that
he was bitten by a snake and the snake was burnt to ashes !

The earlier stanza explained how, through karmas per-
formed even for thousands of years, one cannot come to
that joy of Self-discovery and the only method is through
the -path of discriminative analysis. This example, famous
in the Vedantic literature, is given by Sankara only to re-
mind us how and in what way correct thinking can blot out
miseries of a life earned in our misunderstanding and igno-
rance. '

srofer fremeh 2o Rrecor Refr: |
q T A FWe w311

arthasya ni$cayo drsto vicarena hitoktitah
na sndnena nd danena pranpdydimasatena va 13.

AT - Of the Reality, F=: - the conviction, ¥: - is seen,
=TT - by enquiry, fRaMRA: - on the lines of the salutary advice,
of the wise, ¥ - not, T - by sacred baths, T I - not by giving
charity, ATIRRIGE & - not even by hundreds of pranayamas.

Neither sacred baths nor any amount of charity; nor even
hundreds of pranayams (breath control) can give us the
knowledge about our own Self but a firm experience of the
Nature of the Self can be gained only when we send our
thoughts along the rails of argument laid down-in the salu-
tory advices of the wise.
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Here again we find the ordinarily known cheap methods
of easy religion condemned thoroughly, since the seeker is a
Vedantin and Sankara’s efforts are to show him the right
and direct path. In thus indicating to a student the correct
path, every master has to be very severe about the cheaper
by-lanes in religion. No doubt, they too can help in the
progress of the individual, but they are all primary lessons.

Techniques followed in the kindergarten are not avail-
able in the college. A teacher has thus to pluck out the
individual seeker from his low marshy ruts and re-establish
him on the firm grounds of the metalled-road to Truth. Here
we find that the cheap and ordinary methods of self-purifica-
tion, such as taking baths at the sacred confluences of rivers,
in various temples and other sacred places; the desire-
prompted or even unselfish charities; or other muscular
exercises, such as breath control or dsanas (postures) are, as
a whole, condemned totally.

The modern hasty converts in Vedanta, all of a sudden,
find it very convenient to give up every religious practice
and call himself an accomplished Vedantin. This attitude has
no sanction in the great master’s advices. Here Sankara,
even while condemning all the cheaber methods, is very
strict and severe in prescribing what should be the more
subtle and intense path of practice. For a Vedantin, he
prescribes correct thinking and continuous self-analysis.
Merely giving up the usual methods of religious discipline is
not Vedanta as practised by the great Acharya. If at all they
are given up, it is only for a greater and more subtle
‘Abhyas’ called Vichdr 'This Atma-"Vichdar is not done in any
manner ‘as the individual likes. There is an exact method
of intense and correct thinking and this method is advised in
the Scriptures. Therefore, we are advised that ‘Vichar’
should be undertaken as taught by the Great Rishis (Hito-
ktitah), which alone cdan take us ultimately to our redemp-
tion. )

SRR R |
I FTRSTEAT A RATEHRIOT: 1 €8 1l
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adhikarinamdsaste phalasiddhirvisesatah’
upaya desakdlddhyah santyasminsahakarinah 14.

SRR - Upon the qualifications of the seeker, SR -
depends, F@afE: - ultimate success (the‘ fruit of endeavours),
f39a: - essentially, SYET: - means, WFRMEI: - such as place,
time, etc., @+ - are, AR - in this, EHIRT: - auxiliary con-
veniences. '

Ultimate success in spiritual endeavours depends entirely
upon the degree of the fundamental qualifications in the
seeker. Auxiliary conveniences such as time, place, etc.,
have all a place, indeed, but they are essentially secondary.

Here Sankara is trying to give & very sane suggestion
to seekers who generally get disappointed at the very outset
at some obstacles in their early sidhana. When a team of
students are working under the instructions of the same
master, it is always observed that some of them progress
faster than others. Those who lack progress soon:reach
a state of despair and they complain the hollowness of the
Sastrds. Such students are advised to attribute their lack
of development to some intrinsic, subjective mal-adjustments
in their psychological and intellectual make-up.

But this word ‘Adhikari’ has been thoroughly misunder-
stood and the persecutions made with this word have a great
responsibility in the decadence of Vedanta in this Land of
the Rishis. The hasty Pundit used to reject the sincere
seekers on the claim that they have not got all the necessary
qualifications for Vedantic Sidhana This is absurd.. No
living man can finally judge another especially upon these
points. The qualifications necessary for a successful spiritual
pilgrimage have been enumerated here by the great Achaiya
only for self-checking up by the individual seekers them-
selves.

Sankara says here that if the success in the spiritual
path has been slow or unsatisfactory, the seeker is to thank
none but himself. It is invariably because of some cloggings
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of the heart. All that he has to do in order to bring more -
progress in his efforts is to remove these cloggings and
thereby bring a more intense self-application on the path of
self-development. ’

This is true even in our every day life. If a brand new
car with tank-full of petrol is on the road and when, it in-
variably happens, driven by the owner-driver, it deve-
lops troubles, rare indeed are such owner-drivers ‘who
know anything of things under the bonnet of his car. Sitting
in the driver’s seat he wrenches out all the switches and he
labours with all the handles and when he finds that the res-
ponse from the engine is not satisfactory, he leaves it on the
kerb of the road and comes back home.

But if in his place there was a professional driver, he .
will be able to' sense out at once where exactly is the trouble
in the engine and invariablly when the progress is thus block-
ed, he stops the car, gets out of his seat, raises the bonnet
and checks up the possible points where the engine might
have developed the trouble. After re-setting the engine, he
comes back to his seat and the machine responds to his
demands. ~ '

Similarly, when in meditation, a Sadhak finds himself
blocked, there is no meaning in sitting in the ‘dsana’ and
kicking about in disappointment and cursing the entire: ‘
hierarchy of Rishis or the entire Science of Vedanta. He
must lift at once the bonnet of his bosom and look within to
see if the necessary adjustments are all properly maintained
within. The description of the ‘“necessary qualifications” is
for our guidance so that we may know what are the common
troubles that could arise in the inner vehicle during our
flight to the Beyond.

There are some seckers who wait for their spiritual pro-
gress, for better circumstance to do the Saddhana, a better
time or for a greater master to initiate them. No
doubt, Sankara says, time, place, etc., have got a place in
the scheme of self-development, but he insists that they are
all subsidiary. Without the required inner adjustments,
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even if a Sadhak is placed under the best schemes of time
and place, he will not be able to make use of them. On the
other hand, even if he is adversely placed as regards time
and place, a true seeker fully qualified will find his progress
continuous. These necessary inner qualifications are
described in detail later on in stanzas 16 and 17.

AAY frer: FAeA RaERERTEge: |
AT FAMEFY T Srgawg 1 Ul
ato vicarah kartavyo jignasoratmavastunah
samasadhya dayasindhum guram brahmaviduttamam 15.

#a: - Therefore, M@ - enquiry, ) #Jeq: » must be made, '
{3 & - (by ) the true seeker, S@EEH: - of the Reality of the
Self, @ATETY - having duly approached, JaIf&§ - the Ocean of

Compassion, 7% « the Guru, ARIfagAdg - the best among the
knowers of Brahman.

Therefore, a true seeker of the Self should learn to enquire
and meditate after duly approaching a Guru who is one
established in himself in the experlence of the Self and also
one who has an ocean of kindness in him.

Because of the reasons so far argued out, Sankara con-
cludes that it should be the endeavour of the true seeker to
find a true master and approach him duly to get himself
initiated into the methods of enqulry through the process of
meditation.

A Guru is described here. Just as there are qualifica-
tions necessary for a true disciple, there are some essential
qualifications necessary in order to make a man of wisdom
an efficient and true Guru...It is not every man of Self-
realisation that can efficiently take up the work of directing
others on the path towards the Goal. The qualifications for
a true Guru are being explained here.

Sankara says that a Guru should be not only a man of
‘Self-experience in himself but he should have a large heart
flowing out in kindness for all types of seekers. This is so
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very necessary because without it the master will not be able
to come down to the level of the disciples and sympatheti-
cally appreciate the students’ difficulties in understanding
the Sastrds and in living up to the high discipline that is
expected of them in the Srutis.

The word ‘samasadhya’ —by duly approaching—is a
simple word of pregnant suggestions used here in this stanza.
This prescribes the mental attitude with which a seeker
should approach the master in order that he may benefit the
maximum during his intercourse with the teacher.

Aurft gE e FEmEEE: |
AR AT FAZARE: | L&

medhavi puruso vidvan uhapohavicaksanah
.adhikaryatmavidhydyamuktalaksanalaksitah 16.

41l - (a man ) acute memory, 3¥: - a man, @EM. - who is
learned, IR - capable of clear analysis, and of argument
for and against, SN - a fit person, AR - for the know-
ledge of the Atman, SWHSHUSEA: - one who has the above
characteristics. ’

A man of acute memory, with enough general knowledge
of the world outside and understanding of the world within,

* and with a fair efficiency in arguing, is one who is generally
fit for Atma Vidya-meaning, fit for walking the Path of
Knowledge.

Here we have the enumeration of some of the general
qualities necessary before a student can successfully under-
take even a study of the Upanishads. The faculty of memory
(medha) is not merely a prodigious capacity exhibited by
some students who can memorise an impossible amount of
Scriptures in a very short time. Among the men of letters
in England, there was a mania once to memorise long poems,
and we are told that many could repeat the whole of Milton’s
Paradise Lost or, perhaps the whole of Shakespearian

* Refer Verse 8.
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dramas.” This sort of a mechanical memorising is not what
is meant by Medhi — memory power—here.

Here by the word ‘memory’ Sankara means a capacity
on the part of the student to react intertsively with an expe-
" rience at the time of its occurrence so that later on automati-
cally without an effort it springs forth into the level of
memorised experiences. In this sense, none of us lacks in
the power of memory. Even those who cannot memorise
a single stanza or a paragraph of prose, could very efficiently
remember some of the incidents of their childhood, which in
itself clearly declares that they have generally a good
memory power.

A student who is attending the discourses given out by
a master is therefore required to intensively react to the
words and thus make those ideas and theories explained as
his own at the very time of listening to them. There is no
question of writing down notes and learning them later on
as in the case of modern examinations in college studies. The
study of Vedanta is an immediate understanding. He, who
has got this capacity, if fit for a study in Vedanta. In case
there be a student who cannot understand what the master
said on a previous occasion, then as the lessons proceed, the
master will not be able to give his discourses. freely since the
student at every moment will have his own misunderstand-
ings, doubts and confusions. Every time the teacher will
have to go back to the chapters he had finished earlier which
would necessarily mean no progress at all. Such a dull-
headed, wool-gathering mind is not the fit instrument for the
study of the Science of Vedanta.

The word ‘manliness’, as we have already said, is to be
understood as the manliness of the head and heart.

‘Vidwan’ —learned or well-informed—is another quali-
fication for a fit student of Vedanta. Hence it does not mean
‘a learned man’ or one ‘well-versed in' the scriptural texts.’
This is impossible without listening to the discourses from

* Refer stanza 5.
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the master’s lips and as such no amount of self-study in the
scriptures can make him a true ‘Vidwan.” It is meant here
only that the student must have a fairly good amount of
general knowledge of the world outside and also an amount
of insight into his own psychological and intellectual com-
position. The more general knowledge an aspirant has, the
easier it will be for the master to make him understand the
subtle truth through a varlety of knowledge, examples,
parallels and metaphors.

In the list of the enumerated qualities necessary for the
individual an ‘“‘argumentative spirit of enquriy and under-
standing” is absolutely necessary for walking the Path
of Knowledge. In the other Paths of Self-discovery,
this spirit of independent enquiry is not so much emphasized
because the seekers walking them do not demand an explana-
tion for personal conviction. But those who want to walk
the Path of Knowledge, neither a blind faith in the Scriptures
nor in the master, can supply a sufficient motive force. He
needs a conviction that rises from himself born out of his
own intelligent thinking and also his own intellectual absorp-
tion of the ideas. ~

In short, a student of Vedanta must be a man of recep-
tive intellect, always agile in his subtle body, ready to hop
up to catch every idea that the master gives and through a
process of intellectual” assimilation get at its true and vivid

- significances. If this agility of head and heart is lacking in
an individual, he cannot hope to have a steady and
unobstructed progress in meditation. Later on, in the follow-
ing stanzas Sankara is giving more and more details of the
qualities which are generally met with in all successful
students of Vedanta.

St GrasT mrf%gwmf%:r*

FEET @ smfSraeairar Jar 1wl
vivekino viraktasya $amadigunasalinak
mumuksoreva hi brahma jignasayogyata mata 17.

@33A: - a man of discrimination, 3R - of detachment, etc., ‘
FAIRIUIANA: - endowed with qualitiesTike calmness, etc., E‘ﬂ'a‘ﬁ -
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with a burning desire for liberation, T - only, 12 - indeed, &
fRra-4R9at - qualified to enquire after the Supreme Reality, #dT-
is considered.

He alone is considered qualified to enquire after the
Supreme Reality, who has discrimination, detachment,
qualities of calmness, etc., and a burning desire for self-
redemption.

If the former stanza gives us the family characteristics
of the students who are fit for Vedantic Path of Knowledge,
the stanza under discussion gives us the much more intimate
qualifications that really sort out the specimens in the family.

These terms have been found often frightening away
the students since the orthodox explanations of them have
been rather severe and relentless. But on a closer analysis,
these are found to be very healthy instincts which are avail-
able in the bosom of everyone of us; but only a very few of
us are conscious of them; and almost none of us is consci-
ously developing these qualities in us.

‘Viveka’ is the capacity in us to discriminate between the
real and the unreal, between the true and the false, between
the permanent and the impermanent. It is indeed a faculty
which we employ in almost all our day-to-day decisions and
this discriminative faculty, when brought to play within the
constitution of the individual, is called ‘Viveka’. '

“Vairagya® is not what we generally mean by its ortho-
dox translation given as ‘detachment’. The word has now-a-
‘days come to gather so much of a magical fear about it that
an honest seeker is frightened out of his wits and he dares
not hope to gain that kind of a perfect detachment which is
almost impossible in the estimate of a modern man; and he
is perfectly right, for the ‘vairagya’, as it is mis-understood,
points out more to a condition of living-death thanto a state
of better and ampler living.. The ‘detachment’ suggested by
Vedanta is only a fulfilment of ‘viveka’. - Having discrimin-
ated between the real and the false, it is no more an agonis-
ing act for us to pluck ourselves away from the false things.
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- When intellectually we are once convinced, through our
discrimination, of the fallacy of a way of thinking, detach-
ment is the fructification of that discrimination and it auto-
matically takes place to the degree we have been convinced
by our own discrimination. When I am convinced that my
shadow is a false representation of me, it does not take an
iota of my energy to get myself rid from the sorrows of my
shadow. Even if ten thousand elephants were to pass over
my shadow, I shall still smile and be happy; for I know that
any amount of crushing my shadow cannot bring pain unto
myself.

When I have discovered the post, it is not at all difficult
for me to detach myself from the fear or pain or sorrows
caused by the delusory idea of the ghost.

'LS‘ama’\—calmness, etc. These will again be taken up
by Sankara in the coming stanzas and we shall be thoroughly
going into each one of them. For the time being, it is suffi-
cient if we understand that these are the mental values. of
life which any healthy man of creative urge should have
in himself. Success of any creative thinking will be directly
proportional to the amount of these qualities in an individual.
Even in the material world, an individual’s constructive
success can be raised if only he develops these qualities in
himself. - ~

Last but not the least of the four qualifications enume-
rated hereunder is ‘Mumuksutva’® —a burning desire for
liberation. This word, again, in its old drapery may have an
ugly look of an impracticable idea. Liberation is generally
understood as a post mortem gain which the individual
seeker would come to enjoy “after his death.” This is not a
sufficient guarantee to the modern man of impatience and
unquenchable thirst for practical gains.

These are days when we want immediate gains. None
of us seems to be ready to invest anything in the expectation
of a promised immense gain on a future date. This being
the attitude of the age we find that the promise of Vedanta,
if explained in the old style, does not tell. On the other
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hand, in its implications, Mumujsutva certainly indicates
an immediate gain which is directly proportional to the
amount of effort put in by the seeker.

In short, Mumuksutva is a deep desjre to rid oneself
of one’s own limitations, felt and experienced by one during
one’s intercourse with the world whether it be through his
body, with his mind or his intellect. A true seeker feels
impatient with these physical, mental and intellectual limita-
tions upon him in enjoying or in living his life, and such a
one who has come to protest actively against life’s limitations
upon him and who is earnestly struggling to get over them
is the Mumuksu indicated here. The spirit of revolt of one
against oneself at one’s own self-shackling weaknesses is the
true spirit that is absolutely necessary in order that in life
we may set forth seeking new powers and gaining new
strength.

|rAwad e st anfbn |
Iy TeeRT |Xg IFAE T Rrea@ n e

sadhandnyatra catvari kathitani manisibhih
esu satsveva sannistd yadabhave na sidhyati 18.

@I - Means ( for attainment ), 3™ - here, @R - four,
FRIATA - are prescribed, AFMRT: by sages, JI&EW - only in the
presence of these, | afagr - - proper attunement to the Goal, I EC I
in whose absence, &= - (the attunement ) is not gained.

The great sages of old have prescribed four qualifications
for attainment and (they have declared) that the realisation
of the Brahman (the achievement of our Goal) directly
takes place in those in whom these are present; and, if they
are absent, the Goal is not gained.

The ideas that have been discussed in Stanza 14 have
been again repeated here more elaborately. The four great
qualifications that have been described in the previous
Stanzas are the determining factors in a seeker which gua-
rantee success. To the degree the four qualifications are
present in a Sddhak, to that degree his success in spiritual
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endeavours is certainly assured. Wherever there is a seeker
who is struggling on the path and not gaining any definite
progress, he can observe for himself that he has not in him
any, or, all of these qualifications.

By this, Sankara is trying to emphasize that a seeker

must, first of all, try to see that he is fully equipped with
these qualifications, and at all periodical reverses in spiritual
progress, the Sddhak instead of physically getting despaired,
must intelligently evaluate himself and discover the deficien-
cies in him. ‘
A As a doctor would put it, when a patient is pale, the
deficiency in his constitution is to be immediately determined
and in order to it make up, he must be fed upon those neces-
sary ingredients. Similarly, here also when a spiritual seeker
fags out, it is never due to any external obstacle, as generally
peaple complain, but it is because of a dangerous deficiency
in his spiritual constitution ! !

EHTRSHRTEGCRTEaEAa, |
TARETEHFATAR: FPIAEET €FEH N L1

ddou nityanityavastuvivekah pariganyate
ihdmutraphalabhogaviragastadanantaram
Samadisatkasampattih mumuksutvamiti sphutam 19.

Y - In the beginning, first, ey o F¥g@AE: - discrimina-
tion between the real and unreal, RIUIY - is counted, TE-3[
FSAT (AT - freedom from desires for the enjoyment of the fruits
of actions here and hereafter (iha and amutra), TZFA<IH - after
that, WANIYIF GEAM: - the six great qualifications like calmness,
etc., &9 - a burning desire for liberation, ¥ - thus, &= -
clear. '

(While enumerating the qualifications) first we count the

faculty of discrimination between the real and the unreal;
next comes a spirit of detachment from the enjoyment of



38

the fruits of actions here and hereafter; (next is) the team
of six great qualifications like calmness, etc., and (lastly) a
burning desire for self-liberation.

In the sequence here Sankara is repeating the various
qualifications that are necessary for a student who is to be
assured of success in the spiritual path. We have here a
rough estimate of the four great qualifications and while
enumerating them, theAcharya is giving general definition
for both Viveka and Vairagya.

Viveka—discriminating capacity. This faculty in us to
distinguish between the real and the unreal is not generally
available to all men of intelligence. However acutely intelli-
gent the generations may be, it is left to the special blessing
of the few to have the right “taste” in life : meaning, this
subtle power of the intellect to delve deep into things and
happenings, and discriminate therein the true from the false.
Those who have evolved sufficiently exhibit a large share of
this faculty, but those who have not got it now should not
necessarily despair at its absence, because this faculty is not
a God-given instinct which has to come into us from the
heavens, but it is the aroma of the bosom wherein one’s mind
and intellect are fully developed and have, to a degree, in-
tegrated. Where there is a large amount of this Viveka,
we can immediately presume that the individual has a fairly
well-integrated .inner personality. '

Vairagya —Detachment : Running away from life in
cowardice, retiring to a jungle in a languor of the intellect,
not to appreciate anything around and about us, to deny all
physical things-of-necessity for the body—these are falsely
considered to be the signs of detachment, by the ordinary
Hindu. Why? Even many of the educated Pundits would,
in their discourses, give us the idea that detachment, means
a life of complete mourning and bereavement, an unnatural
existence which has nothing to do with the life that is lived
by others in the society ! ! This idea is false and the inter-
pretation is more mischievous than healthy.

As a result of one’s discriminative capacity when one
comes to differentiate between the real and the unreal in the
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world outside or in the world, within, automatically in that
individual the false drops off from his interest. When once
we have understood a thing to be full of bitterness, pain and
imperfections, rarely is there a man who would still court
that known object-of-sorrow.

Invariably, we run after a thing only when we have a
hope of getting out of it a greater fulfilment of joy or peace.
Once, we have come to understand, in our intellectual appre-
ciation, that the object in question is riddled with sorrow,
no thinking human being can entertain any more desire for
it, nor will he strive to earn it, or to hear it or to observe it.
The immediate attempt on the part of everyone would be to
get rid of it. ) :

Thus Vairagya, born out of Viveka, is what is meant
here by the term ‘detachment’. In fact, Vairagya is the ful-
filment of Viveka and wherever the former is strong, the
latter gains in essence and efficiency.

Therefore, when Sankara defines, in the vocabulary of
his times, "Vairdgya as a detachment from all the fruits of
one’s own actions here or hereafter, he only means the same
idea—that a spiritual seeker must have come to a sufficiently
strong intellectual conviction that fruits born as a result of
actions cannot however be infinite, and therefore, they, the
seekers of the Infinite, should necessarily have that spirit of
detachment from and renunciation of the results of their
actions. Results of actions reach us in the form of circum-
stances in the outer world, mental condition within, and
when that mind reacts with those circumstances, we gain
also our day-to-day experiences. C

The other two items that have already been hinted at
(in Stanza 17) are again just mentioned here : viz., the six
qualifications, such as, Sama_etc., and a passion to redeem
oneself (Mumukutvam).

SR SRR R

15T FregnAaaegEas: qggEa: el
brahmasatyam jaganmithyetevamrupo vini$cayah
so (a) yam nityanityavastuvivekah samudahrtah  20.
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5§l - The Brahman, 8FY - real, ¥ - the phenmenal world,
farem . unreal, @ - thus, T &1: - this conclusion, AT - a firm
conviction; &: - that, 317 - this, A iffeT 7¥ %: - as discri-
mination between the neal and the unreal, GE'F{TEH: - is considered.

A firm conviction of the intellect that “Brahman is real and
the phenomenal world unreal” is known as discrimination
between the real and the unreal.

Here we have a complete and exhaustive definition of
the faculty of discrimination. As meant here in its appli-
cation to a student of Vedanta, discrimination is a capacity
to know, out of a mixture of things, the real from the unreal.
Philosophically, a thing is called the Truth or Reality when
it is changeless and ever-present.

Just as scientists are enquiring about the fundamental
in life through the analysis of things of the outer world, so
too, the scientists of the inner world—the Rishis—tried to
understand the fundamental life in us. When we say -the
fundamental, it means in its application that it is the one
Truth factor which is changeless and ever-present in all, at
all times. When we thus enquire into and try to understand-
life in its pure essence, we come to experience that Life
which is ever-present everywhere, that universal Factor call-
ed the Ground is what is meant by the word ‘Brahman’ in
Vedanta.

To come to a logical understanding and to arrive at a
complete intellectual appreciation of the fact that this Perma-
_nent alone is the ever-existent, the changeless, the formless,
and, therefore, the Immortal, is to understand at once that
the fundamental factor, Brahman is the Real and the world
of plurality, that we cognise now, is unreal, meaning imper-
fect—a magnificient and wondrous manifestation into
changeable commodity, impermanent and joyless. To build
up life in this correct perspective and to order our existence
on the basis of this value is called Viveke in Vedanta.

g Rt an ZIeTEunERT: |
FEREIA=AEeT e 1R U
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tadvairagyam jihasa yd daréanasravanddibhih
tehadibrakmaparyante hyanitye bhogavastuni 21.

dd - that, (is) AW - detachment, T&ETET - the desire to give up,
A7 - those, TWA =AfRNN: - seeing, hearing; etc., 38R TR -
ranging from the body of a mortal to the Creator, f& - indeed,
A - which are transient, A7 - in the objects of enjoyment.

That is called ‘detachment’ or renunciation which is the
desire to give up all transitory enjoyments gained through
the sense organs and also experiences gained through equip-
ments ranging from the body of a mortal to the form of
(Brahma) the Creator. ’

A complete and authentic explanation of Vairdgya, as
meant by the word-usage in Vedanta, is given here. It is not
only a detachment from the external object and circum-
stances conducive of joyous experiences, but it is a mental
condition in which the mind no longer runs after the pheno-
menal world in the hopes of gaining any amount of peace or
joy. The idea is that through discrimination when the indi-
vidual has come to at least intellectually appreciate that the
sense objects have not in themselves any intrinsic value of
joy and that they are ephemeral, naturally, his mind will
never take off for wandering flights into the realm of the
objects with a creasing for them.

It has been philosophically concluded in our Sastris
that a man’s mind will constantly take off, hover around and
land on objects only when it is convinced that there are three
desirable qualities in them. They are a sense of ‘reality’
(Satyatvam) of the objects; a belief in the ‘permanency’
(Nityatvam) of the objects; a faith that they contain
‘potentialities for satisfying our craving for joy’' (Sama-
cinatyam). When we understand through our discrimin-
ation that the objects as perceived through the senses are
all, in fact, non-real (Asat), ephemeral (Anitya) and that
they do not have any capacity to give us real joy but that
they are riddled with sorrows (A4-samicina) our minds can
no longer pant forth gasping after those sense objects.
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In Shri Gynaneshwari commentary on Gita, the Yogiraj
beautifully brings out this idea in a series of inimitable
similes. In describing what should be the attitude of a man
of detachment towards the sense objects, he gives some ex-
amples which are very striking, effective and efficient. He
says that a man of true detachment (Vairdgya) will run to-
wards the sense objects with as much enthusiasm as one
would rush out to embrace a dead queen’s rotting body;
with as much satisfaction, one would decide to satisfy one’s
thirst by drinking the pus that is flowing out from a leper’s
wound; with as much readiness as one would enter a boiling
cauldron of molten iron, to take a refreshing bath etc. In
short, it is a very powerful way of expressing the idea that
where the intellect has come to a firm conviction at the
hollowness of the sense-objects, mind will not gush forth to-
wards them with hopes and expectations of a satisfaction
therein. This sense of detachment that arises from .a full
application of one’s discriminative faculty is called true
Vairagya. :

AT AR g |
TRl fraarea qaE: TW I=1a 1R

virajya visayavratadosadrstyd muhurmuhuh ,
svalaksye niyatdvasthd manasah S$ama ucyate 22.

fa%s7 - Having detached, A% A - from the chaos of sense-
objects, 15T - through a process of observation of their defects,
9gHg: - again and again, @Y - in its goal, AAERT - resting
constantly in contemplation, #9&: - of the mind, TH: - calmness,

=T - it is said.

The peaceful state of the mind when it rests constantly upon
the contemplation of the Goal (the Brahman) after having
again and again detached itself from the chaos of the sense
objects, through a process of continuous observation of their
defects, is called “Sama” or calmness.

After having described so fully the first two great quali-
fications necessary for a true seeker walking the Path of

~
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Vedanta, here Sankara enters into a discussion of the six
great qualities which are unavoidable in the constitytion of
a mind and intellect which are making a pilgrimage to their
complete fulfilment in Gygna. These are not to be under-
stood, as are ordinarily taken them to mean, as mere quali-
fications to frighten away the unqualified. I have already
emphasized the idea that the discussion of the ‘“necessary
qualifications” in Vedanta is more for a self-adjustment and
analysis than for a tyranny upon the seekers.

A close study of the six qualifications, as described by
Sankara here, would help to remove many of our pet mis-
understandings which we at present entertain regarding these
instructions.

. Among the six qualifications, the most important is
(Sama) the ‘calmness’ of mind which, as it were, descends
upon it when the mind has come to rest upon its meditations,
without its natural agitations created by its constant and
continuous desires for attaining or gaining certain sense-
objects. When the mind is thus taken away from the sense-
objects, it cannot be relieved of all its sense-thoughts at once.

It is the character of the mind to entertain thoughts and
if it has nothing else to think of, it should necessarily enter-
tain the thoughts of some other object of the outer world.
_ Therefore, in all the Yogas there is a prescription in one way
or the other to soak the mind with a greater idea, more noble
and divine than the sense objects. Unless we thus train the
mind to revel itself in a subtler and diviner field, it invariably
cannot get itself redeemed from the field of its ordinary pur-
suits. .In Bhakti, the devotee employs his mind constantly
in the meditation of his beloved Lord and therefore, the mind
becomes automatically drawn away from its ordinary pur-
suits after the sense-objects.

In the path of knowledge, therefore, the mind is to be,
in the early stages, given an alternative field for its exercises
and, therefore, Sankara says here that a mind basking in the
contemplation of the idea of an All-pervading Consciousness
or Awareness, Brahman, alone is the mind that can success-
fully detach itself form the sense objects.
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Not only should the mind maintain itself and revel on
Brahman by merely meditaing upon the qualities and glories
of the Goal but it is to be whipped away from its mischiev-
ous fields of false-entertainments, by constantly making the
mind realise the weaknesses of and imperfections in the
‘field-of-objects’. In short, the more we gain a control over
the mind, and through that control, we withdraw the mind
from its revellings in a mad field of finite objects, the more
it will become equanimous, peaceful and serene, and this
condition of “Calmness in the mind” consciously brought
about by a lived discipline is meant by the term ‘Sama’.

R qEed T - |
AT & T/ TR U
RIS TATHIATIAT 13 1

yisayebhyah paravartya sthdpanam sva svagolake
ubhayeshamindriyandm sa damah parikirtitah
bahyanalambanam vrtteresoparatiruttama 23.

~

AT - from the objects, W - having turned back,
¥9[Y - placing them, &N - in their respective, centres of
activity, NI - the two kinds of, =gy - sense organs, §: -
that, : - self-control, TREIAA: - is declarcd IS AY - free-
dom from the influence of external objects, T0: - of the. thuoght-
waves, U - this, 39Uq: - self-withdrawal, STHT - the best.

To steer round both the kinds of sense organs from their
respective sense objects and to place them in their respec-
tive centres of activity is called Dama or self control. The
best Uparti or self-withdrawal consists in that condition of
the thought-waves in which they are no longer affected by
the external happenings in the world of objects.

In this stanza we have the explanations of two of the
great conditions of the mind and the intellect which are un-
avoidable in a student of Vedanta. They.are Dama and
Uparati. We have already discussed and explained the qua-
lity of “Sama and we have been told that it is a mental con-
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dition which arises as a result of the control of our mind
deep within our bosom.

Compared with Sgmg, We can consider Dama as a sys-
‘tem of discipline in a relatively outer field since it prescribes
a control for the sense organs. To withdraw our mental
rays—that shoot out through the sense organs for the per-
ception of their independent sets of objects—and to absorb
those rays of perception within the sense organs is Dama,
self-control. That is to say, Dama is a self-control of the
sense organs, while Sama is a condition experienced by the
mind when it does not function in other departments of its
activities, but is quietly settled upon the contemplation of
the Supreme Goal.

When thus one has gained a degree of proficiency in
both Sama and Dama, self-withdrawal (Uparati) automati-
cally happens wherein the seeker’s mental condition is such
that it does no longer get affected by any distrubances creat-
ed by the external objects.

When we thinks of these, it is possible that we may
understand it as a very delicate, difficult and distressing feat,
but in fact, the more we try to practise it, the more easily
we shall come to understand that after all what Sankara
says is but a verbal explanation of the state of mind of any-
" one who is trying to achieve or execute a great work. Even
in the material sphere, we find that these are the quali-
fications unavoidable in an individual if he wants to
guarantee his success in his activities. In any successful
. businessman,. we oberve a certain amount of self-control
within, and a self-control without, at least while he is at
his desk, and he exhibits a share of Uparati. Of course, the
comparison of these qualities with the qualities exhibited
by the materialist or the money-hunter, is not fair because
a seeker need a subtlety in himself, a million times more
than in the case of the materialist. Yet, to a large extent,
we can come to appreciate and understand these “quali-
fications” within ourselves when we watch for them and
experience them as available in our work-a-day world.
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T TN ERATARIE R, |
RrafeaRd ar fafen fmaa 1w

sahanam sarva duhkhanamapratikarapurvakam
cintavilaparahitam sa titiksd ‘nigadhyate 24.

&4, - Endurance, T9E:@MN - of all sorrows, SSINHRIIF -
without struggling for redress or revenge, fA=ITA@MIEaH, « free
always from anxiety and lament, @ - that, fandet - as forbeérance,
AT - js problaimed.

Titiksha is the capacity to endure all sorows and sufferings
without struggling for redress or for revenge, being free al-
ways from anxiety (or lament) over them. '

Describing the fourth psychological sign in a man of
true spiritual stamina, Sankara states here, in a full and
scientific definition, the quality of ‘silent endurance’ which
is glorified in all religions of the world. Meek surender and
silent suffering are the watchwords in all religious discipline.
This quality to endure and to suffer for a cause which has
been accepted by the individual as the ideal and the perfect
finds a place in every great philosophy whether it is religious
or secular. In order to bring about a revolution even in the
world outside, the believers of that political philosophy are
called upon to make silent sacrifices in order to establish
that philosophy in life. How much more is it then essential
in the inner revolution of an individual who is trying to get
himself freed from his own psychological and intellectual
limitations? ‘This spirit of Titiks@  is to be cultivated and
pursued to ensure success in all schemes of subjective re-
habilitation.

In the name of this great qualification, many an absurd
over-acting is now in vogue. I have met unintelligent people
who in the name of spiritual seeking persecute themselves
physically and mentally, and as a result of their self-persecu-
tion all that they gain at the end of years of suffering is but
a crooked, ugly, deformed mind and life! They do not
however reach any amount of inward beauty or proportion.
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By discarding the clothes or starving oneself to a skinny exis-
tence; either by denying your body the necessities of its
thriving or by giving an unnecessary pain to the mind,
either by running away from life or by preserving oneself
on inhuman diets in some solitary cave; either by living an
animal’s life open to the brutal climate or by breaking the
body, in an effort to make it endure more discomforts—none
of the above is true ° Titiksa. And yet, how many a blind
seeker has foundered himself -upon this rock of ignorance.

Titiksa (power of endurance) is that fault of the
mind which it maintains when intellectually it is governed
by a tempo and a conviction which is complete and self-
ordained, divine and noble. When the intellect is fully
convinced of its new values of life, of the sacredness of the
Goal of Life that it has discovered for itself, thereafter in
gaining it the mind smilingly faces all difficulties and obsta-
cles. This capacity of the mind to accommodate cheerfully
all its vicissitudes and suffer patiently any obstacles that
might come on its way is called Titiksd.

'mwg@rﬁ«awgs:mml .
U SBT HIa FERIETT FEq@Evad 140

sastrasya guruvakyasya satyabudhyavadharanam
sa Sraddha kathita sadbhir yayd vastupalabhayate 25.

W - Of the Scriptural texts, TKATFI - of the words of the
preceptor, & HTIRTY - understanding readily the exact import
(of the above ), &I - that, ¥&T- (as) faith, ®AT - is told, &FHI: -
by the wise, J4T - by which, & - the real, SYS*Id - could be
gained. . : »

That is called the spirit of faith (Sraddha) by which an indi-
vidual understands readily the exact import of the Scrip-
tural texts as well as the pregnant words of advices of the
preceptor by which:alone the Reality of things becomes
manifestly clear.

As fifth of the great qualifications necessary for the
healthy mind and intellect which alone can ensure a smooth
and successful career on the path of spirituality, here we
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have the description of Sraddha. Perhaps, no other spiritual
term has been so far so badly handled by the priest-class
and so profitably polluted by the laity in Hinduism as this
pregnant word of healthy suggestions, §raddha.

In the name of ‘§raddha’ a perverted set of priests
started trading upon the highly credulous but extremely
ignorant community, shamelessly but successfully. Sraddha
is not a blind faith as it is generally understood now. Here
it is very clear in the definition of the Acharya that Sraddha
is but a very healthy attempt at a clear intellectual apprecia-
tion of the secret depths of significance behind the pregnant
words of the texts as well as of the teachers.

And indeed this is an unavoidable qualification for any-
one who is trying to master the truths of the Scriptures.
Scriptures give us through the technique of suggestions as
clear a description of the Infinite Truth as possible, through
the finite sounds and words. As such, the Pure Conscious-
ness which is the core of the Reality in life, cannot be defined
or expressed in words, but this supreme point of human evo-
lution has been only indicated by the text of the Scriptures.
As such, an honest and sincere effort on the part of the
readers and students is unavoidable if the words indicating:
the Truth are to be correctly interpreted, understood and
efficiently made use of. This capacity at realizing the words
of the Scrlptures in all their pregnant suggestiveness is
termed as Sraddha.

A certain amount of Sraddha is-even used by us in our
everyday life. When my friend is narrating to me how he
failed in love or how he was insulted by another, in his narra-
tions, it is not so much the words that give me a complete
idea of what he experienced but it is always my Sraddha in
his words that illumines for me in all vividness his experi-
ence. If in the material world, it is my Sraddha in the
words of the poet that makes me see the face of beauty; it is
my Sraddha in the strokes and in the hues on the canvas
that makes me realize the experiences of the painter; if it is
my Sraddha in a given prospect that gives me a glimpse of
its message of beauty and innocence—if, in the gross outer
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life, é’raddha is so unavoidable, how much more it should be
so in my attempt to understand the suggestive beauty, the
indicative message and the implied meanings of the pregnant
words of the Scriptures and of the teacher.

\*il . g@z g%aﬂ'ﬁ c \
FEFAMIMAGT 7 g (9Es Seag 1 1%

sarvada sthapanam buddheh $uddhe brahmani sarvatha
tatsamadhanamityuktam na tu cittasya ldalanam 26

gdaT - Always, %Wqﬂ‘i- engaging, g3 - of the intellect, By
SRIT - in the pure Brahman, qq4r - in all conditions, dd - that,
W‘iﬁ‘{- tranquillity, zfy - thus, S¥IH - it is said, T J - but not,
fawe@@ag - the oscillations of the intellect.

.Samadhan (Tranquillity) is that condition (experienced
. within) when the mind is constantly engaged in the con-
templation of the Supreme Reality in all conditions; and it
is not gained through any amount of intellectual oscillations.

There are everywhere in this country pseudo-Vedantins-
walking the path of false practices who have come to believe
that a certain type of mental living is a Vedantic sadhak’s
trade marks! These misguided people have been more a
bane to the Indian cultiire than those who, in utter ignorance

- of our phllosophy, have condemned it from the house-tops !

Generally in any country the atheist or the vehement
critics do attract the general people towards an independent
enquiry into the main text-books, but when we find that the
so-called men'of our culture, living the values of life suppos-
ed to have been advised in the traditions of our country,
behave as low despicable creatures of crumbled values, neces-
sarily the ordinary man of average intelligence comes imme-
diately to a decision ‘that there is something fundamentally
wrong with that tradition. It is the lip-vedantins and
pseudo-seekers that have damaged our edifice of Perfection
and Truth more than a Ghazni or an Aurangzeb. They did
break the idols; but by this the idols had become almost mud-
pieces. It is the half-cooked Vedantins and seeming Bhaktis



50

that have, indeed, brought the mortal’ wounds upon the
revered body of our society.

As we walk out and look round, we find the entire soci-
ety falling under two groups—those who are ‘believers’ and
those who are ‘non-believers’. The ‘believers’ are those who
in their cowardice dare not face life properly, and have,
therefore, come to blindly accept some superstitious ideas of
religion and they live the life aimlessly in continuous fears
and vague tremblings. These ineffffectual beings, roaming ab-
out in languorous idleness are necessarily procreating more
and more ‘non-believers’ in any healthy society;. for, those
who are alive to the beauties of life, who have a dignity of
existence, who believe in the noble things of life, such an
educated and potent society 'of healthy men will not and
cannot—rather should not—subscribe to a faith that parades
itself in self-suppression and in a tortoise- ex1stence in their
-mental and intellectual life.

Samidhan, as it is understood today, is an ineffectual
attitude towards both good and bad—especially towards
insults and failures, threats and despairs! They believe that
Samddhdn is the mental attitude of an individual who has
completely hardened himself and has grown to be insensible
to the lashes of failures or to the spears of insults.

However, the Acharya’s definition of Samdadhin does
not sanction such a superstitious belief.” Sankara -is quite
clear here in his meaning when he defines Samadhan as a
state of poise and tranquillity that the mind comes to gain
when it is trained sufficiently to revel continuously in the
concept of a perfect ideal, at once universal and omnipotent.

Not only did Sankara define in positive terms Samadhan
but the genius of the Acharya was not satisfied with his in-
direct definition; for, perhaps, he, in his own times, found
that this term might be misunderstood by the faithful and
easily misinterpreted. Therefore, he, in his definition also,
denies that which is not true - Samddhan, -

He insists that Samadhan is not that state of the mind
wherein in cowardice the individual sits quiet, daring not to
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face life and its challenges, but mentally in the secret of his
bosom goes on protesting against the scheme of destiny that
he has to face in life. The tossings of the mind created by
one’s passive revolts against the life are the only gains he
comes to earn from them. And if, at the same time, physi-
cally and intellectually he accepts it all silently in consum-
mate cowardice, it is not Samddhdn —as the term is generally
understood.  Samadhan is that mental state of stable equili-
brium which comes to one when intellectually he is of deep
foundations and mentally he soars to the highest pinnacles
of greater visions.

When we are on the ground, certainly .our neighbours
are a nuisance to us. There may be a bitter and agonizing
hatred born out of jealousy between ourselves and an indi-
vidual or a party far away from us, say 10 or 20 miles in
-another village or town. But when we have taken off in a
plane and the moment we have lifted ourselves a few
hundred yards from the ground, all differences between my
property and the neighbour’s property merge; even mine
and my enemy’s properties smoulder into one unbroken mist
of beauty—the glorious sight of mother earth lying stretched
in all her grandeur and charm deep down spread out for us.
In the aerial view of the world there is no disquieting mental
agitations, because, in that vision of the oneness, the little
differences of opinion about a boundary line seem to lose
all their meaning and contents.

Similarly, when a spiritual aspirant raises himself into
the nobler realms of the spiritual visions, his mind can no
longer come to entertain any agitations at the ordinary levels
of likes and dislikes. This poise, that is gained by the seekers
as a result of their constant contemplation on the Supreme
and the Divine, is termed as Samadhan; and naturally, this
must be a special qualification for every seeker on the Path
of Knowledge.

These six great qualifications that have been so far des-
cribed, it is evident, are the unavoidable psychological traits
in a fully evolved man who alone can walk the last lap
of this journey with hope of success.
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HEHT TEFAFTIMEA HRTAE |
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ahamkaradi dehantan bandhdn agnydnd‘kalpitdn
svasvarupdvabodhena moktumicchd mumuksuta 27.

AEFIRIZTTM, - From egoism to the body, 91 - bondages,
M FIoTdM, - created by ignorance @ EEIEAE - by the know-
ledge of one’s own real nature, ql’ﬁﬂi to be free, =Dl - desue
JUEAT - (is ) mumuksuta,

Mumukshuta is the impatient and burning desires to re-
lease oneself from all bondages created in us through our
ignorance of our Real Nature. The ignorance creates delu-
sory chains of egoism for the body and the liberation is
caused at the knowledge of the Real Nature of the Self.

In our discussions on the essential qualities in a success-
ful spiritual seeker, we have discussed (i) discriminative
capacity to understand the real from the unreal; (ii) capa-
city to get ourselves completely detached from the false
which we have rightly understood now as unreal; (iii) the
calmness, self-control, inner peace, forbearance, faith, self-
settledness, which are explained as the qualities of the head
and the heart to be positively developed; and as the last of
the serial we have here (iv) a complete definition of the
“spirit of seeking” that is unavoidable in every - Sadhak
called Mumuksutva.

The burning aspiration of a seeker should not be an
idle enthusiasm to gain some unknown goal through some
mysterious intervention of a God or a teacher. He should
definitely know what are his limitations and also ‘'what are
the causes that provide him with his limitations. Also, he
must definitely know what is his Goal and also the various
techniques and paths by which he can gain his Goal. All
these points are hinted at in this pithy small stanza.

Because of our non-apprehension of our Real Nature,
misapprehensions about ourselves arise in our mind, such as
the ego-centric identification with the body, mind and in-
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tellect, together called the ‘ego’ and it is these identifications
that give us our sense of limitations. The limitations are not
of the Self. The Self knows no limitations. It is Infinite.
It is absolute. It is perfection. While forgetting our Real
Nature we come to estimate ourselves to be something other
than ourselves, and this misunderstood personality is the
sufferer, the finite mortal. To rediscover ourselves is to end
all our sorrows. This is the consummate point of evolution
pointed out by Vedanta. '

A Lalaji having a substantial meal retires to a comfort-
able bed with his wife and children to take rest. There he
starts his dream and experiences that he is.a destitute
thrown out into a wide world wherein, in a jungle, famished
and broken he is running for safety and shelter when a
lurking wild-beast follows him with equal hunger. The
Lalaji runs, pants and toils to save himself and consequently
jumps into the Ganges, and the touch of the cold water
makes him wake up—only to find that he is profusely per-
spiring in his own little room.

The dreamer Lalaji, because of his misunderstandings
about himself, forgetting his own real nature in which he
is in all security sleeping with his wife and children in his
own house, came to identify himself with his own mental
creations and thus became the destitute of his dream. The
moment he woke up, he rediscovered his real nature and he
need not then run to the cupboard to take his gun and open
the door to walk into the darkness, if not to kill, atleast to
frighten that lion for once! The moment he woke up, he
understood that he had never a hunger and that he was
never in a jungle and that the lion was nothing but a delu-
sion of his own creation.

Thus, in the ignorance of our real nature we start identi-
fying with our ego-centric concepts—such as “I am the
body”, “I am the mind”, “I am the intellect”’—and there-
after the conditions of the body, mind and intellect become
my conditions in my stupidity! To end this ignorance is
to gain the Wisdom of the Reality.



54

A seeker, who has understood thus-the logic of the true
philosophical concept of the Self and the Vedantic explana-
tion of his seeming sense of finitude and limitations, is the
one who is meant here by Sankara when he explains a true
seeker. Therefore, it is evident from the above that a
Mumuksu is not a blind seeker vaguely wanting to gain
some unknown pleasures or developments within himself by
some pseudo-spiritual activities and that too pursued only at
a given time during the day. To be a seeker -only for half-
an-hour in the morning and in the evening is not to be a
right pursuer of Knowledge.

To rediscover ourselves is to invite into life’s cognition
the greater intellect and the diviner consciousness. In order -
to turn the entire beam of my consciousness upon myself,
I need purification of my mind and intellect and then slowly
and steadily give them a turn; so that they may come to
contemplate upon themselves. This inner revolution cannot
be accomplished in a half-hearted hobby but it can only be
the result of a life-long dedication and a full-time endeavour.
Such a true seeker who is ready to live every moment of his
awareful life in a diligent pursuit after the Real is the one
who is meant here as a Mumuksu.

memrﬁamwam&ml
TR T AY ITH IS FEH, e

mandamadhyamarupdpi vairdgyena samadhing
prasidena guroh seyam pravruddhd suyate phalam 28.

AAIATI - Even though it (the mumuksutva) is dull or
mediocre, TATRAT - by calmness of .the mind, etc,, NI - by
detachment, S8 - by the grace, a3 - of the precertor, €I
that, 339 - this, Y38 - increased, 83d - produces, %&4 - fruit,

Third-rate and second-rate aspirations in a seeker may come
to bear fruit through the grace of the Guru and by means
of renunciation, calmness, etc.

The burning desire for self-redemption from one’s
known weaknesses and limitations can be increased and kept
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at its highest tempo when one through steady and slow pur- -
suit develops the above-mentioned qualities of a true seeker.
By developing a capacity to discriminate between the Real
and the unreal, when one has gained an easy control over
oneself in renouncing that which is unreal, when one has,
in his psychological make-up, cultivated by steady and con-
scious self-effort the qualities of self-control, tranquillity of
the mind, inward peace, endurance, faith and mental poise,
the aspirations in him gain-an edge and an irresistible effec-
tiveness.

In short, the four great qualities that have been enu-
merated now by Sankara, have got among themselves a rela-
tionship, so much so that having developed one, the others
automatically come to flourish in the same bosom. Therefore,
one who has got only a minimum share of aspirations or
just a mediocre aspiration need not despair but is advised
by the great Acharya to cultivate in himself the other above-
mentioned three qualities and he promises that the student
shall come to experience more and more of the burning aspi-
ration for the Highest.

The “Guru-grace-trick” has been a very lucrative pro-
fession in our country during recent years. The credulous
public, who were themselves demanding the cheap methods
_ for the highest gains, were made an easy prey by self-
appointed Gurus in this sacred land. Gurudom had been
a very big concern in recent times of our economic poverty.
Without any investment, if a young man wants to make
immense and quick gains, there can be no better profession
than te become one of those unscrupulous Gurus in our
country. The trade has come to such low depths that there
are Gurus available now who can, through the nation’s
postal service, send to their distant disciples ‘packets of grace
and glory of curative strength and prosperity, of failure-
resisting-talisman and children-bearing seeds, or even of
packets of God’s own vermilion-glory ! All these mind you,
at a reasonable rate quoted ex-godown!! Sankara’s state-
ment here does not of course want such a free trade in igno-
miny. :
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A true teacher of inward vision and perfect life cannot
by any logic come to dispense a greater share of his grace
to known people of his own choice, nor can he withhold his
grace from another. In fact, the distribution of grace is not
controlled by the Guru but it is a question of the capacity
of the recipient.

The perfect-man living as his own Self equally dissemi-
nates his joyous perfections, cheer and bliss to all, at all
times. It depends upon the equipments that come around
him to take a greater or a lesser share.

The waters of the ocean do not put a ban upon the
quantity that you can carry from it; the limitations are the
limitations of your own pot. The sun” does not ration its
light from house to house or from room to room but it is the
walls that deny the entry of sunlight into a rcom. The river
flows : everything depends upon the canals that you cut in
taking its waters to your land.

Similarly, a Guru or the teacher, beaming in his own
perfections, give out the knowledge in his own intimate
language and experience, and it depends upon the individual *
seekers to get themselves benefited as much as they can.

The expression here only shows that when a seeker has
developed in himself, viveka, vairigya and shad sampati, his
mumuksutva increases automatically, and one, who has got
these four great qualifications, can come in contact with the
Guru more profitably. The greater these qualifications mani-
fest in an individual, the greater will the seeker be in tune
with the master and, therefore, he will be able to under-
stand the significances of the teacher’s words more com-
pletely and exhaustively.

atmaggg'aé’tamgﬁaal
afETETa: € RETa TEEd: IR

vairdgyam ca mumuksutvam tivram yasya tu vidyate
tasminnevarthavanth syuh phalavantah $amadayah 29
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‘Q'an- Spirit of renunciation, ¥ - and, §98@Y_ - yearning
for freedom‘, ?ﬁﬁ"{ - intense, I - in whom, T - indeed, e -
{s, aR®9 -in him, W - alone, T - meaningful, ¥: - shall be,
FA: - fruitful, TAME: - the ( practice of ) calmness, etc.

Calmness and other practices have their meaning and they
bear fruit, indeed, only in whom has an intense spirit of
renunciation and yearning for freedom.

There are many seekers who, having practised for long
the great six qualities, such as, calmness, etc., complain that
they have not been progressing at all. Vedantic practice is
not a training in ethics or morality. These great qualities
are mainly to create an ethical and moral atmosphere in the
psychological field of the seeker. “Merely by living an
honest life”, there are many spiritual cowards who ask,
“can’t we reach the Perfection which is explained as God-
hood?” This question has become very rampant in these
days and they, in their confusion, and perhaps, intellectual
fatigue, refuse to make a thorough study of the Sastras.

They merely claim for themselves a “true living” in
their own honest endeavours in life: they say, “I am very
dutiful; I .earn honestly; I look after my home and depen-
dants, and to the extent I can afford it, I share my wealth
with others in a spirit of charity. I believe that I am a
nobler soul than those who practise the so-called spiritual
discipline.”

This wrong notion has been answered by Sankara when
he says that the qualities of self-restraint, self-control, purity,
etc., can bear their ultimate fruit only when they are in an
individual who has the complete sense of detachment born
out of discrimination and a burning aspiration to peep over
the limitations of his mortal existence in the finite world of
plurality. The destiny of those whom I have met, who had
been living “an honest life all the time”, is indeed quite
heart-rending ! ! They live this finite world in sensuous ex-
cesses, running after the mirage of wealth, power, popula-
rity, enjoyments, etc., and though their means are fair, their
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goal has always been of a low finite nature. And, therefore,
whenever they come across, in their pilgrimage, a ditch of
hatred or a mount of challenge, they sit back fatigued and
weary, to blame religion and their own philosophy based
upon a hollow and meaningless ethical :living. Since they
have not got any spiritual evolution out of their pure living,
whenever the scheme of things around them change, they
find themselves lost. Without the spiritual stamina, no one
can stand up to the threats and onslaughts of circumstances
in life. Sankara here is very clear when he says that Sama
(Calmness) etc., cannot bear fruit unless they grow in a
heart watered by detachment and ploughed by an intense
wish-for-liberation.

Qaﬁwmwﬁtwl
mmmm Il 201

etayormandata yatra viraktatvamumuksayoh
marou salilavattatra $amaderbhanamatrata 30,

QAAT: - These two, A7ZAT - dull, I - wherever, [AHATYLHAT:-
detachment and desire for liberation, adl - in the desert, TIAT. -
like water, @ - there, TAIR: - of calmness of mind, etc., HIAREAT -
only an appearance,

Calmness, etc., become as ineffectual as ‘the mirage water’
in his who has but a weak detachment and a fitful yearn-
ing for freedom.

The idea expressed in the previous stanza is now rein-
forced with another statement in this stanza. Not only that
calmness, etc., can bear fruit in a heart of detachment and
.sense of self-discovery, but Sankara says that g&ama, ete,
cannot even effervesce in a bosom where detachment is weak
and the yearning for liberation brittle, spasmodic and eccen-
tric. Seekers, who are now facing a blind alley in their
progress may very well—perhaps with much profit—look
back upon their own wasteful days of seeming practices and
re-equip themselves for a surer and faster flight to success.
A correct understanding about themselves shall, certainly,
give them the secret key to the Halls of Success.
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In those who have neither the spirit of detachment from
the unreal, nor a consistent aspiration to evolve themselves,
true calmness etc., cannot flourish. The Acharya says that
in such people self-control, self-restraint, joy and happiness
are all mere delusions; they are only a similitude of Reality;
they do not come to thrive well and flower forth to bear
fruits. This we can observe even among many of our pre-
sent Mahatmas, who, by their dress and profession, de¢lare
their detachment and  Mumuksutva  and yet, in their life
they seem to enjoy no calmness, etc., to experience no joy,
to practise no self-control. In such individuals where true
vairagya and  Mumuksutva are absent, $ama etc., can
never bear fruit, or grow, or even germinate. .

AR AT TSl |
TEEagEH AfFaReafasiaa 130

~moksakaranasamagryam bhaktirevya gariyasi
svasvarupanusandhanam bhaktirityabhidhiyate

AFHFTEARTT - Among the instruments and conditions nece-
ssary for liberation, ¥f: - devotion, U - alone, YFET - the
most important, EEIIFTY_ - constant attempt to live up to

one’s own Real Nature, ¥ 5fd - as Bhakti ( devotion ), 3 -
is designated.

Among the instruments and conditions necessary for libera-
tion, the most important is Bhakti (devotion) alone. A con-
stant attempt to live up to one’s own Real Nature is called
single-pointed Devotion. -

Assuming for once that the seeker has a large share of
intelligent detachment, a conspicuous amount of anxiety to
liberate from his own inborn weaknesses, and also a fully
developed moral and ethical life in himself, the question
comes to one’s mind; “what should be the practice that one
should adopt in order that one may integrate oneself into a
proportionately beautiful divine existence.

According to Vedanta, the means of self-integration on
the Path of Knowledge is “Atma Vichar” or constant medi-
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tations upon the nature of the Eternal' Self in us. But
Sankara is trying to make use of a popular word to indicate
the subtle practice of meditation. In so doing, there are
critics who complain that the Prachhan Bowddha (the
“yeiled Buddhist,” as they called Sarkara sometimes) is
playing upon the credulity of the people and taking away
the folk with the familiar name into his own den! There
are Dwaitins who criticize this stanza and say that the
Acharya is deceiving the true seekers by the word ‘Bhakti’,
mis-interpreted and mis-conceived as pure meditation !

According to Sankara, Bhakti is the path; but he adds
a codicil explaining the term Bhakti. According to the author
of the Upanishad commentaries, the great champion of Non-
dualism, Bhakti is not a practice of beggary at the feet of a
noble ideal, however noble and transcendental that Truth
be; but, he defines ‘Devotion’ openly as “a constant and con-
sistent self-effort in raising the ego-centre from the welter
of its false values to the memory and dignity of the Self-
hood”. L

In thus defining Bhakti, Sankara cannot be criticized, at
least by those who understand what he says. Bhakti, as it
has come down to us today, represents almost a superstitious
conception, stinking in its own decadence, a moral dread, a
disgusting intellectual slavery, a crawling mental attitude, a_
blind dependence upon a Supreme God to take us away
from all our own self-created mischiefs—Bhakti has come to
mean this in the popular conception today—and we find a
self-ruined society being faithfully courted by a profit-seek-
ing priest-class, functioning generally from spiritually pollut-
ed centres that have come to be called as ‘temples’. Indivi-
_duals, in these days, who are visiting the temples with the
seeming symptoms of devotion, after psycho-analysis, are
found to be a set of hapless personalities with neither the
courage to face life, nor, the conviction to renounce, neither
the mental stamina to live, nor the intellectual vigour to
enquire, neither the imagination to believe, nor the daring
to disbelieve—they are mainly a crowd of men flocking to-
wards the sanctum—half in fear and half in deluded hopes ! !
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Such a devotee, in the presence of his ‘dreadful’ God who
will be angry at every weakness of the mortal, but can be a
convenient abettor to the devotee’s own criminal intentions
in society and life, cannot be expected to grow spiritually or
to gain any satisfaction from his Religion. This is an ugly
caricature of the great theory of Bhakti as expounded by
Vyasa in his Narada Bhakti Sutra. According to the Bhakti
Sutra, God-devotion has been described as “Para-anurakti”,
the supreme, unquestioned love for the Lord which seeks no
reward for itself. :

As a Middle-East writer beautifully says, ‘“Love gives
naught but itself, and takes naught but itself; Love possesses
not, nor would it be possessed; for, love is sufficient unto
love.” This being so, the best of love is in the lover’s attune-
ment with the beloved. The attunement is successful to the
degree the'lover identifies himself with the beloved.

. Thus, identification is the measuring-rod of life. When
the identification is complete, the love is fulfilled. Identifica-
tion of the little ego with all its weaknesses, imperfections
and limitations with the Absolute Reality, Perfection, Bliss,
Knowledge-Pure, is achieved through a constant remem-
brance of the Naturc of the Sclf. When the finite ego-centre
gets itself released from its false notions of limitations, it
itself discovers to be -nothing other than the Supreme, and
. in this self-discovery it experiences its complete identifica-
tion with the self. Then alone is love entirely fulfilled.

This process is accomplished through a constant aware-
ness of the Divine in us. This constant awareness can be
maintained only if we maintain in ourselves an unbroken
streak of divine thoughts. Thus, Anusandhan  when it is
unbroken, increases the frequency of the divine thoughts in
us, and the frequency of a thought when it comes to the
degree of frequency with which the ego-idea is persisting
now in our hearts, we shall be able to experience the Divine
as intimately and freely as we experience now our own ego-
centric life.

Therefore, with a correct understanding of the practical
implication of ¢ @rmu vichar > and the suggestions of the
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Bhakti Marga, when we re-read the stanza, we find that
Sankara is only too true when he says that for those who
want to walk the Path of Knowledge and reach the Ulti-
mate, the most efficient technique is Bhakti re-stated in its
correct meaning. ’

THAIFERH AEFaReaaL s |
ITAEFIE A& TEAGFIHEANH |
SHAITATAACAAIGTRT: W3R

svatmatatvinusandhanam bhaktirityapare jaguh
upasidedgurum pragnam yasmadbandhavimoksanam
uktasddhanasampannastatvajignasuratmanah  32.

STATAEEEH - Constant enquiry into the Real Nature of
one’s own Self, ¥fA: Z1@ - as Bhakti (devotion), ¥R - others, ¥ -
declared, S98IRA, - should approach, SITTE - the learned preceptor,
g - by which (contact), TR - release from bondages
(is gained), S QT TIA: - the one who has the above mentioned

qualifications, FENFPUF: - who is anxious to know the contents
of the Self. .

Others say that Bhakti means a constant enquiry into the -
Real Nature of one’s own Self—One who has got the above
mentioned qualifications and is anxious to know the Self
must, therefore, devotedly serve a teacher well-established
in Knowledge for redeeming him from his bondage.

Continuing the definition of Bhakti, Sankara quotes
some other great writers who had declared before him that
true devotion lies in a constant awareness of one’s own Real
Nature. There is a subtle difference between the previous
definition and the present. The previous definition prescribes
the path by which devotion is gained, and the present one
declares love as its own goal. One is said to be ‘devoted’ to
his profession when he is constantly aware of his duties in
his profession. A full-time dedicated life towards any acti-
vity is called, even in our ordinary life, as devotion. Exam-
ples of devoted wife, devoted son, devoted husband, devoted
student etc., are not very uncommon in our every day
language.
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To live as the Self, and to meet others in life during our
life’s intercourses, standing upon this solid foundation of
the true nature of the Self, is the culmination of Knowledge
—and this is termed by Sankara as Bhakti. In short, he is
defining Bhakti both as the means and an end in itself; love
is the means to gain love, and love which is the means is
itself its own true end. The royal path of a seeker is through
love to Love.

In thus hinting at the glory of true devotion both in its
application and in its living, the author continues prescribing
other practices necessary for a Vedantic seeker during his
process of self-evolution. That seeker who has the above-
mentioned qualifications—such as (i) discrimination (ii)
detachment; (iii) the six qualities of calmness etc.; and (iv) a
burning desire for liberation—in order that he may get
himself redeemed from his own inner weaknesses, attach-
ment, animalisms and false values, he is advised to serve
with devotion a teacher who is well-established in the expe-
rience of the Self.

‘We have already decried* the Guru-trick in India,
which has brought a credulous society fall so precipitously
into the depths of its own utter decadence. As without an
instructor we cannot learn even as simple a thing as opening
the door of a car, or the art of typing, or even the art of eat-
ing, we cannot decry the need for a teacher in instructing
us to live intelligently. The difficulty now-a-days is to find
the right type of teacher whom the Scriptures call the
‘Gurw’. Sankara indicates the qualities of the Guru by the
simple but pregnant expression Pragnydn —meaning, ‘one
who is established in his own intimate experience of the
Divine Consciousness in himself”.

‘Upasana of the Guru’ is not a mere servile attendance
upon him in an attitude of growing disgust, or in a mood of
melancholy dis-satisfaction. The disciple, out of sheer love
and reverence for the master, forgets himself and serves the
master at all times and in all ways; thereby the student is

* In the elaborations of Stanza 28.
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made to remember constantly the glories and qualities of
the master. This constant mental awareness of the ideal in
the Guru slowly and steadily raises the moral tempo and
ethical goodness in the student, who thereby finds himself
well-established in his inward purity, which would have,
otherwise, taken him painful years to develop.

Again, this sort of love-making with the Guru, not
through the heart and its sentiments, but through the
intellect and its idealisation, makes the disciple efficient to
set himself in unison with the master which is an unavoid-
able necessity for the student if he is to be really benefited
by the master’s original ideas, minted in the seer’s own in-
ward experiences. When words of suggestions and deep
import are given out by a teacher in an all-consuming spirit
of inspiration, the student understands the teacher, not
necessarily because of the word-meanings, but because of
the inspired suggestiveness of the teacher’s pregnant words.
It is for this sacred reason that Sankara is compelled to
declare that as a result of Guru Updsana the student is ren-
dered capable of liberating himself from his own limitations.

M STRASHHER! a1 TETa: |
FYOIICE: T (A e |
ARGFATCG TGl T, 1l 33

Srotriyovrjino (a) kamahato yo brahmavittamah
brahmanyuparatah santo nirindhana ivanalah
ahetukadaydsindhurbandhuranamatam satam  33.

qta: - (he who is) well versed in scriptures, I - sinless,
3®MEA: - unsmitten by desires, ¥: - he who, sEIfATH: - a full knower
of the Supreme, FEO - in the Supreme, SWI: - abiding, ATFd: -
peaceful; fafteer: - devoid of fuel, 1w:ET - like fire, AR -
ocean of mercy that needs no cause for its expression, 79! - an
intimate friend, SAHAM &A1Y - to those good people who surrender
unto him. ‘
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He who is well-versed in the Scriptures, sinless, unsmitten
by desires, a full-knower of the supreme, who has retired
himself into the Consciousness of the Supreme, who is as
calm as the fire that has burnt up all the fuel, who is a
boundless ocean of mercy that knows no cause for its ex-
pression and who is a ‘father’ of those who approach him
with due reverence and meekness.

Sankara exhausts his enumeration of the qualities of the
true Guru in this stanza, and supplements his previous decla-
ration that the master should be well-established in the
Supreme-Consciousness. He adds here certain qualities
which, on a closer observation, declare that every man of
realization and wisdom cannot aspire to and become an effi-
cient teacher in spiritualism. To guide and instruct a
deluded soul and help him to unwind himself out of the
knotty wrong traits in him, one must have something more
than a perfect experience. The teacher must have, no doubt,
full realization, but he must also have a complete grasp of
the great Scriptures; because, without the study of the Scrip-
tures, the master who has experience, will not have the
language or the technique of expression to convey his deep
Knowledgé to his disciples.

Apart from the spiritual knowledge and erudition, the
individual must have a’large share of self-control and the
immense riches of a well-developed heart. He must have
an irresistible flow of mercy which demands no special cause
for its manifestations, especially when it descends upon those
who have surrendered themselves to him and have despe-
rately reached the feet of the master as a spiritual ‘refugee’.

It is to be noted that, as in any constitution, the laws
are prescribed both for the governors and the governed;
similarly, here also, since Viveka Chudamani is a text-book
laying down the rules for, and explaining the laws of spiri-
tual progress, Sankara is as much vehement in prescribing
the qualities necessary for a spiritual seeker as he is equally
exhaustive in describing the qualities of an honest and true
teacher. '
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SEE qAGIT FSSSAAAACHT: 11 32 ||

- tamaradhya gurum bhaktyd prahvaprasrayasevanaih
prasannam tamanuprapya prechetgndiquamdtmanah 3.

¥ - that, I8 - the preceptor, 3T - worshipping, . TGIIT
FI: - with surrender, humility and service, 559 - pleased, a9 -
him, @919 - approaching, %4 - should ask, T4 - what is to
be known, A - by one. ‘

Worshipping that Guru in deep devotion through nursing,
serving and comforting him, when he is pleased with your
humility and service, you must approach him and ask him
what you want to know. '

The stanza makes it clear that no amount of enquiring
into or discussing with a teacher is of any avail unless the
student has taken enough time to tune himself with the
teacher. The essence of Sat-Sang lies in the perfect attune-
ment. o

Spiritualism is not a thing that we can start discussing
and arguing among ourselves to while away an idle hour,
completely forgetting all about it in a third-class waiting-
room on the Indian Railways. In fact it is to be under-
stood in an atmosphere of peace and tranquillity; and in
this understanding, it is an attempt at comprehending the
deep experiences of the master expressed not through words,
but perhaps, through the ring of the words and the flavour
of sincerity that the words carry when they come from his
heart, throbbing with his own  ‘mista’  As such, Sankara
here is explaining how the séeker should approach the
teacher and learn, first of all, to love him, and later on,
through love-inspired acts of service, how he must get into
a loving intimacy soaked with reverence.

In Vedanta, the method of approaching the teacher has
almost been over-emphasized. But these are, unfortunately,
days when, over the ‘phone’, a seeker from the other end of
the city enquires of a teacher to convince him about the
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Goal of Life, the Path, the Means, etc.! Such a telephone-
tuition is not possible in spiritualism, and the seeker of spiri-
tual life and religious Truth is asked to approach the master
with an attitude of surrender and receptivity. Then alone
can the teacher fill the disciple with the Knowledge of the

Self.

In this stanza, it has been very clearly indicated that
seekers should not misuse the teacher and discuss with him
secular questions or domestic problems. It is almost prohi-
bited. He has to ask him only of that special Knowledge of
the Self in which the teacher is perfect.

TATATY ATSEHRTEA
FHrevafaest g T )

B e T Ca
FETTAaEsgLiagedt | 3

svaminnamaste natalokabandho
karunyasindho patitam bhavabdhou

mamuddharatmiyakataksadrstya

 rjvyatikdarunyasudhdbhivrstya 35,

@I - O Master, a9: - salutation, d - to thee, aqarEasl -
O father of those who reverentially surrender to thee, FEOAREAT -
‘Thou, the ocean of mercy, qf3ad - fallen, A=Y - in the sea of
change, A1 - me, 30T - save, BT - with a direct, 3 FG-
GaIfHT52AT - raihing the nectarine grace supreme, S e FZITAT -
thy eyes’ glance.

O Master, O father of those who reverentially surrender to
thee, thou ocean of mercy, I bow to thee; save me who has
fallen into the “Sea of Change” with a direct glance from
thy eyes which rain the nectarine grace supreme.

Characteristically oriental in style, the poet Sankara
here gets himself beyond the control of the philosopher in
him. Any estimate of Sankara as a philosopher cannot be
complete without recognizing the Poet in him and there are
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moments when even while writing his commentaries upon
the Upanishads, he forgets himself that he is a philosopher,
whose religion should be in economy of words and precision
of expression. There are moments when the poet Sankara
supersedes the philosopher. Here is gn example where he
uses an expression full of hyperbole. The modern newspaper
reading generation may not easily come to experience
directly the poetic beauty of the stanza unless they are
hauled up and made to notice it.

This is a stanza which provides the seekers with a per-
fect prayer-verse addressed to the Guru. Prayer is not a
beggary, although in almost all the religions of the world to-
day, it has come to gather meaning almost scandulous and -
painful in utter beggary. To beg af the Lord for some-
thing or the other, and for the sake of which we chant and
sing glorified words of praise for Him along with sweets
and candles, is an act with which we are pulling down the
Immortal and the Perfect to the level of desire-riddled
human creatures. God in His own Glory needs none of our
glorifications; nor has He any desire to partake the objects
that the devotee in his love can offer Him: He being the giver
of all and ever the Perfectly Satisfied.

And yet, how is it that every prophet, irrespcctive of
clime and the period of His manifestation, has invariably
advised his devotees to approach the Lord with offcrings and
prayers? When we analyse the science of these prophets the
Eternal Masters of the world, invariably we notice that they
have emphasized the idea that God is not purchasable nor is
He available for one’s persuasions to be an ally in one’s ani-
malistic activities. But a true devotee is advised to surrender
himself at the feet of the Lord through prayer, love and
devotion in order that during the surrender, the Nobler and
the Diviner in him now lying dormant may come to manifest.

Here is a trick of “stooping to conquer”. The devotee
in love while he prostrates in front of the idol, he, to that
degree comes to surrender his ego, the vanities of false
values in him and his attachments to his body, mind, etc.
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It is these false attachments that make one the animal
that one is and effectively cut him away from his own divine
nature as the Pure, Almighty Consciousness, or Life. The
surrender of the ego is the unveiling of more and more of
the Divine in oneself and to the degree the Divine is mani-
fest, to that degree the individual raises himself in his
potency to face life and to remain composed in all circum-
stances.

Here a Vedantic student is asked to surrender himself
to the Guru and to praise him in kirtan and serve him with
meek surrender. This prescription is not to make the stu-

“dent intellectually a slave to the teacher but these are the
practices that are mentioned, which, when pursued for some
time, easily make the student fully tuned up to the teacher’s
heart. What the teacher has to convey is the experience of

_the Transcendental. The Infinite cannot be defined in finite
words. As such, the words of the master echo their
messages only in a bosom that has been stilled in complete
love. '

The discordant notes echoed in the bosom of the disciple
create disturbances, which molest, rape and disturb the true
significance of the scriptural words, which the master uses
during his.discourses. In order that the instrument in us
may not crcate of its own accord any discordant notes and
break the harmony, the student is asked to serve and surren-
der, to pray and worship at the master’s feet.

o . LS

FACHEREIRAT
FTYTA FTTTAR: |
e st qRean® T
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durvarasamsaradavignitaptam
dodhunyamanam duradrstavitaih

bhitam prapanham paripahi mrtyoh
Saranyamanyam yadaham na jane 36.



3910 §AR FAIHGRY, - being roasted in the blazing infernal fire of

change’, ?«'\T?IZIHH{- being tossed, FEAN: - by the storms of
misfortunes, ¥ad. - terrified, 3749 - seekihg refuge, {as I am),
IRAE - save me, TR - from the death process, WA - abode of
refuge, 3799 - another, I - because, 3&H - I, 7 - not, M - know.

I am being roasted in the blazing infernal ‘Fire of Change’;
I am being tossed in the cruel storms of life; I am terrrified
(without and within)—O Lord! save me from the death—
process; I seek refuge in thee; for, I do not know of any
other harbour wherein to seek my shelter.

A comparison of the rhyme and tune of this stanza with
the previous would certainly 'give us-an insight into the
mastery of Sankara with his pen in poetry. If the former
is a melodious flow of peaceful tranquillity, a flow that re-
moves all the cloggings of the heart and allows it to move
freely into molten love and liquid surrender, this stanza in
its brisk trot-movement exhibits in its very rhythm and
sound an irresistible impatience and a pressing urgency.

The first line in the stanza explains the dangers to
which the seeker is exposed; while in the second: line, we
have an indication of the dangers that he has realised which
are besetting him from his within. In the outer world of
his contact with things, he is overwhelmed by sorrows of
an over-changing pattern, while in himself he recognises an
endless storm caused by his likes and. dislikes, his loves and
hatreds, his hopes and disappointments. In short, these two
lines beautifully summarize the experience of finitude which
is the lot of all seekers before he enters the Hall of Wisdom.

It is only when an individual comes to develop his sensi-
bility, so subtle as to recognize these weaknesses in life that
he comes to feel such a pressing urgency for liberation as it
is expressed herein. When he comes to experience thus a
burning desire for liberation he comes to demand of the
Guru a safety and shelter from the threatening songs of
death with its poisoning evil experiences in him in life. Here
we should not construe death to mean only the experience
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called death, with which we are so familiar, but it is to be
understood in the largest sense of the term as the poison of
finitude. Every moment there is death, each experience
dies away, and out of the ashes, as it were, springs the next
circumstance to be experienced. The disciple is asking for
guidance to the Realms beyond death—a state of living in
which the experience of life is one continuous, homogeneous,
Bliss Absolute !

This stanza, again, is a prayer addressed to the Guru
which the student is repeating from the bottom of his heart,
thereby making his attunement with the Gu,’ru more and
more perfect and complete.

T A faEfa |
FEFAIZIRET aATa: |

afiort: T FRRTITE S
AEIAFTA R 139l

_ $antd mahanto nivasanti santo
vasantavallokahitam carantah
tirpah svayam bhimabhavarpavam janan
ahetunanyanapi tarayantah 37, '

WM - Peaceful, AEIFT: - magnanimous, ¥ - saintly souls,
99911 = live, a8-aad. - (who) like the spring season, AFREIY - the
good of humanity, 3G - doing, ot - who have crossed over,
99 - themselves,  HIAWATIAY - the dreadful ocean of finitude,
-9, - other, S4I9, - people, 3y - also, S{2FAT - without any
motive whatsoever, TIF: - help them cross (the ocean of finitude).

There are peaceful*and magnanimous, saintly souls, who,
out of their own nature, ever do good to others, as the
spring does in the world, and, who, having crossed them-
selves the dreadful ocean of finitude through their own self-
effort, help others also to cross the same without any motive
whatsoever.
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Here is a stanza which explains the ever-flowing instinc-
tive goodness of a saintly person who is a true teacher. A
man of full realization becomes instinctively a lover of the
entire universe—a love which demands no cause for it to
bloom into a wealth of blossom. One who has discovered the
Self within himself to be nothing other than the All-Pervad-
ing Consciousness which is One-without-a-second, he instan-
taneously discovers his own Self to be at the core for. all the
pluralistic forms around him.

- Living, as he does, in this intimate understanding of one-
ness, he cannot but love others as himself. In his case, the
universal love is not an art to be practised, not a formality
to be followed, or a goal to be reached, but it'is the very
breath of his existence. This can be brought within the
understanding of the ordinary people through a comparison.

There can be no occasion when you can ever feél a con-
stant and continuous hatred with any part of your own body.
Even if the hand or the leg had given you a dose of pain, on
realizing it to be your own hand or leg, you suddenly cool
down to a divine mercy. For example, if your right hand
finger strikes your own right eye, it is a case of a part of
your body giving pain to another part of your own body.
At such moments, with a terrible protest of anger mixed
with pain, we think for a while, and immediately when we
realize that it is our own right hand fore-finger that was the
accused, we seem to cool down into an irresistible spirit of
mercy and tolerance, and paternally’ ignore both of them !!

This is a case where we are perfectly aware that any
punishment given to the fore-finger would be only at best an
added dose of pain to ourselves. Similarly, when an indivi-
dual has realized that his own Reality within himself is the
pith of the substance that constitutes the others in the uni-
verse, mercy and tolerance, love and kindness are natural
and continuous in his bosom for all others in the world.

On understanding the essence of the truth in ourselves,
we come to gain a freedom from the sense of finitude which
was ours so long as we were identifying ourselves with the
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body, mind and intellect. Since these disturbances can no
longer reach the bosom of a Man-of-perfection, it is one of
the surest symptoms of knowledge and saintliness if we can
observe an individual under all provocative circumstances,
infinitely at peace with himself and the world. Thus, Sant
is a symbol of a man of true broad-mindedness which thrives
on kindness, tolerance, ete., and is the Flag of Realization.

To say that a Mahdpurusa after self-realization, cast-
ing off his desires, will retire totally to a-dark corner in the
Himalayas to count his days of forced existence in this cor-
poreal form is a misreading of our sacred texts. He may
- dwell in the cave, or may walk out in the market place;
where he will live is no problem at all for him. But the
sign of realization is that, wherever he be—either in a jail
among criminals, or among devotees in a temple—irresistib-
‘ly, instinctively, he will be spreading around him an aura of
knowledge, light, cheer, joy and peace. It is irresistible with
him. It is not caused by him. It is his nature. We cannot
say that the fire creates or generates heat; heat is the nature
of fire.

Here, Sankara gives us an inimitable example when he
compares the Mahdtmas, and the joy-touch that they lend
to the world at large, with the spring season. We cannot
say that when the spring comes, it courts every tree to bring
forth its flowers; nor does the spring reach the world and
successfully canvas the moon to be brighter, the sky to be
clearer and cleaner, the grass to be thicker, and every heart
to be more joyous; The presence of the spring and the above
conditions of the season are both instantaneous. One cannot
be without the other. :

Similarly, it is necessarily an active plan and programme
of the Mahatma to spread knowledge and cheer around him,
and whenever the world of seekers reach such a great Seer,
we find that irresistibly they are drawn to bask in the benign
beams of cheer.

The poetic suggestion in thus explaining the qualities
of a master is that a teacher, revelling in his own experience,
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is one who helps unasked even others to cross the shores of
delusions and sorrows; and therefore, to surrender to such
a one, requesting him to save us from our misunderstand-
ings, is to assure for us a sure hberatlon——-almost a luxury-
boat of Truth.

A TNNT: &A@ TF JOqTC:
STHIIHIZ ST HERHAR |

G SRl
sriraamrata faid & 13

ayam svabhavah svata eva yatparah
$§ramapanodapravanam mahdtmanam

sudhdmsuresa svayamarkakarkasa”
prabhabhitaptamavati ksitim kila 38.

T - This, @WME: . nature, © @ - natural, @ - indeed,
Id_ - which, RHATYAIZSAY - inclination to remove the troubles of
others, WEWAAI - of the magnanimous, §47¥: - moon, T¥: - this,
Iy - by itself, s 9IMAH - scorched by the flaming rays
of the sun, f&\:lﬁ‘{ - the earth, @13 - saves (cools), 3 - dogs it not? -

It is but the nature of Mahatmas to stir about in their
magnanimity in removing, of their own accord, all the trou-
bles of others. Thus, moon, for instance, voluntarily saves
(cools), as everybody knows, the earth scorched by the flam-
ing rays of the sun.

To emphasize that the noble qualities of magnanimity,
cheer, etc., noticed in a perfect master are but natural with
him and are not the product of his self-tutored habit,
Sankara is giving another mellifluous stanza. In painting
fully the irresistible nature of the Mahatmas which is, to
serve others in sheer love, he compares a seer with the moon.
He directs our attention to the fact that moon is the one who
alone can, and with effortless ease does cool the parched
earth when it gets roasted itself under the burning rays of
the sun. Here, it also indicates that nothing else can cool
the earth so satisfactorily as the moon-light, and- also that
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here is no chance ever of the moon-light adding a single
calorie of heat to the earth. The company of the wise is the
surest remedy to cool down our bosom to complete peace
and happiness when it is in conflagration with its desires and
hatreds, attachments and yearnings.

In stanza 34, we have been told that the disciple should,
having approached a true master, make him pleased with
his service and prostrations. Sankara has, so far, spent four
stanzas in praise of the masters to express the attitude of
total surrender of the disciple to the teacher. In the follow-
ing stanza, we hear a definite and pointed request to the
master to answer the doubts so that with his inspired dis-
courses and explanations the seeker may be lifted out of the -
ruts of his own wrong thinking. It is an elaborate meta-
phor, so beautifully executed that its finish and grace remind
us of some of the classical works in Sanskrit.

SRR 9 gIhada-
Fogmeiad: Hrg@aiFIES: 99 |

AT AT ToAt

TR WTFRAOTRIOTTR: qrsitEan: e fhEan 130

brahmanandasasianubutikalitaih putaih susitairyutaih
usmadvakkalasojjitaih srutisukhairvakydamrtaih secaya

samtaptam bhavatdapadavadahanajvalabhirenam prabho
dhanyaste bhava diksanaksanagateh patrikriah svikrtah 39

AAAEIETR %A - honeyed by the enjoyment of the elixir-
like bliss of Brahman, '{?fi - pure, gafta: 3%: - and cooling too,
3‘”5@%&%5: - issuing in streams from thy lips as from a pitcher,
gﬁgéz - delightful to the ear, FFA1HA: - with the nectar-like speech,
@9 - do thou shower, &8H - tormented, WIAMTEEASTEN: - by
earthly afflictions as by the. tongues of the forest fire, ¥ - this
man ( me), 94d1 - O Lord, 9#3I: - blessed, @ - are those, WAZIET-
SUI: - for the movement of thy glance for a moment, FIS(TEAT: -
who have been made the receipients, 1#dl: - who have been taken

under your protection.
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O Lord, with thy nectarine speech, honeyed by the enjoy-
ment of the elixir-like bliss of Brahman, pure, cooling, issu-
ing in streams from thy lips as from a water-pot, and de-
lightful to the ear—do thou shower upon me who am tor- -
mented by earthly afflictions as by the tongues of the forest
fire. Blessed are those on whom falls even a sick-glance
from thine eyes, accepting them under your protection as
thine own. '

Sanskrit metaphors cannot contain themselves in the
embrace of the English vocabulary, and however much we
may try to translate them, they read ‘as a confused jumble
of words.

Here is an instance where Sankara, the philosopher, has
taken up his literary pen to write in a style of a Kavya, a
chiseled poem of exquisite beauty, depth and serenity, both
in diction and cadence. ’

When we carefully open up the various metaphors and
discard the literary embellishments to know its indicated
expression, it says, “Have pity on me Master, and teach
me the way of transcending the world and its sorrows”.

Ff ad wataegaa
T AR FARSEIAT: |
S A GfyaEamsT At
AR ERAtHIag | 8o U

katham tareyam bhavasindhumetam
ka va gatirme katamostyupayah
jane na kincitkrpaydva mam prabho
samsaraduhk ak satimatanusva  40.

FI9 - how, a4 -1 shall cross over, TH - this, WA -
ocean of birth and death, ¥ aT - what may be, § nfd: - my desti-
nation, FaA: - which, & - is, I9: - the means, T S - I do not
know, f(HB3@-any, 9T - please, 3@ save, AT~ me, a4 -
0 Lord, #@Rg:@&afiG- for the end of all miseries of this life in the
finite, ~HTFA - describe in detail.
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How to cross this ocean of relative existence? What is to
be my ultimate destination? Which of the many means
should I adopt? I know, in fact, almost nothing. O! Lord!
save me and describe in all detail how to end the misery
of this life in the finite.

The stanza narrates the type of questions the student
should ask when he has approached the master and has
served him sufficiently long. to get himself perfectly tuned
up with the master. These questions, in themselves, show
a volume of clear thinking and logical conclusions which the
student has reached of his own accord. He has lived intelli-
gently his life of varied experiences and has evaluated it
correctly. Neither has he been afraid of the desperateness
of his conclusions, nor is he ready to make any compromise
with Truth. He has analysed his experiences in life. and
has come to the same conclusion that the finite objects can-
not give him anything but finite satisfaction. He has looked
within himself and has estimated correctly his own demands
in life as nothing short of an Infinite perfection, which alone
can yield to him the Infinite happiness. He wants to know
from the master how he can come to experience the Infinite
and thereby gain a complete transcendence of the finite.
Hence he asks, “how to cross this ocean of relative exist-
ence”?

Unless he, somehow or other, fulfils this self-evolution
and reaches the portals of the Infinite and experiences the
Real, he wonders as what would be his “ultimate destina-
tion.” This question does not necessarily mean his own igno-
rance of what the destination would be. In fact, it is a dread-
ful premonition of the consequences that he understood in
himself, that, unless he was able to experience the Trans-
cendental, he would be getting himself entangled in the finite
world of desires, excitements and endless responsibilities of
satisfying each nerve ticklings.

Though he has thus independently come to the conclu-
sion about the life which he is living now, and though he
knows the Goal, yet, he seems to be not very sure as to what
exactly is the method by which he can end his delusions and
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reach the Goal. The doubt expressed is this: that the student
has already read a lot of the Science of Life as expounded
in the literature on religion, and he finds therein different
methods of self-perfection prescribed; therefore, he wants to
know exactly as to what would be the path for him. Through
a process of error and trial, one can, for himself, find the
right path, but it is most convenient and, indeed, a sacred
blessing if we can have a true teacher to explain to us the
correct path of self-development. Therefore, the student is
asking, “Which of the means should I follow”?

The expression that ‘I know nothing’ is not a dull-witted
confusion of ignorance on the part of the student, but it is
an expression of modesty and a confession of devotlon and
reverence for the teacher.

AN T TR &=
AR EAAS AT, |
AT sewgTEgET T
AT TEH ASEAT 1 3L 1
tathi vadantam $arapdgatam svam
samsaraddvanalatdpataptam

niriksya karunyarasdrdradrstyd
dahyadabhitim sahasd mahdatma 41.

qm - As, (thus), 9%-d4_ - speaking, - @Y - of one’s own,

IRITH - the man seeking refuge, GHRIAAFAGIAG - tormerted by
the heat of the forest-fire of Samsar, HWITEETIA - with a look
showering pity and kindness, F{%7 - seeing ( the seeker), HERAT -
the great teacher, @&HT - spontaneously, Ry - protection from
fear, SEM - would bestow.

The great teacher looks up in all pity and kindness on the

one who has thus come to seek his protection from the con-

flagration of the fire of Samsar, and spontaneously bids him

to give up all fears.

Just as the Sastra lays its codes of behaviour of the
student, it, with equal emphasis, formulates the law govern-
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ing the teacher. There is a school of thinkers in Vedanta
which says that a perfect master is beyond all laws: he is a
lord unto himself~—not even the Vedas dare to lay down
codes of morality or rules of behaviour for a perfect master.
This does not mean that a perfect master is free from all
moral obligations and ethical perfections. No laws are appli-
cable to him in the sense that what he does is to be the code
of perfect action. He cannot go wrong in his actions, because
he never acts in the dull and low ego-centric concept of him-
self. He has surrendered himself completely to the Supreme
experience, and as such, the only music that can come out
of his action is the music of the spirit. The very <Sfastras
and Vedas are expressions codified, expressing the perfect
' behaviour of the masters under given circumstances. There-
fore, there are critics who would object to the interpreta-
tion that the stanza lays down codes for the Gurus; and such
.critics should be considered as right.

What is meant here by “laws prescribed for the
teachers”? It is a mere re-statement of what a master would
do under the circumstances. It only says that all masters,
if they are true to their attitude, and if hey are fully experi-
encing the perfect tranquillity, would not dare to run away
from such perfect seekers but, unquestioningly will oblige
them with their vast experience and knowledge. To an indi-
vidual who has approached the master with infinite fears, he
(the master) should immediately give a message of hope,
assuring him that there is nothing for him to fear, or to
despair.

Later on, we shall find that when the student crystallizes
his thoughts into definite questions, the master also uses less
of his sweeping generalisations, and gives more and more
definite and pointed answers.

HEE @ e Srafadigy

AT g TR |
ITFATAT TTHNAT

qeAdT FIET FAT 1 9R 1
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vidviin sa tasma upasattimiyuse
mumuksave sadhu yatoktakdrine

prasantacittiya samanvitaya
tatvopadesam krpayaiva kurycit‘ 42,

{327 - the learned ( master), @: - he, a%W - to that man,
(seeker ), 39afTH - who has sought his protection, 394 - who has
thirst for liberation, |13 - rightly, duly, TI=FRI I - who abides by
the injunctions, SAFAMFAT - who is of serene mind, FANHAF -
who is endowed with tranquillity, aeaﬁq%m - instruction about the
Real, %7-with kindness, @ - indeed, @fa\- should give.

To him, who, in his anxiety for liberation, sought the pro-
tection of the teacher, when he is found to be ready to obey
the injunctions of the Scriptures, when he discovers him to
be serene in mind, calm in composure, the master should
pour out his knowledge with utmost kindness.

The instructions given previously have been completed
in this stanza. The teacher is advised to initiate the student
only after testing whether the knowledge given out would
take root in the heart of the disciple. This testing of the
student and the qualities for a successful spiritual seeker are
enumerated in Vedanta not for the purpose of denying this
benefit to any single individual; it is out of sheer kindness
that Sruti prescribes these qualifications, for, unless an indi-
vidual has these-mental and intellectual qualities, it will al-
ways be a sheer waste of the energy of the teacher to incul-
cate the knowledge to the undeserving. Also spiritual know-
ledge and the accompanying strength would be misplaced
in an imperfect student as he will make use of it for his own
annihilation as well as the annihilation of the world. When
an unscrupulous man comes to power in any country, we
know that he is a menace to society.

If the student has a burning sense of anxiety to liberate
himself from his own known weaknesses, if he is meek and
ready to follow the prescribed path and the necessary self-
discipline, then the teacher is asked to initiate.him into the
Path of Knowledge.
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The above-mentioned qualities are, no doubt, quite un-
avoidable, but we must also note that they are all external
features of daring and readiness to act. Since spiritual seek-
ing is not the march of an army, a mere outward discipline
in itself will not suffice. It requires of the student some men-
tal and intellectual qualities which are unavoidable and,
therefore, it is insisted that he must be well-disciplined in
his sense impulses and equally well-balanced in his mental
emotions. :

Even when he is well under self-restraint, and his mind
does not agitate with low trends for sensuousness, even then,
the philosophy being so subtle a theme, it is not possible for
ordinary people to understand it immediately in all its deep
significance at the very first hearing. If the teacher is impa-
tient and has not got the kindness to repeat for the
hundredth time, if need be, with equal love and considera-
tion, the student will not be benefited by that teacher. Hence
the teacher has been advised to undertake the job of initiat-
ing the student with extreme kindness. He should not forget
that he himself was at one time a seeker, and in his own
times he had his own doubts and difficulties. If the teacher
is not divinely kind and godly in his sympathies, the rela-
tionship between the teacher and the taught will be broken
and thereafter the student can never be guided to the within.

The word ‘Kripa’ has unfortunately, no corresponding
word, .in English. It is not mere ‘kindness’; nor is it some
superficial sympathy. If at all we must convey the idea in
English, we will have to say that Kripa is an attitude of
sympathy, cooked in kindness, honeyed with love, and served
in golden dishes of‘t_mderstanding. A man of bad temper
and extreme impatience, lacking in sympathy, tolerance and
kindness, cannot become a teacher in the path of spirituality,

however noble he may be, and however deep his experiences
be.
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. [ gemm= ]
m Py frgeaT areum:
TRt ST |
3T T TS TR’
mwﬁaaﬁﬁ‘mﬁ N8N

ma bhaista vidvamstava ndstyapayah
samsarasindhostaranestyupayah

yenaiva yata yatayosya pdaram
“tameva margam tava nirdisami 43.

AT WY - fear not, ﬁl{-ﬂ - O Brilliant one, @ - for you, 9 af&
there is not, H4A: - danger, @R - of the ocean’ of Samsar,
a - in crossing, S99: - means, R - there is, 3 - by . which, T~
alone, J1AT: - have gone, Id4: - saints, 3T - this, TH - the . other

shore, @9 - that, @ - the same, AT - the path, a7 - to you, fAféanfa
I shall instruct.

- Fear not, O! brilliant one! There is no death for you! There
is a way to cross over this Ocean of Change. I shall instruct.
you the very path by which the ancient Rishis walked to
the Death’s beyond. .

The perfect disciple, having duly reached the master’s
feet, expresses his own despairing fears that he will never
be able to grow, himself out of the dlsturblng conceptions of
‘time’ and ‘place’ which provide for the individual experi-
ences the unending sorrows of finitude. Things change in
their relationship with both ‘time and place” Objects re-
maining the same, they, with reference to different sets of
‘time and place’, come to react upon the same individual
differently. These pluralistic experiences produce agitations
in the mind which, in their totality, is the conception that is
indicated here* by the word Samsdira Dukha. The student
reached the master despairingly requesting him, “condescend
to save me, O! Lord! and describe in full length how to put
an end to the misery of this relative existence”.

* Please refer stanza 40 wherein the disciple expressed his spiritual
agitations in the language of his own fears and despairs.
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The teacher, in this stanza how under discussion, has
started delivering the answer to the student’s question. Psy-
chologically, when the questioner i¢ extremely upset, due to
any fear or agitation in him, he is not in a mental mood to
receive any philosophical idea, even when elaborately ex-
plained. Therefore, a sympathetic teacher, if he knows the
art of his job, should, first of all, pacify the student and give
him hope and spiritual solace. Then alone does he become
fit to receive the logical conclusions arrived at by a fully
rational philosophy. Thus most fittingly, the master, with a
fatherly consideration and love, is here assuring the student
that what he fears from is only a myth.
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