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5  
The Base and the Relative Truth (Ádhára and Ápekśika Satya)
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Brahma Krpáhi Kevalam

Chapter 1
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In The Great Universe, the chapter “The Gradual Evolution of Society” is an abridged version of this discourse.

The Evolution of Society

The quinquelemental creation is the final manifestation of Bráhmiicitta [Macrocosmic ectoplasm]. During pratisaiṋcara,(1) when the quinquelemental factors started to be slightly affected by Puruśottama [Nucleus Consciousness], the vibration of animation first arose in them. The more that animated entities continued to be illuminated by the divine effulgence of Nucleus Consciousness, the more they developed their contemplative power, propelling them further down the path of self-awareness. The greatest among these contemplative entities became capable of tremendously accelerating their own individual movements along the path of Macrocosmic pratisaiṋcara. These superior beings are called mánava or mánuśa, meaning "contemplative beings".(2)

Contemplative power is not manifest to the same degree in every human being; no two human beings even are equal in this respect. From the perspective of time, primitive humans made less use of the power of contemplation than the people of today. When the first human babies evolved hundreds of thousands of years ago in the process of the Cycle of Creation, those humans did not find the world such a safe place to live in. There were dense forests infested with wild, ferocious animals and venomous reptiles. Gigantic carnivorous creatures with huge protruding teeth prowled everywhere in search of prey. The first human beings were not blessed with a sweet, homey environment to protect them from violent storms, terrifying thunder and lightning, and falling meteors. The scorching rays of the midday sun threatened to destroy the lives of those babies. Such was their condition.

How little scope the human beings of that age had to develop their contemplative power, to explore the pathways of their inner world. People spent all their energy on survival, fighting ceaselessly against the ruthlessness of nature.

During that age of struggle in that primitive human society, what counted most was brute force – sheer physical strength. In that distant age people lived according to the maxim "Might is right." When they realized that the forces of nature were hostile to them, they did not think it wise to live separately in an isolated, scattered way. Thus they began to come together and to form many small groups, gotras [clans] or tribes, with the sole purpose of surviving through collective struggle. In that age of physical might the strongest person became the leader of the clan and was worshipped by society as a hero. In this way the kśatriya social structure first developed in the ancient world.

The world continued to evolve. The social structure developed by those primitive people could not maintain its status quo. Society began to understand that mere physical strength was insufficient; it required the support of intellect. That intellect would control and direct physical might and point the way to real prosperity. Those who first discovered how to make fire by friction, providing comforting warmth to the human body when it was chilled by cold winter nights, came to be viewed as the greatest people, not because of their physical strength, but due to their merit and intellect. Society hailed them as rśis [pioneers of human welfare].

In the following age human beings made food palatable and easily digestible by roasting it over a fire. Those who first taught this use of fire to others were also acclaimed as rśis; they were the successors of the previous rśis. Those who first invented the art of weaving cloth to cover the naked human body, those who first taught animal husbandry and the use of cow’s milk to feed babies deprived of their mother’s milk, and those who first solved the problems of transportation by inventing the now-outmoded bullock cart, were all rśis, the original benefactors of humanity. They were all the ancestors of the human race, hence they were all worthy of being remembered and revered. Those rśis, the messengers of the new, were naturally held in the highest esteem by kśatriya society. They were known as vipras and given unstinting respect.

Time passed. Human beings came in closer contact with the external world and learned better how to use various material objects, or learned the necessity of rendering those objects fit for use.

Naturally some people had to be engaged in producing mundane commodities. The class that was thus engaged was called the vaeshya class.

As the result of a natural process, the kśattriyas and vipras gradually became subservient to the vaeshyas in order to maintain their mundane existence. In the absence of farmers no food could be produced; without weavers no clothes could be made – blacksmiths, potters, cobblers, etc., were also indispensable. Thus gradually the vipra society had no alternative but to accept the supremacy of the vaeshyas.

Those who were devoid of the qualities of the kśattriyas, vipras or vaeshyas had no option but to become their obedient servants. They were exploited by all three classes in the same manner – ruthlessly.

The world advanced still further, and along with this the social structure also underwent changes. As a natural consequence of the flow of creation, human beings invented money. Gradually money itself became a source of pleasure. People scrambled among themselves, because the more money one accumulated, the richer one became; one could become the owner of as much land as one wished or as many luxuries as one desired. In the vaeshya-dominated society the vaeshyas were undoubtedly the most affluent; the other classes, for their subsistence, were totally dependent on the favours dispensed by the vaeshyas. This vaeshya-dominated society continues even today.

Due to exploitation, the kśattriyas and vipras are gradually degenerating to the level of shúdras. It is a natural law that the affluent cannot be in the majority in any society; only the shúdras can be the majority. Now these shúdras collectively want to destroy the dominance of the vaeshyas and annihilate them. That is why shúdra domination is emerging in society today. But is shúdra domination the final stage? If the control of society slides into the hands of the shúdras, will not the mundane prosperity and spiritual progress of humanity suffer a set-back? As the shúdras’ struggle to gain domination continues, people are gradually realizing what form of society is most conducive to real human welfare.

It is not proper for one particular class to dominate society. If one class is dominant, it will surely continue to exploit the other classes. Hence Ananda Marga wants a society without divisions or discrimination, where everyone will be entitled to equal opportunities and equal rights.

For humanity to progress, a harmonious social system is most essential. How many meritorious students are forced to abandon their education for want of money, and, for the same reason, how many artists are compelled to suppress their extraordinary talent before it is expressed. This is due to a defective social order. Such a situation cannot be allowed to continue any longer. The system of divisions and discrimination is like the tightly-woven nest of the weaver-bird; it must be broken into pieces forever. Only then will human beings be able to lead the entire human race along the path towards spiritual welfare. Until then a handful of people will perhaps be able to attain the pinnacle of spiritual progress, but it will be extremely difficult to establish all humanity in the supreme stance. The intense clashes and conflicts of the physical world will continually turn people’s attention towards external objects of enjoyment and create obstacles to their spiritual progress.

In a harmonious social order no one will run after fame or wealth like a mad dog. A congenial external environment will assist them in achieving mental balance, and people’s psychic poverty will also gradually decrease.

Sa tu bhavati daridra yasya áshá vishálá;

Manasi ca parituśt́e ko’rthaván kodaridrah.

[Those who have many desires are poor.

When the mind is contented, who is rich and who is poor?]

O human beings, try to understand human needs and build an appropriate social system. Do not try to do anything for your petty personal or group interests, because nothing done with a narrow outlook bereft of Cosmic ideation will last. The cruel hand of time will obliterate all your achievements and plunge them into an oblivion you cannot fathom. It is not necessary to study books to know how to move, what to build, what to break, what to preserve. You should look upon every living being of this universe with sincere feelings of love and compassion. Only then will you realize that whatever you break, build or preserve is already contained within and vibrated by the flow of the blissful Macrocosmic Entity. Through action mixed with devotion and knowledge you will discover the life of your life, the supreme treasure of your inner being, that Supreme Entity, which you have unknowingly kept hidden in the golden temple of your heart.

Sei Ánanda carańa páte;

Śad́ rtu ye nrtye máte.

Plávańa bahe yáy dharáte;

Varań giiti gandhere.

–Rabindranath Tagore

[At the silent footsteps of the Supreme Entity,

The six seasons(3) burst into dance.

The whole world overflows

With welcoming songs and fragrance.]

1 January 1955 DMC, Jamalpur

Footnotes

(1) In the Cycle of Creation, the step-by-step introversion and subtilization of consciousness from the state of solid matter to Nucleus Consciousness. –Eds.

(2) For a detailed discussion of the author’s cosmological system and the place of human beings in it, see Idea and Ideology, 1959. –Eds.

(3) In Bengal (the birthplace of Tagore), as in all northeastern India, there are six distinct seasons: summer, rainy season, early autumn, late autumn, winter and spring. Each season is approximately two months long. –Eds.
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Prakrti Tattva and Oṋḿkára Tattva

Pra karoti iti Prakrti, that is Prakrti means the force creating objects. It is on account of Prakrti alone that the existence of humans and animals, of plants and matter is appreciated within the eternal, infinite and perfect Brahma. In other words, the Cosmic Force responsible for the creation of this world abounding in varieties and kinds is called Prakrti.

Puruśa is only consciousness and in absence of the creative force, it has no manifestation. The presence of this cosmic force or Prakrti is indispensable everywhere within the bounds of the creation, i.e., for creation, sustenance and destruction. The word Prakrti is not equivalent to the word nature of the English language. As a matter of fact, nature is the property or Dharma of Prakrti. Whatever Prakrti does is commonly known as nature.

Puruśa is only Consciousness, Puruśa is the all-knowing entity and the entity that witnesses whatever Prakrti does. Prakrti is unmanifested where Consciousness or Puruśa is dominant – the creative force in that state remains suspended within the scope of Consciousness.

Prakrti comprises a set of three attributes. It is significant that she has not been termed an aggregate of the three attributes, since Prakrti is the term meant to connote all the three attributes together or a state combining them all. These three attributes are termed Sattva or sentient, Rajah or mutative, and Tamah or static according to the manifestations.

Now, the question arises as to what does the word “attribute” signify? Does attribute or guńa connote the word “quality?” No, it does not. The plain philosophic meaning of “guńa” is a binding string – a string used to bind some objects. Here, “guńa” connotes the Cosmic Force whereby the Universal Consciousness is bound to various shapes or ideas. In English the word “tendency” may also be used to express the spirit of “guńa”.

Where Prakrti is dormant there is no knowledge of the “I” feeling as the object of Consciousness, neither is there any mental vibration. Wherever the consciousness is influenced or bound by Prakrti’s sattvaguńa, the sense of “I” feeling, or “I am”, is created. By the property or dharma of sattvaguńa the universal Cosmic Consciousness becomes circumscribed or shaped into the knowledge of existence of the “I” feeling. When the Consciousness becomes bound by name and form, philosophically referred to as Mahattattva, it naturally appears to be different from its original standard.

Ordinarily, none of the guńas of the active Prakrti occurs singly. Wherever sattvaguńa occurs the possibility of the occurrence of rajah and tamah cannot be excluded. This is further clarified hereafter.

The ultimate resultant stage or the static state is the characteristic of tamoguńa. The performance of an act must precede its result. This performance of an act or activity is the property of rajoguńa. Hence, rajoguńa must inevitably exist wherever there is tamoguńa. For the performance of the act the sense of “I” feeling, feeling of existence, must exist, otherwise who will perform the act in the absence of the “I”? Previously I said that the characteristic of sattvaguńa is to impart the knowledge of existence. Similarly, wherever rajoguńa exists, sattvaguńa must be there. Wherever sattvaguńa exists, the possibility of co-existence of rajoguńa or tamoguńa is there whether they manifest themselves or not. Furthermore, wherever tamoguńa exists, sattvaguńa and rajoguńa must also invariably co-exist. Wherever there is rajoguńa, sattvaguńa must also be there.

The characteristics of sattvaguńa are knowledge of existence, and imparting happiness and a sense of relief. rajoguńa is characterized by action designed to keep the “I” busy with some act, and the characteristic of tamoguńa is to get the result or to enjoy the resultant shape.

It is important to note that sattvaguńa does not denote inactivity since inactivity is the result of tamaguńa. Inactivity means the tranquillity of death, not the sobriety of knowledge. In every matter of the world, there is an incessant struggle going on between rajoguńa and tamoguńa. So long as rajoguńa prevails, there is the graceful lustre of sattvaguńa. Look at a bud. So long as it is blossoming, you will find that it is gradually blooming and the victory of rajoguńa in the struggle with tamoguńa is manifested in the graceful lustre of sattvaguńa. But when the force of rajoguńa is spent, then [[tamoguńa predominates every moment. The flower gradually withers and fades, the glow of sattva wanes and eventually , the all-devouring hunger of]] tamoguńa transforms it into a state of crudeness, that is to say, it dies. In transformation from a sprout to a blade and from a blade to a leaf and then to autumn defoliation, from infancy into youth and from youth declining to old age the struggle between rajoguńa and tamoguńa is uniquely manifested. This is the struggle of the creator and the destroyer, of Hari and Hara.

The mind is formed due to the influence of Prakrti over Puruśa. The characteristic of the mind is to think. When the mind goes from subtleness to crudeness and gets engrossed in material objects, the process is termed mental detraction or saiṋcara kriyá. When the mind passes from material objects to subtleness it merges into the Cosmic “I” feeling and the process is termed mental attraction or pratisaiṋcara. Saiṋcara is principally guided by tamoguńa and pratisaiṋcara by sattvguńa. Saiṋcara tends to create static feelings while pratisaiṋcara promotes cosmic feelings.

But the Cosmic Consciousness unaffected by the detraction and attraction (saiṋcara and practisaiṋcara) processes from the nucleus of the cycle of thought-waves is the knower “I” ((Átman). This cycle of thought-wave is His object, in other words, it is He alone who is thinking. This world of varieties or paiṋcabhúta is the expression of the stage of maximum detraction of the Cosmic Mind formed by the influence of Prakrti over Cosmic Consciousness, Puruśa is Nirguńa where the attraction and detraction processes do not go on making Puruśa as the nucleus. Those who call Prakrti delusion or illusion are mistaken. If Prakrti is an illusion, how do perceptions occur? The imagined object may be unreal but the fact that imagination has been done is real.

Ya eko jálavániishata iishaniibhih

Sarvánalokániishata iishaniibhih.

Ya evaeka udbhave sambhave ca

Ya etadviduramrtáste bhavanti.

Behind this world’s creation, there is a cosmic magician who has created the universe and also controls it. In fact, whatever has been or shall be created is He and He alone. Those who have realized this truth attain blessedness.

Eko hi rudro na dvitiiyáya tasthúrya

Imánllokániishata iishaniibhih.

Pratyaḿjanáḿtit́hate saḿcukopántakakále

Saḿsrjya vishvá bhuvanáni gopáh.

“There is only the Supreme Brahma and no other entity. He controls this perceptible world through His Prakrti and at the time of universal annihilation, the entire creation merges in Him. He is concealing Himself in His own created universe.”

The all-knowing entity is called imperishable Consciousness or Akśara-Puruśa because He has not been degraded from His original. He is undecaying and infallible. During the detraction and attraction processes that part of Puruśa which is transformed is known as Kśar Puruśa or the perishable entity. Kśar Puruśa is transformed when it becomes the object of the knowing entity or mind which is called Jiṋátá Puruśa. If we consider the unit consciousness imperishable and the unit mind perishable, then Saguńa Brahma will have to be regarded as collectively perishable and collectively imperishable. It is only the creation of the rollicksome Prakrti behind transformation of the collective mind into unit and behind the unit consciousness as the knowing entity of the unit in its totality.

Sarvarúpamayii devii sarvaḿ devii mayaḿjagat,

Tato’ham vishvarúpáḿ táḿ namámi Parameshvariim.

–Márkańdeya Puráńa

“This Universe is in the form of Devii or Prakrti alone. Whatever is visible in the universe is composed of Devii. I bow down to the Devii assuming the image of the universe, the Mother of the universe.”

The question may arise, how was this Prakrti created? Prakrti is the creator of the mind, that is to say, the mind has been formed by the influence of Prakrti over Puruśa. The mind has the property to have the knowledge of time, and there can be no comprehension of time without mind. The mind, which measures and creates time has been created by Prakrti alone, and hence is beyond and above the ambit of time. She is eternal and unborn.

Ajámekáḿ lohitashukla Krśnáḿ

Bahviih prajáh srjamáḿáḿ svarúpám.

Ajohyeko juśamánonuśhete

Jahátyeńáḿ bluktabhogámajo’nyah (Shruti).

Prakrti herself is unborn. Prakrti, the all-creative and constructive force has no progenitor. She is composed of three colours – red, white, and black. Sattvaguńa is white, rajoguńa is red and tamoguńa is black. In the human body these colours come into play according to different varieties of tendencies. The colour of a person is according to his or her tendency. It should be remembered that the colour pertains to the mind and not to the physical body. This natural classification has no connection with the caste system founded in ancient times by those interested in privilege or prestige on the basis of being born into particular families. It has already been said that the attraction towards Brahma or pratisaiṋcara is chiefly predominated by sattvaguńa and the detraction from Brahma or saiṋcara is predominated by tamoguńa. The attraction process leads a living being to the realization of its self and ultimately merges the mahattattva of the unit mind into the Mahattattva of the universal mind. It is for this reason that persons endowed with introversive vision advance unobstructed towards the realization of Self and take the shelter of sattvaguńa. In the initial phase they find that their mental horizon becomes increasingly radiant with dispassion and a resplendent flood of light. This internal purity becomes apparent in their external activities also. Hence, people with sáttvika propensities cannot conceal themselves. Similarly, persons of rájasika and támasika propensities cannot conceal themselves from the common people. When a person of rájasika propensity inclines towards tamah, the former’s characteristic blood red colour deepens and becomes dark. Similarly, when a person of rájasika tendency inclines towards sattva the same redness changes into refulgent white.

In Nirguńa Brahma, which is the sublimest attainment of Sádhaná, Prakrti remains dormant. Hence, Nirguńa Brahma is without characteristics and those who aspire in that direction should also discard all attributes both external and internal. It is for this reason that the followers of Ananda Marga have no caste. They do not acknowledge the baneful and delusory classifications created by society. Those classifications, either directly or indirectly, contribute to propagation of the tamoguńa attribute which then speeds unhampered in the innermost recesses of the heart.

Varńáshramábhimánena shrutidásye bhavennarah

Varńáshramvihiinashca vartate shrutimúdrańi.

Caste vanity makes human beings slaves of the scriptures and they become dominated by the three guńas. It is only the renouncers of caste who attain the sublimest position, above the scope of the scriptures.

O children of Ánanda Márga, you have to rise above the caste-differentiations and attain a state beyond the attributes. You must not aspire to be the white-coloured vipra, the blood-red-coloured Kśatriya, the blood-and-black-coloured, i.e., yellow-coloured vaeshya or the dark-coloured shúdra. You have to rise above all these. To attain the state beyond the attributes, you have to meditate on Puruśa, reflect on your universality and know your original form. In the beginning, you have to become the white-coloured vipra. Then you will have to shake off the vipra feeling and finally merge into the Cosmic Consciousness which is free from all colours.

Daevii hyeśá guńamayii mama Máyá duratyayá;

Mámeva ye prapadyante Máyámetáḿ taranti te.(1)

“My divine Máyá, the Supreme Máyá or Cosmic Force composed of three attributes – ordinarily it is very difficult to transcend these attributes; however, those who merge themselves in Me or take refuge in Me can transcend Prakrti.”

When He draws the universe by His act of attraction towards Himself i.e., pratisaiṋcara, Brahma causes the emancipation of the living beings. It is evident that He does this with the aid of Prakrti through sattvaguńa. Hence, the fact that Prakrti contributes to emancipation is an admitted truth. Nonetheless, living beings have to devote themselves to Puruśa rather than to Prakrti, in as much as they have to establish themselves in Cosmic Consciousness throughout eternity and acquire the Nirguńa state. Their ultimate goal is the blissful Cosmic Consciousness, which is above the influence of Prakrti, imperishable and irreducible. The living being who is under the bondage of Prakrti cannot attain that state. For this reason the tantra sáhdhaka implores:

Tvaḿ Vaesńavii shaktiranataviiroyá

Vishvasya bijam paramási máyá

Sammohitaḿ devii samstametad

Tvam vae prasanná bhúvi muktihetuh.

“O Prakrti, thou art never-ending. Viśnumáyá, thou art the seed of the universe, thou art the cause of the universe, thou art the supreme máyá and the supreme cosmic force, thou hast hypnotized the creation and kept it under the clutches of the páshas and ripu’s. The gate of emancipation opens only when thou art merciful.”

This is why I said earlier that spiritual aspiration is to be directed to the Cosmic Consciousness, rather than to Prakrti. To aspire towards Prakrti inclines one towards crudeness. Selfish efforts in pursuit of mean “I”-ness imperceptibly tightens the páshas.

There is no balance of forces in manifested Prakrti. The incessant struggle between creation and destruction leads to the creation of generative forces, and the skeleton of destruction is being permeated with the vibration of new lives. It is not proper to consider Prakrti the enemy of humanity. By properly employing the three attributes, humans can come to know virtue, truth and perfection. They can elevate their mental horizons with the aid of the sattvaguńa of Prakrti, which operates in the attraction process of Brahma. Is it not true that Prakrti is benevolent? To find fault with Prakrti without following spiritual practices betrays inactivity which should not be supported.

Are Prakrti and Puruśa two independent entities? No, certainly not. To make these concepts intelligible in a philosophical discourse such as this the two terms are employed separately. However, in reality they are not only inseparably related but are interdependent just like milk and its whiteness or like fire and its consuming power.

In the course of sádhaná, when the aspirant finds Prakrti receding into Puruśa, then he or she comes to himself or herself. So long as the aspirant entertains any distinction between Puruśa and Prakrti and consequently between Brahma and self, he or she tries in vain to attain bliss and becomes more and more entangled in the web of saḿskáras.

Satyaloke Nirákárá mahájyotisvarúpińii

Máyaccháditátmánaḿ canakákararúpińii

Máyábalkalaḿ saḿtyajya dvidhábhinnáyadommukhii

Shivashaktivibhágena jáyate srśtikalpaná.

–Tantra

So long as the gram does not germinate, the two internal components appear as one whole, but as the creative germ sprouts, the two halves separate. Similarly the mystery of Puruśa and Prakrti is evident in this diverse universe. [[The more you go ahead in your sadhana of Puruśa,]] the more you will observe that in the surrendered state, the Cosmic Force gets merged in you. In the state of kaevalya (oneness) the two entities are not distinctly or separately available.

Tvameko dvitvamápanno Shivashaktivibhágashah.

“In fact thou are one and only one. Thou art being manifest in these two objects.”

This crude and subtle universe has originated from the thought-waves of the universal mind, which itself was created by the Prakrti of the universal Puruśa. The nucleus of these thought-waves is the universal, undecaying Consciousness, the central source of all enlightenment. This consciousness has taken His thought-wave as the object of His mind. However, because there is nothing outside His infinite and limitless form, Prakrti cannot endow him with any organs (indrya), nor can she set any limit of time, space and person. For the One beyond whom there is nothing, the question of receiving or generating tammátras (waves) does not arise.

Apánipádo javano grahiitá

Pashyatyacakśuh sa shrńotyakarńah,

Sa vetti vedyaḿna ca tasyásti vettá

Tamáhuragryaḿ puruśaḿ mahántam.

–Shruti

*   *   *

Shrotrasya shortram manaso mano

Yad vácá hi vácy sa u práńasya práńah,

Cakśuśashcakśuratimucya dhiiráh

Pretyaśmánllokádamrtáh bhavanti.

–Shruti

*   *   *

Yanmanasána manute yenáhurmano mataḿ

Tadeva Brahma taḿ viddhi nedam yadidamupásate

–Shruti

*   *   *

Yaccakśusá na pashyati yena cakśúḿsi pashyati

Tadeva Brahma taḿ viddhi nedam yadidamupasate.

–Shruti

With the help of Prakrti’s sattvaguńa, the aspirant can gain access into the universal, imperishable consciousness. When his or her mind merges in universal mind, this state is called “savikalpa samádhi”. According to natural principles, if the aspirant takes something limited and perishable as the object of his or her attainment and adopts it as the goal of their life, they unconsciously proceed toward tamoguńa – toward crudeness, and eventually towards animality. Tamoguńa alone is crudeness, and rajoguńa can be called dynamism, and sattvaguńa the harmonious enlightenment.

It has been said above that ordinarily all the three attributes operate together in everything, although in varying proportions. Those things where sattvaguńa predominates are called “sattvika”, those where rajoguńa dominates are called “rájasika”, and those where tamoguńa is dominate are called “támasika”. Irrespective of which attribute predominates in a particular object, the different living beings take that same object in different lights according to the differences in place and time. For instance, the same aspect of the world in the same circumstances is pleasing to some, displeasing to others and indifferent to the rest.

Suppose a person endowed with sattvaguńa is employed by the state as a judge or magistrate, then he/she is a sattvika person and loved by the peace-loving citizens. For persons of wicked nature he/she is undesirable and therefore unpopular. And the same employee is rajoguńii for the people outside his/her jurisdiction and is therefore, looked upon with indifference. A beautiful woman is the beloved of her husband, indifferent for others and undesirable for a co-wife.

A sattvaguńii person always finds sattvaguńa in everything. Similarly, a rajoguńii finds rajoguńah, and a tamoguńii finds tamoguńa. On visiting Káshi a righteous person shall associate with the sages and saints on the bank of the Ganges and will find Káshi to be the most sacred place. A tourist will go round the city and find it a city like all others, while a cheat will find this city a proper place for his operations. The same city is visualised in three different ways by three persons according to their respective temperaments.

You must constantly bear in mind that you have to advance internally by fighting against the tamoguńii crudeness with the aid of sattvaguńa. To constantly advance, you must keep yourself aloof from the forces of mental distraction, because these distraction-forces will throw you out towards the tumult of crudeness.

Átmasthitam Shivaḿ tyaktvá vahisthaḿ yah samarcayet;

Hastasthaḿ pińd́amutsrjya bhramate jiivitáshayá.

–Shiva Saḿhitá

*   *   *

Idaḿ tiirthamidaḿ tiirthaḿ bhramanti támasá janáh;

Átmatiirthaḿ na jánanti kathaḿ mokśo baráńane.

–Tantra

Do not be extroversial, do not go ahead towards your own destruction since once you have fallen into the grip of crudeness it is well-nigh impossible to get released from it. The abyss shall devour you and you, shall miss the pole star of your life. The idolators inadvertently adore tamoguńa. Brahma is omnipresent and shines forth in the interior and exterior of living beings. The idolators forget Brahma and mistake a small external image as the adored object of their life. Their mind catches the shade of that image, and they hear hallucinatory voices according to their saḿskáras and mistakenly consider that they have attained their goal.

The devotees of idols gradually deteriorate both mentally and physically to tamah. They become incapable of tolerating any progressive ideal. Both the active propensity of rajoguńa and the pure knowledge of sattvaguńa are intolerable to them. They wish to set back the hands of the clock, and this love for tradition is but a sign of their crudeness. Vyásadeva, the author of Puráńas has written:

Rápam rúpavivarjiitasya bhavato yadhyánena kalpitaḿ

Stutyánirvacaniiyatákhiloguro dúriikrtá yammayá.

Vyápiitvam ca nirákrtaḿ bhagavato yat tiirthayátrádiná

Kśantavyam jagadiisha tadvikalatádosatrayaḿmatkrtaḿ.

“Thou hast no form. I have attempted to reduce Thee by giving Thee a form. By propagating the importance of holy lands, I tried to limit Thy all-pervasiveness. Through prayers I have tried to limit in words Thy incomprehensiveness. O Lord, may you pardon these three lapses of mine cause by mental disquietitude.”

Prakrti infuses guńa into Puruśa and gives Him a form. This act of infusion of guńa causes vibration in the body of Puruśa, since wherever there is an action there is vibration. Hence, under the influence of Prakrti, the body of he Puruśa or the changeable self or Saguńa experiences constant vibrations. It is an external, unprecedented, supra-universal and stupefying vibration. Everyone knows that it is the difference of the wave lengths in the vibrations which generate the relative tanmátras or perception-waves, i.e. sound, touch, vision, taste and smell. The sense organs, or jiṋánendriyas, of the living being perceive the tammátras from the external world or Cosmic mind, and the unit mind expresses these tammátras with the help of the motor organs or karmendriyas. This variation in vibration is responsible for the generation of white colour by sattvaguńa, red colour by rajoguńa and dark colour by tamoguńa. The greater the degree of crudeness, the lesser is the force of vibration. It is for this reason that tamoguńa is coloured black. Black is no colour. In fact, the perception of black colour is due to the absence of all colours. White, on the other hand, is the combination of all colours. Where there is perfect enlightenment, the white colour of sattvaguńa is most fully expressed. The subtlest tanmátra which is created by vibration is the sound tanmátra. Oṋḿkára is the sound tanmátra that is created by the universal cosmic mind. Concealed in the centre of this oṋḿkára is the seed of all the sounds of the universe. This sound originates from the universal, undecaying self and also merges in that self.

Hence the sages have clearly said that by concentrating their energies on this oṋḿkára, spiritual aspirants will surely attain the nucleus of this universe, the Supreme Cosmic Consciousness.

Prańava is another name for oṋḿkára. The word “prańava” signifies zealous devotion (pra-nu+al, “nu” means to worship).

Prańavo dhanuh sharohyátmá

Brahma tallakśyamucyate

Apramattena veddhavyaḿ

Sharavattanmayo bhavet.

This oṋḿkára is the seed of all the alphabets, and is the proclaimant and identifier of Brahma. For this reason, this is also called Shabda-Brahma. The Shruti says,

Sarve vedá yadpadamá mananti

Tapáḿsi sarváńi ca yadvadanti

Yadicchanto brahmacaraḿ caranti

Tattepadaḿ saḿgrahena vraviimyomityeta (Yajuh).

*   *   *

Etaddhyevákśaraḿ Brahma

Etadevákśaram paraḿ

Etadevákśaram jiṋátvá yo

Yadicchati tasya tat.

*   *   *

Etadálambanaḿ Shreet́hametadálambanaḿ param

Etadálambanaḿ jiṋatvá Brahmaloke mahiiyate.

O human beings, proceed ahead in the path of oṋḿkára towards subtleness. Do not run after the superficially pleasant mirage, dominated by tamoguńa. Establish yourself in sattvaguńa and then merge into Brahma. Reach the spot whence oṋḿkára has emerged. Awaken your dormant dynamism through sádhaná and devotion. Realize the mental elevation of divinity and merge this into the endless stream of divine mercy.

From distant ages past, you have been moving toward the Supreme State. You have suffered untold privations, and today you have the most favourable opportunity to become worthy human beings.

9 January 1955 DMC

Footnotes

(1) Bhagavad Giitá. –Trans.
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Actions and Their Results (Karma and Karmaphala)

The creation of the Universe is sustained by actions or Karma. Where there is expression, there is invariably vibration and behind the vibration there is action. Where the active capacity is dormant, motionless or quiescent, there are no waves, and there is no expanding evolution of life and spirit. Under these circumstances the Cosmic consciousness is lying in blessedness as if it were a tranquil, serene and boundless ocean. When the surface of this ocean is agitated by a gust of wind, surging waves are created. Hence, when the unmanifested Cosmic Consciousness is tossed by Prakrti, the refulgence of expression begins. This Universe, full of fleeting shows and wonders, is the crude manifestation of Cosmic Consciousness. This crudeness results from the domination of Prakrti over Puruśa.

In situations where Cosmic Consciousness is less intense, the influence of Prakrti is proportionately more pronounced. The bondage of Prakrti on finite objects is much greater than the bondage of Prakrti is in the limitless field of activities of Universal Puruśa, otherwise called Saguńa Brahma. What, after all, is a piece of stone? It is a finite manifestation of Puruśa where tamoguńa is extremely dominant and as a result of this, the Consciousness in the shape of Puruśa appears crude. Prudent people will consider Puruśa dominated by tamah as crude or Jad́a.

Names are assigned to different objects according to the variation in the degree of crudeness of consciousness. Every object in this perceptible world is pervaded by tamoguńa for the simple reason that nothing is free from the bondage of Prakrti. Why are human beings said to be the highest creature? It is because the Consciousness of human beings is very highly developed. Humanas desire to attain happiness from within the subtle entity rather than from the crude objects. This insatiable hunger leads human beings towards divine happiness. In those unit beings where the consciousness is moderately developed, that is to say, where the entire consciousness has not been overpowered by crudeness, there is the endeavour for self-evolution and for achieving happiness. The strong display of rajoguńa in Prakrti is an outcome of this effort.

For the sake of self-preservation, one cannot remain in the state of inaction, because inaction is indicative of death, not of life. Now, the question may arise that since every entity is composed of the three guńas does not the dead body also contain them? All the signs of what is called crudeness exist in the dead body; tamoguńa predominates while sattva and rajah are only indistinctly expressed. Therefore, there is no propensity for action and far less the capability for action. Thus we arrive at the conclusion that everything existent is pervaded by the three guńas, but in accordance with the variation of their proportion, Prakrti is dynamic in certain situations and inert in others.

According to both Science and Philosophy, every action has a reaction which is co-existent with the original action, whether the action be a physical one or only a psychic vibration. For example, suppose you have stolen something with your own hands. In this instance there is no doubt that you have committed an act of theft. But supposing that for fear of public scandal or state punishment, you only conceived of the theft but did not carry it out. Alternatively you arranged for the theft to be committed by another person. Are you not still committing this theft from behind the scene? If you think that you will not reap the consequences for a theft committed mentally, you are wrong.

This potentiality of reaction or Saḿskára that you get through physical or mental action, has to be endured by some other act inevitably. But when you perform one act which is reaping the consequence of a previous act, you are not acting independently. In such a case you act mechanically, propelled by the reaction of the previous act, and you may be obliged to do some undesirable acts that bring to you disgrace, accusation and affliction. You upbraid yourself and regret at leisure for it. It is as if your hands and feet are fettered and you are unable to avoid such actions.

So long as you consider your identity separate from Supreme Brahma and so long as you are engrossed with the individual “I”, you will have to continue to perform actions and inevitably earn their reactions, which in potential form are known as Saḿskáras. In order that these seeds of reaction can germinate, you will have to select a new physical form. In other words, you will have to subject yourself to the cycle of birth and death in this revolution of Karma, like the oil-mill bullocks. Both Mokśa and Mukti (emancipation and liberation) will remain remote from you, beyond your access. If you make your mean ego the object of your Átman, your actions will be a source of your enjoyment but not of your salvation.

Ásana máre kyá huyá, yo gayii na mankii ásh;

Jyoṋ teliká boyelko, gharhii kosh pacásh

Does not the oil-mill bullock move on? It keeps going around in circles all the day. But though it may walk more than fifty miles, it does not advance in the least, since it is tied to the pillar of the oil-expressor. Likewise, those working with the Unit “I” as their object are similar to the bullock of the oil-expelling machine.

Yávanna kśiiyate karma shubhaḿcáshubhameva ca

távanna jáyate mokśo nrńáḿ kalpashataerapi

Yathá laohamayaeh páshaeh páshaeh svarńanmayaerapi

tathá baddho bhavejjiivo karmábhishcáshubhaeshubhaeh

–Tantra

In other words, until the actions, whether good or bad are annihilated, human beings cannot attain salvation or Mokśa. Can the gold chain be looser and less torturing than the iron chain to someone in bondage? Similarly, the bondage of bad actions is exactly as tight as the bondage of good actions.

Nábhuktaḿ kśiiyate karma kalpakot́ishataerapi

Avashyameva bhoktavyaḿ krtaḿ karma shubháshubham

Therefore, for salvation or emancipation, it is necessary to be liberated from the bondage of Saḿskáras. The question is, how to attain salvation? When it is essential to act for maintaining one’s existence, how is it possible to avoid the cycle of action and reaction?

It is known from philosophic propositions that the attainment of Mukti (liberation) or Mokśa (salvation) is possible only through spiritual practices or sádhaná. It therefore follows that there is certainly some means to attain liberation from saḿskáras.

There are three processes for attaining freedom from the bondage of action: (1) relinquishing any desire for the fruits of action, or Phalákáḿkśá Tyága, (2) Abandoning the vanity of performing an act, or Kartrtvábhimána Tyága, and (3) surrendering all actions unto Brahma. All of these have to be followed in the individual life, but it must be kept in mind that they all have to be strictly observed. To be more explicit, these rules are the different aspects of one and the same process.

Relinquishing the Desire for the Fruits of Actions

Phalákáḿkśá Tyága: – A man performs each act with a particular objective or other in mind. No act can be accomplished without an objective. For example, someone is studying for an MA then their aim is to graduate? But if he or she only broods over the aim and does not strive to attain it, can they be successful? What is the significance of reflecting over or striving to achieve an aim? For instance, suppose a piece of iron is tossed upwards. The higher it will go, the more it will gain the force of coming down, and as soon as its force for going up is exhausted, it will come down with the same force as it went up. This is natural, an invariable law of Prakrti. Similarly, with every thought or deed the reactions in potentiality will inevitably have to be accumulated. As soon as any act is accomplished, the growth of the potentiality of reactions is stopped and this potential energy is invariably transformed into the reactions of the actions performed. Therefore, it has been said in the Giitá –

Karmańyevádhikáraste má phaleśu kadácana.

Human beings can only control their deeds but not the fruits thereof. When we have no command over the results of our actions, it is vain to brood over the attainment of certain objectives. There is no use in brooding. Is it not reasonable to keep on working only for the accomplishment of an act? To continue to work in this way is to relinquish the desire for the fruits of action or Phalákáḿkśa tyága.

Abandoning the Vanity of Performing an Act

Kartrtvábhimána Tyága: Ordinarily people perform actions with certain objective in view, but still there are many who perform actions not with a view to the result, but only for the sake of self-satisfaction or to feel elevated with vanity because they have done their duty. Suppose a particular person has donated one million rupees to a certain institution. However their mind is not at peace until they find the news of the donation published in the newspapers the following morning. All through the night he or she restlessly waits for the morning and then feels gratified to find the news of the donation in the newspapers.

Mere renunciation of the fruits of actions will not do. The vanity of having performed an act, for example the desire to see the news of gift published in the newspapers, all contributes to the formation of mental vibrations. Saḿskáras will continue to multiply as before.

Karmakleshavipákáshaeraparámrśt́ah Puruśa visheśo

iishvarah.

The term “Iishvara” means Puruśa uninfluenced by actions, afflictions, results or objectives.

For this reason one has to be actions-free in order to merge into “Iishvara”. But we have seen above that so long as Prakrti’s dominance prevails, it is not possible to be actions-free. By merely relinquishing the desire or pursuit of the fruits of action it is hard to get rid of the vanity of a doer, of the idea that “I do”, in so far as we cannot extricate ourselves from the objects of our actions or from the contemplation of accomplishment. To avoid these, one has to always contemplate that one is a machine and Brahma alone is the machine operator who gets the work done through this machine. But even this is not sufficient to eradicate the vanity of a doer. The reason is that one may believe that although a machine, yet he or she is he is superior to others having been selected by the machine operator for that particular action being performed at that point of time.

To avoid such thoughts, the belief has to be developed that Brahma is only served or chosen by Brahma. That is, Brahma inspires us to donate and again receives the same through others. It is simply by the grace of Brahma that we act and have the favourable opportunity of performing this act. It is possible to avoid the doer’s vanity or kartrtvábhimána tyága by developing this belief.

Surrendering all actions unto Brahma

However all is not over by renouncing the desire or abandoning the doer’s vanity. So long as Prakrti is active, rajoguńa is there, causing actions. Doing any act means being caught by the cycle of action and reaction. What is the way out? The only way is to surrender all actions to Brahma and to ideate that every action is performed by Brahma. Such actions will not be called our own. The actions have been performed by Brahma alone and their consequences, whether good or bad, will be borne by Brahma alone. In that case we have no separate identity.

Many people do not do anything out of fear of reactions, and they become indolent. But can they really become devoid of actions? Though they do not act externally, their heart and other organs continue to function. Moreover, inactivity or apparent inaction can never be commended. Those who have surrendered all actions unto Brahma have no reason to fear to act. It also keeps the mind completely engrossed in Brahma. Sannyása means surrendering the mind to the Supreme Object or Brahma. Those who have surrendered their mind to Brahma are the real Sannyásins.

In this connection, there is a befitting illustration in the Mahábhárata.

Draopadii inquired from Yudhisthira why he was undergoing the privations of exile in spite of his virtuous actions, while according to ordinary laws of nature he ought to be rolling in happiness. To this, Yudhisthira replied –

“Karmakari yeijan phalákáḿkśii hay;

Bańiker mata sei váńijya karay.

Phal lobhe karma kare, lubdha bali táre;

Lobhe punah punah paŕe narak dustare.

Ámi yáhá karma kari, phalákáḿkśii nai;

Samarpańa kari sarva Iishvarer t́háiṋ(1)

[“Those who solicit the fruits of their actions are no better than merchants. He or she who acts for a gain is called a greedy person and acting under the influence of greed they are carried to the dark hell. I do not act for any fruit, rather I surrender all my actions unto Brahma.”]

It is invariably true that the separate identity of the soul is completely dissolved by totally submitting the mind to Brahma. As a consequence of this, human beings qualify for the attainment of liberation (Mukti) or salvation (Mokśa).

Mághii Púrńimá 1955 DMC, Bhagalpur

Footnotes

(1) Kashiramdas, Mahábhárata. –Trans.
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Spiritual Practice and the Cosmic Science (Sádhaná and Madhuvidyá)

The object of the ordinary mind, be it external or internal, is the outcome of the five fundamental factors. In order to maintain its separate existence the mind has to stick to some object. Here an object means a place. Just as a living being in order to maintain its physical existence has to inhabit some physical space, similarly the mind to maintain its subtle existence has to attach itself to some object of requisite subtlety.

Time and space are indispensable for maintaining individuality. It is for this reason that the individual mind is forever in search of one object or another. The mind turns away from those objects which cannot properly effect the materialization of saḿskáras or from those objects which are used up and exhausted, and it moves towards a new object. This upheaval of the mind is never-ending. The more intense the desire for the materialization of its saḿskáras, the more swiftly the mind wanders from one object to another. This is called unsteadiness of the mind.

A question may arise, what will happen to the mind if it is completely weaned from objects? If this occurs then the mind will be dissolved – it will be obliterated. To strive for self-protection is natural, and for this reason the mind constantly runs after the retreat of its objects.

It has already been said that the object of the ordinary mind is always collected from the world of the five fundamental factors. What is the form of this paiṋcabhaotika world and of what property is its subjective mind made?

From the philosophical point of view, there is an eternal infinite consciousness all around. So long as this entity of consciousness remains in its original state, there is no question of a subject or an object, nor of knowledge and the knower. However when a part of it comes under the sway of Prakrti, then the knowledge of existence or the “I” feeling is present. This very “I” feeling appears at the same time as the object of Puruśa or Cosmic Consciousness. This pervading effect of the feeling is called mind. There are three grades of the “I” feeling – Mahattattva (I am), Ahaḿtattva (I do or I am the master) and citta (the resultant “I”). This mind constitutes the initial degeneration of Puruśa and forms its object.

It has been said that the manifested world is the object of this mind. Consequently Puruśa does not get any enjoyment from this páiṋcabhaotika universe at all. It is only the mind which enjoys, while Puruśa is simply a witnessing entity to the workings of the experiencing mind.

The objects of gratification of the two higher states of mind, namely mahattattva and ahaḿtattva, are sustained, formed and manifested in its stratum of Citta. If a person derives pleasure from eating palatable food, what is the subject of this gratification? It is the two strata of the mind, the mahattattva and the ahaḿtattva. Now what is the object of gratification? Superficially it appears that it is the food which is the object of gratification. Even when the food has been eaten, the mind will not experience pleasure until the feeling of palatability in the form of the vibratory waves of touch and taste is taken up by the corresponding sense-organs and conveyed to citta. A person working in an indifferent mood does not derive the due pleasure in doing interesting work or even taking food. The reason is that citta is partially otherwise engaged and cannot give relevant form to the vibratory waves of the object of gratification.

From this we arrive at the conclusion that mind never enjoys the original object; it enjoys only the reflected shadows of the original object. Catching the shadows of the physical world, people mistakenly believe that they have realized their goal. If the mind really desires to enjoy something, it should adopt the opposite course. The mind will have to be extricated from the quinquelemental world which has been created as the crudest manifestation of the cosmic mind-stuff, and adopt the universal Puruśa – the original constituent of the cosmic mind-stuff. The object of Puruśa is the mind, and if Puruśa becomes the subject of the mind, then, as a result of their proximity developing into union, the subjective feeling of each will disappear. This union is called “yoga”. In other words, it is the union of the unit “I”, centered in the mind, with the universal Puruśa.

Saḿyogo yoga ityukto jiivátmá Paramátmanah.

If a person desires to merge in the Puruśa retaining his/her “I” feeling, then he/she will not be completely free from objects. In that state, the universal mind of the universal Puruśa becomes the object. We call this state, “savikalpa samádhi”. Where there is no anxiety about the “I” and no desire to preserve the separate identity of the “I”, then a state of complete freedom from objects or thoughts is achieved. This state is called “salvation” or “nirvikalpa samádhi”.

Sarvacintá parityágo niscinto yoga ucyate.

Puruśa is the only knowing entity. Puruśa alone is knowledge personified or knowledge itself. Just as the sun is light itself – on a cursory view it does not seem to shine from borrowed light. The motion towards absolute knowledge is called the process of knowledge, and the motion diametrically opposed to this is towards the shadows of the fundamental factors created by the thought-waves of the Cosmic Mind.

It can be more lucidly explained in this manner. Omniscient Brahma alone is truth absolute and this páiṋcabhaotika universe is the result of the domination of Prakrti over Brahma. If we were able to enjoy this páiṋcabhaotika world, we would claim to enjoy the shadow or imagination of the waves of the cosmic mind. In reality, however, none of us can enjoy this páiṋcabhaotika world. We enjoy that relative shape which our sense organs convey to that mind stuff, after receiving the reflections of tanmátras. That is, we experience only the reflections of shadows.

Átmajiṋánaḿ vidurjiṋánaḿ jiṋánányanyáni yánitu;

Táni jiṋánávabhásáni sárasyanaeva bodhanát.

Can we realize the real Puruśa merely by seeing the reflection of a shadow? No, certainly not. From the shadow of a tree we cannot say whether this is a mango tree or a jackfruit tree or a lichee tree. To know the tree it is necessary to look at the tree, not its shadow. To know Brahma, it is no use remaining engrossed in the illusory reflections of Brahma. All the psychic tendencies will have to be directed towards Brahma.

Just as the egoistic mind is the subject of the living being, so Puruśa is the subject of the mind. In special circumstances we call this Puruśa the unit soul or jiivátman. Only by advancing in the direction of Brahma, and by attaining this original form, can human beings be liberated from this illusory world. To attain one’s original self is to attain the universal Puruśa. The object-free unit soul and the object-free universal soul are one and the same entity.

Átmajiṋánaḿidaḿ Devi paraḿ mokśaekasádhanam;

Sukrtaermánavo bhútvá jiṋániicenmokśamápnuyát.

–Tantra

This knowledge cannot be attained by reading books alone. It needs earnestness and spiritual practice. One has to pursue one’s path towards Brahma as the destination. If all the tendencies are directed towards Brahma, they will become subtler and subtler and will ultimately merge in Brahma. When there are no tendencies, there is no mind. You will go beyond the periphery of the mind. You will be released from the feeling of pain and pleasure and will ultimately attain the self.

Tadádraśt́u svarúpe’vasthánam.

One has to advance by making the maximum effort to keep the mind scrupulously away from vices. Never let your mind’s purity be polluted in any way. After practising this for some time, you will observe that the same mind that sustained your vile tendencies has become your greatest friend. Your mind will serve all your purposes so that you should let it have constant inspiration from your soul. Enlighten your mind with the effulgence of the soul. The absolute truth in you will automatically reveal itself.

Rtambhará tatra prajiṋá

–Pátaiṋjala

Those who adopt the reverse course are truly ignorant, in that as they dedicate themselves to crude objects, they gradually transform their minds into crudeness. By gradual transformation their mind-stuff reaches a stage where they cannot be called human beings. Who can say that the fire-burnt cane has been transformed into the plantain tree, and the decomposed beef has been transformed into onion through natural changes, and that the rice-water has produced tańd́uleraka leaves? Likewise, no one will be able to recognize you as a human being in your degenerated condition.

Therefore, do not absorb yourself in crude thoughts or allow yourself to be carried away by impulses and tendencies. The extroverted tendency and the dedication to these crude objects are sure impediments to the realization of self.

Uttamo Brahmasadbhávo madhyamá dhyánadhárańá

Japastutisyádadhamá múrtipújádhamádhama

–Tantra

The mind is extroverted by idol worship and is attracted towards finite objects. If the mental force is directed towards finite and crude objects, then the person is ultimately converted into crudeness. As you think so you become.

In the name of the universal all-pervading entity, idol worship is not permissible. An idol is a finite object. Is it not self-contradictory to call Brahma the all-pervasive entity and then to advocate idol worship? If idol is Brahma, the seat where it is installed is certainly outside Him! It is simply a paradox. In the Rgveda it is said:

Sahasrashiirśá Puruśah sahasrákśah sahasrapát;

Sa bhúmiḿ vishvato vrtvá’tyatiśt́haddasháuṋgulam.

–Rgveda Puruśasúktam

The poet Shrii Dvijendra Lal Roy echoed the same thoughts in his verses –

Pratimá diye ki pújiba tomáre

E vishva nikhila tomári pratimá.

Mandir tomár ki gaŕiba má go

Mandir yáhár ananta niilimá;

Pratimá tomár graha, tárá, ravi,

Ságar, nirjhar, bhúdhara, at́avi.

Nikuiṋja-bhavan, vasanta-pavan,

Tarulatá, phal-phul madhurimá.

Satiir pavitra prańay madhumá,

Shishur hásit́i jananiir cumá,

Sádhur bhakati pratibhá shakati,

Tomári mádhurii tomári mahimá.

Jei dike cái e nikhil bhúmi,

Sab dike mágo, virájicha tumi,

Ki griiśme, ki shiite, divase nishiithe,

Vikashita tava vibhava garimá.

–Shrii Dvijendra Lal Roy

The Vedic sages also said:

Tadevágni stadá ditya stadváyustaducandramá;

Tadeva shukraḿ Tadbrahma tadápastad prajápatih.

Tvaḿ strii tvaḿ pumánasi tvam kumára uta vá kumárii;

Tvam jiirńadand́ena vaiṋcayasi tvam játobhavasi vishvato-mukhah.

Yáke rúp ná-jáy bákháńi.

In the mundane life, finite objects are indispensable. The preservation of existence is not possible by pursuing the path of “shreya” or ultimate gain all the time. Nevertheless, shreya alone is necessary for one’s supreme spiritual progress and only shreya and not preya, or the immediate and superficial gain, should be pursued. It is said in the Veda:

Anyacchreyo’nyadutaeva preyaste ubhe nánárthe puruśaḿ siniitah

Tayoh shreya ádadaenasya sádhu bhavatihiiyate arthád ya u preyo vrńiite

Shreyasca preyasca manuśyametastao sampariitya vibinakti dhiirah

Shreyo hi dhiiro’bhipreyaso vrniite preyo mando yogakśemád vrńiite.

–Kat́hopaniśad

If the spiritual aspirant is advised to follow only shreya, then how will he or she maintain his or her existence during the period of spiritual practice? He or she will have to deal with preya in such a manner that it does not become a cause of bondage or extroversion of tendencies, but will instead lead to the introversion of tendencies and thereby to mukti or liberation. This technique is known as “madhuvidyá.”

Madhuvidyá teaches you that you can endeavour to attain liberation even while leading a worldly life, provided of course, that before dealing with any object of gratification, you take it with cosmic feeling. While feeding your child you ought to contemplate that you are not feeding your child but giving proper care to the manifestation of Brahma in the shape of a child. When you plough your land, you ought to contemplate that you are giving proper care to the manifestation of Brahma in the shape of land. If you properly follow madhuvidyá you can keep yourself aloof from the shackles of actions even though you perform actions. This madhuvidyá will pervade your exterior and interior with the ecstasy of Brahmánanda and will permanently alleviate all your afflictions. Then the ferocious jaws of Avidyá cannot come and devour you. The glory of one and only one benign entity will shine forth to you from one and all objects.

Idaḿ máńusaḿ sarveśáḿbhútánáḿ madhvasya máńuśasya sarváni bhútáni madhuh

Ayamátmá sarvesáḿ bhútánáḿ madhvasya átmanah sarváni bhútáni madhuh.

1955 DMC, Monghyr
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The Base and the Relative Truth (Ádhára and Ápekśika Satya)

The beginning and end of Dhármika Sádhaná hinges on only one point, and that is the purity and sanctity of the base. The base alone is solely responsible for the privations and afflictions of humankind. If the base is firm, privations are not privations and afflictions are not afflictions.

Ádhára (base): A base is indispensable for every finite object. It is on account of the base that one object is distinguishable from others.

No two living beings have an identical base. Every living being carves out for its existence a distinct base from the Universal Cosmic Self, according to its Saḿskáras. The root “ci” with the suffix “ghaiṋ” makes the word “káya” which signifies selection. From the mental body of the Supreme Brahma the living being carves out its base. The living is the mánas putra or mental child of the Supreme Brahma. The mental body of the Supreme Brahma is created as a result of the domination of Prakrti over the Supreme Puruśa. The physical body of the living being is a creation of Prakrti and is bound to abide by the laws of Prakrti.

The Infinite does not require a physical body, and has only a mental body. Only that which is not infinite needs to be bound or limited. Prakrti is a combination of three distinct attributes namely, Sattva, Rajah, and Tamah. It is on account of the influence of these attributes that Puruśa realizes respectively “I am”, “I do,” and “I am the object.” If only one of these three attributes of Prakrti is influencing Puruśa, then there can be no change at all. The fact that Puruśa is constantly changing is evidence that not only one but all the three guńas are operating throughout the universe.

(1) Bhúrloka – Crudeness is dominant everywhere in the páiṋcabhaotika world and the influence of Tamoguńa is the strongest. In both the physical and the subtle body, all three of the guńas or attributes of Prakrti undoubtedly exist. Brahma has only a mental body and this Páiṋcabhaotika world has been created as the crudest manifestation of this mental or subtle body. In every case not one but all these attributes occur, although in varying magnitude. The physical world is characterized by crudeness. Tamoguńa is dominant, Rajah is ordinary and Sattva is recessive. In Saḿskrta this crudest manifestation of Brahma is called bhúrloka.

Of the seven strata, the greatest crudeness exists in Bhúrloka. The next stratum or Bhuvarloka is less crude than Bhúrloka. Tamoguńa is dominant, Rajoguńa is negligible and Sattvaguńa is ordinary.

It is the mind which works in conception, concentration and meditation, as well as in distinction of high and low.

Mano Karoti Karmáńi

(2) Bhuvarloka: Is the stratum of the mind engaged in the working of the physical body. All the tendencies like appetite, avarice, sleep, indolence, are related to the physical body. The vibrations or pulsations of these potentialities take place in the Bhuvarloka.

It is from this stratum that the crudest aspect of the mind is created and this is called Káma-Deha or Kámamaya Kośa. Just as Brahma has no physical body, there is no Kámamaya body capable of performing of the functions of the physical body. However from the crudest mental manifestation of the mind of Brahma comes the creation of Bhuvarloka as the stage which precedes the creation of Bhúrloka. Through the Bhuvarloka Brahma enjoys internally the Páiṋcabhaotika world which He has mentally created.

(3) Svarloka: It is Svarloka which is called the Manomaya world and it is in this stratum that a person experiences pleasure and pain. In Saḿskrta, heaven or Svarga and Svarloka are synonymous. Pleasure-seeking persons perform righteous deeds motivated by the desire to attain heaven after relinquishing the mortal body. Saḿskáras exist in the very Manomaya world or Manomaya-kośa which is also known as the pure mental sphere. Rajoguńa exists in minor degrees and Saḿskára is generated in the Svarloka. It is the popular belief amongst the Christians, the Mohammedans, the Jains and the ritualistic Hindus that the fruits of virtuous deeds are enjoyed in svarloka or heaven.

(4) Maharloka: Another name for Maharloka in Saḿskrta is Atimánas Loka which means the supramental sphere. Here, Rajoguńa is conspicuous, Sattvaguńa is less conspicuous and Tamoguńa is insignificant. It is in this stratum that saḿskáras first pulsate. The human mind is propelled by its Saḿskáras to undergo the reactions of its actions. The first vibration of the collection of Saḿskáras is created in this sphere. Suppose a person has to visit a cholera-stricken place. Before going there someone whispers to them that he too will contract cholera. On his going there, it happened that he or she actually got cholera. This is the function of the Atimánasa sphere. The first yearnings for Sádhaná, or the initial throbbings of strong desire also take place in this sphere. In the very sphere, the inspiration of the soul first becomes active. For this reason the potentialities of Sádhaná and the classifications for different persons germinate in this sphere.

(5) Janarloka or Subliminal stratum: This is called Vijiṋánamaya. True knowledge, wisdom and renunciation dominate in this sphere. These attributes are sometimes conspicuous even in pleasure-seeking persons, but there are obstacles on the way due to the influence of Bhúh. Bhuvah, etc. In this Janarloka, Sattvaguńa is most conspicuous, Tamoguńa is less conspicuous, and Rajoguńa is insignificant.

(6) Tapar Loka: This is called the Hirańmaya Loka. In the Hirańmaya Loka, Sattvaguńa is the most conspicuous, Rajoguńa is less conspicuous and Tamoguńa least conspicuous. Knowledge is in unmanifested state. Even the “I” feeling is not clearly manifest but it exists in latent state. There are no English equivalents for the names of the spheres above the Janarloka.

(7) Satya Loka: The three guńas are present but they are not manifest. Here Puruśa is dominant. Puruśa alone is manifest in this sphere. Satyaloka is the state of Nirguńa Brahma. In the manifested universe, there are seven regions. Except the Satyaloka the other six spheres are refulgent on account of the variation in the proportions of the Guńas.

Every living being needs a base. In the absence of a base, they merge into the ocean of the cosmos. Suppose, there is a cup of water in a pond. So long as the cup exists the water in the cup also exists. But if the cup is removed, the water in the cup will merge with that of the pond. The base of that water is the cup. It is only when the cup is removed that the water it contains merges with that of the pond. Similarly, the soul merges into Brahma when there is no base to embody it.

(1) Annamaya Kośa: Even after the annihilation of the base from the Átmán, the Saḿskára does not separate from the Átman or unit soul. How does this phenomenon occur? Hirańmaya Loka is the subtlest body of the human being. The living being carves out a physical body for itself from the Bhúrloka i.e. where Tamoguńa is present dominant Rajoguńa is ordinary and sattvaguńa is negligible.

Another name for this in Saḿskrta is Annamaya Kośa. This body is formed through food.

(2) Kámamaya Kośa: The mind works behind the body. The mind is formed by Kámamaya Kośa which is known as the crude mental body. Here Tamoguńa is dominant, Sattvaguńa is intermediate and Rajoguńa is insignificant.

(3) Manomaya Kośa: The force behind the Kámamaya body, that is, the crude mental body, is the Svarloka the mental sphere of the Supreme Brahma. Above the Kámamaya body there is an ordinary mind which is created by the Manomaya Kośa. In Manomaya Kośa, Rajoguńa is dominant, Tamoguńa is ordinary and Sattvaguńa is insignificant. The force behind the mind is Atimánas body or shell which has been created by the Maharloka. Here Rajoguńa is dominant, Sattvaguńa is ordinary, Tamoguńa is insignificant. A Kośa, literally shell, means a body. The four spheres comprehend the four shells.

(4) Vijiṋánamaya Kośa: It is in this sphere that Saḿskáras exist. Sattvaguńa is dominant, Tamoguńa is ordinary and Rajoguńa is insignificant. This mental sphere is known as the Vijiṋánamaya Kośa and this sphere is the Janarloka of Brahma.

(5) Hirańmaya Kośa: This sphere is known as the Taparloka. Here Sattvaguńa is dominant, Rajoguńa is ordinary and Tamoguńa is insignificant. The meaning of the word Hirańmaya is gold or golden.

Satyaloka is that state where nothing other than the all-pervading absolute truth is available. There is no idea of dualism generated by crudeness or as an outcome of degeneration. The soul in its subtlest form of body remains in that life-giving sphere of eternal Satyaloka. Its position is above Hirańmaya Kośa.

Hirańmaye pare kośe virajaḿ Brahma niskalaḿ

Tacchubharaḿ jyotiśaḿ jyotiśtad yadátmavidorviduh

On account of the influence of Prakrti, the same Brahma contains all the seven spheres. That is, only for the manifestation of the seven fold spheres has Mahattattva etc. been created. It is from the Páiṋcabhaotika elements, the crudest manifestation of the mental body of Brahma, that the Jiivátman carves out its physical páiṋcabhaotika body or Annamaya kośa, in accordance with its Saḿskáras. With the aid of the Annamaya kośa or the physical organs, the Jiivátman seeks pleasure from the objects of the exterior world. In reality, there is all around a single undivided entity. The difference between a unit soul or Jiivátmán and the universal soul or Paramátmán is radically connotative. With the connotation universal Mahat or universal Aham, He is the Supreme Brahma. He also becomes a unit soul as composed by the Páiṋcabhaotika body acquired in accordance with the Saḿskáras.

Tayorvirodho’yaḿ upádhi kalpito

Na vástvah kashchidupádhireśah.

Iishádyamáyá mahadádikárańaḿ

Jiivasya káryaḿ shrńu paiṋcakośam

Sádhaná teaches elimination of this connotative difference.

Etávupádhipara Jiivayostayo samyag nirásena para na jiivo

Rájyaḿ Narendrasya bhat́asya khet́akastayorapohena bhat́o na rájá.

The person who may be called a king by virtue of his royal insignia may be called a wrestler if he holds a cudgel. For instance, Vishvanath will be known to be a king if he is decorated with royal insignia, whereas he will be called a wrestler if he holds a cudgel. But Vishvanath remains the same Vishvanath on withdrawing the royal insignia and the cudgel. Likewise the difference between Jiiva and Paramátman is on account of the difference in connotation. On eliminating the connotative difference from the unit it merges into Brahma.

Where there is no connotative distinction, there is Satya and that is the true recognition. This is the role of Sádhaná, to establish Satya by revealing that which is untrue. The Lokas and the Kośas are all degenerations, not the absolute truth.

Difference or Distinction between Truth and Fiction

Satya is immutable. If it mutates it is no longer Satya. Satya is that which does not vary. It remains in one unaltered state in all times – past, present and future. Because of its immutable characteristic in all times – past, present and future – it is [[not]] only beyond the bound of time (Kálátiita) but also beyond the bounds of space (Deshátiita) and beyond the bound of form(s). It is beyond the bound of time, space and form. It has no differences even in the different parts of its own Being. Even one portion does not differ from another. Brahma or Satya is an indivisible, uninterruptible and immutable entity. Satya knows no difference. Then can there be any difference between Him and external objects? No, there can be no difference within or without. Nothing can exist beyond Him. That which is indivisible is infinite. Hence anything identical with Him shall also be contained within Him.

Satya knows no difference whether of the same species (Svajátiiya) or of other species (Vijátiiya) or different parts of the same body (Svagata). If the mango tree were Supreme Truth or Satya, then other species of trees would be outside the realm of Satya Hence the mango tree cannot be the Supreme Truth, since it differs from other species of mango (Vijátiiya Bheda) e.g. Bambaii, Kishanbhoga, etc. Hence it is not the Supreme Truth. It is relative or untruth.

Relative truth or Ápekśika Satya or untruth is dependent on time, place and form. The moon appears like a metal plate from a distance, but, as somebody advances towards it, it appears to grow bigger. Then how big is it? Largeness and smallness are governed by space. Hence, it is not the Supreme Truth, it is relative truth. The nearest route from Bhagalpur to Monghyr would be westward but one can reach Monghyr even if one goes eastward, round the circumference of the earth. The distance thus solely depends on space. How then can it be called the Supreme Truth? A man suffering from jaundice will find the colour yellow in whatever he sees, normal persons will see the same things in their real colour. This is dependent on the person and consequently is not the Truth.

It has been observed that place and form are not the Supreme Truth. Now, let us consider the time factor. To what extent can a historical event be called true? Suppose the Mahábhárata was fought 3253 years ago. Now, it is a fact that we see things through the aid of light. The stars in the skies became visible to you only when their light falls on the ball of your eyes. Suppose the light-waves of the Mahábhárata age will take another eight hundred years to reach a certain star. At this period if you look at the earth with the help of a telescope what will you see?

You will see that the Mahábhárata has not yet been fought there and that it will not take place for another eight hundred years. What is past for one is present for another and future for a third. All these are relative truths. The same may be said with respect to sound as well. If someone speaks aloud, a normal person will feel that he or she is shouting while a deaf person will say that he or she is speaking very softly.

Each of the spheres, namely, Atimánas, Vijiṋánamaya and Hirańmaya is respectively one beyond the other. Satya is beyond even the last. When one is established in Satya, only then can one become the knower of the past, present and future and ultimately of truth itself. For such a person there is no disharmony anywhere. Of course it is difficult to establish oneself in the Cosmic Consciousness, but once having been established in Brahma, a person get extricated from all disharmony. Human beings can come to know the past, present and future by annihilating the mind through spiritual practices. The mind must be annihilated because it is a relative truth which prevents human beings from knowing the absolute truth.

Where there is action, there is motion. Time or Kála is the mental measurement of the dynamism in action. Where there is no action there is neither mind nor time. If you are unconscious, then you will not be aware of the lapse of those three hours. Action and mind are relative truth and consequently time is also a relative truth. Time is dependent on space and person and space and form are dependent on time. It is incorrect to say that time is eternity without end and without break or limit. Time cannot exist without space and person.

Human beings derive or try to derive pleasure from objects, great and small, but they cannot get eternal Bliss from a relative truth. It is for this reason that sages devote themselves to the entity free from the bondage of time. Body and mind are not free from the bondage of time; so it is foolishness to pursue them. It is, of course, proper to take care of them but they are not to be the objects of devotion. One has to practise Sádhaná to establish oneself in the entity which is free from bondage of time.

Ánanda Púrńimá 6 May 1955 DMC
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The Bábá’s Grace chapter “The Clarion Call of the Universal” is an abridged version of part of this discourse.

The Call of the Supreme [in printed editions titled Invocation of the Supreme, pending correction]

Kośa means Ádhára or base. Are the Saptaloka (seven spheres) and paiṋcakośa (five sheaths) separate from the Átman (soul)? Is the relation between them that of the container and the contained? If we say; – Eko Brahma Dvitiiya násti. (There is only one Brahma and no other), then of Ádhára and Ádhrta, which is Brahma and which is not? If either the container or the contained is considered as Brahma does that mean that the other is not Brahma? If it is argued that Saptaloka and Paiṋcakośa are the base of Brahma, then the existence of some other entity outside of Brahma has to be acknowledged. For instance, suppose there is a person in a house. The house and the person exist separately. The house is the container and the person is the contained. Hence, the house is separate from the person. In the Paiṋcakosá, Átman is the contained and the Kośa is the container. Clearly the container must be bigger than that which it contains. There is nothing bigger than Paramátman; hence it cannot have a container. Should we then consider that the Saptaloka and the Paiṋcakośa do not exist? Yes, for the Saptaloka is included in Brahma. Their aggregate is Brahma. The Jiiva is included in the Paiṋcakośa. There is a subtle difference between the Jiiva and Brahma. In the Jiiva there are two types of “I” feeling – one is its mind created by Máyá, and the other is [[its knowledge-filled state – the reflected expression of Paramátmá Himself – that is, its (the jiiva’s) jiivátmá.]] Jiivátman is the real “I” feeling of Jiiva or unit soul. Of the seven spheres, Brahma is unaffected only in the Satyaloka and in the remaining six Lokas, Brahma is affected by Máya. It can also be explained in this way, that the six Lokas are created within Brahma which itself pervades the expressed universe as imperishable Brahma. Brahma has no base. Excepting Satyaloka, the remaining six Lokas are created within Brahma, in the very midst of Brahma. Is it the case then that the light is different from its original source? The Saptalokas are its evolution – these are the manifestation of Brahma – the relationship is not that of the container and the contained. The difference between the Jiivátman and Paramátman exists only so long as there is the “I” feeling of the unit soul. (Jiiva bháva).

What is the relationship between Jiivátmán and Paramátman? What is Jiiva (unit soul?) The base of the physical body is the Kośas. Here, the base is bigger than that which is based upon it. The Kámamaya Kośa is bigger than the Annamaya Kośa. Then the Manomaya Kośa is bigger than the Kámamaya Kośa. The Atimánas Kośa is bigger than even the Manomaya Kośa. The Vijiṋánamaya Kośa is larger than this. The Hirańmaya Kośa is bigger than the Vijiṋánmaya Kośa and the biggest of all is the Satyaloka. All of these aspects are limited to the unit soul and all of them are its bases. Now, what is the relationship between the base and the based? The relationship is that of a subject and an object. For instance, the physical body is the object of enjoyment and the mind is the enjoyer. That is, our body is the object of enjoyment of our mind and the mind remains attached to it. The body is the base of the mind and the mind is intimately attached to its base.

Mahattattva is the pure “I” feeling of the subtlest state of the mind. Every Jiiva has this “I” feeling, and where the Átman assumes special “I” feeling it becomes Jiivátman.

Where the Átman remains as the knower “I” of Shyam Babu, it is called Shyam Babu’s Átman. In every living being all the spheres – right from the Kámamaya to the Hirammaya kośa – are to be meditated upon. The knower behind the meditative power of the mind is the Átman. The relationship of the Átman and the mind is that of a subject and an object. The mind is the thinking subject of the body and the Átman is the knowing subject of the mind. Then, are there really innumerable souls and what is the difference amongst them? The difference is that a soul is taken in different aspects due to the difference in its objects. When there is a singular knowing entity (Saguńa Brahma) behind all minds, then taking the collective view Brahma is the knower of all the knowers in the perishable and imperishable states (i.e. within or without the influence of Prakrti) of the Jiiva. Saguńa Brahma is the knower, the perishable and the imperishable. He who is absolutely perishable and absolutely imperishable is Brahma. The fragmentary or reflected perishable, or fragmentary or reflected imperishable is Jiivabháva. Nirguńa is neither perishable nor imperishable. It’s beyond these. It is absolutely liberated. Does Saguńa Brahma (Collective Imperishable) have no influence over the unit imperishable? Most certainly it has.

Kśaraḿ pradháńam amratákśaraḿ harah

Kśaratmáńá vishate deva ekah

Tasyábhidyánád yojanát tattvabhávád

Bhuyaschánte Vishvamáyánivrttih.

Prakrti is mutable and Puruśa immutable. Brahma is overpowering and as the controller He is called Ishvara or Puruśottama. By being absorbed in Him, people get liberated from worldly attachment. How is liberty attained? What is the object of a Jiiva (unit soul)? Suppose I am Ram or Shyam. Now Ram and Shyam look upon the world with their own respective viewpoints. The mind takes the shape of its object. When the mind makes Him its object, it is transformed into Him. By suffusing itself with Cosmic feelings it attains infinitude and sees the entire universe contained in Him. It has been said in the scriptures: “Brahmavid Brahmaeva bhavati.” (The knower of Brahma becomes Brahma.) When the unit “I” is transformed into the collective or Cosmic “I” then the Atman attains oneness by fusing into the soul of the collective “I.” That is, it unifies or becomes one with the Átman of Saguńa Brahma.

In day-to-day life a person maintains his existence in the physical state. Crude matter forms the object of enjoyment of the mind. On account of the crude matter being its object of enjoyment, the mind itself becomes crude. Humankind’s primary concern regarding food and clothes is the concern of Kámamaya kośa and inevitably the mind is in association with crude objects. In such circumstances, how can there be any opportunity for self-elevation? Animals are constantly associated with crude.

Áhárnidrábhayamaethunaiṋca

Sámáyametad pashubhirnaráńám

Dharma hi teśámadhiko visheśo

Dharmenahiináh pashubhih samánáh.

The mental tendencies of appetite, sleep, fear and sex urge are found among humans and animals. So what is the difference between the two? The distinction between humans and animals is that humans have a sense of Dharma. Human beings practise Dharma, but animals do not. A person who does not pursue the path of Dharma in spite of being endowed with the human form is just like a beast.

Human beings advance from subtle to the subtlest or degenerate from crude to the crudest, according to their own propensity. Many isms are based on the Kámamaya Kośa. In one socio-economic theory, the economic factor is the only factor. But the Kámamaya is only one Kośa. Even trees also possess Kámamaya kośa and that is why they derive their vital energy from the earth, water and air. Where the Annamaya Kośa dominates, all the remaining kośas are dormant. The mind identifies itself with crude objects and therefore has no “I” feeling. For this reason, the Átman is also devoid of perception. While the mind is sleeping in the dormant or latent state, it does not permit the Jiivátman, which is but a reflection of Paramátman, to reveal itself.

Confinement to the Annamaya Kośa tends to crudify a person since it does not allow for psychic elevation. There is some scope for discussion of philosophical controversies, which have arisen with respect to the Mamomaya Kośa, On account of mental difference, different philosophical thoughts have sprung up e.g. Buddhism, Jainism, Islam, Christianity, and so on. Only in spirituality do we find discussions on subjects from the subtle to the subtlest, including the Átman. The mind is the object of Átman. To attain Átman, blend the mind with its original subject. Unify the object with the subject. The relationship between them is the same as between you and your hand. There is only one way to self-realisation and that is to fuse the mind with the knower of the mind and eliminate the crude manifestation of the Átman. How is this possible? It is only possible by the introversion of the tendencies, which can be achieved through knowledge and Sádhaná. It is not possible to be introverted until each and every cell (kośa) is realized. When the mind realizes that the physical body is the vehicle of the mind, then you will know that there is progress in Sádhaná. In other words it is necessary to have perfect conception of each kośa and for this it is necessary to know where one kośa ends and another begins. There are two minds – one immature and the other mature; one introverted, the other extroverted. Only the knowledge of these five Kośas (paiṋcakośas) can be the perfect knowledge. Take a ripe mango, for example. Although the pulp and the seed of a ripe mango remain together they are in fact, separate. Ripeness means perfection.

This is the difference between Dharma and Sectism. Dharma makes each Kośa perfect and enables a person to achieve perfection in Sádhaná. Only through the achievement of perfection are different portions differentiated from the original stuff. Sádhaná is based on philosophy and supported by logic. In olden times people were under the impression that the world was comprised solely of matter and they never thought to go beyond the Kámamaya Kośa. Had they contemplated a little deeper, they would have realized that they were totally mistaken. Similarly, many modern philosophies are solely materialistic. Their propounders did not fully apply their minds and hence they cannot be deemed to be perfect philosophies. Only those philosophies which carry us to the highest levels of the soul by observing every current of the mind are the real philosophies. The rest are only academical logics.

What is sectism, mazhab or religion? Some people encourage us to worship idols, others encourage us to have a dip in the Ganges. All these things are created within the mind and are destroyed there. Happiness and heaven, afflictions and hell – all are mental conceptions in the physical world. They are all destroyed in the Mamomaya Kośa. The proponents’ souls are confined to the Mánomaya Kośa and they are “Bhuktaye na tu muktaye”, seekers of enjoyment and not the seekers of salvation.

Some sects hold that happiness comes after death, but who will enjoy that happiness? The mind, of course. But where does the mind go after the destruction of its vehicle – the physical brain? Who will enjoy the pleasures? The Átman pervades as an indivisible form, as an all-knowing entity. There is no Átman in the grave, nor does the question of its waking up arise. In such sectism the Manomaya Kośa is called the soul, however if there is only the soul, then there would be no fear of pain or pleasure.

Anejadekaḿ manaso javiiyo

naennaddeva ápnuvan púrvamarśat

Taddhávato’nyánatyeti tiśthát

tasminnápo mátarishvá dadháti.

Ordinarily sectisms terminate in the Mánomaya Kośa. Idolatry can elevate a person up to the Átimánas Kośa, but no further. Many persons aspire to achieve happiness by devoting themselves to idolatry. They do not aspire to get absorbed in Paramatman and remain close to Him. Buddhism rises above this, since it also provides for the annihilation of samskára. Annihilation of the “I” feelng is called merging into the Supreme. Buddhism does not recognize the soul, but speaks of annihilation of the ego; but who will annihilate the ego? It is the ego which will obliterate the “I” feeling. So egoism then, must be considered as the subtlest expression of mind.

The subtlest expression of mind is in the Hirańmaya Kośa, which is the first expression of Mahattattva. Establishment in this Kośa in a universal manner is Savikalpa Samádhi. When after emerging from the Samśkara, the Hirańyamaya merges in attributeless Brahma, then this is called Nirvikalpa Samádhi. Those who have attained the Kámamaya Kośa will say that it is not proper to steal since, if we steal, others may also steal from us. This is the trend of thought of the materialists. Their thinking is distorted with selfishness. One should not steal for the sake of keeping the mind pure. That is the correct approach.

The Paiṋcakośas shall have to be perfected, but how is it possible? They can be consummated only through the practice of Yama and Niyama. The Annamaya Kośa is perfected through Ásanas (physical postures). Yama and Niyama Sádhana perfect the Kámamaya Kośa. The Manomaya Kośa is perfected through Pránáyáma. Through Pratyáhára the Atimánasa Kośa is perfected. The Vijiṋánmaya Kośa is perfected through Dhárańá and the Hirańmaya Kośa through Dhyána. Only Dhyána Samádhi gives access to the soul. Pious persons are those who are earnest in their efforts to perfect the Paiṋcakośa. Human existence consists of the five kośas and spiritual practice is eightfold. This spiritual practice is Dharma. That which does not provide for the explanation of the Paiṋcakośa is not Dharma, but sectism.

Why is Aśt́áuṋga Yoga called Dharma? The purpose of Dharma is to attain perfect happiness and perfect happiness is the attainment of the soul, there being only partial happiness in each Kośa. So long as the soul is not attained every Kośa has to be perfected. Each Kośa has to be taken care of. One Kośa cannot be perfected to the exclusion of the rest. Where there is perfect happiness there is Dharma. Everything else yields only partial happiness and is therefore sectism. Sectism leads to preya (superficial and immediate gains) and only Dharma leads to Shreya (ultimate and real gains.) Everything else leads to crudeness. Dharma leads to Supreme Consciousness and only that which upholds and sustains the soul is Dharma. The Dharma of fire is to burn and the Dharma of living beings is to attain happiness. Where there is pursuit of Preya there is Avidyámáya. The happiness of heaven and the fear of hell are creations of the mind. Dharma has no fear since through Dharma one attains the original state. Ánanda Márga alone is Dharma and all the rest are sectisms.

All inspiration for a person practising Dharma is derived from Saguńa Brahma through His grace. For this reason one must be indebted to Saguńa Brahma. The person who does not practice Sádhaná is inferior to a tree, for the tree has no capacity for Sádhaná, whereas the person has. The wise avail themselves of this beneficence. Those who do not are ignorant. You have got divine grace and a human frame, so make use of this grace properly. Do not waste this golden opportunity.

Krśna nam harinám baŕai madhur

Jejan kaśńa bhaje se baŕa catur.

Din gela miche káje rátri gela nide

Nábhajinu Rádhákrśńa carańaravinde.

–Narottamdás

You human beings are fortunate that you do not have to live as stones or trees. The entire universe has the grace of Brahma, but human beings enjoy greater grace. They are endowed with the privilege of practising Sádhaná. It is the special grace of Brahma to appear as Sadguru and teach spiritual practice to human beings. Is it not His special grace when Brahma attracts a person?

When one person attracts the Hirańmaya Kośa of another it is termed Brahmavidyá. The one who attracts the Hirańmaya Kośa of a person is the Supreme Guru.

When the Hirańmaya Kośa of one person attracts the Vijiṋánamaya Kośa of another it is termed Daevii Vidya. When the Vijiṋánamaya Kośa of one person influences the Atimánas Kośa of another it is called Gandharava Vidyá. A person with this capacity is also called Madhyama Guru. Such a person awakens the sentiments of Dharma in the mind of the disciple through sweet sounding Kirtan, etc. If the Atimánasa Kośa of one person attracts the Manomaya Kośa of another it is called Rákśasii or Paeshácika (demonic Vidyá. When the Manomaya Kośa of one person attracts the Kámamaya Kośa of another it is Bhuta Vidya or hypnotism. If the Kámamaya Kośa of one person attracts the Annamaya Kośa of another, it is known as the force of physical attraction. Saguńa Brahma graces the living beings with divine grace. You have been blessed. Use it properly and attain the state of Nirguńa Brahma by annihilating the barrier between the subjective and objective angles of vision. The highest object, the supreme attainment, is to attain the Nirguńa state. The aspirant says:

Nivedayámi cátmánaḿ tvaḿ gati Parameshvara.

O human beings, you are fortunate. The clarion call of the Universal has reached you. Not only has the call come, but you are hearing it and it is vibrating in every cell of your body. Will you now lie in the corner of your house as an inert being and waste your time by clinging to old skeletons and bemoaning them? The Supreme Being is calling you in the roar of the ocean, in the thunder of the clouds, in the speed of lightning, in the meteor’s flaming fires. Nothing good will come from idleness. Get up and awake the clouded chivalry of your dormant youth. It may be that the path is not strewn with flowers and that inferiority complex will be attempting to hold fast your each advancing step, but even then you have to proceed onwards tearing the shroud of darkness. You will tear the thick darkness of despair as you advance in the racing chariot radiant with the Sun’s brilliance towards the attainment of the Supreme state.
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Published in: 

Ananda Marga Ideology and Way of Life in a Nutshell Part 2 [a compilation]
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Subháśita Saḿgraha Part 1

Bhaktitattva

Published in: 

Ananda Marga Ideology and Way of Life in a Nutshell Part 2 [a compilation]
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The Bábá’s Grace chapter "Bhakti: Devotion" is an abridged version of this discourse.

Bhaktitattva

The word Bhakti (devotion) means worshiping. For worshiping, both the person who worships and the person who is worshiped must be present. Hence as long as there remains a difference between the devotee and God, there is the opportunity and necessity of Bhakti-Sádhaná.

Bhakti signifies longing for the Supreme –

Sa paránuraktriishvare.

The meaning of the word “Paránurakti” should be considered. Rakti denotes Raga or attachment. Anurakti means maintaining attachment with or being attracted by a particular entity after having understood its meaning. Anurakti is of two kinds. The Anurakti for the Supreme Brahma or Infinite Cosmic Consciousness is Paránurakti. The Anurakti for Brahma under the sway of Prakrti or the Anurakti for the crude manifestations is termed Aparánurakti. God is an object for Paránurakti. When the aspirant considers the Supreme Brahma to be his or her own, it is termed Bhajaná or Bhakti.

The two varieties of Anurakti exist only on account of the introverting or extroversial actions of the mind; that is extroversion denotes Aparánurakti, while introversion denotes Paránurakti. The externalizing forces subordinate a person to the sense organs and render him or her crude. Such a person is divested of his or her spiritual force. Paránurakti on the other hand releases a person from the grips of the Indriyas and through sublime meditations establishes him or her in the finer sublimated senses, in the infinite blessedness beyond the bounds of the Universe.

Now the question arises as to whether Bhakti is natural or unnatural for the living beings. All the things we see in the manifested Universe, whether they be conscious or crude, have attraction for one another. This attraction is the Dharma of the created Universe and as a consequence the continuity of the thought projections of the Cosmic Mind is maintained. Therefore, I say that attraction is natural for everything. It is due to the attractions for one another amongst myriads of heavenly bodies oscillating in the infinite space that balance is maintained in the firmament. In every planet or sub-planet, there is the effort for self-preservation. People run and assemble at a place which yields good water, good fruits and fertile lands, because they find adequate materials for self-preservation. The bee flies around the flowers in quest of honey for the sake of preserving its existence. Every entity runs more towards that which is more lasting and secure and which will provide it with greater and longer safety. People run after money because they believe that they can maintain their lives under the shelter of money, that money alone can save them. They do not know that money can provide neither a permanent stability nor securely founded shelter. During the span of one’s life money will come and go several times. At times its glamour will dazzle our eyes and at other times the lack of money will make one cry from hunger. Not only money, but all finite objects have this characteristic. One uses finite objects with the intention of enjoying only one of their portions, then sooner or later the residue will be reached. That which is finite cannot permanently remain the object of your enjoyment or your permanent resort. The existence of all these things is dependent on other things – bounded by the limits of time, place and person.

In philosophical terms the attraction for finite objects is called Ásakti and the attraction for the infinite is Bhakti. Rága or Rakti means both the attraction for the infinite and attraction for the finite objects. “Sakasmae parampremarúpá,” that is, Bhakti is the symbol of love and this love is dedicated towards Iishvara, signified by the letter “ka”. In the vedic language the letter “Ka” means God. God is indescribable. God is the nucleus of the Universe and is supreme love personified.

Sa iishvara anirvacaniiya paramapremusvarúpah.

Puruśa and Prakrti. Where a change in Puruśa occurs on account of the influence of Prakrti, the mind comes into being. The senses and organs are the recipients and the vehicles of the workings of the mind; so the mind is the worldly knower or subject of all worldly acts. The mind is the object of the untainted knowing Puruśa, and Puruśa is its subject or knowing self. When the mind as an object merges into Puruśa as the subject, distinction between the object and the subject ceases to exist. This is the supreme state of the aspirant. However when the mind is guided by Avidyá, that is, when it a seeks enjoyment in the finite objects, then, that externalized energy of the mind is ultimately identified with the crude object. This is so whether this object is a creation of the mind itself or is taken from the crude quinquelemental world.

If the terrific speed which the extroverted person runs after the finite objects is introverted towards the Supreme Being, then he or she can attain Brahma and achieve the Supreme State. The devotee recites:

Yápriitiravivekináḿ viśayesvanapáyinii

Tvámanusmaratah sáme hradayán mápasarpatu.

–Viśńupuráńa

That is, O Almighty, may the attraction which ignorant people bear towards the objects of their mind become an eternal love for thee, through Thy remembrance.

Pure Bhakti cannot be based on finite objects since the very existence of finite objects is derived from extroverted feelings. Nevertheless, I painfully observe that many people confine their love and devotion to finite objects and as a result they do not attain the pervasiveness which love confers. They do not realize that every tiny atom of this vast universe is a creative manifestation of Cosmic Consciousness – God’s grand expression. They spend millions on the installation of idols and do not relent on seeing the afflictions of suffering humanity. They don’t hesitate when killing in cold blood a young goat for the so-called satiation of a goddess.

Vistárah sarvabhútasya Viśńorvishvamidaḿ jagat;

Draśt́avyamátmavattasmádabhedena vicakśańaeh.

–Viśńupuráńa

The world is a changing phenomenon. Therefore, it is unwise to be attached to any object in this ever-changing world. The name and form of objects undergo changes with the change in time and place. The child changes into a youth, the youth into an old person, and the old person into a dead person. Wise people take every object of the world as the expression of one and single Viśńu and are not be affected by pain or pleasure when they witness changes in the name and form of any particular object. Viśńu to them remains Viśńu and they lose nothing.

While practicing Bhakti a person proceeds with feelings ingrained in their saḿskáras, because they derive pleasures out of them. However to proceed in accordance with the saḿskáras will not perfect an aspirant in pure Cosmic feeling.

Bhaktiyogo bahuvidhaermargaerbhávini bhávyate

Svabhávaguńmárgena puḿsaḿ bhavo vibhidyate.

That is, the methods and kinds of Bhaktiyoga, are manifold. A person adopts the process of Bhakti sádhaná according to his own propensities.

Támasika Sádhaná – Saḿskáras inherently for their own implications are Tamoguńii (static) but they manifest according to the past acts, which are sometimes dominated by Rajah (mutative) and sometimes by Sattva (sentient). An aspirant is called Támasika when instead of being drawn to the Rájasika or Sattvaguńii splendors, he or her practices Bhakti after having immersed their Tamoguńii existence in the static force.

Abhisandháya yo himsáḿ dambhaḿ mátsaryameva vá

Saḿrambhi bhinnadrkbhávo mayi Kuryat sa támasáh.

Persons craving for finite pleasures instead of the supreme bliss, under the influence of violence, arrogance or jealousy are Támasika Sádhakas. From amongst the Támasika seekers there are some who do not forget the Supreme even after the realization of their object. Such persons had Rájasika and Sáttvika tendencies in dormant states and in fact were not Támasika Sádhakas.

Rájasika Sádhakas – Those performing spiritual practices with the object of attaining a particular finite object are called Rájasika, The characteristic of Rájasika Sádhakas consists in their being engrossed in realizing their selfish ends and, not in causing detriment to others.

Viśayánabhisandhyya yasha aeshvryamevabá

Arcádavarcayed yo maḿ prthagbhágvah sah rajsah

–Bhágavata

Those worshiping the lord in the crude way with flowers and the trifoliated leaves of Aegle marmelos, worship for the sake of worldly objects, fame or wealth. In fact they long for those objects and not for the Lord. They are Rájasika Sádhakas. A few out of these Rájasika seekers do not forget the Supreme Brahma. Even though they are Rájasika seekers, they have sáttvika feelings to a significant degree.

Karmanirhármuddisya parasmin vátadarpańam

Yajed yásti vá prthagmha sah sáttvikaśh

Those who pursue their practice with the prayer “O Lord, may my Karma be annihilated. Emancipate me from the cycle of Karmas” and those who pursue their practice as their duty or for the fear that people may decry them if they do not do so, are classed as Sáttvika Sádhakas. They are Sáttvika Sádhakas, in as much as they do not seek attainment of the Supreme. However, this Sáttvika Sádhaná is not a superior degree of Sádhaná or the Supreme Sádhaná, because none of the above control the energies of the aspirant and direct them towards the adored, the Supreme Brahma. The aim of the aspirant is channelized in a different direction and he or she carries on with an inferior object. All the three such Bhaktas – Sáttvika, Rájasika and Támasika are Gaońii or inferior Bhakti. Where there is no object other than the Supreme Brahma, it is called Mukhya Bhakti. In Mukhyá Bhakti There the aspirant is free from the three guńas. He or she is absorbed in spiritual practices to Nirguńa Bhakti. In general then, Bhakti can be classified into many groups according to the object in view.

Nirguńa Bhakti: Here the aspirants have no other object. They take themselves towards the Supreme Brahma only by the urge of their own spirit. If questioned as to why the love Him and devotes themselves to Him they say: “Oh, why do I love? I do not know. I love Him just because I like to love Him. Should I not love? He is the life of my life the soul of my soul”. This type of Bhakti is Nirguńa Bhakti.

Vaedhii Bhakti: Where there is no undivided Bhakti for the Lord and the object is only to give a show to others. Today there is a particular festival, the floor will have to be besmeared with cow dung in this way, the Ganges water will have to be sprinkled, the idols will be decorated in royal fashion or in the fashion of a child, the mantras will be chanted, the flowers offered, the leaves of Aegle marmelos will be offered in this way and so on. Such devotions practised within the bounds of externalized usage and rituals is called Vaedhii Bhakti.

Yatra rágánaváptatvát pravrttirúpajáyate;

Shásanenaeva shástrasya sá vaedhii bhaktirucyate.

*   *   *

Rágahiin jana bhaje shástrer ájiṋáy;

Vidhibhakti bali táre sarva shástre gáy.

Támasikii, Rájasikii and Sáttvikii Bhaktis affected by the three Guńas are Vaedhii Bhaktis.

Jiṋánamishra Bhakti: If the Sáttvika Sádhaka does not forget the adored even after realization of his or her object, then gradually the Supreme knowledge shines forth within his or her mind. This attainment is known by the name of Jiṋánamishrá Bhakti. This Bhakti also may be classed as Nirguńa Bhakti, but due to the dormant vanity for wealth or knowledge, the supreme state is not attained. This is also called Pradhánibhuta Bhakti. Pradhánibhuta is the highest stage of Gaonii or inferior Bhakti.

Kevalá Bhakti: If aspirants from the very outset instead of devoting themselves to Saguńa Bhakti, realizes the permanence of Nirguńa Bhakti, the questions like “What have I attained”, “Why do I wish to attain?” etc, do not arise in their mind. This is the culmination of Bhakti, it is the highest pitch of Bhakti. If there is undivided knowledge with the object, then there exists one and only one entity, and that is why it is called Kevalá Bhakti. Kevalá Bhakti is not attained by baths, exercises or austerity. Those who have not been blessed with the Divine Grace, even to a small extent, cannot have any realization about it.

Mahat krpayaeva Bhagavad Krpáleshád vá.

The position of Kevalá Bhakti is by all means superior to the Gaonii Bhakti. That is why it is called Mukhyá Bhakti. Whatever progress an aspirant may achieve in Gaońii Bhakti, the distinction between the adored and the adorer, or between the infinite and the finite remains with them till the end. This aspect is known as Mahim Jiṋána in the scriptures. In the presence of Mahim Jiṋána the devotee feels shy in merging in the Supreme Brahma.

Rágátmika Bhakti: There is no Mahim-Jiṋána in Kevalá Bhakti. In this the aspirant runs to get close to the adored with all the zeal of his or her life. They consider the adored to be the life of their life and the soul of their soul. They have no time developing any distinction between the adored and the adorer or the infinite and the finite. The aspirant does not consider himself or herself to be the adorer of Rama but rather the personification of Rama. He or she loves to love, and cannot remain without loving because he or she entertains only this feeling.

Iśt́e svárasikii rágah paramaviśt́atá bhavet

Tanmayii yá bhavet bhakti sátra rágátmikoditá.

The first stage of Rágátmiká Bhakti is known as Rágánugá Bhakti.

Rágátmikámanusrtá yá sá rágánugocyate.

Rágánugá Bhakti molds the aspirants mind into the form of Rágátmiká. The dualistic aspirants who deserve the Rágátmiká Bhakti aspire to be close to Brahma and feel His presence, rather than to merge in Him. This is the zenith of Rágátmika. They do not like to become sugar, rather they love to taste it and say that if they get transformed into sugar, then how would they realize the taste of sugar. The dualists call this stage Gopiibháva or Vrajabháva.

Sei gopii man yár bhávámrte yáy;

Veda-dharma tyaji sei Krśńake bhajay.

It has to be borne in mind that the original meaning of the word “Gopa”, i.e. a milkman, is not applicable. The word “Go” means the sense organs. Only the one who sustains and controls the Indriyas is Gopa or Gopála. The word Gopála also means “giver of bliss”. This Vrajbháva is the proximal stage of Kevalá Bhakti. It is different from Jiṋánamishrá Bhakti since there is no vanity for knowledge nor the show of riches. This devotion cannot be attained through Vaedhii Bhakti.

Sakala jagate more kare vidhi bhakti;

Vidhi bhaktye Vrajabháva páite náhi shakti.

In Ananda Marga, there is no place for Vaedhii for or Jiṋánamishrá Bhakti. Ananda Margis are aspirants of Rágátmika Bhakti, and therefore, they do not desire to terminate their journey in a state of Vrajabháva, whatever else there may be in dualistic Vrajabháva, there is no expression of due reverence for the wish of Brahma or His introversive phase of the creative cycle. Why do people fail to realize the nice opportunity which His grace has offered them? Why will they not merge their “I” feeling into the immortality of the Supreme? By enjoying the bliss of divine attainment as a separate existence the unit mind and all the sense organs shall have to be controlled. Wherever the mind is with the Indriyas, there the apprehension of deterioration exists. That is why the Ananda Margis do not accept staying in Gopiibháva.

Bháva: For the exposition of Bhaktitattva, the use of the word Bháva is indispensable. What does Bháva signify?

Shuddhasattva visheśádvá premasúryáḿshu sámyabhák;

Rucibhishcittamásrńya krdasao bháva ucyate.

–Shrirupa Goswami

Bháva is that whereby the Citta or mind-stuff becomes purged and is chiefly dominated by Sattvaguńa. Where all the ten directions become brilliant with the rays of the sun of love and the taste or anurakti for the Lord gets enlightened, then the Citta develops oneness with Him. As a result of this Bháva, human beings direct their natural attractive tendencies towards the adored. The adored, however is not outside them, but is the life of their life, the mind of their mind and the life master of their entire existence. When this feeling of devotion for the adored awakens the introversion of one’s tendencies, then one becomes absorbed in this Bháva. One attains the state of realizing the self. In Vaeśńava philosophy this running into one’s own self is known as Hládinii Shakti because in this path there is a progressive refulgence of the light of mellifluous realizations.

When there is fear or feeling of crude propensities in the mind, there cannot be pure Anurakti or Bhakti. Devotion generated through fear is no Bhakti at all, rather it is but a lamentable state of mental crudeness. Some pray to the Lord for fear of hell and some for fear of torture and retribution in the next life. They hunger for emancipation from these fears. This betrays a lack of knowledge of the truth and you should not give encouragement to this inferiority complex. Those who accept or know the Lord as their own self have no reason to entertain any fear of Him. This fearless movement towards the Lord is termed Love.

Samyauṋmásrnito svánto mamatvátishyánkitah

Bháva sa eva sándrátma budhaeh premanigadyate.

–Shrirupa Goswami

When the mind attains Supreme serenity and a feeling of affection is developed for all beings then this is eternal peace and the sages call it love. Love cannot be developed for anything mean or finite.

Atmendriya priiti icchá táre bali káma;

Krśńendriya priiti icchá dhare prema náma.

Kámera tátparya nija sambhoga kevala;

Krśńasukhaváiṋcá haya premete prabala.

Love and passion are mutually antagonistic tendencies. The attachment for a finite thing is an expression of extroverted energy, whereas the attraction for the Infinite is an expression of the introverted energy. That is why these two can never co-exist. Therefore the aspirant has to skillfully to transform passion into love. Do you love your son? No, no you don’t love your son. You love Brahma in the form of your son. By loving your son as a son, you cannot love the Lord. Where there is the feeling of son, there is no Lord and where there is the Lord, there is no son. Where you exist He does not and where He exists you are no more.

Yáṋhá kám táṋhá nehi Rám;

Yáṋhá Rám táṋhá nehi kám

Dono ekatra nehi milae,

Ravi rajanii ek t́hám.

Bhakti is of eight kinds: two kinds of Támasika Bhakti, two kinds of Rájasika Bhakti, two kinds of Sáttvika Bhakti, Jiṋánamishrá Bhakti and Kevalá Bhakti. Previously I said that of these eight kinds, Kevalá Bhakti is the supreme. However, Bhakti of any kind is of greater value than no Bhakti at all, because Bhakti regulates the flow of the human mind in one direction.

Ast́ávidháhyeśá bhaktiryasmin mlecche’pi vartate

Sa viprendro munih Shriimán sa yatih sa ca pańd́itah.

A devotee of any of these eight kinds of Bhakti, even though he or she is thoroughly engrossed by superstitions should be considered as a high-ranking Bráhmana, a sage, an ascetic or an erudite.

Cańdálo’pi dvijashreśt́hah Haribhaktiparáyanah

Haribhakti-vihiihnashca vipro’pi shvapacádhamah.

Muci haye’ shuci hay yadi Hari bhaje;

Shuci haye’ muci hay yadi Hari tyaje.

There is no distinction as to one’s eligibility for the Bhakti Sádhaná. All beings endowed with the human frame are eligible for this Sádhaná.

Ánindyayonyadhikryate.

From the worldly standpoint even those degraded castes are entitled to do Bhakti Sádhaná. The great sage Nárada said.

Násti teśu játividyárúpakulakriyádi bhedah.

The highest attainment of Bhakti is the attainment of the Supreme, but in the mind-stuff of the devotees of Vaedhii Bhakti a desire for the pleasures derived from objects is greater than a desire for the supreme Bliss. Just as a mother diverts a crying child by offering a toy, so too the devotees of Vaedhii Bhakti are as if deluded with toys. The mother is obliged to disengage herself from other jobs and embrace the child who throws off the toy. The devotees of Kevalá Bhakti are shrewd like those children. There are three grades of devotees.

1. SUPERIOR DEVOTEES

Shástreyuktao ca nipuńah sarvathá drd́ha nishcayah

Praod́hoshraddho’dhikárii yah sa bhakta uttamomatah.

Those versed in the spiritual scriptures and competent in practices and of firm mind are the devotees of the highest degree.

2. INTERMEDIATE

Yo shástrádiśvanipuńah shraddháván sa tu madhyamah.

Those who have reverence, but have no knowledge of the scripture, are intermediate type of devotees.

3. INFERIOR

Yo bhavet komalashraddhah sah kaniśt́ho nigadyate.

Those who are neither erudite nor earnest are the wretched devotees. Rágamishrá Bhakti or Kevalá Bhakti is attainable only by the highest category of devotees. They alone attain the pervasive evolution of their soul. That is why in the scriptures Nirguńa Bhakti is called the “Puśt́i Márga” while other routes are termed “Mayádá Márga”.

The more the aspirants of Kevalá Bhakti advance toward their Iśt́a the more they remain oblivious of their little self and attain the qualities of Iśt́a

Mádhava Mádhava anukhana souṋari, sundarii Mádhava bheli.

While constantly ideating on Mádhava, Radha calls herself Mádhava.

The devotees of Kevalá Bhakti perceive only Brahma. To them the entire universe is Brahma to them all activities excepting Brahma Sádhaná are insignificant and valueless.

Rám nám ek auṋka hae sab sádhan hae shúńa;

Aunk binu kachu hát nehi aunk rahe dasha guń.

Therefore, O devotees remember the Lord’s name else all your efforts will be reduced to cipher. Under all circumstances and during all activities, cling firmly to His name. The Dharma of your childhood is to read and practice Brahma Sádhaná. The Dharma of youth is to earn money and practise Brahma Sádhaná. The dharma and of your old age, when you become incapacitated for all physical activities, is only to practise Brahma Sádhaná. Prahláda says:

Kaomára ácaret prájiṋo dharmán bhágavatániha

Durlabhaḿ mánuśaḿ janma tadapyadhruvamarthadam.

The wise practise Dharma Sádhaná right from infancy because a human life is rare and rarer still is the human life perfected through Sádhaná.

Brahma is the dearest of the true devotees and therefore, every item and everything related to Brahma is dear to them.

Yei nám sei Krśńá bhaja niśt́ha kari;

Námer sahit áchen ápani Shriihari.

The true devotees love the world, the society and everything around because they perceive each and every manifestation of the artful Prakrti with one universal spirit. They also love the finite, since it is also a portion of the Universal. They perceive worldly pleasures as divine bliss varied by time, place and person. They keep their mind-stuff absorbed in the eternal currents of the divine flow. Such devoted aspirants are the only true enjoyers or rasika and their object of enjoyment is the Supreme Brahma.

The Veda says: Rasah vae sah.

Only the knower of the Supreme Nectar is the enjoyer. If the divine bliss is viewed with a vile selfish motive, it turns into poison. If viewed with expanded vision, then it is attained in terms of divine bliss. Those who enjoy the Supreme Eternal are alone the true enjoyers, the true aspirants.

Poet Candidasa says:

Rasik rasik kahaye sakale rasik kehai nay,

Bháviyá gańiyá bujhiyá dekhle kot́ite got́ika hay;

Jemati diipiká ujare adhiká bhitare anal shikhá,

Pantaunge ásiya paŕaye ghuriyá maraye pákhá.

Jagat juŕiyá temati ghuriyá kámánale puŕi’ mare;

Rasajiṋa ye jan se karaye pán viśa cháŕi amrtere.

The aspirants of Bhakti should surrender their all to their adored. Everything objective is centered inside the mind. Hence if the mind itself is surrendered to Brahma, everything automatically becomes surrendered.

Ratnákarastava grhaḿ grhinii ca padmá

Deyaḿ kimapi bhavate Puruśottamáya

Ábhiiravámanayanápahrtámánasáya

Dattaḿ manah yadupate tvamidaḿ grhána.

Oh, Lord, the Universe is Your abode, the Supreme Prakrti herself is Your consort. You have everything. Then, O Puruśottama, what will I offer to You? O yes, I remember one thing. Your true devotees have stolen away Your mind. That is why You have need of one thing. Your mind is lost O Lord, and I offer my mind to You. Do grace me by Your acceptance.

Áśárhii Púrńimá 1955 DMC, Bhagalpur
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Subháśita Saḿgraha Part 1

The Form of Sádhaná
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The Form of Sádhaná

Paramártha is that by which the worldly afflictions are alleviated completely and the effort to attain this Paramártha is Sádhaná. Where the Átman is free from all objects, that is, free from all types of afflictions, it is called Paramátman. As long as the aspirant maintains dualistic feelings, then he or she will say that sádhaná is the process whereby Átman and Paramátman are unified.

Are Átman and Paramátman two independent entities? No, it is not so. Jiivátman, which is bound by its saḿskáras, moves about in the universal waves subject to the changes of birth and death. It does not attain the supreme bliss of its original form. However, it becomes Paramátman the moment it eliminates all its saḿskáras through sádhaná and the efforts of the indwelling unit mind. No difference remains between Átman and Paramátman except that caused by the saḿskáras.

Dvá suparńá sayujá sakháyá samánaḿ brkśaḿ pariśasvajáte

Tayoranyah pippalaḿ svádvattyanashnannanyo bhicákashiiti

Two pretty and identical birds are dwelling in a single tree. One of them tastes the delicious fruit of the tree and the other witnesses it. This is a wonderful Vedic allusion. Here, the bird tasting the fruit is alluded to as the Jiivátman, and the bird which is only witnessing is alluded to as Paramátman. The underlying meaning is that the unit soul is the entity which enjoys all the fruits and Paramátman is the witnessing entity to all the actions and reactions in the world. Jiivátman is under the influence of Prakrti, it is Máyádhiina or controlled by Máyá, whereas Paramátman, in whatever form He may manifest Himself is Máyádhiisha or Controller of Máyá.

Paramátman is the only Supreme Entity. Sat and Satya are equivalent words. Satya is that which is unchangeable. Every finite object is transmuted by the influence of time, space and person, that is, it suffers from consequences, but Satya does not undergo changes in accordance with changes in time, place and person. There are different kinds of customs and rituals peculiar to different climates. On account of the changes in the climates none of these can truly be called Satya. An incident which one day appears as a reality and is considered true, may on the following day be found to be incorrect and far from the truth. Thus it is found that what appeared to a person’s mind as a fact in the past is unreal in the present and what appeared, as unreal in the past assumes a real aspect in the present. Hence none of these worldly realities or unrealities are permanent truths. A single fruit is known in a particular place as a sweet fruit, while the same fruit in another land is a sour fruit due to changes in the soil. A particular object appears to the general public as white, but to the jaundice patient it appears yellow. None of the objects of the universe can be a permanent reality on account of their dependence on time, space and person. Brahma alone is the eternal reality beyond the influence of Prakrti, that is beyond the mind. His abode is certainly above the bounds of time, place and person.

In this manifested universe all the things that we treat as real at first sight are in fact relative truths. All of them bear Svajátiiya or homogeneous, vijátiiya or heterogeneous and svagata or self-differentiations. Relative objects are only identifiable through these differences. A tree, for example, is heterogeneous or vijátiiya to the houses, hills, rivers etc. and amongst the trees there are homogeneous or svajátiiya differences – the mango tree, jackfruit tree, palm tree, etc., and amongst the mangoes, there are differences in varieties – langra, bambai etc. And there are also self or svagata differences in the trunk, branches, leaves etc. of each mango tree. Paramátman is a universal entity and is therefore above these three-fold differences.

This visible world is the mental manifestation of Brahma. He is an unparalleled and all-pervading reality. It has been said in the Shruti:

Sarvaḿ khalvidaḿ brahma tajjalán.

All is Brahma. Everything in the universe has been created by Him, is sustained in Him and absorbed in Him. Tantra also confirms this:

Yato vishvaḿ samudbhútaḿ yena játaiṋca tist́hati

yasmin sarváńi ltiiyante jineyaḿ tad Brahmalakśańaeh

The word Brahma means Great. It is not sufficient simply to call Him Great, since Brahma is He who has the power of making others also great. Through His grace the living beings become absorbed in thoughts of Him and attain Him, that is, Greatness.

Brhattvád Brahma, Brḿhańatvád Brahma.

*   *   *

Yatra nányat pashyati nányacchrńoti nányadvijánti sa Bhúmá.

When a person attains that stage, then they cannot see, hear, or feel anything, they attain the rank of Brahma. But ordinarily people do not attain this state since worldly glamours keep their senses engrossed with different objects. In order to be free from the objects they have to undergo special processes. Where there is an object, the feeling of Brahma is not there. Humankind as a whole has to undergo certain disciplines in order to be free from the objective feelings. These disciplines are termed “Sádhaná.

Human beings are more conscious than all other creatures in this world, but they are also more engrossed with worldly attachments. Through intellectual powers humans invent new items for the sake of achieving pleasure, but everything manufactured is the object of intellect. It is only when these products of intellect present an impediment to the realization of happiness that people make an effort to realize the true knowledge. True knowledge is unchangeable. In the course of one’s research, one finds Brahma at the origin of everything and becomes prepared to attain Him. This is called “Sádhana”.

It is said in the Kathopaniśada,

Návirato dushcaritánnáshánto násamáhitah

Náshántamánaso vápi prajiṋánenaenamápnuyát.

That is, so long as human beings fail to tranquilize their mind by detaching themselves from their desired acts, and thereby purifying their inner self, till then, regardless of how much they may study, they cannot attain Brahma.

There is reason behind whatever we say, because thoughts take their origin in Citta and the mind transforms them into action with the help of the Indriyas. The Indriyas work when the mind works; when the mind does not want to do anything, the Indriyas are also inactive. It is said in the Shástra:

Mana eva manuśyánáḿ kárańaḿ bandhamokśayoh

[Mind alone is the cause for the bondage or emancipation of human beings.]

Thus, the mind is behind all our activities, whether we direct it towards worldly objects or towards Brahma. No action is possible without the mind. The mind has infinite potentialities and controlling these infinite potentialities is sádhaná.

Though the mind is very powerful it has one serious shortcoming. It cannot think of two objects concurrently.

Whenever it thinks it has one single object. Nevertheless the speed of the mind’s action is baffling. While concentrating on a particular work we may also hear others about us [[talking]]. This is due to the fast acting power of the mind, which leads us to believe that the thought currents of the mind are unbroken. For example, while witnessing the pictures in cinema, we also enjoy the dialogue. The activities of the mind can be understood by diligently applying the mind and we see that the mind can do only one thing at a time. Therefore worldly acts and meditation on Brahma cannot be done simultaneously. It is impossible that on one side humans will remain bound up with passion, anger, avarice etc. and on the other, will worship Brahma. The mind must be sanctified for the worship of Brahma. Apathy towards worldly objects through mental purification is not our goal. Living on this world we can[[not]] be apathetic with regard to the world. Our object is to act, but our actions will be such that they will not bind us to the object. Many persons ask: Since both good and bad are causative for bondage, then surely inactivity is to be preferred? No, this is not feasible. So long as we maintain our body we cannot be absolved from action. We must act, whether we will like it or not. Until death we will have to perform the act of respiration.

No attachment to worldly objects will be developed if we observe Yama and Niyama, since every item of Yama-Niyama is part of Brahma Sádhaná through worldly deeds. Hence when you are able to perfectly observe the spiritual practice of Yama-Niyama, your mind becomes absorbed in Brahma – the ultimate goal of this spiritual practice. For example, suppose a woman is extremely occupied in earning money. For her nothing remains in the world except money. In the same way for the aspirant who is absorbed in Yama-Niyama Sádhaná and dedicated to the attainment of Brahma, there is nothing but Brahma. The life of the person devoted to earning money becomes like a desert because everything except money is alien. But the aspirants of Brahma cannot call anything alien since everything is Brahma.

According to the beliefs of the human beings, Sádhaná is not practicable in normal life and it is necessary for an aspirant to sever connections with the home and members of the family. This is fallacious. How can a sádhaka devote himself to Brahma when he cannot even support the four or five members of his family? A person is associated with a family right from birth. Every family is beset with one problem or another. If instead of solving the problems, you leave your home and live in solitude, will you then forget about these problems? Furthermore, while in solitude you will have to think for your food and clothes. Sádhaná is possible only through this physical body, and for the sake of sádhaná it is useless to create unnatural situations by forsaking the home. We can practise sádhaná by practising restraint in whichever situation we are placed. The only thing necessary for practising sádhaná is an ardent desire for it.

We should strengthen ourselves by remaining in normal situations and endeavouring to become superhuman. By developing superhuman powers we can awaken the element of eternal humanity amongst us. This eternal human entity alone is Brahma. In order to attain this power, meanness must be shunned, because this is the sádhaná for the Infinite. Feelings of differentiation are a great impediment. The feelings that a particular person is a Muslim, another a Hindu, yet another a Brahman and the fourth a Vaeshya come from mean thoughts. When every living being is a manifestation of Brahma, how can you know yourself, without shedding these differentiating feelings? No one is high and no one is low. Of course, according to one’s virtues and vices one is happy, one is miserable, one is rich, someone is poor, one is a fool and another is erudite, but all human beings. Differentiating feelings are the principal obstacles in the path of sádhaná and an elevated position cannot be attained without annihilating them. There is a story in the Mahábhárata.

Both Yudhisthira and Duryodhana had invited Lord Krśńa to their respective houses for dinner. While on his way there, Shrii Krśńa entered the house of Vidura. At that time the great Vidura was not at his house. Vidura’s wife was of very limited means and became nervous on the sudden appearance of Shrii Krśńa. She did not know how to give a proper reception to Lord Krśńa and there was no food in the house except bananas. Therefore, after washing His feet she seated the Lord and began to skin the bananas, and feed Him as she inquired about His welfare. Meanwhile the great sage Vidura returned home. He saw the Lord Krśńa sitting and his wife, fully absorbed in feelings, feeding Him the skins of the bananas. Krśńa was eating so happily, that it seemed as if He had never tasted a more delicious food. Vidura was greatly pained to notice the folly of his wife and asked: “What are you doing? You are feeding banana skins to the Lord instead of bananas.” Vidura’s wife was taken aback and started apologizing for her faults. Vidura also implored. “O Lord, Thou hast taken a good many banana skins; do kindly oblige this poor woman by taking a few bananas.” But the Lord said, “Vidura! My stomach is full now. These banana-skins had such an exquisite flavour that there could be no superior food. So long as your wife, forgetting all differences, was feeding me, ‘I’ was there, but now that the difference between the banana and its skin has intervened, ‘I’ is not there.” This is a small story, but it is very instructive. There are no differentiations before the Lord. Lord Shankaracharya was an erudite scholar. He has over-thrown Buddhism and revived Brahmanya religion, but there was a lack of full harmony between his principles and practices. Once after having a dip in the Ganges at Kashii, he was returning towards the road and he saw an untouchable walking with a number of dogs. For fear of his body being touched he attempted to bypass them. Then the untouchable said: “O Lord! Is this the result of your principle that there is only Brahma and nothing else? You are known by the name Brahmajiṋáni. The feeling of differentiation is developed even by treating a pariah as mean.”

The Supreme Brahma resides within the feeling “I am” situated amidst the concealed intuition of the mind. Our existence is in him. He exists in the sun-rays. Due to Him the perception of the world is possible. Having created our ego and scattered innumerable toys around us. He has hidden Himself among them. When we come to see Him in all things created by Him, our ego gets lost. The feeling of unit “I” shall be merged in the Universal “I”.

They say that women and Shúdras are not entitled to study the Vedas and acquire Brahma-Jiṋána i.e. Self-knowledge. This is also a differentiation. In India women were the authoresses of the Vedic verses. Therefore, this reasoning is not sound. Veda Vyasa was born into a fisherman’s family and it is he who divided the Vedas into four parts: Rk, Yajur, Sáma and Atharva. Therefore, the idea that women and Shudras are not entitled to read the Vedas is quite fallacious. It is undesirable that any differentiating feeling should abide in the aspirants’ hearts. In the Ajiṋánabodhini Tantra it is said:

Varńáshramábhimánena shrutidásye bhavennarah

Varńáshramavihiinascha vartate shrutimúrdhani.

Brahma is an immutable universal entity. A mother loves all her children. She does not entertain differential interests towards them, whether they are good or bad. Likewise no one is good or bad in the eyes of the Lord. He bestows equal grace on all.

The feelings of weal and woe are creations of the mind. Although the mind is limited, its orbit is vast. The aspirant undertakes spiritual practice through the mind. When the aspirant merges his or her mind in Brahma through sádhaná, he or she attains Brahma. They earn an eternal abode above all weal and woe and they cannot entertain any feeling of difference. They see Brahma in everything. Yájiṋavalkya says to Maetreyii “The Átman alone is the place for bliss. It is expedient to listen to it, to think of and to meditate on it. You will get its light by deep meditation on it. After one knows the Átman, nothing remains to be known”. It occurs in the Muńd́akopaniśad:

Bhidyate hrdayagranthishchidyante sarvasaḿshayá

Kśiiyante cásya karmáńi tasmin drśt́e parávare.

The knots in the hearts of living beings are torn apart once they are united with Brahma, the cause of all causes. All reactions of past actions are annihilated.

Living beings have a desire to attain happiness and to avoid trouble. It is their Dharma to attain happiness and this desire is behind everything they do. Worldly pleasures, however, are born of attachments and do not give permanent bliss. If a person obtains one hundred rupees, he will want one thousand. In this way their desire progressively increases with the attainment of each thing desired. No sensory enjoyment is infinite. Therefore the desire for the Infinite is not satisfied through these finite objects.

Paramátman is Infinite; hence infinite happiness is only attainable on realizing Him, and for this sádhaná is a necessity. Without sádhaná there is no liberation from worldly bondages, Sacchidánanda is attainable through sádhaná alone.

Sádhaná can be practised at home, by family people and it is not necessary to take to the order of Sannyása. The true meaning of the word “Sannyása” is “devoted to truth”. No one can be devoted to truth except through sádhaná. The fact is that the word “sannyása” can only be used in the context of sádhaná

Oh! the followers of Ananda Marga, march along the path of Satya and awaken the Satya hidden in you. Develop the cosmic consciousness that is latent in you. In the same manner as Bhagiratha through his sagacious powers summoned the holy currents of the Gauṋgottarii through the dark mountain-chasms. Through those currents of Satya, enliven your society and carry it along on the path of the infinite ocean of inseparable souls which are awakening on the road to the Supreme Union – the holy confluence of the sea. When this is attained, there will be no mean wanderings or the externalized struggle for existence. There will be one Universal “You” who will forget is own self in the serenity of the serene, the serene, the exaltation of Consciousness and the holy touch of the supremely blessed.

c. 1955 DMC
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In The Great Universe, the chapter “The Base of Life” is an abridged version of this discourse.

The Base of Life

A finite entity requires a base for its existence. The base shall not only preserve its “I” feeling in physical form, but it shall also nourish the same every moment with vital energy for that entity. The subtle entity requires a base in exactly the same manner as a physical entity – the base is simply the subtle form of the physical entity.

The subtle entity with which we are always intimately concerned is the mind. The base or vitality of the mind is the collection of objects which have been contemplated, accepted or discarded. These objects in their basic states are external physical, but the mind enjoys them in their internal impression, as mental forms.

The mind of a certain individual enjoys a particular finite object either for a long time or slowly according to its saḿskáras. After enjoying a particular object just for a short time it wants to turn to another. The mind cannot forever enjoy any finite object because the finite objects have both a beginning and an end. In that eternal movement, that which has a beginning certainly has an end too. You will not be able to enjoy it for all time. The long hands of death certainly will snatch it away. People fail to comprehend this. They treat those things as pleasant which, according to saḿskáras, they retain in their mind for some time or which they enjoy slowly. They treat this slow speed as pleasure and call it happiness.

The minds of some people remain absorbed in the thought of money for a long time. They surrender the fragrance of their lives at the altar of money. Others treat the achievement of fame or having a child as the principal object of their lives. They do not hesitate to lay down their life to have a son or to achieve fame. When the mind cannot enjoy a particular object for a long period, or enjoys it hurriedly, then such an experience is called a painful experience or pain. For example you cannot look at a decomposed corpse for a long time. Similarly, after a brief talk you will dispose as quickly as possible of a person who causes you pain.

Therefore, whether an object is pleasant or painful, its finiteness cannot be your permanent object. You and that object are bound to separate. The mind is needed for one’s preservation and for its own preservation the mind needs a safe shelter, as can hold it throughout eternity. Human beings always crave for a safe shelter. Is it not so? Will you build your house on quicksand? No, you will construct your house on the firm foundation of solid earth.

People always seek a solid base to preserve their mental potentialities till eternity and to give them vital energy in the struggle with temporal factors. Is there a solid base in this world? That which is finite cannot be the base of your life, because it will be used up and will leave your mind unsheltered. Thrusting you in the abyss of darkness, it will pursue its course on the unending path. Therefore, no one except Brahma, the beginningless, endless and infinite can be the object of your mind and the base of your life. How then in this manifested Universe, where there are multitudes of finite objects can we start a life based on Brahma? The answer is that you adopt Madhuvidyá. Instead of seeing the finite and superficial objects as finite look upon them as the finite expressions of the Infinite or the permanent. Then the attraction for Preya and love for Shreya shall all fuse into one.

Vishvajaner páyer tale dhúlimay ei bhúmi,

Sei to svarga bhúmi;

Sabáy niye sabár májhe lukiye ácho Tumi,

Sei to ámár Tumi.

–Rabindranath Tagore

Do you love your son? It is perfectly right that you should, however, when the son dies, you will experience great pain. Is it not so? The son is Preya, a finite entity. He cannot live till eternity. He will depart and make you weep. But if you treat your son as the expression of Brahma in the form of your son, then you will never fear losing him because Brahma cannot be lost in any span of time. He is present around you in all the ten directions.

Eśa ha devo pradisho’nusarváh

Púrvohajátah sa u garbhe antah;

Sa eva játah sa janiśyamánah

Pratyauṋjanáḿstiśt́hate sarvato mukhah.

–Shruti

O Human beings, in that state, no finite object can colour your mind. You will be beyond all colours or Varńátiita. Then you will be able to give proper treatment to any finite being that you may come in contact with. Give proper treatment to the expression of Brahma in the shape of your father by serving him and paying attention to his comforts. Give proper treatment to the expression of Brahma in the shape of the earth by cultivating it and increasing its fertility. If you give such proper treatment to the different objects, they will not be able to degrade your mind. This is called true Vaerágya.

Vaerágya does not denote renunciation, desertion or escaping to the Himalayas after leaving one’s spouse, child and family. Ananda Marga staunchly opposes such an escapist mentality. According to Ananda Marga, the practice of Dharma by means of Vaerágya is a part of family life. Those who harbour the sentiment of running away and leaving everything behind are labouring under a defeatist complex. The thief, who for fear of the police, the debtor, who for fear of the creditor, the afflicted, who for inability to put up with afflictions, are all amongst those who take recourse to the so-called Vaerágya. Such Vaerágiis do not have the fortitude to face the setbacks of this world. They try to hide their cowardice under tall talks. Even when they accept the order of the so-called Vaerágya, the worldly attractions do not abate in their mind. Therefore, pursuing an incorrect interpretation of the term, they insistently practice Tyága (abnegation). Consequently most of them fall from their path.

“Vaerágya” is derived from the word virága. The word “Rága” denotes attachment. The practice whereby we develop detachment from finite objects, i.e. the discipline whereby the mind is not influenced by the attractions of worldly objects is Vaerágya Sádhaná. The true Cosmic Entity is only revealed to people with this Vaerágya. This Cosmic Entity alone is the basic shelter of the human beings. It is a strong foundation which shall not, at any time forsake them leaving him forlorn. In this very Cosmic shelter you can establish yourself fearlessly for all time to come.

Bhoge roga bhayaḿ guńe khala bhayaḿ, rupe tarunyá bhayaḿ;

Kule cyuti bhayaḿ máne daenya bhayaḿ vitte nrpáládbhayaḿ.

Bale ripu bhayaḿ, shástre vádiibhayaḿ, káye krtántád bhayaḿ;

Sarvaḿ vastu bhayánvitaḿ bhuvi nrńáḿ vaerágyamevábhayaḿ.

Áshvinii Púrńimá 1955 DMC, Calcutta
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The Bábá’s Grace chapter “Service” is a compilation of parts of this discourse.

Yajiṋa and Karmaphala

Today’s subject is “Yajiṋa and the Fruit of Yajiṋa”. The word “Yajiṋa” is formed by the root “Yaj” and the suffix “na”. It means actions. Whatever a person does, we can call it a yajiṋa. What is the origin of actions? Where is the unmanifested potentiality of action? The doer of an act is the mind. Before doing an act a person thinks of it and the thought gets manifested as corresponding vibrations or sensations in his mind. Those mental vibrations are then transformed into the actions in the external world. That is, when after thinking about doing an act, the hands and feet begin to move, then the action being done is called an act or kriyá. Vibration exists in the mind or Sublime level and an act exists both in the crude and sublime levels, because all vibrations are not necessarily transformed into acts. Whenever there is an act, then the existence of a precedent thought is a certainty. That is why Karma or Yajiṋa is called psycho-physical.

Human beings cannot exist even for a moment without doing an act. Salvation means the eternal emancipation from this very Karma or Yajiṋa. Ordinarily Yajiṋa is of four kinds: Bhúta Yajiṋa, Nr Yajiṋa, Pitr Yajiṋa and Adhyátma Yajiṋa. Of these four Yajiṋas, the first three, namely Bhúta, Nr, and Pitr Yajiṋas, are psycho-physical, that is, both mental and physical, but Adhyátma Yajiṋa is one hundred percent internal. The origin of Bhúta, Nr and Pitr Yajiṋa is in mental vibrations and they take shape in the physical world. The actual origin of Karma, however, is in the arena of the mind. Suppose I donated ten rupees to a particular person. This is called Nr Yajiṋa. In the first instance I gave the donation mentally, and when this mental donation took the shape of a physical act, then I practically made the donation. As soon as the thought of giving the donation occurs in the mind, the physical act of donating flashes before the mind, that is, the act actually originated in the mental domain. Adhyátma Yajiṋa, on the other hand, originates in the domain of the soul and terminates in the soul.

(1) Bhúta-Yajiṋa: Bhúta Yajiṋa means services rendered to any created entity of the manifested world. For example, watering trees, serving cattle, undertaking scientific explorations and doing anything for the sake of welfare. In Saḿskrta, Bhúta means that which has been created. It does not mean ghost or spirit. The Saḿskrta synonym of the English words ghost and spirit is “Preta”.

(2) Nr Yajiṋa: Nr Yajiṋa is action for human welfare. In fact Nr Yajiṋa is a part of Bhúta Yajiṋa because human beings are also created beings, I will explain Nr Yajiṋa later on.

(3) Pitr Yajiṋa: Pitr Yajiṋa means remembering the ancestors and the sages. As long as a person possesses the physical body, he remains indebted to his ancestors. Those who are capable of working for their own emancipation, as well as of the society by virtue of the knowledge acquired through the austerities practised by the sages, are indebted to the sages. Sages are those who are helping and who have helped human society in numerous ways, such as the invention of new subjects. You enjoy the fruits of the inventor of railway engines. Is it not a fact that present intellectual currents originated from the fountain of their wisdom? Many people say that science is detrimental to civilization and an impediment to civilization, that the old world was indeed good. They forget that science also existed in the old world and, although it was very undeveloped, the people had adopted it according to their standard of wisdom and knowledge. We are progressing on the road constructed by them. We proceed and extend these roads by cutting down the jungles and the hills. Their bullock carts have given us the incentive for our railways and cars. We have converted the yachts constructed by them into submarines. That is why I say that there is no fault in the development of science. Time is also not to blame. The fault rests with us. Science does not tell us to use nuclear energy in destructive ways. To do so is to use science to establish our animality. Those who have invented destructive weapons with the help of science are not sages, because their Sádhaná does not contribute to the welfare of humanity. On the other hand, those sages who have looked to the well-being of humanity certainly deserve our revered memory. To pay homage to them is Pitr Yajiṋa.

(4) Adhyátma Yajiṋa: I have already said that Adhyátma Yajiṋa is one hundred percent internal. The impetus for Adhyátma Yajiṋa comes from the soul and this impetus becomes operative in the mental province. The mind performs the sádhaná and the Karma also terminates in the province of the soul. That is, the ultimate goal of mental sádhaná lies in the province of the soul. Adhyátma Yajiṋa is a liberating sádhaná and the remaining three, Bhúta, Nr and Pitr yajiṋa are both liberating and subjugating (Nivrtti Pravrtti).

Nr Yajiṋa is of four kinds: (a) Shúdrocita, (b) Vaeshyocita, (c) Kśatriyocita and (d) Viprocita. To serve the world by the physical body, to make others happy by one’s own sacrifice, or to alleviate the afflictions of others, for example by example by nursing the patients, comes within the scope of Shúdrocita sevá.

The services rendered by supplying food, money, etc. are termed Vaeshyocita sevá. Protecting others, even by risking one’s life is Kśatriyocita Sevá. Viprocita Sevá is to give expression of Adhyátma yajiṋa by imparting the spiritual knowledge you have gained. Instil in others the earnest desire to follow the path of virtue – only then will you justify your existence as a social creature.

Shúdrocita sevá is the backbone of society. Those who undervalue Shúdrocita sevá cannot render Vaeshyocita sevá. In the same way, one has to become a Shúdra, in order to be eligible for rendering Vaeshyocita-sevá. Exactly in the same way, one has to become a Shúdra, a Vaeshya and a Kśatriya in order to be eligible to render Viprocita Sevá. Hence only those who possess these four qualities are Vipras.

Although the excellence of all the different services is equal, Viprocita sevá is particularly glorious because it is directly related to Adhyátma yajiṋa. But it must be remembered that the value of a particular service depends on time, place and circumstances. Suppose a wayfarer is in distress in a lonely place and is about to die. In this situation viprocita sermons are entirely useless. While Shúdrocita sevá, i.e. nursing will be of great value. What will you do for a man who is dying of starvation? Will you nurse or preach sermons? Food must be arranged for him. In this circumstance Vaeshyocita sevá is of great value. In another situation, some men are attacking a helpless person. In this case neither sermons nor nursing is needed, nor is food to be offered; there you will have to render Kśatriyocita service. In this situation, Kśatriyocita Sevá is of greater value and other services are entirely meaningless.

Shúdrocita service is meaningless to a drunkard, so is Vaeshyocita, because giving money to him gives impetus to the addiction to drinking and does not encourage him or her to give it up, If you give the drunkard a beating then he or she will leave the place and go elsewhere to get a drink. Therefore, a drunkard has to be treated firmly with Kśatriyocita sevá and with Viprocita sermons. They must be emancipated from this bad habit by good counsel. The problem can not be solved just by simply inflicting punishment or enacting laws to close the liquor shop. In such circumstances the drunkard will seek to satisfy his or her bad habit in secrecy and consequently the whole society is affected. Thus we see that all the four types of services are important in particular circumstances. Still the effect of Viprocita sevá is stable whereas the effects of other types of service is not.

At the time of rendering service, you should feel that object of service is Náráyańa or God and that you are a spiritual aspirant. With such feelings there is no room for conceit. Conceit causes the fall of human beings. To get rid of conceit we will have to regard the object of our service as Náráyańa.

When you render service to anyone you must mentally address them with sincere devotion. “O Lord, O Náráyańa! Oblige me by accepting my services. You are merciful to me, and for this reason you have appeared before me as a living being to offer this very precious opportunity of rendering service to You.” By maintaining such sentiments, conceit will not arise in you, nor will you be bound by the reactions of your actions. The principal cause for bondage to the fruits of actions is conceit or the yearning for fame. Suppose a certain man donates one thousand rupees to a particular institution. The next day he looks anxiously for his name in the newspaper. If his name does not appear in the paper, then with an air of conceit he brags amongst his kith and kin. “I have donated a thousand rupees, but I do not desire recognition and therefore I have not published my name in the paper.” The desire for fame exists in a concealed form in that man’s mind. Clearly, he did not make the donation with the spirit of service. However, when you perform acts with the ideation that the person served is Náráyańa, there is no possibility of arrogance or the desire for fame growing in your mind. Then you will realize that through the grace of Náráyańa you have been given the opportunity of serving Náráyańa. Our hands and feet are not ours, they are His, and by serving Himself with those hands and feet, He sports with Himself. Such an action is an action without attachment. Only in this way can one attain salvation from the bondage of Karma. You must feel that the person served is Brahma. The person served is a finite manifestation of Him. Never, even by mistake, take the object as a human being. A devotee in ecstasy says:

Yáṋhá yáṋhá netra paŕe

Táṋhá táṋhá Hari sphúre.

Wherever I look Hari is visible. To attain this stage is the consummation of the aspirant’s efforts. By working with ideation of Brahma, you will gradually be able to perceive Brahma in everything. Why should ideation of Brahma or Hari be adopted? Before realizing this you will have to understand what Bháva signifies.

Shuddhasattvavisheśádvá premasuryáḿshu sámyabhak

Rucibhishcittamásrńya krdasao bháva ucyate

–Shrii Rúpa Gosvámii

Bháva is where the mind is sanctified. All the ten directions are brightened by the rays of the sun of Love, and love is developed for the Supreme Brahma. The mind develops gentleness or tenderness. This is the aim behind treating the objects of service with ideation of Brahma.

The development of ideas in a person’s mind takes place in three ways: direct imposition, indirect imposition and spontaneous idea.

Direct imposition: Suppose you are playing the role of Sháhjáhán in a certain drama. Though your mother tongue is Saḿskrta you speak in Persian. In that situation you have consciously thought, “I am Sháhjahán”, and having influenced the mind accordingly, you behave in that manner. Here your own personality is masked by that of Sháhjahán. This is known as direct imposition of ideas.

Indirect imposition: Here you do not knowingly assume any idea, but are influenced and hypnotized by another person. You act unconsciously. Your personal exclusiveness is drowned in the currents of another’s ideas. Under directions of a hypnotist, you will take sand for sugar and find it sweet as well.

Spontaneous idea: In this case, the ideas spring from within and only the true ideas get expressed. This occurs while you are in Iishvara Prańidhána. Initially the feeling of “I am” certainly exists in the aspirant’s mind. He or she feels that “I am practicing Sádhaná for a realization of Brahma.”

In the method of Sádhaná prescribed of Ananda Marga, this feeling of “I am” having been developed and expressed spontaneously is then transformed into feelings of Brahma. This spontaneous idea is not easily understood by those who do not practice Sádhaná. For this very reason, more often than not, non-aspirants are overtaken with false apprehensions since they do not know the transcendental currents of happiness in which the Sádhaka is drifting. You don’t have to take the idea “I am Hanuman”, or “I am Rádhá”. Adhyátma yajiṋa is performed entirely in the mental arena and there is no necessity of any experiment or imposition.

But in Bhúta, Nr or Pitr Yajiṋa, experiment or imposition is necessary. One has to feel that the object of service is Náráyańa. If you do not adopt this feeling your efforts are in vain. It should be remembered that the reaction of an action is intimately connected with the action itself and when you perform an act you have got to bear its brunt.

The Giitá says: “Karmańyevádhikáraste má phaleśu kadácana.”

You are free to act, but you are bound to undergo the reaction. The moment you do an act you acquire the possibility of its reaction. Simultaneously with the performance of an act is being done, the seed for its reaction is also sown and its consequences have to be undergone. There is no escape from it. It is not within your right to get rid of it or to escape its fruits and consequences. You have a right only to the action. Just by wishing you may or may not do an act.

What we call Saḿskára is the reaction of Karma in potential forms, that is, it is the seed of the reaction to an action. The completion of a Yajiṋa lies in its offerings. Karma and Yajiṋa are the same and the accomplishment of the four varieties of Karma lies in offering one’s dearest thing, that is, in offering one’s own self. Ráma Yajiṋa signifies offering or surrendering unto Ráma. Viśnu Yajiṋa has a similar significance. The word Vishnu means all-pervasive. For this reason the accomplishment of Viśnu Yajiṋa lies in merging oneself into the Supreme Entity. Those who offer clarified butter in Yajiṋa are misguided. They think that by offering ghee in the fire, it will rain. Still today people are following such blind superstition. Science tells us that when ghee is offered in the fire, the ghee is burnt and the unburnt carbon particles evaporate in the form of smoke. Everyone knows that ghee is basically the chemical composition of hydrogen and carbon and that the water vapor generated by burning ghee is negligible. Therefore, what will be the magnitude of the cloud formed by burning even one thousand tons of ghee? It is an utter misuse of ghee. The proper use of ghee is to feed it to the weak so that they may have a good health. If you want rain you should perform Bhúta Yajiṋa. Scientific research comes within the purview of Bhúta Yajiṋa. Manufacture artificial clouds and make use of them wherever rainfall is needed.

O Sádhakas! Justify Ráma Yajiṋa by offering yourselves unto Ráma or Paramátman. Accomplish your Maháviśńu Yajiṋa by merging the arrogance of your “I” feeling in the all-pervading Paramátman. For this you need not go begging from door to door. Adhyátma Yajiṋa is an internal affair and money has no use. Only in the case of Bhúta, Nr and Pitr Yajiṋa are crude physical things needed and not in the case of Adhyátma Yajiṋa. By this the mind gradually obtains enlightenment and there is no need to entertain the idea of Ráma or any similar idea.

It is necessary to adopt a special sentiment in the case of Bhúta, Nr, and Pitr Yajiṋa, the sentiment that you will not be attached to Karma because the arrogance of your “I” feeling will not have any opportunity to arise. By Lord’s direction, you are serving Him, being a part and parcel of his manifestation. By maintaining such sentiments arrogance cannot arise. You know that the results of your actions will conformity to your intentions. If you submit the subjective feeling of your actions to the Lord, the reactions also appertain to the Lord. However, while taking this sentiment, one has to see that it is born out of love and not out of fear. Fear does not generate love. There is no service where love is absent and your Bhúta, Nr and Pitr Yajiṋa become meaningless. The sentiment must be surcharged with Prema or Love. What is Prema?

Samyauṋmasrńito svánto mamatvatishayáunkita

Bháva sa eva sándrátma budhaeh prema nigadyate.

–Shrii Rúpa Goswamii

Love must be selfless. Suppose you rear hens, you feed them rice and of course you love them also. If takes one of your hens you may fall out with him and even come to come to blows with him. But is that selfless love? Love must be untarnished, free from all caprice. How will love be untarnished? While rendering services you should think that you are serving for his or her comfort and well-being. This will make your service selfless and your love untarnished. Services rendered with a selfless motive are not without blemishes. You feed the hens for your benefit. You are motivated by the thought that one day this hen will lay eggs and you will earn money by selling them.

Nija sukha lági ye kare piriiti,

Se jáni’ garala kháe.

Inculcate divine sentiment by saturating love wherever you have to perform Bhúta Yajiṋa, Nr yajiṋa, and Pitr yajiṋa. It is meaningless to love out of fear. Where there is no love, there cannot be complete surrender of the self and the yajiṋa is fruitless.

Karma, tapa, yoga, jiṋána,

Vidhibhakti japa dhyána,

Ihá haite mádhurya durlabh,

Keval ye, rágmárge,

Bhaje Krśńa anuráge,

Tá’re Krśńa mádhurya sulabh.

–Caetanya Caritamrta

People’s life becomes mechanical, if they are overwhelmed with the sentiment that they must do such acts, must perform such yajiṋa, must rise in this manner and sit in this manner and get up in this manner and so on. Such a person is not happy and this type of ritualism cannot be called real Karma. To serve others at one’s sacrifice is called penance. In the absence of love any service or penance is for show and is therefore fruitless. All ritualistic devotion, sham penance, counting beads etc. are meant only for public show and true love and the Supreme goal are lost from sight. Brahma cannot be attained through actions, since the sweetness of joy is lacking in such ritualism. On the other hand the divine bliss is easily attainable to those who base their Sádhaná on love.

One has to see appreciate how the consequences of actions are annihilated through service. Where there is the arrogance of “I” feeling, then the consequences exist with the actions. Where the “I” is the doer then the same “I” is the receiver of the consequences. In detached actions the “I” is not the doer and is not therefore liable to reap the consequences. In an unattached action there is no bondage of the consequences because whatever the person does is consigned to Brahma, and therefore, the consequences of the actions are also consigned to Brahma. In other words, both the actions and consequences appertain to Paramátman. You should regard yourself as an instrument of Náráyańa and go on doing your work in a detached manner. Where a person is suffering from pain, you may ask whether they are only reaping the consequences of their actions and whether in these circumstances it is proper for you to serve them. The answer is very simple. I should not even think that he or she is reaping the consequences of actions. My purpose is to decide the intention with which I will act. I will have to think that in the pursuit of a particular design, Paramátman is suffering distress and in this way, He is giving me an opportunity to render service. Out of His grace He is obliging me by accepting my services. Náráyańa’s designs are inscrutable, so you must look upon the distressed with divine sentiments.

Just as vibrations take the shape of actions, so too counter vibrations bear exact opposite consequences of these actions. The nature of consequences is shaped by the tune of the nature of the intentions to act or vibrations. Then in the physical world the consequences of such an action are treated according to the status of the doer, irrespective of the magnitude of the action and is in consonance with his or her mental endurance. If there be no pain from a cut in the hand, that is, if the mind does not feel the consequence, the action then is not punitive. For those free from a debased mind and accomplished in universality the question of unitary suffering of the consequences of actions does not arise, since such individual do not work with unit feelings.

Where action yoga, penance or knowledge is affected with feelings of distinctions, arrogance is bound to come into play and individual distinctions are created. When an act is dedicated to Paramátman, its consequences are also dedicated to Him. The unit is neither the doer nor the bearer of the consequences. What is it to you then?

Occasionally, an affectatious vanity is seen in the aspirant which is not meant for his or her personal end, but rather for the sake of Paramátman. This is called Sáttvika vanity. The vanity associated with selfless service is not derived from the mean unit “I” feeling, but from the feeling of Universal “I”. Rádhá says,

Bandhu tomári garave garavinii hám

Rúpasii tomári rúpe.

“I pride in You. This beauty that Rádhá has belongs to You. It is your beauty which has given comeliness to Rádhá. Is it not that I receive the inspiration to act from you? You are the doer and You alone are the enjoyer.”

You should act precisely with this sentiment. The more a person works with feelings of detachment, the greater is his or her Godward speed and the more the “I” feeling is annihilated. The Unit “I” feeling will be completely annihilated by the time you are completely established in the divine feeling. Detached actions are the fight against the unit self and for the attainment of the Universal “I”. The Unit “I” will go on abating in proportion to the decline of arrogance. By the same proportion, the mind’s sphere will get enlightened by refulgence of the Universal Self. That is why the followers of Ananda Marga must tread the path of action without detachment. Along with Adhyátma Yajiṋa, Bhúta, Nr, and Pitr yajiṋa also have to be performed and then the true sacrifice of the self in the fire of Brahma is accomplished.

The feelings of “I” or self work just like a mirror. The original entity is Paramátman or Cosmic Consciousness and its reflection in the mirror is the Jiivátman or unit consciousness.

Yathá darpańabháva ábhásahánao

Mukhaḿ vidyate kalpanáhiinamekam.

Tathá dhiiviyoge nirábhásako yah

Sah nityopalabdhi svarúpehamátma.

–Hastámalak

Where there is no mirror there cannot be any reflection. Where there is no mirror of the “I” feeling or Mahattattva or Budhitattva, there is no Jiivátman as the reflection. After annihilation of the ego, the condition in which one lives, is the initial form. He alone is the life of lives, the soul of souls, namely the Lord. Genuine spiritual practice is that which does away with the mirror of Buddhitattva and enables Jiivátman, in the shape of the reflection to get absorbed in Paramátman – the original entity. For this the inevitable requisite is detached action.

Yajiṋa is performed to achieve emancipation from the consequences of action and to annihilate the Unit “I”. The fourfold services enumerated under Nr yajiṋa can be easily be performed by anyone. Every human being gets more or less opportunity for rendering services. If a poor man thinks that he cannot render Vaeshyocita type of service because he is devoid of money he is wrong. The charity of a few paise of the poor has the same value as a thousand rupees from a millionaire. Indeed the charity of these few paise is greater. Lord Krśńa attached greater importance to a handfuls of grains from Vidura than to the sumptuous royal dishes of Duryodhana. Even so, everyone should render service to the world in accordance with their capacity and work for the welfare of the living beings to the best of their ability. Perform viprocita type of service by projecting your convictions to others as best as you can. Let every person perform the four kinds of service as much as possible. Adhyátma yajiṋa is an internal yajiṋa and ultimately it terminates in Paramátman, the original self. Therefore, your Sádhaná should be with a detached sentiment. All types of Yajiṋa begin and proceed in an externalized manner, but ultimately they will reverse their course towards the inner self and will gratify your innermost entity on the jewelled throne attained by your birthright. Remember, no one yajiṋa is inferior to another.

As long as you exist, you have got to perform Yajiṋa. The moment you cease from discharging duties, either due to incapacity or wrong choice you will fall into an abyss. You should not let this happen. It is your dharma to move from narrowness to vastness, from greatness to divinity. To allow yourself to fall into an abyss is against the characteristic of your existence. You long for eternal bliss and endeavour for eternal life. You are associated with that unending vitality in the blood circulation of your arteries and veins and in the rhythmic throbbing of your heart. You have been listening day and night the voice of eternal youth. Can you ever imagine remaining inert matter in an inactive state where there is no yajiṋa? Even in the state of supreme realization you will be infused with boundless knowledge. O human beings! be established in the radiance of divinity and the splendour of valour and chivalry, because yours is the path of revolution. Your path is not the path of extra caution and scheduled movement. You are the traveller of a rugged path. You are travellers of an impregnable path. You have to march ahead proudly with the flag of Marga upright. You have no time to stagger or to look behind.

Mághii Púrńimá 1955 DMC
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Brahma Krpáhi Kevalam

Nirguńa Brahma is eternal without beginning or end and Saguńa Brahma also is eternal without beginning or end. Many people believe that when Saguńa Brahma is within the infinite Nirguńa Brahma, then the former is indeed finite. This mistaken belief arises because people have no conception of the infinite, or have the capacity to conceive of it. If four is deducted from ten the remainder is six. Both four and ten are finite and the remainder six is also finite. However, if anything finite or infinite is deducted from the infinite the remainder is still infinite. So if the boundless Saguńa Brahma is taken from the infinite Nirguńa Brahma, the remainder is still the infinite Nirguńa Brahma.

Púrńamadah púrńamidaḿ púrnád púrńamudacyate

Púrńasya púrńamádáya púrńamevávashisyate.

That is to say, this is infinite and that also is infinite. The perfect has given rise to the perfect and if infinite be taken from the infinite, the remainder also is infinite.

Saguńa Brahma is the nucleus of knowledge in the form of Puruśottama and His mental state is His object. Is Puruśottama infinite or finite? For the reasons for which Puruśottama is established in the subjective-feeling, for those very reasons His knowledge aspect is not destroyed. He is not under the bondage of Máyá (Prakrti) and whatever is beyond the bounds of Máyá is beyond the bounds of time, place and person. Hence Puruśottama is independent of time, place and form and is therefore infinite.

The question we are considering is whether the mind of Puruśottama, the Cosmic mind, is finite or infinite. Mind has three aspects: Mahattattva, Ahaḿttatva and Citta. Because Sattvaguńa is expressed only in Mahattatva there are no limiting boundaries in the Cosmic “I”. Giving shape to a thing after rendering it finite is effected by Tamoguńa.

In the Ahaḿtattva, that is, wherein the state of Saguńa Brahma only Sattvaguńa and Rajoguńa can exist, and no Tamoguńa, there can be no limitations giving rise to crudeness of physical forms. So the Mahatattva and Ahaḿtattva portions of the Cosmic mind are infinite, that is to say, the Cosmic mind is infinite. Is the Cosmic Citta, the crudest manifestation of the Cosmic mind, finite or infinite? When Citta has been created under the influence of Tamoguńa, it is undoubtedly bounded by the limitation of time. Just as with the idea of oneness. He acquires the form out of the five fundamental factors for specific objects, or for the sake of sustaining the existence, accepts or discards them, so also the entire Cosmic mind assumes a particular shape, the boundaries of which are formed by the unit mind. The only difference between the two is that the component of the unit mind is only the reflection of the Cosmic mind. This quinquelemental world is the crude manifestation of the Cosmic mind. The Cosmic Mind is the creator of the sublime form of the unit mind and forms the medium of the individual for feeling of pleasure or pain.

Though this quinquelemental world is very large and extensive, it is not infinite because it is simply the collective evolution of the Cosmic Citta, created by the help of Tamoguńa. Without doubt it is limited. Just as each of the planets, the stars and the heavenly bodies possesses a particular shape, so also their sum-total is not shapeless, because they are all the results of the mind-stuff of the Cosmic mind. One day the scientists will also understand this reality and recognize the validity of the sages’ words. This extremely vast Cosmic mind stuff, which resembles the oval shape of the solar world is known as Brahmánda (Ańd́a means egg).

Regardless of how vast it is, the visible universe is finite. But is the potentiality of the Cosmic mind also limited? When the Cosmic mindstuff merges into the state of Nirguńa Brahma, will the Saguńa Brahma also attain Mokśa? No, it will not. Even though all the manifestations of the Cosmic mind-stuff are limited, the mind-stuff is not finite. The origin of Saguńa Brahma is beyond the limits of time. Whatever Saguńa Brahma has done in the form of Prajápati, since eternity and without beginning has accumulated never ending saḿskáras. The original actions of these reactions have not been performed by any individual finite mindstuff. Rather innumerable mind-stuffs have been formed and destroyed, and to suffer those reactions innumerable mindstuffs of Brahma will in the future be created and destroyed. In the limited mind-stuff of Brahma, regardless of how vast it is, all reactions have neither been expressed or pulsated nor can they ever be so. As His Citta wanes, His unexpressed or unvibrated samaskáras to on creating new mind-stuffs in His Cosmic mind to making Him bear the consequences of His actions.

As today’s galaxies gradually evolve into stars and planets and ultimately get merged in Nirguńa Brahma the highest attainment of Sádhaná, so too new luminous bodies, new atoms and electrons and new electrical bodies will be created.

For this reason I say that the present Cosmic Citta is limited, but the Cosmic mind-stuff is infinite and will continue throughout eternity. When we discover that the Cosmic mind is the innumerable expressions of the mind-stuffs in their totality, then we are correct in calling it infinite.

Remember that your personality will also advance through transmutation like all other entities. The total extinction of the Cosmic mind will never occur. You have no cause to fear any final dissolution of the universe.

Those who think that Brahma has something to gain by the attainment of emancipation by a living being are mistaken. What is the decease in the size, of the cosmic mind-stuff when one person attains supreme redemption? Again, that person will be created out of the unmanifested saḿskáras. For the sake of reaping His saḿskáras, Brahma continues to imagine and will continue throughout eternity. Brahma may be happy about the redemption of a unit living being, but it is no help to Him in attaining salvation.

It is expedient for human beings to be ever grateful to Him, since by His grace He has equipped them with the requisites for sádhana. He constantly showers His grace without reservation even on those persons who make no effort for salvation and who gradually degrade themselves. Even though you calumniate Brahma and deny His existence, yet He will not be displeased with you. He will not thrust you on the path of destruction. His imposing countenance of forgiveness will for ever remain, and He will forever go on directing you to the ways of salvation. Who else is your genuine friend and compassionate companion?

Tvameva mátá ca pitá tvameva

Tvameva bandhushca sakhá tvameva;

Tvameva vidyá dravińaḿ tvameva

Tvameva sarvaḿ mama Devadeva.

Do not disregard this enlivening love of your supreme friend. Do not allow any of His gifts to go unused. Pay heed to His words with a steady mind. Do not forget how much He has done for you, how much He is doing and how much ready He is to do anything for you.

When the aspirant advances a little on the path of Sádhaná then His grace becomes more and more refulgent. The aspirant’s mind is perfused with feeling of love. The waves of bliss start stirring up his or her mind. His or her voice is choked by the influx of emotions and through lips zealous with sentiment, through the tilting body and tearful eyes, one and only one soundless voice recites. It recites the feeling of solitary self-surrender to Him, of complete dependence on Him – “Brahma krpáhi kevalam.”

1 March 1956 DMC, Jamalpur
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Subháśita Saḿgraha Part 2

Contents:

1  
The Intuitional Science of the Vedas – 1

2  
The Intuitional Science of the Vedas – 2

3  
The Intuitional Science of the Vedas – 3

4  
The Intuitional Science of the Vedas – 4

5  
The Intuitional Science of the Vedas – 5

Chapter 1
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official source: Subháśita Sam’graha Part 2
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The Intuitional Science of the Vedas – 1

In ancient times when the desire to worship awakened in the minds of the primitive people for the first time, at that initial stage they took men of great wisdom and strength as the objects of their adoration. Before this they had been Nature-worshippers or physiolaters. When their mental hunger was no longer satisfied by the worship of mountains and rivers, trees and creepers, forests and seas, dawn and dusk, or thunder and lightning they took their first step towards the contemplation of God through the medium of hero-worship. As a result, a kind of incarnation doctrine came into being, ascribing full Brahma-hood to an aspect of manifestation. This practice was adopted in the name of religion, and was popular in society for many generations after. But the urges of the human heart are limitless. The desire to know their inner nature led human beings to the philosophical path, and as a result of philosophical dissertation and discussion their way of thinking gradually changed. They began to think how it was possible to attain the beginningless, indivisible, super-exultant self through such unit-worship – through the worship of the finite. When the realization dawned in their minds, they felt a great agitation – a mighty inner stirring in their hungry hearts, a longing to know the beginningless, endless, unmanifest, all-pervading Entity. How and what is that which the mind will apprehend with its entire being?

The first hint of Brahmabhávaná or intuitional science was mentioned in the ancient writing of the Rgveda. That first seed grew into a huge tree in the Yajurveda with numerous branches and twigs. At that auspicious moment, human intellect saw through the radiance of its supra-mundane knowledge, through its clairvoyance, that whatever it wanted in the material world emanates from and belongs to the Supreme Absolute Bliss – all are but the unit-manifestations of the Supreme Entity. None of these are its whole self. But it cannot neglect these units, for they, too, are not outside it. They too, are an inseparable part of the Supreme Entity.

The common people could not grasp the deep Brahmatattva or Intuitional Theory, and so they tried to hold on to the superficial, extroversial trappings of religion such as sacrifices, rites and rituals, making them the medium for their religious expression. But wise and educated people realized that as a result of this worship of the crude, people with a developed intellect and consciousness would gradually revert towards crudeness and gradually be transformed into crudeness. We must however admit that it is not possible to give up the effort to attain the crude in the form of physical necessities. Nevertheless, having food and clothing and other physical needs cannot completely satisfy the hunger of the human heart. At different times human beings have gone without clothes or anything for years or voluntarily renounced the world when it proved antagonistic to the deepest urges of their heart. So it will not do for human beings to think only of providing themselves with the crude necessities. If anybody leads this type of life, they will never experience bliss – they will always feel inside them the aching void of the desert.

So human beings concluded after due cogitation: since it was not possible to give up the units and since they would have to go in for the “whole” after all, they would just as well forestall their attachment for the finite by always keeping awakened in their minds, even while making use of the units, a sense of their being the image of that very Supreme Spirit. The pleasure-ward trend of the attachment would then be diverted towards the Bliss-ward course itself. By ascribing divinity to everything and thereby eliminating the limitedness of its littleness, humans would realize and enjoy the Supreme Bliss. In the Vájasaneyii Samhitá (Code) of the Yajurveda it is said, –

Ishá vásysamidaḿ sarvaḿ yat kiiṋca jagatyáḿ jagat

Tena tyaktena bhuiṋjiithámá grdhah kasyasviddhanam.

This world is changing, moving. The word jagat (world) is derived from the root, gam-kvip, which means moving. This universe is the psychic manifestation of Brahma. All thought processes are moving and restive, and that is why this world, the psychic manifestation of Brahma. All thought processes are moving and restive and that is why this world, the psychic manifestation of Saguńa Brahma (the Subjectivated Transcendentality), is moving and restive. A thing that appears beautiful today is not necessarily so tomorrow. A sandesh (sweetmeat) that is delicious today will not be fit for consumption after a few days. Indeed one cannot even vouch for its shape still being intact. Every unit is in a state of change, and that is why the pleasure derived from unit objects cannot last permanently. So what should a Sádhaka (spiritual aspirant) do? He or she must ascribe divinity to every unit object. Everything is the manifestation of God. Whether it is land, home, river, mountain, respect, insult, day or night – everything is He and His manifestation as a unit. Make proper use of all objects thinking that they are His gifts to us. To enjoy or endure anything is to enjoy or endure Him. Avoid the attraction of the unit and make contact with the integral whole. When you are able to live this way, the desire to steal the property of others will completely disappear. In Ananda Marga there is a special process through which one can dedicate everything to God. The ascription of divinity to objects means the pursuit of the Infinite, leaving the finite behind. Are you feeding your son? No, no, you are feeding the son-like manifestation of Brahma. Are you tilling the field? No, no you are serving the finite manifestation of Brahma with your plough. Really speaking, the ascription of divinity to objects precludes their material enjoyment, as the objects then merge in the non-material Supreme Brahma. Thus the mind of one, who has established him or herself in real Vaerágya (the renunciation of all sensual pleasures) can never become attached to finite objects. Even in their midst he or she remains beyond the reach of their attraction and gains eternal peace after death.

No truck with water while I bathe

With hairs flowing free

Nor woes nor griefs shall ever scathe

Unwet I dip in sea.

Dedicated to God, night and day

Awake, asleep or dreaming be

No lures of world or desires gay

Dare ever come between He and me.

Do your work, but do not be caught up with it. A great man said, –

Grind spices or be a cook

Touch not the pan you ever

Dance a frog ’fore serpent’s hook

But let it not devour,

In the sea of nectar shall you bathe

Unwet shall remain your hair

Tie the elephant to a spider’s web

Love awaits you there.

Here the spider represents the little unit, the Sádhaka. A Sádhaka will realize what divine love is like only when he or she prepares the cobweb of devotion and ties the elephant, the Supreme Entity to it.

Life is intimately bound up with work If people do their work ascribing divinity to each object they are involved with, then, because of their non-attachment to material pleasure, they cannot be bound by the reactions of their actions. Life also cannot be the cause of such bondage, nor for that matter can the reactions of one’s actions be the cause of future lives. Otherwise a person who lives a long life will perform many actions, thus creating many reactions of greater sorrow to be experienced, and one will be a victim of the actional cycle life after life.

Kurvanneveha karmáni jijiivisecchataḿ samáh

Evaḿ tvayi nányatheto’sti na karma lipyate nare.

Always ideate on Brahma and nurture the desire to live for a hundred years. You will thus not get caught up in the reactions to your actions. This is the only way, by which you can save yourselves from the bondage of your reactions.

The ascription of Brahmahood to all activities is only possible for a Sádhaka – it is only possible through spiritual practices or the Sádhaná of the átman (soul). To establish oneself in Brahma is not possible through the Sádhaná of the mind, racing up and down at the beck and call of the senses. The person who busies himself with the Sádhaná of the mind instead of that of the Átmań is, in fact running after darkness or an uncertain future.

Asúryyá náma te loká andhena tamasávrtáh;

Táḿste pretyábhigacchanti ye ke cátmahano janáh.

Those who are sensually and materialistically inclined destroy themselves because through their actions they deny their own souls. Whether they profess to recognize the existence of the soul or not, their actions are certainly detrimental to their self-development. In this material world you may have come across many people who acknowledge the existence of Brahma, who say that they recognize the existence of soul, argue over it and are not afraid even to shed blood for the preservation of their religion, yet in their individual lives they are always chasing after sensual pleasures. They are of the above type. They gradually drift away from light towards darkness, regressing from a developed human life towards animal life. Although they have attained a human body, they have not shown any interest in behaving in a way that is worthy of a human being. The foremost duty of a human being is Brahma-sádhaná or the worship of God.

Essentially the soul and the Supreme Soul are the same. It is the objects of the mind that are different. A person whose mind has accepted the Infinite as its object has indeed identified himself with the Supreme Soul. Now the question may arise; when the Supreme Soul is infinite in nature, how does the distorted idea of individuality come about, and what relation is there between the unit-soul and this observable world? The Dharma or characteristic of an individual is to advance from the finite towards the infinite, from a part to the whole. This characteristic emanates from the desire to attain happiness – for self-preservation. As long as the goal is not limitless, one cannot gain the eternal happiness of all the imaginable and unimaginable entities. The Supreme Soul alone is beginningless and endless, and that is why limitless happiness is only possible through the Supreme Soul. The pain of losing unit objects is far greater than the pleasure they give us. The suffering that one sees in the world is merely the pain caused by that loss. But a persons of wisdom are never affected by the pain of loss for they know that the cause of all suffering is one’s own Saḿskáras. These Saḿskáras are the reactions resulting from one’s actions, past and present.

The Saḿskára born of pleasure and pain or the consequential momentum that creates the state of microcosmic subjectivity in the Macrocosmic Consciousness and stamps the Integral Body with the seal of limited unit-hood, has got its rudimental cause in the Saḿskáras acquired by the Supreme Being in the state of bondage. Actually, it would be more accurate to call it the mental reflection of action and reaction instead of calling it the distortion of the Supreme Soul.

The individuality of the unit is not complete in itself. So until one merges in the Whole Entity, one’s suffering cannot be alleviated. I have already said that the Sádhaka’s sufferings are caused by the Saḿskáras which one created oneself. One should therefore not be afraid of experiencing these reactions or accuse Brahma of injustice on this account. Humans very often complain, “God, so you had this in store for me. Is this my reward for so much worship and so much charity?” Such complaints are foolish, even sinful. At the time of suffering a Sádhaka should reproach himself for his past misdeeds and refrain from evil actions in order to avoid more suffering in the future. Everyone should bear in mind that as long as the fire of woes is not extinguished – so long as the Saḿskáras are not burned one has got to suffer. That is why I say you must not find fault with others because of your Saḿskáras; they are merely the reactions caused by your own mistakes and misbehaviour. Do you not see in the reflection the same wreath that you put around the neck of a shadow? Poet Vidyápati said:

Countless miles and ages lie

Life to life, between me and Him.

Dogged by Fate and here am I!

The fault not His, but mine and grim,

Don’t get upset over your suffering and difficulties. Learn from your painful experiences and acts, and behave wisely in your next life. Accept the beginningless and endless entity as the object of your ideation and behave accordingly.

Anejadekaḿ manaso javiiyo naenaddevá ápnuvan púrvamarśat;

Taddhávato’nyánatyeti tiśt́hat tasminnápo mátarishvá dadháti.

He is the only entity which does not move. Where there is no difference of places, there is no movement. How can the all-pervading entity in whom everything exists, have movement? He is faster than the mind, as the motive force that exists in His psychic body, i.e. the motive force of His thought process, dictates the movements of all the entities of the world; it is from this that they get the impetus to move. The senses are not capable of understanding. This is because the movement of the senses is towards objects, and so-called motionless objects are merely external forms of His mental expressions, His efferent thought-waves. His Blissful Entity is resplendent in its original state beyond the sphere of the mind. It is because of the cognitive Entity that life and energy exist in the world and that all processes of creation are continuing in a planned way.

Tadejati tannaejati tad dúre tadvantike;

Tadantarasya sarvasya tadu sarvasyásya báhyatah.

He is moving. No, no, He is not. He is motionless like the stump of a tree. He is far away. No, no, He is not. He is very close. He is the life of my life. He is within you and me. He is inside and outside everything everywhere. When a Sádhaka becomes well-acquainted with His Blissful Entity, we say that he or she is established in Brahma. At that stage there is both internal and external unity. The mind remains indifferent to worldly attractions and one makes real acquaintance with the Supreme Being. Although the body remains in the mortal world, the soul is merged in the Supreme Soul. The mind then becomes unrecognizable. Whose mind is it after all? Poet Cand́idása has written, –

What pangs reside in Radha’s heart,

Unlistening she sits alone in solitude.

Even in reverie, her eyes fixed, skyward rest

Like a saffroned recluse, averse to food.

Unleashing strands, she watches the braid

Of her hair rich and flower-bedecked

With smiling gaze at the clouds staid

She whispers something with hands outstretched.

Like a pavonine couple, with eyes unmoved,

Exchanging thoughts with passioned glance,

Wooing Kaliya as though renewed,

Candidasa says, a novel stance.

This manifestation of this observable world is called Saiṋcara or Extroversion during its movement from the subtle to the crude, and the movement of the created units and the world from the crude to the subtle is called Pratisaiṋcara or Introversion.

Thus goes the cycle of evolution from the subtle to the crude and from the crude to the subtle. The movement of the unit is from the crude to the subtle. The path comprised of the extroversial movement away from and the introversial movement towards Brahma, is called the Brahmic or Cosmic System, which is revolving under the forces of Saiṋcara and Pratisaiṋcara.

Under the influence of Vidyámáyá (Introversive Force or Force of Macrocosmic attraction) the unit activates the centripetal or introversive momentum of His thought-process through his Sádhaná, and by worshipping Avidyámáyá (Extroversive Force or Force of microcosmic distraction) he extends the centrifugal or extroversive action of His thought-process and prolongs its duration. In Vidyá cognition predominates, whereas in Avidyá there predominates action (Vidyá is a Cognitive force, and Avidyá is an activating force devoid of cognition). Cognition and action should be balanced in the life of a Sádhaka, or else it will be difficult to move towards Brahma.

Andhaḿ tamah pravishanti ye’vidya mupásate

Tato bhuyáiva te tamo ya u vidyáyáḿratáh.

The person who worships Avidyá drifts towards darkness and the person who worships Vidyá goes even deeper into the darkness.

Anyadeváhurvidayányadáhuravidyayá

Iti shushruma dhiiráńaḿ ye nastadvicacakśire.

Vidyá and Avidyá have contrary concomitants. Neither of them has equilibrated movements. People with calm and collected intellect, Sádhakas with developed intuition, who could very well understand such things due to their judgment, have made the above declaration with regard to Vidyá and Avidyá i.e. salvation is not possible through the cultivation of only one of these two principles. For the attainment of salvation, there must be balance between Vidyá and Avidyá to move forward. Although the movement towards Brahma must be introvertive (Vidyá), one should not give up Avidyá completely in relation to the practical world. This also has got to be made compatible with one’s own spiritual way of life by ascribing normal and divine bearing to it. Here the balance between Vidyá and Avidyá refers to the equitable conduct and behaviour during the period of material enjoyment.

Vidyá incávidyá inca yastadvedobhayaḿ saha

Avidyá mrtyaḿ tiirtvá vidyayá mrtamashnuvte.

It is those Sadhakas who are well-versed in intuitional knowledge, who are able to properly grasp this extroversive and Introversive Science. They do not deny any of the principles of creation, preservation and destruction. Forestall death through proper Karma-Sadhaná, a pursuit of action without denying it, and attain immortality through valid knowledge.

Yastu sarváńi bhútá ni átmanyevá nupashyati

Sarvá bhúteśu cátḿánam tato na bijugupsate.

A person who sees himself in everything and everything in himself can never hate anybody or anything. The capacity to overcome hatred is the main characteristic of Brahamajiṋána or one versed in intuitional science. Because of their pervasive egalitarian vision, there is not the slightest chance of their committing any sin in secret.

Yasmin sarváni bhútániátmaevábhúdvijánatah

Tatra ko mohah kah shoka ekatvamanupashyatah.

When the sense of persuasiveness of one’s soul in all living and non-living objects awakens in one’s mind, one neither hankers after anything nor is one afraid of losing anything. One feels a sense of oneness with all objects and attachment and grief fade away.

Sa paryagácchukramakáyamavraḿamasúviraḿ shuddhampápaviddham

Kavirmaniiśii paribhúh svayambhúryáthá tatyato’rthán vyadadháccháshvatiibhayah samábhyah.

The characteristic of that Supreme Being is its all-pervasiveness. The Sádhaka or the practitioner of intuitional science gets installed in Him, and with His bearing the sádhaka eventually identifies himself with hIm. In that bearing of His abides the splendour of all-fulfilment – the seed of all-knowingness. “Tatra niratishavam sarvajiṋavijam.” The Supreme Being has no crude body. He is absolutely faultless, pure, sinless, all-mighty, all-observing, all-knowing, self-controlled and Svayambhú or self-creating. He is not comparable to anything or anyone – “Na tasya pratimá asti,”, i.e., He has no image. In Him there is unlimited forgiveness. From the very beginning He has been giving everything to the units and will continue to do so. Such, is the attitude of that Great Being. One who is dazzled by the superficial splendour of His creation and gets entangled in it through one’s extroversial tendencies forgets the great, noble Creator behind this creation. Is it not foolish to forget the Lord of the creation for the created? Mother is cooking. The son suddenly cries for his mother. Mother gives him a toy, and the son is so fascinated by the toy that he forgets all about his mother. But when a son does not forget his mother and stop crying in spite of the toy in his hand, then the mother is compelled to embrace him and take him on her lap.

The son, too, holds his mother with one hand, the toy with the other. God is compelled to surrender Himself to the wise Sádhaka, who does not forget Him for the love of this toy-like creation – who does not relax his efforts to attain God.

Andham tamah previshanti ye’ sambhútimupásate

Tato bhúya iva te tamo ya u sambhútyaḿ ratáh.

Those who run after Sambhúti or the glamour of creation and those who are obsessed by the fear of Asambhúti or the possibility of is destruction are both racing towards the world of darkness. A Sádhaka should look upon both Sambhúti and Asambhúti, i.e. creation and destruction, equitably and with equanimity. Scientists who are wholly and solely dedicated to the worship of Sambhúti and hermits who live in constant fear of destruction are both on the wrong path: they are not on the path of salvation. Only the person who uses judgement and accepts both of them attains immortality.

Sambhutiiṋca vináshaiṋca yastadvedobhayaḿ saha

Vináshena mrtyuḿ tiirtvá sambhútyámrtamashnute.

One who knows the truth about creation and destruction gets established beyond the reach of death. The observable world is subject to creation and destruction. The movement from creation to destruction at first glance appears to be absolute, but the person who has understood the secret of creation and destruction and has thoroughly understood the world system, is alone able to establish him or herself beyond the range of this system.

The last hurdle on the path to the attainment of deathlessness and the realization of Brahma is the Hirańyamaya Kośa of the unit. As long as the Hirańyamaya Kośa exists, the Sádhaka cannot realize the Absolute Truth. The glamour of creation and the fear of destruction always upset a Sádhaka. The Supreme Being in His infinite glory is situated above the causal mind (Hirańyamaya Kośa).

Hirańmayena pátreńa satyasyá pihitaḿ mukham

Tattvaḿ púśannapávrńu satyadharamáya drśtaye.

O God! Remove the shining veil of Hirańyamaya Kośa, so that we may establish ourselves in Satyaloka (the region of Truth) Thy abode, so that our minds may not be attracted to the brilliance of the Hirańyamaya Kośa. This was all that was said about Brahma in the Ishopanisad.

When a person progresses from the crude to the subtle as a result of his Sádhaná, all the bondages gradually start disappearing by themselves, and when a strong desire awakens in the mind to attain that pure consciousness within, the Hirańyamaya Kośa also gets destroyed. In each of the five different stages of mind i.e. (1) Kámamaya Kośa (Crude or Conscious mind), (2) Manomaya Kośa (Subtle or Sub-conscious mind, (3) Atimánas Kośa (Supra-mental mind), (4) Vijiṋánamaya Kośa (Subliminal mind), (5) Hirańyamaya Kośa (Subtle-Cosmic Mind) – (the last three are collectively called causal or astral or unconscious mind) some sort of finite object directly or indirectly remains, and this object becomes the cause of bondage – “Mana eva mauśya nám kárańam bandha mokśayo”. In other words the unit attains salvation only when she/he empties her/his mind of all objects. Just as an iron sword can perform acts of cruelty or merely cut the rope tethering and animal, similarly, according to its objective tendencies, the mind can also be the cause of both bondage and liberation.

All unit objects are external. Love for such unit objects can never be lasting, for the mind always keeps hopping from one object to another. That is why I say, withdraw your love from the unit and merge yourself in the whole. Don’t mistake the unit for the soul or God. The attainment of one’s inner self is only possible through love for the Infinite. Dońt pretend to be inferior and as a result become lazy. Fill your heart with love of the Infinite, and your soul will be transformed into the Supreme Soul. No worldly happiness is limitless. Dedicate yourself completely to the blissful ocean of the Supreme Soul. Then alone will you realize what happiness really is. This path to attain happiness, this Sádhaná of self-surrender I call absolute devotion. Carry on performing your worldly duties with sincerity, and at the same time think about the pure self within you. Then alone will your Sádhaná be justified. The constant thought of your pure inner Self will certainly one day establish you in your original source, and this is the ultimate aim of Sádhaná. The Soul is by nature characteristically pure. The mind gets tied to Saḿskáras (potential reactions) due to its actions, and that is why the unit becomes the slave of life and death. When all the Saḿskáras are destroyed through spiritual Sádhaná and mental purification, one goes beyond life and death to the eternal region of immortality, where there is no difference between the soul and His Supreme Soul. Amen!
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this version: is the printed Subháśita Saḿgraha Part 2, 2nd edition (according to copyright page), 1992, version (obvious spelling, punctuation and typographical mistakes only may have been corrected). I.e., this is the most up-to-date version as of the present Electronic Edition. Words in double square brackets [[   ]] are corrections that did not appear in the printed version.
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The Intuitional Science of the Vedas – 2

The Vedas are the unique manifestation of human intellect. The etymological meaning of the word “Veda” is knowledge. This knowledge is of two types. One type is subject to time, space, and person, and the other is the realization of the self, independent of all subjections. The former is called Relative Knowledge or Aparájińána, because it is related to objects, and the latter, spiritual Knowledge or parájiṋána. Here the word, Veda, is of course used in the sense of spiritual knowledge.

Last Shrávańii Púrńimá I told you some thing from the Shukla-Yajurveda. Today I will tell you something from the Atharva Veda. Learned persons say that there is nothing important in the Atharva Veda. It is only a collection of mantras or incantations about ghosts and spirits, composed by people in prehistoric times. It is up to you to judge the veracity of the opinion.

One day, Vaedarbhi, the son of Bhrgu, asked the learned sage Pippaláda, “My Lord what is Intuitional Science (Brahmavijiṋána)? What is the relation between Brahma and the world? Please tell me something about them.” The sage replied:

“Aráiva rathanábhao práńe sarvaḿ pratiśt́itam

Rco yajúḿsi sámáni yajiṋahkśatraḿ Brahma ca.”

Just as the spokes are attracted to the hub of a wheel, similarly every object in this universe is Brahma-centric and thus has kept up its individual existence. The nucleus of the Cosmic System is the source of all entities from the highest of created being down to the lowest insect. Rk. (Incantations), Yaju (invocations), Sáma (songs) or the individuals engaged in Viprocita or Ksátrocita service (i.e. service befitting a Brahmin or a Kśatriya) – all are dependent on Brahma, the source of their existence.

Prajápatishcarasi garbhe tvameva pratijáyase

Tubhyaḿ Práńa prajástiimá baliḿ haranti yah práńaeh pratitiśt́hasi.

The word, Prajá, means evolved objects. Brahma is of course Prajápati or the Lord of evolved objects for He is the controller of all of them. Prajápati-brahmá moves about in the womb as the embryo and when it is born, the event, in fact, should actually be called the reflex birth of Brahma instead of His birth, because all created entities are merely manifestations of Brahma Himself. For instance, there is only one moon, but its reflection falling in the countless footprints of cows (Gośpada) appears as countless moons. No new moons are created. The same moon is being reflected in several receptacles. Similarly one Brahma is manifesting Himself over an infinite number of units in countless mental receptacles. Brahma is Absolute Bliss. That is why the units or microcosms are always racing with the help of their sensory and motor organs towards their inner selves, i.e. towards the attainment of happiness. So it is said that knowingly or unknowingly the units are moving towards Him to attain Him, filled with inspiration from Him. (Several times in the Atharva Veda the word, “Práńa”, has been used to mean Puruśa and the word, “Rayi” to mean Prakrti).

Devánámasi bahńitamah pitrńaḿ prathama svadha

Rśiińáiṋcaritaḿ satyamatharváungirasámasi.

Here the word, Deva, means the carrier of sensations, i.e., organs and nerves. Through the organs and nerves the body expresses a sensation or feeling and that is why they are called Devas or gods of the microcosmic body. But these organs and nervous systems are completely dependent on the spine for their existence and functions. Sensation is transmitted along the spine and that is why without a spine the unit would be a motionless, inert, fleshy mass. The above Shloka declares that, what spine is to the unit, Brahma is to the universe. Without Brahma the universe would be utterly destroyed, the seed of the imagination would be completely obliterated. According to an ancient custom, the death rites in honor of the deceased used to be performed by using Svadhá mantra (i.e., an invocation chanted while offering a sacrifice to the spirits of the dead). That is why, it is said that Brahma, as the first and foremost point in order of succession, is as important to all mundane objects as the first recipient of obsequial oblations is to the subsequent ones. To the sages He is as sacred as the vow of truthfulness. By Rśis or sages I mean those who have hastened the advancement of human civilization by inventing or discovering things through their Sádhaná or spiritual practices. Such sages make the base of their lives on truth; without truthfulness intellectual expansion towards the Supreme is not possible. Let us here discuss the meaning of the word, Truth. People generally use four words, Satya, Tothya, Samyak and Rta synonymously or in an identical sense. But in reality there is a great difference in their meanings. The English equivalents of Tathya, Samyak and Rta are “Fact”, “Correct”, and “Truth” respectively. But in other languages “Satya” (Truth) has no equivalent. The Philosophical meaning of the word “Satya”, is unchangeable, i.e., that which has no distortion, that which is beyond distinctions of time, space, and person. Human life progresses through different stages – from childhood to adolescence, from adolescence to youth, youth to old age and old age to senility. It is through these changes that people progress. That is why human life or its receptacle, the body, is not Satyá or Truth. There is yet another philosophical meaning of the word, “Satya”, which is Citsvarúpa (the Supreme consciousness) or Puruśa. In the field of Sádhaná or intuitional practice the meaning of “Satya” is “Parahit́arthaḿ váunmanaso yathárthatvaḿ satyam” i.e., Satya is the benevolent use of words and the mind for the welfare of others. No matter what meaning of “Satya” we accept, a benevolent sage has got to be truthful. The creation of one who has not learnt to regard the blissful, unchangeable Entity as the ultimate goal is no creation – is a veritable negation of creation.

The great sage, Maharśi Atharvá, who lived in ancient times, while he was practicing Brahma-Sádhaná, was the first to gain intuitional knowledge by the grace of Brahma. He taught that knowledge to Maharśi Auṋgirá, who taught it to Satyaváha. Satyávaha in turn taught Áuṋgirasa. So the sage says, Brahma, the source of all existing entities, is as important to them as Atharvá, the expounder of intuitional science, is to Auṋgirasa and his other students.

Indrastvaḿ práńa tejasá rudro’si parirakśitá;

Tvamantariikśe carasi súryastvaḿ jyotiśámpatih.

The word Indra means great or a king. Brahma is the controller of the vital force which keeps the organisms alive; we call Him Indra, when He controls our lives and our energies through His expressions. We call Him Rudra or the God of thunder, when He, as our friend, saves us from the jaws of calamities through His affectionate and tender touch. He exists everywhere; He is present about us sometimes as a sound, sometimes as a thought or emotion and sometimes as a crude individual entity. There is not a place in the universe where He is not manifest.

What we take for a void is also full of Him. He is even in places where the intellect cannot reach, from where the imagination bounds back thwarted and baffled.

Jale hari sthale hari anale anile hari,

Graha-tárá-súrye hari harimaya e trisámsár.

[He is in water and in land and fire and the ether He is in the sun and the stars and planets. He is in all the three worlds.]

In the planetary world it is His glory that shines as the sun. Take for instance, the backbone of the nervous system, the Svadhá of departed ancestors, the satya of the sages or Indra, Rudra, the sun – are all these separate entities? No, all is He, all is He, all is He. The person whose apparent name is Dhruvajyotih, whom a son calls “father” for he sees in him a father-like manifestation, a father calls “Dheva”, for he sees in him a son-like manifestation, a school boy, “Sir”, for he sees in him a teacher-like manifestation, and a tongawalla, “Hey, Topee”, for he sees the Topee (cap) as the all-important thing, in reality, are these addresses such as “father”, “sir” or “hey topee”, so many different persons? Actually, they are the result of looking at one Dhruvajyotih from different angles of vision.

Yadátvamabhivarasasyathemá práńa te prajáh

Ánandarúpastiśt́hanti kámayannaḿ bhavisydiiti.

There is nothing inanimate or insentient in this world; everything is animate and sentient. In some places consciousness is condensed and in other places it is uncondensed. Where consciousness is condensed, we say “animate” or “sentient”, and where it is uncondensed, i.e., where the influence of Prakrti is more predominant, we say, “inanimate” or “insentient”. The difference between this so-called sentience and insentience is that the so-called sentient, due to its consciousness being condensed, is capable of controlling itself, but due to the uncondensed state of consciousness the so-called inert or insentient is entirely dependent on the wishes of Prakrti, i.e., it is compelled to behave according to the thought-process of the Macrocosmic Mind. This may stimulate a question in our minds. If the so-called inert object is subject to the wishes of the Cosmic Mind, then the Cosmic Grace must necessarily have to be on it only. If the sentient is capable of thought by itself, why should Brahma think for it at all? There is hardly any ground for Brahmic mercy to be showered upon it. The world is crude, and that is why He has kindly regulated its course of movements, so that it may not be smashed to smithereens by the impact of a comet. But to a sentient person He has allowed discretion to take poison or nectar. Is this consciousness then a curse to the living? No. To Him “animate” and “inanimate” make no difference. He has no partiality for one or the other. The insentient do not work by themselves, and so they are not vulnerable to punishment or eligible for reward for vices or virtues, but the sentient attain the good or bad consequences of their acts… they experience pleasure and pain. Let one suffer or enjoy according to one’s deed. He stands by His duties, why shouldn’t He? With the birth of a child He provides milk in the mother’s breasts, affection from the father and love from friends. Aren’t these His mercies? After the scorching summer of the month of Vaeshájha come the showers of the rainy season. These merciful showers are also His. From such changes rocks, iron or gold do not perceive pain or pleasure. It is living beings who endure or enjoy them. It is through these showers for their enjoyment that various things grow, and through them they all feel and enjoy the self-same Bliss Absolute, which Parama Puruśa Himself. And so He has not only forgotten you, rather He gives you compassion and mercy for no compulsive reason – much more mercy perhaps than you even deserve.

Brátyastvaḿ Práńaeka rśiratta vishvasya satpatih

Vayamádyasya dátárah pitátvaḿ mátarishvanah.

The word, “Brátya,” means “fallen”. According to the social code if a Brahmin does not follow the principles worthy of a Brahmin, he/she will fall into the category of the Brátya. Similarly if a Kśatriya or a Vaeshya does not act according to his Varńa (color), he will be categorized as Brátya. The question of being Brátya or fallen does not arise in the case of a shúdra, for all apostates are known as Shudras. Brátya Brahmin, Brátya Kśatriya and Brátya Vaeshya, due to their acts being inconsistent with their respective Varńas, are regarded as meaner than the Shúdras who belong to the Varńáshrama (Institution of social order). Here Brahma has been called Brátya, for He is above all the Saḿskáras or prejudices of this social system, Varńáshrama. No Saḿskára can bind Him. All Saḿskára-bound powers bow to His Glory. The Ajiṋána Bodhinii Tantra also says, –

Varńáshramábhimánena shruti dásye bhavennarah;

Varńáshramavihiinashca vartate shruti múrdhańi.

So long as there are Varńa prejudices (caste-disparity, financial disparity, regional disparity, educational or other disparities) in human beings they can never realize or feel the non-distinctive, incessant flow of the Cosmic Essence, the integral Brahma – never, never can they do so. As long as they keep this caste-vanity as the trademarks, they will keep themselves enslaved to scriptural injunctions, because they regard one or the other Varńa as the chief prop or mainstay of their mind. When a person through this spiritual and mental development or through their merger in the Supreme Being, identifies himself with Brahma who is above the Varńas, they attain a position above scriptural injunctions whereupon to be bereft of Varńa or color is the real Sádhaná.

There is a reference in the Vedas to a sacred fire called “Ekarśi.” This fire used to be preserved with meticulous care. That is why the people in general held this Ekarśi fire in great esteem and paid greater respects to it than they did to any other fire. Now imagine, on one hand the Supreme Entity has been called Brátya or fallen, and on the other He has been revered as Ekarśi. Being beyond the confines of all Saḿskáras or prejudices or consequential momenta, He remains unconfinable to or by any attribute, and the purity or Ekarśi, being considered the highest at the top of society, also remains immeasurable.

This Brahma is also the devourer or destroyer of all objects of the universe, for this universe is being conceived and lost in His mind-stuff. That is to say, just as He is continually creating His mentally conceived world in His Brahmábháva (or creative mood) on the one hand, similarly He is continually devouring it mercilessly as the Saḿhartá or Destroyer on the other. All objects, all entities of the world are His pabulum, His food and some day they all have got to offer their respective structures as oblations to Him. That is why it is said that the units are the givers of His food. What are they giving Him? They are giving away to Him their sense of ego – their pain-laden identities of petty selfishness.

This very Supreme Being is the Father of Váyu or air. These Váyus, according to their internal and external distinctions, are preserving the existence of the unit through their tenfold transformations. So these Váyus or práńáh, are the foundations of all the senses of the units, and Brahma is the Director or Father of these Váyus or práńáh. Váyu is the life of the unit, and Brahma is the Life of life.

Yá te tanúrváci pratiśt́háta ya shortre yá ca caksuśi.

Yáca manasi santatá shiváḿ tán kuru mortkramiih.

What I speak is only a manifestation of Thy form. What I hear – that also is the sonic manifestation of Thy form. Whatever and whenever I see with the help of my eyes is but Thy form-manifestation. Whatever I think within myself, judge or decide about evil or virtue are all only Thee, Nothing exists outside Thee I, whatever my sensory organs perceive, comes from the world permeated by Thee, and whatever my motor organs activate or shun are but Thy different expressions. O Merciful Brahma! Let Thy inspiration guide my movements towards the virtuous path – towards Supreme Consciousness. Let whatever I say, hear or see be charged with Thy thought and transformed into sublimity. Let me not see nor hear any mean entity nor give it a verbal form. Let me realize and understand every moment that thou art all that is seeable, hearable or utterable by me. O Great One, Be not miserly towards me. Lead me to the auspicious path – to the path of good. Control my moments properly.

Práńasyedaḿ vashe sarvaḿ tridive yat pratiśt́hitam

Máteva puttráń rakśasva shriishca prajiṋáiṋca videhi nah.

All created objects that exist in this universe are under the sway of the Supreme Being. He is controlling every thing of this world, whether crude, subtle or casual. The world has dedicated itself to His Glory. O Soul Supreme! Teach us the intuitional science and lead us to the path of well-being. We are entirely under Thy shelter. Just as a mother protects her son, protect us from baseness, poverty and pettiness. Establish us in prosperity and wisdom.

Pippaláda had told Sukeshá, the son of Bharadvája, –

Aráiva rathanábhao kalá yasmin pratiśt́hitáh;

Taḿ vedyaḿ purúśaḿ veda yathá ma vo mrtyuh parivyatháh.

Just as the hub of a wheel controls the spokes, similarly the Supreme Brahma is controlling the sixteen basic factors of this universe, i.e., the ten organs (sensory and motor), five vital principles or práńáh (i.e., Práńa, Apána, Samána, Udána and Vyána), and ego. All these sixteen factors (Kalás) are completely sheltered in Him and are the causes of life and death or fluctuations in lifespan. Try to know Him. Know Him through the Spiritual Knowledge or Parájiṋána. If you are able to do so, you will be able to overcome death and all kinds of degeneration easily. You shall conquer death. The Supreme One is the only remedy for this. The preventor of death is that ambrosial Cosmic flow. That is why the Vedic sages prayed to that Ocean of Nectar and Deathlessness Brahma.

Asato má sadgamayo tamasomá jyotirgamayo

Mrtyurmá amrtorgamayo ávirávih mayaedhi.

O Supreme Brahma! Lead us to the world of deathlessness from this mortal world.

Avih sannihitaḿ guhácarannáma mahat padamatraetat samarpitaḿ

Ejat práńannimiśacca yadetajjánatha sadasadvareńyaḿ

Paraḿ vijiṋánád yadvariśt́haḿ prajánám.

Elsewhere in the Atharvaveda much has been said about the Supreme Soul. He is self-effulgent – autophanous – i.e., His effulgence is not derived from any other source. He is inherent in everything good. (There is nothing bad in the world. What we think to be “bad”, is only the transformed condition of “good” under the influence of Máyá, the Creative Principle.) In other words all “good” objects are He. Hence my ego is not devoid of Him.

He is the Life of my life, the Ego of my ego, the Soul of my soul. There is nothing so close to me as He. He is the Guhácara or Heart-dweller. Here the word Guhácara does not mean mountain cave-dweller. Here Guhá means heart. Hence the one, who is Guhácara is the heart-dweller – the controlling Lord of the heart.

An individual always seeks out a safe refuge, but no refuge can give lasting shelter. Only He is the Supreme Refuge. Nothing is greater or nobler than Him. He is dynamic. Here a question may arise: whence does movement come for One Who is all-pervading? But really He is moving. His motivity lies in the thought-process of His psychic body. This world is His fanciful imagery, born out of His psychic body. This world would not have come into being if He really had no imagination or if the thought-wave of imagination had not awakened in His Psychic Body. The five váyus (práńa, apána, samána, udána and vyána) that feature in a living body according to their respective distinctive functions, as the result of which the units are kept alive – those vital forces, or váyus, also are only He. [[Blinking our eyes is an action that helps us to preserve at every moment our ability to receive tanmátras.(1) This action is also He. Actually, behind all these vital forces or blinkings it is His existence alone that reverberates in the unit mind as the heart-dwelling Absolute Truth.]] It is through the inspirations of His existence that the veins and nerves are being sensitized and vibrated. All that we think good or bad in this world is but His different circumstantial distinctions. Brahmabháva or divine bearing is not limited to the Puruśa entity alone, it is the basis of whatever is virtuous and good. The great Prakrti, who is seemingly transforming the Puruśa entity into transitory objects, is also He. Brahma is the composite name of Puruśa and Prakrti.

Tvamekodvitvaḿpanno Shivashakti vibhágashah.

Brahma is the greatest of all. Nothing is greater than Him. “Yadanye nádhirohati”. Brahma is not attainable through common knowledge, nor can pedantry or erudition touch or hold Him. He is metempiric, transcendental beyond the scope of knowledge or cognition, whereas human knowledge is only a partial knowledge. He is venerable to all. He abides in His own Glory above all creations. He is the One Who is the Knower even of your sense of ego. Try to know Him.

Yadarcimad yadańubho’ńu ca yasmin loká nihitá lokinashca.

Tadetadakśaraḿ brahma sa práńastadu váunmanah

Tadetat satyaḿ tadamrtaḿ tadveddhavyaḿ somya viddri.

He is luminous. He is the molecule of molecules, the atom of atoms. He is so subtle that mind cannot apprehend that subtlety. Yet from another angle, He is so vast that the entire universe lies within Him. He is indestructible, He is unfallen, He is the Life, the Truth, the Nectar, O Saomya (Tranquil)! O Sádhaka! He is your speech. He is your mind. Pierce through Him by dint of your meditative concentration – by dint of your own spiritual force.

Dhanurgrhiitavaopaniśadaḿ mahástraḿ sharaḿ hyupásánishitaḿ sandhayiita;

Áyamaya taddhávagatena cetasá lakśyam tadevákśaraḿ somyaviddhi.

“O Tranquil Sádhaka! Sádhaná is your great bow”. (Here Upaniśad means the austere method of Sádhaná, for that which attains the proximity of Brahma is called Upaniśad). Set your worship-sharpened mind-like arrow on this bow. Now inclining your mind towards Him, pluck and twang the string of the bow and pierce through your target – that indestructible Supreme Soul. (This is the state of Savikalpa Samádhi or determinate absorption).

Prańavo dhanuh sharohyámá brahma tallakśyamucyate

Apramattena veddhavyaḿ sharavat tanmayo bhavet.

O Sedate One, Oṋḿkára is the image of your bow. Here the twanging or plucking of the bow means the act of Práńáyáma ( a yogic method of breath-control), i.e., stirring up the vital or spiritual force. If you use your soul as an arrow and shoot it aiming at the Brahma-like target with a deeply concentrated (absolutely unwavering) mind, then your soul will certainly merge in the Supreme Soul just as an ordinary arrow sticks in its target.

Yasmin dyaoh prthivii cántariikśamotaḿ manah saha práńaeshca sarveh

Tamevaekam jánatha átmaramanyáváco vimuiṋcathámrtasyaeśa setuh.

Try, O Sádhaka, to know only Him, in Whom are held the sky, the world and the void, in whom are ensconced the mind, the five vital forces and the sensory and motor organs. Shun all other pointless considerations except your efforts to know Him. You are mortal, subject to death. Your desire of establishing yourself in deathlessness has been with you from eternity. And that very Brahma is the bridge leading to that state of deathlessness. So you will reap the real good, if you can only know Him.

Aráiva rathanábhao saḿhará yatra nád́yh sa eśo’ntashcarate bahudhá jáyamánah

Oṋmityevaḿ dhyáyatha átmánaḿ svasti vah paráya tamasah parastát.

Just as the spokes of a chariot are embedded in the hub of the wheel, so all the nerves, veins and arteries are sheltered in Him. The soul that is situated in the Sahasrára (the uppermost plexus of the human structure) of the unit-body is their refuge. In other words all the spokes of this world – this Cosmic System, are situated in that (that eternal sonic expression) – that Cosmic Nucleus, the Puruśottama. Carrying emotions and ideas is what the word “nerve” stands for. The nucleus of all emotions and ideas is He – that Supreme Soul, the Soul of souls. Concentrate on that Oṋḿ, His characteristic Self. You have come into the field of Sádhaná in order to enter the kingdom of light beyond the shores of darkness. May your journey to the empyreal region be glorious and triumphant. Bon voyage to you.

Yah sarvajiṋah sarvid yasyaesa mohimá bhuvi

Divye brahmapure hyeśa vomnyátma pratiśt́hitah;

Manomaya kámashariitanetá pratiśthitenne hrdayaḿ sannidháya

Yadvijiṋánena paripashyanti dhiirá ánandarúpamamrtaḿ yadvibháti.

That Supreme Puruśa, who is Omniscient, all-knowing – Whose Glory is all-aglow in all the worlds, is resplendent in His different characteristic forms in the land of Bliss. The unit shall realize that Entity in the firmament of his soul through his sádhaná (spiritual meditation). He is the Life of the unit. He is the Leader of the crude and the subtle worlds etc. Right in the heart of the unit – in his existential feeling, i.e., along with his sense of ego – He is ensconced as its knower. The serene and tranquil individual, the Sádhaka, gets His real darshana, His visual perception through a special type of intuition or cognition. He is Bliss Absolute, effulgent in His characteristic deathlessness.

Bhidyate hrdayagranthischidyante sarvasaḿshayáh

Kśiiyante cásya karmáńi tasmin drśt́e para vare.

He is parávara (He is paramount as the Effect and not so as the causal). He is Consciousness. When one realizes Him, all the accumulated Saḿskáras or the reactive momenta of one’s heart thin away into nothing. All the doubts of one’s mind disappear. All the auspicious and inauspicious deeds of the Sádhaka get destroyed.

Hirańmaye pare kośe virajaḿ Brahma niśkalam

Tacchubhraḿ jyotiśáḿ jyotistad yadátmavidoviduh.

Hirańyamaya kośa or the astral mind is the subtlest of the five sheaths or shells of the human structure. Just above it resides the integral, imperishable Brahma. He is integral, for He is intransmutable, flawless, devoid of the decaying quinquecellular or Paiṋcakośatmaka manifestation. His luminosity is white. He is the radiance of all radiant objects. All radiances pale before His radiance.

Na tatra súryo bháti ná candratárakaḿ

Nemá vidyuto bháti kuto’yamagnih

Tameva bhántamanubháti sarvaḿ

Tasya bhásá sarvamidaḿ vibháti.

Not even the Sun looks bright in His presence; it too pales before Him. It is the same with the moon and the stars. The flash of lightning is unable to express itself, what to speak of fire. All entities are radiant, because He is radiance itself. It is due to His radiance that all objects are radiant.

Brahmavaedamamrtaḿ purastád brahma pashcát

Brahma dakśińatashcottareńa

Adhashcordhvaiṋca prastraḿ brahmavedaḿ

Vishvamidaḿ bariśt́ham.

The deathless Brahma is Omnipresent. Front or back, north or south, top or bottom. He pervades everywhere. The three worlds are His greatest manifestation. That is to say, it is He, who is manifest as the Greatest Entity in the three worlds.

Dvá suparńá sayujá sakháyá saḿanaḿ brkśaḿ pariśasvajate

Tayorańyah pippalaḿ svádvattyanashnannanye Bhicákashiiti.

What is the relationship between the unit soul and the Supreme Soul? It is as though on a tree there are two birds with beautiful wings perched together intimately, one is eating the tasty fruit of the tree and the other is only witnessing it as the knower and not eating. Here the fruit-eating bird is the jiivátman or the unit soul, for the unit-soul is taking the exact impression of whatever auspicious or inauspicious (good or bad) fruits that grow in the mind-like tree, or is getting smitten by them, and the Supreme Soul, as the Knower of all mundane entities, is also perched on the same psychic tree, but He is not eating its fruit. He is just continuously witnessing as the Omniscient Entity. He is the Original Manifestation, and the jiivátman is His psychic reflection.

Samáne brkśe puruśo nimagno’niishayá shocati muhyamánah

Juśt́aḿ yadá pashyatyanyaniihamasya mahimánamiti viitashokah.

The jiivátman or the unit consciousness of this very tree is being assailed by troubles and sorrows due to its limitations. But when it receives the blessings of the Supreme consciousness; when it is benefited by Him i.e., when it is given an opportunity to learn the secret processes of intuitional practice), it becomes free from pain, being enlightened in His glory, as it realizes His majestic Lordliness, i.e., His Limitlessness.

Yadá pashyah pashyate rukmavańaḿ kartáramiiyaḿ puruśaḿ brahmayonim

Tadá vidván púnyápápe vidhuya niraiṋjanah paramaḿ sámyamupaeti.

A Sádhaka gradually realizes the Self-effulgent Puruśa as the result of his/her progress on the path of Sádhaná or intuitional practice. This Puruśa, as the Immutable Entity is the Supreme Lord or controller of all mutable entities. Brahma is the composite of both “mutalable” and “immutalable” – kśara and akśara.

One who remains as the original cause of this Cosmic System, as the Nucleus of kśara and akśara Brahma, is the “Brahmayoni” or the “Cosmic Womb”. This Nucleus (Puruśottama) can be explained briefly thus; Suppose you are thinking of Monghyr internally. Now a part of your consciousness is changed into mind-stuff, and this mind-stuff takes the form of Monghyr. The remaining part of your mind-stuff remains as the witness of your mentally created Monghyr. Now the part of your consciousness which plays neither the role of a witness nor of being witnessed and yet remains as the knower of your observation, that subtle part or bearing, if taken in the Brahmic or theistic context, will be regarded as Puruśottama. If this effulgent entity of Brahma be realized, the imperishable Brahma or nuclear sonic expression can also be known. The person of calm and sedate intellect becomes Niraiṋjana or flowlessness itself after gradually giving up both virtue and vice. At that time there comes in him the proper equilibrium – there remains no frivolity of any sentiment nor the high waves of any manifestation. All the clashes merge in the ultimate tranquillity of the fathomless Ocean of Brahma.

Práńo hyeśa yah sarvbhútaervibháti vijánan vidvan bhavate nátivádii

Átmakriid́a átmaratih kriyáváneśa brahḿavidám bariśt́hah.

The Brahma is manifest in all units. The person of wisdom, who has known this Self-radiant, Autophanous Entity, ceases to be charismatic and loquacious. Such a person does not want to waste his/her time and breath unnecessarily over frivolous and pointless arguments. (Shrii Rámakrśńa used to say: To the one who has known Him all the things of the world will appear as Aluni or saltless). Such a one then plays with his/her soul, transported and lost in spiritual ecstasy. And so all his/her thought-waves or emotions that manifest themselves as mundane activities are benevolent and beneficent. Such acts of benevolence, which are commensurate with spiritual practice, attain a high place of honour in the society of persons conversant with intuitional knowledge.

Satyena labhyastapasá hyeśa átmá samyagjiṋánena brahmacaryena nityam

Antahshariire jyotirmayo hi shubhro yaḿ pashyanti yatayah kśiińadośáh.

This Brahma is attainable only through truth, penance, valid knowledge and regular intuitional practice. Those who take to such Sádhaná or spiritual austerity, observe the white effulgence of Brahma within themselves. The Yati or austere Sádhaka (one who follows the principles of Yama and Niyama rigidly and strictly), who has His darshana (view) thus, becomes pure and free from sin.

Satyameva jayate nánrtaḿ satyena panthá bitato devayánah

Yenákramantyrśayo hyáptakámá yatra tat satyasya paramaḿ nidhánam.

It is Satya that ultimately wins. I shall call only that Satya, behind which there is a sentiment of benevolence for others. Falsehood or untruth never triumphs. It never can. It may succeed for a time but that success is only prognostic of dire defeat. Satya widens and smooths the most difficult and thorny path of salvation. It is through such a path that a desireless sage attains proximity to that most sublime treasure of Satya – the Supreme Spirit.

Brhacca taddivyamacintyarupaḿ súkśmácca tat súkśmataraḿ vibháti

Dúrát sudúre tadihántike ca pashyatsvihaeva nihitaḿ guháyám.

What is this most sublime Treasure or Fountain-head of Truth like? The sage says that this abode of Truth, Brahma, is so vast that He is unthinkable. He is an eternal Empyrean Splendour. Then again He is smaller than the small, smaller than a molecule or an atom or even an electron, so very small that mind cannot comprehend Him. But He is luminous even in His small bearing. He is far, far away from the one who thinks Him to be remote, and He is nearer than the near to the one who thinks Him to be close. The one who has eyes to see who has known Him even a wee bit, knows that He abides in his or her very sense of existence – in his or her very heart’s desire as the Supreme Radiance. To seek Him – to attain Him – it is not at all necessary to run from one place to another. “He is not elsewhere but right within.”

Na cakśusá grhyate nápi vácá nányaerdevaestapasá karmańá vá

Jiṋánaprasádena vishuddhasattvastatastu taḿ pashyate niskalaḿ dhyáyamánah.

Neither can eyes see Him, nor words explain Him. The senses cannot perceive Him either through asceticism or deeds. When a Sádhaka establishes him or herself in the valid knowledge through the kindness and blessings of a true and well-conversant Preceptor, i.e., the Sadguru, when he or she does His Sádhaná with a devotionally saturated heart, such a subtle-minded Sádhaka alone can realize that formless Absolute Entity.

Eśo’ńurátmá cetasá veditavyo yasmin práńáh paiṋcadhá saḿvivesha

Práńaeshcittaḿ sarvamotaḿ prajánám yasmin vishuddhe vibhavatyeśa átmá.

This soul is smaller than the mole. It can be known only through consciousness. This absolute consciousness manifests itself only in the innermost recess of a Sádhaka. A Sádhaka gets opportunity for Sádhaná for the realization of Brahma as long as the five vayus like Práńa, Apána etc., are active in his or her physical body. But generally such an opportunity only rarely comes to the lot of human beings, for the minds of most people, being extrovertive, run after external objects due to the propulsion of the senses. So when a human being’s mind gets purified through Sádhaná, he or she becomes free from their sensual influences, and then alone do they realize within themselves the super-effulgence of the Supreme Being. The self-realizer is one who sees the Supreme Soul in his or her soul.

Yaḿyaḿlokaḿ manasá saḿvibháti vishudhasattvah kámayte yaḿshca kámán

Taḿ taḿ lokaḿ jayate táḿshca kámáḿstasmádátmajiṋaḿ hyarcayedbhútikamah.

The knower of the Soul or the Self-realized person gets whatever he or she sets his or her mind on. The object takes exactly the same form in accordance with his or her desire. Hence he or she does not have to run unnecessarily about the external world in search of any object. He or she is all-satisfied and fully contented. That is why every ambitious person desirous of all-round progress and development, adores the one who has realized his or her Self.

Bhádra Púrńimá 1955 DMC

Footnotes

(1) [[Tanmátra literally means “minutest fraction of that”, i.e., of a given rudimental factor of matter. It is also translated “inferential wave”. The various types of tanmátra convey the senses of hearing, touch, form (vision) taste and smell. Here the reference is particularly to the form tanmátra. –Trans.]]
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The Bábá’s Grace chapter “The Ocean of Grace” is an abridged version of the middle portion of this discourse.

The Intuitional Science of the Vedas – 3

The great sage Aungirá said, –

Sa vedaetatparamaḿ Brahmadháma

Yatra vishvaḿ nihitam bháti shubhram

Upásate puruśaḿye hyakámáste

Shukrametadativartanti dhiiráh.

The one who has known the Supreme Brahma has really known Him as the refuge of this universe. The One Who is the ultimate refuge of each and everything, animate and inanimate, movable and immovable, from the Supreme creation… Brahma – to the lowliest blade of grass, is the supreme goal, the final beatitude. The universe has been created within Him and is indeed radiant with His radiance. That the universe is created within Him is not all that can be said. It is the transformation of His own Self. It is evolved by Him. He is the substance as well as the cause of this universe. It is the cooperative creation of the sixteenfold distortions (ten sensory and motor organs, the mind and the five Tanmátras or inferences) and the eight binding factors of Prakrti that are there as the cause and effect of His qualitative manifestations. The seeds and potentials of this universe are also inherent in them. It is for this vastness that He has been called Brahma, which means Great (Brahatvád Brahma). Then again the One who makes another great, the One with whose thought and bearing the small unit establishes itself in the vastness, is also called Brahma (Brḿhańatvád Brahma). When this world is within Him, then He must necessarily be greater than the world. Suppose there is a box in a room; then the room must be greater than the box. That is why there is space for the box, otherwise it could not have been accommodated. That in which this universe is implanted is naturally greater than the universe. The entire universe is pivoting around its knower, its Nucleus, in a cyclic order in the vast body of Puruśa. Revolving thus in this cycle the one who progresses towards the knowing Entity by virtue of one’s spiritual force attains unity with Him, becomes one with Him. They become Brahma themselves, and that is why He has the quality of making one great.

Brahma is effulgent in white radiance. The Shruti says that Puruśa and Prakrti are indivisible and inseparable. Where Prakrti (the operative principle) is active over Puruśa, Puruśa is of white radiance. In the Gáyattri mantra the word, “Bharga”, is used in the sense of white radiance, and that is why this “Bharga” and Saguńa Brahma (The subjectivated Transcendentality) are inseparable. The inseparability of Brahma and His Radiance is fully substantiated by the real meaning and analysis of the word “Bharga”. It is trilateral, the combination of three letters, viz., “Bha”, “Ra”, “Ga”.

“Bha” – Bhásayatiimállokániti, i.e., by which the world is illuminated.

“Ra” – Raiṋjayatiimátáni, i.e., That which provides happiness for the living beings.

“Ga” – Gacchatyasmin ágacchatyasmád imáh prajáh, i.e., That in which the entire creation merges after emanation therefrom.

The Shruti says, –

Bheti bhásayate lokán Reti Raiṋjayati prajáh

Ga ityágacchatyajasraḿ Bharagát Bharga ucyate.

Generally speaking, the word, “Bharga” is used verily in the sense of Brahmic effulgence. Now the question arises, whether Brahma and His radiance are two different entities. If we say Ráma has such and such qualities or Shyáma has such and such qualities – aren’t the individuals and their qualities two absolutely separate entities? Such distinctiveness is not applicable to limitless, integral, Brahma, who is without a second. Brahma and His radiance are not two separate entities, for He is autophanous – self-luminous. Citing the instance of Ráhu’s(1) (Dragon’s) head we have to say that He is characteristically radiant.

This creation is triple-attributional. The game of the three attributes goes on in everything and everywhere in the universe, and they have not spared the human body. The region below the navel is dominated by Tamoguńa (Static principle), the region from navel to throat, by Rajoguńa (Mutative influence) and the region from throat to Trikuti (the junction of the two eyebrows, where the seat of the mind is located,) by Sattvaguńa (Sentient influence). Normally, a particular region in the body becomes more active in accordance with the Vrtti or epithymetic influence or the inter- and intra-ectoplasmic occupation of an individual. When a Sádhaka is established in his/her mental seat by virtue of his/her hearing, thinking and profound meditation, he or she being then established in Sattvaguńa (Sentient quality), realizes the Supreme Being in His Super-white glory, as is the wont of Sentient quality. When one goes beyond the mental sphere, one merges in the objectlessness of the Nirguńa Brahma in the Brahmarondhra (An aperture in the crown of the head) and thus reaches beyond the scope of colors. Bharga or white color also disappears from him. A desireless person, who worships this Supreme Puruśa absolves himself from the momenta of rebirths due to mind being objectless or desire-free. Such an individual goes beyond the cycle of ordinary birth and death. In other words, one’s mental force goes beyond the stars (’Shukrá means Venus, a planet) due to one’s being established in the Supreme Entity.

Kámá yah kámayate manyamánah

Sa kámábhirjjáyate tatra tatra

Paryáptakámasya krtátmanastu

ihaeva sarve praviliiyanti kámáh.

According to human longings and desires or according to human propensive pursuit, their minds take form i.e., they will gradually acquire the like Saḿskáras or reactive momenta. They first see within themselves what they aspire for and then let their minds flow towards it. Thereafter the external organs i.e., hands and feet, etc., set about achieving it. And so it is generally seen that the desires that they had been giving indulgence to throughout their lives, come hurtling over to them in a condensed form at the last hour, i.e., their mind-stuff takes the like mental form for the last time in order to shape itself into a fitting medium of the like Saḿskáras. Even during the life-time as well it is seen that the mind-stuff of a drunkard, which imbibes within it an indomitable desire or Saḿskára for wine, turns into a vantage ground for undergoing the next Saḿskáras or momenta of pleasure and pain. That is to say, such a person gets scent of the wine shop by the sheer propulsion of his acquired mental propensity, if he happens to go to a new and unfamiliar place. A man who has cultivated dog-like or swine-like desires all his life, dies with the same dog-like or swine-like frame of mind. Thereafter with the help of Prakrti’s Mutative force he acquires the form of a dog or swine in order to undergo the dog-like or swine-like Saḿskáras. The great ascetic, King Bharata, died thinking of a fawn, and that was why it is written in the Puráńas (Indian mythologies) that he had to take the body of a deer at his next birth.

But he who is fully satiated, i.e., he whose longings and desires have consumed themselves, obliviates even the possibility of any such thought-wave later because of the absence of any Saḿskára. Such all-satiated persons are indeed self-purified. How can final satiety possibly come unless and until that Whole – that Supreme Spirit – is achieved? Hence he who has attained full satiety has indeed reduced all his Saḿskáras to nothingness right here in this world and so he has gone beyond the cycle of life and death.

From the inanimate to the animate goes the process of evolution. Take a piece of stone for instance. It has neither the power of action nor the sensation of mind. What is the reason? It is because hitherto there has been no manifestation of mind in the stone at all. Thought-wave or sensation can take place or an action can take a form only if there is a mind. Take, for instance, trees and plants which are more animate than stones. There are activities in them. They grow, draw the vital juice from the earth, maintain their species by creating seeds in their own bodies and enjoy and suffer pleasure and pain, when taken care of or smitten. We see in them the manifestation of consciousness or animation, for the mind has awakened in them. Thus progressing on the path of psychogenesis or mental development we see in humans the greatest manifestation. Just as during the Cosmic thought-process the evolution takes place from the subtle to the crude, similarly the unit retroverts step by step from the crude to the subtle, towards the same Absolute Consciousness from where it had come. It is just like the waves of the sea rippling back from the shore to the ocean from where they had originally come. Now, just how much should a person strive on his return journey? He has got to be alert, so that he may easily end the journey in his characteristic Self. Then alone shall we call him self-purified. Then alone shall he become saturated with Brahma, within and without.

To become self-purified one has got to make some effort – this effort is what is known as Sádhaná. The greatest Sádhaná is that which comprises three aspects viz., devotion, action and cognition. Medium Sádhaná is that which comprises two aspects i.e., devotion and action, and the inferior Sádhaná is that which consists of only tall talk (cognition or knowledge cannot exist singly without action and devotion – whatever may exist will be merely the debris of knowledge). The ability of a Sádhaka cannot be based on his common or worldly knowledge alone. It can only stand on the firm base of his knowledge, devotion and action (Jiṋána, Bhakti and Karma). By firmness I mean unflinching intensity of zeal and earnestness. By just saying that Rasagollá is sweet, one cannot get the taste of a Rasagollá (a spongy and juicy sweetmeat). One has got to make some efforts to obtain it and eat it.

Náyamátmá pravacanena labhyo na medhayá na vahuná shrutena

Yamevaeśa vrńute tena labhya stasyaeśa átmávivrńute tanúḿ syám.

By tall talks alone one cannot achieve Brahma. An almanac forecasts that there will be so much rain this year. But mere knowledge of such a forecast will not save the crops of a farmer. No amount of squeezing the almanac will produce even a drop of water. One has got to do sádhaná to habituate one’s mind to Brhamaward projection in order to attain Him.

Anubhútiḿ viná múd́ho vrthá Brahmańimodate

Prativimbitashákhágraphalasvádanomodavat.

–Maetreyii Shruti

If a person, without Anubhúti or intuitional susceptibility, studies scriptures a million times or lectures on Brahma, his Brahma will ever remain a bookish Brahma, not the Brahma of one’s conception or realization. Just as one seeing in water the reflection of fruit dangling overhead from the branch of a tree cannot taste the fruit, similarly an erudite scholar, versed in the six philosophies, will remain far away from Brahma if one refrains from Brahma-Sádhaná. No matter how vastly learned you may become in worldly knowledge, without Sádhaná you can know nothing about Brahma, for along with your knowledge of these lores, a vanity of knowledge will also grow in you. With this result, you will go on enhancing the volume of your burden unnecessarily by habitually giving importance to your small ego. This burden becomes the cause of your sufferings and enjoyments, not of your salvation. Ácárya Shaḿkar said:

Vák vaekharii shobdajharii shástravyákhánakaoshalam

Vaeduśyaḿ vidúsaḿ tadvat bhuktaye na tu muktaye

You will come across many such people who do not practice spiritual meditation themselves but will run after great spiritual men in order to hear their sermons. These people are totally wrong. Only running after great men will be of no avail. A person has got to establish himself in the path of realization of Brahma by doing sádhaná himself. God does not bestow His mercy upon anybody after seeing how great a speaker he is or how many books he has read. Only one who has devotion can exact His mercy. The great devotee, Maharśi Nárada said.

Mahadkrpáyaeva bhagavadkrpáleshádvá.

That is, Brahma can be realized by achieving even a tiny bit of God’s grace or that of a great person. Take a very intelligent boy for instance. If his teacher does not teach him how to read and write, he will not be able to become a great scholar in spite of having the potential for becoming one. Similarly, all persons have the ability or potentiality of achieving spiritual development or of establishing themselves in the Brahmic stance, but for want of a worthy guide it cannot take practical shape. That is why a spiritual Preceptor or Sadguru is necessary – his grace is indispensable. His grace is but God’s grace, for God is the ocean of grace.

Náyamátmá balahiinena labhyo na ca pramádáttapaso vápyoliuṋgát

Etaerupáyaeryatate yastu vidváḿ stasyaeśa átmá vishate Brahmadháma.

Those who are weak, i.e., who have neither spiritual nor mental force, do not achieve intuitional knowledge. The timid and cowardly remain remote from Brahmabháva or cosmic ideation. You may have seen that bribe-takers or liars will talk ill of Ánanda Márga out of fear of following the principles of Yama and Niyama.

Another great trait of a Sádhaka is his self-confidence. “ I must have fulfilment” – “I must attain final beatitude” – this strong conviction is the stepping stone to success.

Phaliśyattiiti vishvása siddherprathamolakśańam

Dvitiiyaḿ shraddhayá yuktaḿ tritiiyaḿ gurupujanam

Caturtho samatábhávo paiṋcamendriya nigrahah

Śaśt́haiṋca pramitáháro saptamaḿ naevávidyate.

–Shiva Saḿhita

He who has taken the determination to attain final beatitude cannot be indifferent to Sádhaná. Indifference to mundane duties or flying above the world with a resolute detachment is but a mental disease. Those who want to give themselves up to divine contemplation in the cave of the Himalayas, leaving their homes, are misguided. The word, Sannyása, means to dedicate oneself for the attainment of God. When Brahma is everything, whatever you are, you must behave properly with everything around you. Hence to be callous about family and society is completely contrary to Brahma Sádhaná (Divine Contemplation). One cannot know Brahma through showy, superficial knowledge. You can only attain Brahma, when your knowledge has become strong and powerful through austere devotion to Truth. Only the soul of the one whose knowledge is identified with austerity, enters the abode of Brahma. Ultimately the united qualities of sedateness, mental and spiritual force, firmness, devotion to Truth, knowledge, the proper use of mundane things etc. will certainly enable a Sádhaka to attain unity with Brahma.

Samprápyaenamrśayo jiṋánarptáh

krtátmano viitargáh prashántáh

Te sarvagaḿ sarvatah prápya dhiirá

Yuktátmanah sarvamevávishanti.

The word “Rśi”, means a Sádhaka who has cultivated Brahma within himself. So long as a Sádhaka does not attain Brahma, there exists in him a feeling of incompleteness. Suppose you want a thousand rupees. If you are given a thousand rupees, will you be contented? No, you will then ask for more. Such is the characteristic of human mind. Man has a limitless thirst. He keeps on harping ceaselessly, “I am hungry.” The hunger for a thousand will change into hunger for a lakh, and hunger for a lakh will make room for hunger for a crore. Thus the amount of hunger goes on increasing until a limitless amount of money is attained. This limitlessness is inherent in Brahma, and so your hunger can be satiated in Brahma alone. Hence when a “Rśi” attains complete self-control (krtátman), he goes beyond the sphere of attachment and detachment, and attains full realization of his characteristic Self. He becomes imperturbably tranquil, i.e. he reaches the stage which lies beyond the momentum of rebirth or regeneration. Attachment and repulsion exist so long as the proclivities of fascination and contempt exist. For instance, a puritanical sádhaka will consider wine as an object of disdain and will regard touching it as an act of impiety. A wine addict, however, regarding it as an object of greed, will run after it with total disregard for all social conventions and norms. But he who has become really desireless as the result of self-realization, will keep himself above these two. He will take wine as medicine under medical advice, otherwise he will carefully keep it away from the sight of people. He will have neither attachment nor aversion for the wine.

If you go to Kanyákuḿarii (Cape Comorin), you will see on one side the restless surging waves of the Bay of Bengal and on the other the tranquil Arabian Sea. The Bay of Bengal is not very deep and so there are as much waves as roars, and the Arabian Sea, which is very deep, remains calm and meditative. Similarly, he who is satiated of knowledge and desireless, remains calm and tranquil. Why on earth should he indulge in self-publicity? To whom will he publicize himself? Such acts are the antics of common, avaricious people with beggar-like mentality. Man who has attained Brahma will see His Glory in everything and feel that nothing is separate from Him. Where is the fear of any Saḿskára or reactive momentum for the one who has surrendered himself to Brahma?

Abhaypade práń sanpechi

Árki shaman bhay rekhechi.

The Sádhaka who has known Brahma loses himself – merges himself in Him. He does not have to undergo the cycle of births and deaths any more.

Gatáh kaláh paiṋcadasha pratiśt́há

Deváshca sarve pratidevatásu

Karmáńi vijiṋánamayashca átmá

Pare’vyaye sarva ekiibhavanti.

Human existence is concerned with sixteen factors, (Kalás), from which there is no means of escape, so long as human desires are efferent or extrovertive – so long as he is busy, seeking the objects of happiness from this material world. There are ten organs, (five sensory organs, e.g., eyes, ears, nose, tongue, and skin, and five motor organs, i.e., speech, hands, feet, anus and generative organ), five práńáh or internal vital airs, viz., Práńa, Apána, Samána, Udána and Vyána (Nága, Kúrma, Krkara, Devadatta and Dhanaiṋjaya – these five external Váyus or airs do not belong to the sixteen Kalás for these are the resultants of the internal airs themselves), and Ahaḿtattva (ego) – sixteen in all. The sum total of fifteen Kalás of a theopathic Sádhaka get merged in their original causes. All these gods(2) or organs finally lose themselves in their respective counter-gods, i.e., controlling powers.

Behind each manifestation of the indescribable games of sound, touch, form, taste and smell that are going on in this vast universe, there is a significant expression of some particular forces. These forces we call gods. Playing and frolicking on the boy of the Macrocosm, each of these forces is activating and controlling the human body as a whole and individually with each and every action and sentiment of the human limbs and parts. The forces that activate the ten organs, through which one acts, are called of the senses. After death each of the organs of an emancipated Sádhaka gets merged into its own god. His deeds, his soul become ensconced in the Viijnánamaya and Hirańyamaya kośas, the fifteen kalás and the counter-gods of the gods (what we call gods in reference to unit bodies are known as counter-gods in their pervasive sense in reference to the Macrocosmic Body) – all merge in the Supreme Being after the demise of the Sádhaka. In other words, the emancipated Sádhaka attains a place beyond the pale of life and death. He becomes one with the imperishable Brahma in His final beatitude.

The union of a Sádhaka with Brahma has been elucidated through an excellent example. Just as a river giving up its name and identity, completely merges in the sea and thereafter cannot maintain its own existence except that of the sea, similarly a Sádhaka, after merging himself in Brahma, can no more think of himself except Brahma.

Yathá nadyah syandamánáh samudrestaḿ gacchati námarúpe viháya

Tathá vidvánnámarupádvimuktah parátparaḿ puruśamupaeti divyam.

Seeing the Ganges we can identify the water of the Ganges. Similarly we can recognize the water of the Yamuná or the water of the Sarasvatii but once they merge in the sea, we cannot separate them nor can we distinguish the one from the other. Nevertheless, they are all there. They all have lost their respective names in the identity of the sea. Similarly when a knower of Truth merges in the Supreme Being, his petty sense of existence loses itself, and, attaining unity with the Supreme Entity, he becomes Supreme Himself. Spiritual practice is meant for the expansion of the soul, not for the annihilation of it and so Samádhi does not mean suicide but self-oblivion.

Sa yo ha vae tat paramaḿ Brahma veda Brahmaeva bhavati;

Násya brahmavit kule bhavati;

Tarati shokaḿ tarati pápnánáḿ

Guhágranthibhyo vimkto’mrto bhavati.

He who has known Supreme Brahma, becomes Brahma Himself, for the unit takes on the very form of its object. He who has Brahma as his object, goes to the world of Brahma after death, i.e., becomes Brahma Himself. In the family of such a Brahma-knowing one, is never born a non-Brahma-knowing person. The word, Kula, is derived from the root Ku + lá + dá. “Ku” means world and “la” means to hold. That which the world holds is called Kula. (Its third meaning being the unit force or Jiiva-shakti.(3) The lowest part of the vertebral column or spine is also called Kulakuńd́alinii). The word holds the human family and that is why the family or lineage is called Kula. Here the word, Kula, is used in the sense of Brahma-sútra (Divine link), which is denotative of hereditary preceptor-disciple relationship and by which the creation is held – or which is held by the creation. It is claimed that the intuitional knowledge is thus preserved hereditarily. The knower of Brahma goes beyond the sphere of all pains and inequities. When through Sádhaná or spiritual practice the Kulakuńdalinii-force pierces through the heart, the Sádhaka gets emancipated and attains deathlessness and thereafter goes to the region beyond the reach of death for all eternity.

Elsewhere in the Shruti it is said:

Bhidyate hrdayagranthishchidyante sarvasaḿshayáh

Kśiiyante cásya karmáni tasmińdrśt́e parávare.

Násájiivo na ca brahmá na cányadapi kiiṋcana

Na tasya varńáh vidyante náshramáshca tathaeva ca.

–Páshupata Brahma

In such a condition can we at all call the emancipated Puruśa a unit being? This great man, [[whose guhágranthi [anáhata cakra] has been pierced and who has merged himself in Brahma due to the absence of saḿskáras [mental reactive momenta], has attained a position even above Brahmá, Viśńu and Maheshvara]].(4)

Brahma is not classifiable under any Varńa or color, but His thoughts are of course coloured. Colour co-exists with the sound that necessarily exists in the thought. These colours and sounds are indicative of different guńas or qualities.

Varńa Quality Colour

Bráhmańa
 Sattva (Sentient)
 White Kśatriya
 Sattva plus Rajah
 Red (Sentient plus Mutative) Vaeshya
 Rajah plus Tamah
 Yellow (Mutative plus Static) Shúdra
 Tamah (Static)
 Black

Brahma Himself is beyond all colors. So He is above the four Varńas or Áshramas like Brahmin, Kśatriya etc. The end of Varńas (colors) and the beginning of Avarńa (Absence of color) takes place in the Trikuti (the seat of the mind) and so in the Sádhaná of the Avarńa (or colorless) we have got to recognize and accept the Trikuti directly or indirectly.

Na tasya dharmo’dharmashca na niśedho vidhirńa ca

Yadá brahmátmakaḿ sarvaḿ vibháti tata eva tu.

–Páshupata Brahma

To the knower of Brahma Dharma and Adharma (piety and impiety) have no distinction. He is not even cognizant of discrimination between Scriptural sanctions and inhibitions. To him all have become one. There is nothing to accept or shun. The knower of Brahma will keep himself engaged in the meditation of Brahma all the time, awake or asleep, standing or sitting, eating or fasting. Constantly he will keep himself absorbed in thought of Brahma. All his acts, small or big, are dedicated to undergo the consequences of his deeds. The body to him is but a machine, through which his suffering and enjoyments of past deeds are done but no new action or its consequence can touch him.

Tadá dhukhádi bedo’yamábháso’pi na bhásate

Jagat jiivádi rupeńa pasyannapi parátmavid.

–Páshupata Brahma

Pleasure and pain are but the distortion of mind. In Samádhi (suspension of mind) comes the full equilibrium. At that time not a semblance of pleasure or pain remains save an attitude of absolute happiness.

Incidentally a story flashes across my mind. Pańd́ita Rámanátha of Navadvipa was a self-oblivious man. The King of Nadia, with a view to giving him some financial help, had once asked him, “Are you in want of anything?” The Pańd́ita had then been absorbed in the world of ideas. He took the word “want” for his want of knowledge and replied, “Yes, I did feel the want of an explanation of a shloka but now it is clear to me.” The Mahárájá then said, “No I am talking about want of money.” Rámanátha replied, “Look, you had better ask my wife about domestic affairs.” Then the Mahárájá enquired of the wife. As is husband, so is his wife. She informed the King point blank, “Look, there is rice in the house and there are plenty of leaves on the tamarind tree. My husband relishes the stew of those leaves immensely. I don’t know of any other necessity.”

That is why I say, the greater the height reached by a person, inspired by a great ideal, the lesser shall be his sense of pleasure and pain. A wonderful show! People get dumb-founded at it but the magician himself remains unaffected as the secrets are all known to him. The spectators get stunned and overwhelmed by such a demonstration. The magician also sees the magic play but he does not get affected or overwhelmed. He only witnesses the play. Why? His only duty is to see if the play is being enacted properly. This world is also a magic play like this. Similarly the knower of Brahma only witnesses this game but he remains unaffected, by it. He remains unattached in spite of his being in the midst of the world, living beings etc., – in spite of his being in the midst of sufferings and enjoyments. Maháprabhu Caetanya had said to his dear disciple, –

Sthir haiṋá grhe yáha ná hao bátul;

Krame krame páy loke bhakti-sindhukúl.

Markat́ vaerágya ná kara lok dekháiṋá;

Yatháriiti viśaya-bhuiṋja nirásakta haiṋá.

Antare niśt́há kara báhya lokavyavahár;

Avashyai Krśńa tomá kariben uddhár.

–Krśńadás

*   *   *

Na tat pashyati cidrúpaḿ Brahma vasteva pashyati

Dharmadhar mitva va rta ca bhede sati hi bhidyate.

–Páshupata Brahma

The knower of Brahma is like Consciousness itself. He has a thorough grasp of all objects. To a person of average intelligence water and ice are two different entities, but one who knows a little knows that ice is only a crudified form of water. Similarly where an average person sees a big difference between a pot and a potter or the religion and the religious, the knower of Brahma sees only the homogeneous oneness among them. Are the world and Brahma two different entities or are they indivisible? Is the one true and the other false? Is the difference that appears between the two, the truth or the lack of it? Such questions or such ways of thinking would never arise in the mind of a person with a Cosmic outlook.

Bhedábhedastathá bhedo’bhedah Sákśa Parátmana

Násti svátmátirekeńa svayamevásti sarvada.

Whether the world and Brahma are two separate entities or one singular entity – such thoughts are wrong in themselves. The knower of Brahma feels that the world is indeed His own manifestation. He knows that all is He. Rámbábu and Shyámbábu are two entities in common parlance but do you know how that difference looks from the Cosmic perspective? No more than the difference between man and human being, between sea and ocean, between wife and better half. From a sádhaka’s standpoint distinction does not exist. If I think of London in my mind, is there actually any difference between myself and that mental London. That is my own mental form, isn’t it?

Adhiśt́hánamanaopamayáumanasagocaram

Yattadadreshyamagráhyamagotraḿ rúpavarjitam

–Páshupata

The knower of Brahma then feels that as Brahma he abides in all objects – the nucleus of every thing. He feels that there exists no second entity in the universe. “No tasya pratima asti,” i.e., He has no comparison. Comparison calls for two objects and this means that there are two Brahmas. Hence Brahma is incomparable. Brahma is beyond the scope of words and mind and yet even that verbally and mentally incomprehensible Brahma is attainable by effort. You have got to touch Him with your innermost heart of hearts, got to hold him with your intuition, got to attain him by merging your soul in the Supreme Soul. His body is not a quinquelemental, finite entity that you can see with your eyes. He is indeed subtler than the subtle, vaster than the vast. To see Him you have got to use the lens of knowledge, moving aside the blinding obstructions or bondage of Avidyá or the forces of microcosmic distraction. If a salt doll goes to fathom the sea, it will certainly melt and become the sea itself. Similarly if the knower of Brahma goes to fathom Brahma he will merge in the Sea of Brahma and become Brahma Himself “Brahmavid Brahmaeva bhavati.” Constantly absorbed in the thought of Brahma, you too will become Brahma. Constantly thinking of a cockroach you will eventually become a cockroach. You cannot see Him with your crude eyes, for He is super-sensual, He has no pedigree or family line. This is so because He is unborn, beginningless and without causality. He is shapeless and formless. He has no form, for to ascribe a form to Him would be to impose a limit of demarcation around the infinite entity. As soon as the limitless Brahma is given form and turned into a limited entity, He ceases to be Brahma or the Great.

Acakśurshrotramatyarthaḿ tadapáńipadaḿ tathá

Nityaḿ vibhuḿ sarvagataḿ susukśmaḿca tadavyayam

–Páshupata

He has no crude eyes but He sees everything with His cognitive vision. He has no ears, but He hears everything with His cognitive ears. Since nothing is outside Him He has no motor and sensory organs, but He does everything by dint of His imagination. For example, if you imagine a tree in your mind, its shadowy likeness will impress itself on your mental plate and a sense of visualizing the tree will be aroused in your mind. Does any independent tree actually exist outside you. Similarly Brahma is observing, hearing and doing everything by virtue of His thought-projection. He is an eternal, perpetual Entity beyond the purview of past, present and future. Being without beginning and end, He is called Vibhu or Eternal. He is subtler than the subtle and beyond all kinds of destruction.

Bráhmaevedamamrtaḿ tatpurastád brahmánandaḿ paramaḿ caeva pashcát

Brahmánandaḿ paramaḿ dakśińe ca brahmánandaḿ paramaḿ cottaraḿ ca.

–Páshupata

The characteristically deathless Brahma is present in front of us, behind us, right and left of us in fact – everywhere. It is impossible to run away from Him. We are completely surrounded by Him.

Umásaháyam parameshvaraḿ prabhuḿ trilocanaḿ nilakánt́haḿ prashátam

Dhyátva munirgacchati bhútayonim samastasákśiim tamasah parastát.

–Kaevalya

Parama Puruśa is with Umá, Umá means Prakrti His operative principle. Brahma is the combined name of Puruśa and Prakrti. When the influence of Prakrti expresses itself upon the Puruśa, the cosmic thought process goes into action and by virtue of this activation by Prakrti, the sound of oṋḿkára can emanate. But when Prakrti is inactive, i.e., when Puruśa is predominant, in that case the Oṋḿkárá sound also stops. By a slight transposition of A. U. Ma the three constituent letters of the ideogram ([DEVANAGARI CHARACTER] or Oṋḿ), i.e., placing, “A” at the end, we get the word UMÁ. That is why Umapati (Pati means husband) means Puruśa. Brahma, in conjucation with Prakrti, is the cause of creation. In a particular content He may also be called Iisvara, means Controller Brahma is the controller of the organs and their gods directly and indirectly. His cognitive eyes are not two but three, i.e., He is the seer of all the three – past, present and future. He is Niilakańt́ha or blue-throated, i.e., the vast bluish sky is in the region of His throat. His initial extroversion or expansion from the subtle to the crude is the sky. The sky is of blue color and is capable of imbibing and carrying the sound. Hence Niilakańt́ha is a very suitable epithet for Brahma. His throat is not limited and demarcated like that of a unit. The entire creation is within Him. His depth is unfathomable and hence He is calm and tranquil. Reaching the original cause of all elements by virtue of their meditation and ideation the sages eventually attained the very Brahma Himself. His place is above all extroversive forces. He is all-knowing, all-witnessing and self-effulgent.

Sa Brahmá sa Shivah sendrah so’kśarah paramah svarát́

Sa eva Viśńu sa práńah sa kálágnih sa candramá.

He is the Brahmá i.e., when He is engaged in the act of creation, He is known as Brahmá. As Shiva or Consciousness He is the witnessing Entity of the mundane affairs. He is the Indra of the universe, i.e., the greatest of all. He is effulgent in His own effulgence – Svarúpena rájata iti svarát́. For His all-pervasiveness He is known as Viśńu. He is known as life itself because the existence of all entities is ingrained in His Entity. It is because of His possessing the inexhaustible power of destruction that He is known as Kálágni or the fire of destruction. He is called the moon, for He is shining in the Hrdayákásha or the firmament of the heart as the great and noble Intellect. Briefly speaking, all that you can think of concerning the worlds are within Him. He is the seed of all the Tanmátras, i.e., the generic essences of physical elements like sound, touch, form, taste and smell. The germ or sprout is verily His expression.

Sa eva sarvam yadbhútaḿ yacca bhavyaḿ sanátanam

Jiṋátvátaḿ mrtyumatyeti náhya panthá vimuktave

He is all that exists in this universe – all that exists in all objects. What ever has taken place, is taking place or will take place are all sustained in His existence, vibrated in His vibration, echoed and re-echoed in a thousand and one in his sound. His voice is the cosmic voice that establishes the beings of the mortal world immortality. His voice surges as the seed of the world, as the germ of the world, as the fruit bearing world-like tree. [It is] said in the Bible, “In the beginning was the word and the word was with God and the word was God.”

The vedas also sing the many glories of this vast mystic syllable or sound, oṋḿkára. The all merciful God has been teaching the fundamental of all learnings through the medium of this oṋḿkára. A person transcends death as well as all cares and woes for all eternity by the supreme being. There are two ways in which this can be achieved – through thought and through meditation of God at every step of his evolutional sport.

All are false, only Krśńa thrills

Pray, O mortals, Death at your heels.

post-Bhádra Púrńimá 1955 DMC

Footnotes

(1) Ráhu being the head itself. –Trans.

(2) Of the countless number of veins or tubular organs of the human body, thirty-three are most important. The controlling entities of these thirty-three veins or tubes are called thirty-three gods, vid, eleven Rudras, eight Vasus, twelve Adityas, Indra and Prajápati. The Chief manifestation of the Cosmic Force is called Indra, which controls the human body entirely.

(a) The eleven rudras: Ten organs (sensory and motor) and the mind. “Rudra” means that which makes one cry. At the time of death when all the organs merge into their corresponding counter-gods, the mind becomes inactive and the human body becomes still and immobile. Due to this near and dear ones of the dead person cry piteously. These eleven gods make the human cry, and hence they are called Rudras. 

(b) The eight vasus: Vasu means the habitat of the units; that is to say, those that are receptacles, shelters, or objects of the organs are called Vasu. The sun, the moon, the stars, the sky, the ether, the air, the fire and the earth are the eight Vasus. 

(c) The twelve Ádityas: Áditya means Collector. Here it means that all those which takes or take away the consequences of deeds and life. Every moment the duration of life is being reduced, and the unit is being compelled to undergo the process of metamorphosis in order to enjoy or endure the consequences of his deeds. All these are taking place through the passage of time. Hence time is Áditya, for it takes away the life and the consequential moments of deeds. The twelve months are the twelve Ádityas. 

(d) Indra: Indra means lightning, thunder or actional force. 

(e) Prajápati: Prajápati means Yajiṋa (sacrifice) or action.

Some are of the opinion that the veins of the human body are uncountable. Others say that they are a few crores, as if they had counted them all. Many people say that the number of veins totals thirty three crores and so the gods are also of the same number. Truly speaking it is due to ignorance and blind faith that the controlling nerves and veins of the human body have been converted into thirty-three crores of gods, having so many different names and forms. Shaḿkara said in reference to gods –

“Sarvadyotanátmaka akhańdacidaekarasah.”

Yájiṋavalkya said –

Dyotate kriidate yasmádudyate dyotate divi

Tasmáddeva iti proktah stúyate sarvadevataeh.

The gods are of two kinds – (1) Daehik Devatá (the physical gods). The manifestation of soul is accomplished through the organs, and so the organs are called Daehik Devatá and (2) Brahmik Devatá (Cosmic gods through whom the whole universe is manifested and controlled). Both are thirty-three in number. Each of the Cosmic gods is the counter-god of the respective physical gods. These physical gods get merged into the counter-gods, which again merge in Brahma, and that is why the liberated Sádhaka becomes Brahma Himself.

(3) Author’s footnote on the other two meanings of kula omitted here. –Trans.

(4) It is the Supreme Brahma Who is the creator of the universe and to create is also an act. Where there is action, there is sound. The prańava or Oṋḿkára is indeed the sound of the creative thought-process of the Supreme Spirit and he who has merged himself in Brahma due to the absence of Saḿskára or reactive momentum, has attained a position even above Brahmá, Viśńu and Maheshvara. 

Of the three letters (A, U, Ma) of the Oṋḿkára “A” (অ) is the seed of creations, “U” (উ) is the seed of stability or preservation and “Ma” (ম) is the seed of destruction. “A” being the creative alphabet, Brahma is called Brahmá (Brahma + a) in reference to creation. Suppose a man’s name is Rámbabu. His son will call him “father” and his pupil will call him “sir”; these are but the titles of Rámbabu applied to his specific occupational conditions, Actually Rámbabu is one, Saguńá Brahma imbibes three chief acts, viz., creation, preservation and destruction. These acts of creation, preservation and destruction are taking place in the psychic sphere of Brahma. With the termination of its thought process all the manifestations of these three kinds of acts will also cease. For instance, when we think of Bhagalpur, a clear picture of Bhagalpur gets projected on our mental plate and when we give up the thought of Bhagalpur, the picture of Bhagalpur gets lost in that very mental plate. If afterwards we cease to think at all, the mind also loses its existence. So Brahmá, Viśńu and Mahesh are the nomenclatures of the different psychic acts of Brahma Himself. When a Sádhaka, having gone beyond the mental stratum, gets ensconced in the immutable, pure Brahmic region, he certainly enjoys greater importance or superiority over these three gods. That state is the characteristic state of the unit – the supreme state of Shiva or Cosmic Transcendentality. Asked to reveal his identity, Lord Saḿkarácaŕya said –

Manobuddhyahaḿkáro cittani náham

Na ca shrotrajihave na ca ghráńa netre

Návyoma bhúmirna tejo na váyuh

Cidánandarúpo’shivo’haḿ shivo ham.

That is,

Not mind nor I-feeling nor ego am I

Nor ear nor tongue nor nose nor eye

Nor air nor earth nor sun nor sky

The Soul Eternal am I, am I.
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The Intuitional Science of the Vedas – 4

Manah evo manuśyánáḿ kárańam bandhamokśayoh

Bandhasya viśayásaúngimuktonirviśayaḿ tathá.

Matter or object is indispensable for the existence of the mind, for mind thrives on matter. Mind exists only as long as it is concerned with matter. As soon as it becomes objectless it dies. The unit mind accepts the unit objects around it as its objective or livelihood with the help of the organs. The unit entity cannot conceive any integral, infinite object in its mind. Brahma alone is integral, and other objects are but fractions of Him and can be brought within the jurisdiction of the mind. Take the Himalayas Mountain range for instance. The mind finds it difficult indeed to comprehend it straightway; although vast, but it is not limited, also only a part, and so it can be brought within the mental compass easily through the medium of a map. But we cannot draw a map or picture of the integral entity, Brahma. We cannot bind Him to an image from the ten directions. That is why the scriptures say, “Na tasya pratimá asti” i.e., He has no image. Mind cannot apprehend this integral Brahma, for every object that is encompassed by the mind is demarcable from the ten sides. To demarcate Brahma would be totally antagonistic to the concept of limitlessness.

If holding or apprehending Brahma is beyond the capacity of the mind, how then can man attain Him? When, through spiritual sádhaná, the mind is gradually transformed from crude to subtle and goes on advancing on the path of withdrawal, it (the unit mind) gradually goes on surrendering itself unawares to it Hirańyagarbha or subtle Cosmic mind. And when this self-surrender reaches its apex, the unit mind, i.e., the sense of Ráma, Shyáma jadu, Madhu etc. meets its waterloo. What remains then is only the Supreme Mind of that Supreme Puruśa. This state is called Savikalpa Samádhi or determinate concentration of the mind. So we see that the first and last word of Sádhaná or intuitional practice is total surrender of the unit mind to the Supreme Mind. Similarly when the unit mind has been dedicated to the Supreme Consciousness, and as the result of this there remains only an objectless unity, the Lord of Máyá, this state is called Nirvikalpa Samádhi i.e., supersensual or total suspension of the mind. The first and last word of this Sádhaná also is total surrender. To the unit mind Brahma is unthinkable,

Acintyamavyaktamananarúpaḿ shivaḿ prashántamamrtaḿ brahmayonim

Tathádimadhyántavihiinamekaḿ vibhuḿ cidánandamarúpamadbhútam.

He is unimaginable, for He is beyond the sphere of imagination. Not only is he unimaginable He is also unmanifest because He is inapprehensible to the sense organs through sound, touch, form, taste, smell etc. Any object, having the above five qualities like sound, touch etc., no matter how huge it is apprehensible by the sense-organs. He is formless, as we cannot give a form to infinity. But then, is not this perceptible world His form? Yes, it is, but these countless forms of this observable world are but His psychic manifestations. Only unit entities are evolved in the sphere of His mind as the objects of the unit minds, whereas countless and endless, big and small unit entities are being created and recreated in the imagination of Brahma the possessor of the infinite mind. Apparently they are His “form” in this observable world. But none of these forms of His psychic flow – none of these bubbles that are originating, rising and bursting are the ultimate entities. They are all progressing through spatial, temporal and personal changes with a view to merging in that Supreme Bearing, the Nucleus of the Thought-Cycle. That is why none of these mundane manifestations of Brahma can be taken to be permanent and held on to as such. No matter how charming or captivating a form of His may be, one day it must take its leave from us must go away to some unseeable region in response to the beckoning call of time, leaving us behind to rue and wail in profuse tears. So none of His unit forms can give us any perennial peace or real, abiding happiness. That is why a Sádhaka is taken aback at the sight of the infinite, manifest form of form of the infinite of the Infinite Brahma. Shrii Rádhá said –

Askest thou, Sakhi, the experience mine

Describing that Love with the love of mine

Each moment bringeth a newer theme

All my life that Form have I seen

Yet eyes untired insatiate, keen

Only ears doth hark His honeyed hymn

Still indelible the touch on my ears

Sweet nights passeth in pining tears

The uncanny game beyond my ken

For aeons in heart my heart have I kept

Yet lodging heart is ever bereft

Trekked many a talent His essence-den

Could none describe that feel divine

Sayeth Vidyápati, that Love so fine

Not one in a million could ever explain.

He is the selfsame Shiva. The word, Shiva, means Puruśa. It is also used in the sense of benevolence. Here “Shiva” is used in the latter sense, for his psychic manifestations. The evolved objects, are all employed for the good alone and so. He is Shiva, He is benevolent, He is the image of benevolence. Does He punish us to afflict us with pain and suffering? No, there too, His benevolent wishes abide. It is for the rectification of our character, that the benevolent penal dispensation is there. He is perfectly free from the stigma or darkness of Avidyá, etc. Hence He is perfectly in peace – in absolute tranquillity. The Avidyá-like gale creates stormy waves in the sea of the mind, destroying its equipoise and tranquillity. In the sea of Brahma shocks and clashes of Avidyá (forces of microcosmic distraction) or (distracting forces which act upon the microcosm) do not exist and so there is no wave at all. The more the Avidyá evolved ego, the greater the agitation of the waves – the greater the shallowness of its knowledge. One can observe that a Kanyákumárii, on one side there are the surging waves of the Shallow Bay of Bengal and the calm serenity of the very deep Arabian Sea on the other, He is deathless and free from distortion mutation. Distortion cannot take place in an object, unless there is the influence of a second object or of an outside agency upon it. If you want to transform milk into curd you will have to mix some thing sour into it. As nothing exists outside of Him, He precludes the possibility of being distorted by any outer influence or agency.

The word, Brahma means “uniquely Great”. He is the greatest of all – Brhattvád Brahma, By absorption in His thought, all become Brahma, i.e., He has the power of making one and all Brahma – Brḿhańatvád Brahma.

He is the original Cause of everything, for He has been creating the world in His mind by virtue of His imagination. He has neither beginning, nor middle, nor end, for He is indeterminate and infinite. If He had a beginning, it would not be possible to call Him endless and infinite. For one that has neither a starting-point nor a last point there cannot be a middle point. If he possessed those three aspects, there would have been a possibility of something else existing – a second entity beside Him, and such entities could have either existed before or after His point of origin. In such an event it would have been possible to apprehend Him through the mind and the organs, for in that case He would have been a mere entity made up of the five elements. If we consider an image to be God, then behind the pedestal, under His feet and habare the crown on his head, must some other entities exist. To call such an image beginningless and limitless is rank madness, for we can see both its first and last points and can also apprehend it by our minds, as well as by our organs. This is because it made of the quinquelemental ingredients like earth, stone, metal etc.

As everything is within His psychic body so He is the real Supreme Controller of everything. He is Consciousness – Bliss Absolute. All mental feelings are either pleasant or painful. When the mind remains associated with any object for a long time we call that state “happiness” and when it is repulsed by any absent (while is characteristically inimical) for long, we call such a state sorrow. When the mind is neither concerned with the feeling of happiness nor with that of sorrow, it ceases to exist. In such a state here remains only an objectless soul, when the soul revels in the happiness of the soul. That is why He is the self-same Consciousness – the Bliss Absolute – the ever-blissful Spirit.

I have already said that limitlessness cannot be given particular form, therefore He is formless, and shapeless. The countless perceptible unit forms are all within the formless Whole aren’t they? Differentially and severally they are so many countless forms but integrally, they are He, Who is beyond the ambit of forms. So sang the great Sádhaka, Rámaprasáda –

Distinctions, O, Mother, shall I shun

Thus put my mind in order

Hundreds of knowledges Truth spun

Formless remains my Mother.

The One Who is formless is indescribable I cannot call Him anything but the wonder of wonders.

Sarvabhútashamátmánaḿ sarvabhútáni cátmani

Sampashyan brahmaparamaḿyáti nánena hetuná

He who sees his own entity in all the evolved objects (all elements), animate or inanimate, and all objects within himself, has alone the capacity of realizing Brahma i.e., the realization of Brahma is possible in him alone. He cannot be attained through any other means except through such a cosmic vision. Now the question arises as to how it is possible for a man to see all (elements) in him and him in them.

Átmánamarańim krtvá prańávaiṋcottarárańim

Jiṋánanimarthanábhyását páshaḿ dahati pańd́itah.

“Let the pańd́ita or the learned man free himself from or subdue his fetters (the eight páshas) by virtue of his reasoning and knowledge, using his átmá [self] as the arańi or [[main wood]] and oṋḿkára as the uttarárańi or the striking [[wood]].”

The word, arańi, means mantra-sanctified wood used for sacrificial fires, by the friction of which people of olden days used to produce fire. The main wood was known as Arańi and the striking wood by which the friction was to be accomplished was called Uttarárańi. Árańi used to grow in the forest, the place of meditation for the Rśis of those days. Metaphorically, one is advised to use one’s soul as the Arańi or [[main wood]]. But to light up the Brahmic fire it is necessary to have Uttarárańi or the striking flint for friction. Here the Uttarárańi is the Prańava or Oṋḿkára. The roots pra plus nu plus al make the word, Prańava. The root, “Nu” means to worship. That is to say, prańava is one by which worship is carried out in an excellent manner. The oṋḿkára-mantra itself is the prańava. It is after coming in contact with this excellent medium of worship that the Cosmic sentiment is roused in the soul. Many of you know that listening to the refrains of the Oṋḿkára-sound man gets lost in samádhi [the trance of absorption] – gets absorbed in Brahmabháva [Cosmotheistic trance].

“That I permeate everything, that my ego or I-ness pervades the world” – such a state of sentiment or thought, such a mental bearing is what is called knowledge. “Stirring up this vast vista of knowledge by reasoning, I have come to understand that, from the spiritual standpoint, all that exists is Brahma and that I am all and everything.” It is by such constant inculcation and practice of this sentiment alone (whose easiest method has been taught to you at the very outset of your Sádhaná) that the empyrean fire of Brahma is lit and realized out of the contact between the soul-like Arańi [[main wood]] and the Prańava-like Uttarárańi [[the striker]]. In other words this churning by reasonings represents the act of friction between the Arańi and the Uttarárańi. [[When]] the fire of Brahma is lit up in the heart, man’s mind is freed from its fetters or páshas which are its chains of bondage. These pásha or fetters are eight in number:

Ghrńashaḿkábhayaḿlajjájugupsácetipaiṋcamii;

Kulaḿshiilaiṋca mánaiṋca aśt́ao pásháh prakiirtitáh.

[(1) hatred, (2) doubt, (3) fear, (4) shame, (5) censure, (6) attachment, (7) vanity of culture, (8) false sense of prestige.]

The one who consumes these fetters is known in the society as Pańdita, with the realization of Brahma or the attainment of Savikalpa Samádhi (determinate trance of absorption) the above fetters disappear from the human mind. During the time of determinate concentration the sentiment of “I am Brahma”, exists in the mind of the Sádhaka. In the Saḿskrta language the state of “I am Brahma” is called Pańdá. The one who has Pańdá is called Pańdita.

Ahaḿ Brahmásmiiti buddhitámitah práptah pańd́itah.

If Brahma is one and without a second (Ekameva advitiiyam), then why is there the distortion in Him? This question is quite natural and its answer is also very easy. Distortion comes on account of the Prakrti, the Operative Principle, and this distortion takes place within the Body of Brahma, not outside It. Hence on final scrutiny His oneness remains unassailed. The unit beings that have been in possession of the Cosmic Mind in part and that have been progressing within It, are also conscious of their smallness and this very sense of smallness is their individuality – unit-hood. Sádhaná or intuitional practice means an effort to break through the barrier of this smallness, and Siddhi or beatitude is the state, wherein the barrier has been broken through. Under the influence of Prakrti there exist three conditions or states between the small conscious unit and the unfathomably great Brahma. These three conditions are wakefulness, dream and sleep. None of these three are permanent, for they are evolved by the influence of Prakrti’s three guńas or attributes, viz., Sattva (Sentient, Rajah (Mutative) and Tamah (Static). In all these three conditions macrocosm and microcosm remain apparently separate. But the influence of Prakrti being absent in the fourth condition, which is known as Turiiya (the state of non-duality) or Kaevalya (absolute identity with the divine essence), there remains no distinction between Brahma and the unit. Both are one consummate Whole, Wakefulness, dream and sleep – these three conditions feature in the game of evolution. It is to these three attributes, viz., Sattva (Sentient), Rajah (Mutative) and Tamah (Static) that Prakrti owes her creation. When the influence of Sattvoguńa (sentient attribute) is greater on Puruśa, He is called Kśiirávdhi or Kśiirasamudrá or the Sea of Milk. The comparative condition in the unit is called the wakeful state. People generally think that Knowingness only exists in the awakened state. It is not correct. Knowingness does also exist during dream and sleep. I shall clarify this point for you later.

The part of Brahma, which is knowable, i.e., which has been objectivated under the influence of Prakrti, is called Kśara or decaying, i.e., when distortion has taken place, and that part of Brahma, does not undergo distortion itself but remains as the knower of the Kśara, whilst apparently involving itself with distortion, is called Akśara or undecaying. This Akśara remains intermingled with Kśara. The part of Brahma, which is neither Kśara nor Akśara and which bodily exists as the nucleus or the central point or sovereign point of the Cosmic System, is the Controller of both the knowable (Kśara) and the knower, (Akśara). He is not directly connected with anybody’s action or its consequences – Him we call Supreme Soul or the Puruśottama.

Kśaraḿ pradhánamamrtákśaram Harah kśarátmaná vishate deva ekah

Tasyábhidhyánát yojanát tattvabhávát bhúyashcánte vishvamáyá nivrttih.

The word, Náráyańa, can also be used for Puruśottama. “Nárá” means Prakrti (it is also used in the sense of devotion or water) and “Ayańa” means refuge. So Náráyańa is used for Puruśottama, since He is the refuge of Prakrti, the Operative Principle or Cosmic Energy. The Puráńa (Hindu Mythology) says Náráyańa is lying in the ocean of milk and Lakśmii (the Goddess of wealth and prosperity) is massaging His feet. I have already explained to you that Kśiirasamudrá or the ocean of milk means he state of wakefulness of Brahma. Náráyańa means Puruśottama. He is lying, for He is the cognitive force. He has nothing to do except to think only – “Pure shete yah sa purúsah.” Lakśmii massaging His feet, i.e., the introversive Prakrti is subservient to Puruśottama. This great Náráyańa is beyond the purview of words and mind. To create His image is tantamount to sheer madness.

When the influence of the Mutative principle affects the Supreme Entity, He is called Garbhodaka or the Fluid of Creation. The corresponding state of the unit is called the state of dream. When the static Principle of Prakrti is manifest in the Supreme Puruśa, He is called Káranárńava or the sea of Causality. The corresponding state of the unit is called the state of sleep. Out of the Static condition of Brahma comes the first expression of the wakeful creation. That is why this condition is called Káranárńava or Kárańa Samudrá. Kárana means cause and Arńava means “sea”, the central point of which is the Puruśottama, around whom the waves of the Sea of Creation are rolling and billowing with extreme alacrity – found the panoramic pageantry of Kśara Akśara is moving fast. Centering round the small egos, amidst the crowd of Kśara and Akaśra sits the coolly cognitive Puruśottama, the cosmic nucleus.

In the wakeful state the unit beings consider themselves distinct and separate from Brahma. In the dream state such a sense of distinction diminishes a little. In the “sleeping” state it is still less. The fevers and frets of the small ego being absent in sleep, a sort of calm tranquil happiness or static passive pleasure is felt. But in the dreamful state where mind’s internal sufferings and enjoyments go on as usual, such a pervasive sense of happiness cannot be felt due to the existence of various kinds of pains and pleasures.

Sa eva máyá parimohitátmá

Shariirmástháya karoti sarvam

Striyannapánádivicitrabhogaeh

sa eva jágrat paritrptimeti.

Why are the unit entities more vulnerable to Avidyá (Force of Microcosmic Distraction) during the wakeful state? Because within their minds there are eight fetters and six passions, which are ever susceptible to the captivating charms and deceitful superficialities of the external world. Every mental action of his is vulnerable to both internal and external influences. Under the influence of the passions and fetters of their minds he races towards objects related to the body like, women, food, drinks etc., thinking them to be the objects of self-gratification. The Sádhakas (spiritual aspirants) have to scrupulously guard themselves against the glamour of these external baits. They have to be self-controlled. But will self-control be possible unless it becomes firmly established within their minds? It is certainly not possible by becoming a hypocritical Sádhu, tramping about with a smear of ashes on the body and a Kamańdálu (bowl) in hand. Without going in for the external paraphernalia and formalities one has to prepare oneself internally, maintaining the balance between the internal and the external? One has to remain alert so that the external environment will not be detrimental to one’s purity of mind. A high-thinking man may meet his downfall within a short time, if he continually associates himself with bad company. Hence it is necessary to maintain a balance between internal and external expressions. Although bodily pleasures are perceived by the mind in the wakeful state, the objects of such pleasures always come from without, with the result that the privations of the external world will always stand in the way of real happiness, as the external world cannot always supply objects in accordance with the desires and wishes of the mind. Due to this the mind has to run up and down in search of them. It becomes very agitated in the process and peace becomes and impossibility. The influence of the external world is absent during the dreamful state, accordingly the amount of pleasure is due to want of efferent desires in the mind or increased organs (for that matter here the desire is not afferent either). In the state of sleep, as the internal activities of the mind are substantially less, the amount of happiness (Static happiness) is proportionately increased.

Svapne sa jiivo sukhadukha-bhoktá svamáyayá kalpitajiivaloke

Susuptikálesakalevliine tamo’bhibhuto sukharupameti.

I have already said that the unit can perceive more pleasure or pain during his dreamful state, for in that state there is no possibility of a clash between efferent desires and the external world. Normally, even during the dreamful state the unit keeps themselves aloof from Brahma, for there remain dual sentiments of the perceiver and the perceivable. The difference in the dreamful state as distinguished from the wakeful state is that during this state none of the perceivable objects are taken from the external quinquelemental world. Whatever perceived are all self-conceived. Ordinarily we are acquainted with three aspects of the mind, conscious mind, subconscious mind and unconscious mind, that are generally called Cetana mana, Avacetana mana and Acetana mana, the respective proper terms of which should be Kámamaya kośa, Manomaya kośa and Kárańa mana. All the three conditions being in the right order during the wakeful state, the imagined objects do not appear to be true during imagination (as is the went of the subtle or sub-conscious mind), for the unit can very well understand that the actions of the sub-conscious mind are all simply imaginary. For influenced it’s by the conscious mind, the perceiver of the perceivable quinquelemental objects with the help of the organs. But during the dreamful state the crude or conscious mind lies quiescent and the relation of the unit being with the external world is disrupted. At that time the imaginary, perceivable objects appear to be real. That is why it is said that during the dreamful state the unit being becomes the perceiver of imaginary pleasure and pain.

“Can a dream ever be true?” Such question arises in the minds of many. What the unit entities imagines or do during the wakeful state are recorded in their subconscious minds. In any condition, when concerned with similar sentiments acts or things, the unit being determines the character or shape of the subsequent things, acts or sentiments in the light of the recurrence of his previous acts. In the absence of any comparison with already perceived objects, the unit is unable to recognize subsequent objects. Where there is negligible difficulty in comparing things, then people think within themselves: “Yes, this thing appears to be similar to that thing to some extent – perhaps this may be the changed form of that” – thus they come to recognize an entity. In the language of psychology this is called consciousness of identity. For example, suppose we had once seen a boy of 12 or 13. He had was merely a lad at the time. Now we come to see him after twelve years, as a fully developed youth. A great change has come about in his form and features. Still in most cases we can recognize him with a little difficulty. We come to the conclusion within ourselves that that very boy of 12 may now look like this. We call it pratyabhijiṋá or consciousness of identity. But if the difference between the two forms be very great, Pratyabhijiṋá does not occur. So we can see that the accumulated experiences of the subconscious mind help us a great deal in our daily lives. The non-recurrence of these enlightening vibrations would have created great difficulties in this common world as well as in the world of imagination, had they not expressed themselves according to necessity. In sleep if the flatulent gas moves upwards on account of stomach trouble or if there is some nervous disturbance, the brain and the sub-conscious mind will become agitated. Our previously imagined or felt objects reappear in our subconscious mind in a disjointed form. This we call a dream. Obviously such a dream is of no consequence. Not only that, the story formed therein will not be well-knit as it consists of merely the re-appearance of the objects, stored in the different parts of the brain.

There is yet another type of dream. The Atimánas kośa (supramental mind) is the store-house of all knowledge. At times a premonition of a coming be great happiness or sorrow, which only the omniscient causal frame can visualize, is created during deep slumber in the subconscious mind of an individual, who is deeply concerned with that particular happiness or sorrow. Such dreams do not take place very often. Nevertheless such a dream does carry the prognosis of a true event.

Both the conscious and the subconscious mind take rest during sleep, while only the unconscious mind (the collective name of the causal or astral mind consisting of the Amman’s, Vijiṋánamaya and Hirańyamaya kośas) functions. The inordinate unconscious mind in spite of its being the receptacle of all knowledge cannot be the knower of any object due to its being surrounded by darkness. Whatever be the reasons behind it, in spite of being objectivated, it is unable to maintain its objectivity (objectivity) and so it remains in a particular stance of satiation – in a particular state of happiness. In spite of a person’s heart being rent asunder by hundreds of shocks, sorrows and insults he or she forgets everything during sleep and lapse into a condition of ease and comfort. Such comfort or happiness is static born our of ignorance. Sleep is devoid of all feelings. The person then realizes only after waking up that his wood-like condition of sleep was an objectless state.

Abhávapratyayálambanávrttirnidrá.

–Pátaiṋjala

During sleep the unit is enveloped by Brhamic Kárańárńava (sea of causes), thus his sense of unit-hood becomes temporarily dormant. That is why the amount of his happiness in this state is far greater than that experienced during his wakeful state.

The difference between sleep and death is that after death all the three minds – crude, subtle and causal – cease to function and during sleep, due to the fact that the ten Vayus or airs remain undisturbed and unaffected in the body of the causal mind, the vital force remains intact. But in death due to disturbance of the ten Vayus, the life force leaves the body and the causal or unconscious mind is compelled to cease functioning. The nerves and nerve-cells become weak and powerless and the body becomes stiff and inert.

The difference between sleep and unconsciousness is that during sleep the conscious and the sub-conscious minds (Kámamaya kośa and Manomaya kośa) take rest after fatigue, and during unconsciousness they are compelled to stop functioning under circumstantial pressure due to some external blow or mental shock. Sleep is a temporary repose; that is why one feels better after it. During unconsciousness activity is forcibly stopped and so the body feels excessively weak and limp.

The difference between “Savikalpa Samádhi” (determinate absorption of the mind) and sleep is that during “Savikalpa Samádhi” the unit-mind attains unity with the Cosmic Mind, and at that time the Cosmic Mind enjoys infinite happiness, for once the Cosmic Mind having no perceivable entity outside It, Its peace stands no chance of being perturbed by any clash or counter-clash with any external phenomenon. As in sleep and unconsciousness, so also in “Savikalpa Samádhi” the vital force remains intact and the physical bearing, like any other crude object, remains directly under the dictates of the Cosmic Mind. But the unserved Saḿskáras (i.e., the remnants of past reactive momenta) do not let the unit remain in the Cosmic stance for long. The Mutative principle of Prakrti brings one back to unithood in order to undergo and serve those Saḿskáras.

The difference between Nirvikalpa Samádhi and Savikalpa Samádhi is that during Nivikalpa Samádhi (total suspension of the mind, or trance of Complete Absorption) the unit mind merges in the Supreme Puruśa, and that is why, in that condition, Bhoga (pleasure and pain), Bhogya (that which is to be undergone or perceived) and Bhoktá (the perceiver), or Jiṋána (Knowledge), Jineya (Knowable) and Jiṋátabháva (Knowership) do not exist. There remains only an unexpressed Bliss-Entity, whose perceiver remains self-lost in ecstasy, completely oblivious of what he or she will get. Such a condition of the unit entities does not last long either. The Mutative Principle of Prakrti will bring them back to their unit-hood or microcosmic state in order to undergo and serve the unserved Saḿskáras. Thus returning to their individuality they feel as though some inexhaustible spring of ecstatic exhilaration of some unknown region is inundating their mind, their soul, their entire entity. –

Abhávottaránandapratyayálambaniivrttirtasy apramáńam.

–Ánanda Sútram

After that sense of void when the tide of happiness floods the mind, then one can understand that, that so-called state of want or void was nothing but Nirvikalpa Samádhi (The void, because, in the absence of the mind there was no matter or object). The question of breach of, or return from Savikalpa or Nirvikalpa does not arise in the case of one who has no remnant of Saḿskára to serve. Such a lasting Savikalpa is called Mukti or liberation and such a lasting Nirvikalpa is called Mokśa or final beatitude – salvation. You must have thoroughly understood these two through Ananda Marga way of Sádhaná.

Punashca janmántarakarmayogát sa eva jiivo svapiti prabuddhah

Puratraye kriidati yasya jiivastatastu játam sakalaḿ vicitram

Ádharamánandam akhańd́abodhaḿ yasminllayam yáti puratrayaiṋca.

–Atharva

The cause that effects the breach of Savikalpa and Nirvikalpa Samádhis will also be responsible for the breach of sleep, as long as unserved Samskáras or reactive momenta of past and present deeds exist. The seeds of reactions remain accumulated in the sub-conscious mind. Just before the end of sleep the sub-conscious mind (Manomaya kośa) and along with it the conscious mind (Kámamaya kośa) gets awakened through the influence of Mutative principle of Prakrti. This we call “waking up”. When, upon awakening from sleep, the sub-conscious mind has awakened but the conscious mind has not, people dream according to their Saḿskáras. Such dreams, which are generally not due to any physical disturbance or disease and which follow an unconscious state of mind, often come true. That is why people say, “The dreams that take place in the concluding part of the night come true.”

The three states that are created in Puruśa as a result of His conjunction with Prakrti are called Tripura. In the case of unit entities these Tripuras are the three conditions wakefulness, dream and sleep; and the One that is lying quiescent as the witness is the Átman or Puruśa. This variegated world continues to vibrate in these three states within each individual unit mind. The creation of this vast world of Tripura, which is meant for the enjoyment of the unit entities and which is know as Kśiirasamudrá Garbhodaka (The Fluid of Creation) and Kárańárnava, lies in the imagination of the Supreme Puruśa due to His sentient, mutative and static principles. The base of these three states is what we call the fourth state (Cathurtha-Pura). This fourth state is beyond the ambit of the three attributional principles, it is beyond the scope of time, space and person beyond the scope of the Tripura. This fourth state is called the State of Nirguńa (objectlessness), Kaevalya (absolute identity with the Divine Essence) or Turiiya (the state of non-duality). As long as any Saḿskáras remain, the unit entities have to wander about the three regions of Tripura – wakefulness, dream and sleep, undergoing pleasure and pain. But when, as a result of Sádhaná they free themselves from their reactive momenta, they merge in the Turiiyapada or the state of non-duality, the Supreme State beyond the precincts of Tripuras.

The ideogram [DEVANAGARI CHARACTER] (Oṋm) or Prańava or Oṋḿkára is a quadrisyllabic mantra. A, U, M and a sonic dot (Nádabindu). This sonic dot is the fourth state which indicates Nirguńa or the Objectless Entity. In this state one of the three binding principles, Sattva (Sentient), Rajah (Mutative) and Tamah (Static), are manifest. The letter “A” indicates the predominance of the sentient principle (Sattva guńa) and of wakefulness. The letter “U” (oo) represents the Mutative principle and indicates the state of dream and the letter “Ma” indicates the static principle (Tamoguńa) and sleep. In Saguńa Brahma the letters A, U, Ma, indicate respectively Ksiirabdhi, Garbhodaka and Kárańárńava. The dot indicates the fourth state or the state of non-duality – Nirguńa Brahma, the Objectless Entity (Pure Consciousness). A point has position but no magnitude.

We cannot think or say anything about Nirguńa Brahma.

The point is merely used for our own comprehension. The crescent-like mark between the point signifying Nirguńa Brahma and the letter “oṋm” signifying Saguńa Brahma represents the manifest culmination of the expressed form of the unmanifest Prakrti (the Operative Principle).

The witnessing counterpart of the wakeful state of unit entities, is Vishva (a philosophic word meaning causal unit mind) or Subjectivated Puruśa. The proper enjoyment of objects through the sense organs is possible only in a wakeful state. So the Puruśa of this state is called Subjectivated Puruśa. Similarly in reference to the microcosm, the Puruśa, of the dream state is called Taejasa or subtle unit mind; and that of the state of sleep is called Prájiṋa or spiritually dormant cognition. The Puruśa subjective of Ksiirávdhi, Garbhodaka and Kárńarnava is respectively called Virát́a (causal Cosmic Mind). Hirańyagarbha (subtle Cosmic mind) and Iishvara (Crude Cosmic Mind). Hence we find that “A” is the seed or primary cause of Vishya or Viŕáta; “U,” Taejasa and Hirańyagarbha; and “M,” of Prájiṋa and Iishvara. In the state of non-duality (Túriiya) there is no distinction between the unit entity and the supreme entity, for the I-feeling is absolutely nil; and so there is no seed or acoustic expression of this state. The seed or acoustic expression is the cause of origination; and so where there is no question of origination or non-origination, creation, preservation or destruction, the question of seed also does not arise. The knower, known and knowledge, the contemplator, contemplated and contemplation – all become one in the state of Turiiya. Hence that supreme state of final beatitude which is denoted by the Sonic Dot, is called Iishvaragrása – that state in which even Ishvara or the Lord of the universe is devoured. Here the three puruśa also merge in the Nirguńa Brahma or the supreme Non-attributional Entity. Hence it is absolutely correct to call it Iishvaragrása.

This observable world is the manifestation of the Parama Puruśa, the supreme. The world exists as long as the influence of the three guńas or the three binding faculties over Puruśa exists. When a spiritual aspirant destroys the three Puruśa by constant spiritual practices and deep analyses, and churns the cream of knowledge, there remains no distinction whatsoever between Brahma and the unit beings; this is the state of Turiiya or non-duality. The heterogeneity of objects becomes conspicuously absent due to the absence of guńas or attributes.

Etasmád jáyate práńo manah sarvendriyá ńi ca

Khaḿ váyu jyotirápashca parthvii vishvasaya dhárińii.

This world is indeed a Macrocosmic conation. The vital energy or vital air begotten, or the union and disunion of the five fundamental factors active in the microcosmic body, are but the products of His own imagination. At the embryonic stage, human beings derive vital energy from the bodies of their parents and from their mother’s food and drink delivered from the five fundamental factors. Then after birth, they receive vital energy directly from their own food, drink, air, light etc. Hence the source of the life of unit beings lies in Brahma. He is the Life of the life of the microcosms. (The word Práná or life, when used in singular number, means functional energy, and when used in plural, means vital energy). The quinquelemental manifestation is the crudest expression of His psychic action and so the microcosms have to draw vital energy from the quinquelemental world. Vital energy is generated in the unit body through the media of five internal and five external Vayus (airs). Of the five internal Vayus, viz., Práńa, Apána, Samána, Ud́ana and Vyána, the Práńa, situated between the navel and the throat controls the functions of lungs, heart etc.; the Apána, situated below the navel (i.e., between the navel and the anus) controls the excretion of stool, urine etc.; the Samáná, situated within the navel, maintains the equilibrium between Práńa and Apána; the Udána, situated in the throat, controls the vocal cord (power of speech) and the Vyána, permeating the entire body, controls the circulation of the blood, vital secretions etc., and, with the help of the nerve fibres brings the sensory and motor organs into contact with the knowable i.e. the objects to mentally dealt with. The vibration necessary for the faculty of contemplation is also supplied by Vyána Váyu. The five external airs, viz., Nága, Kúrma, Krkara, Devadatta and Dhanaiṋjaya, control expansion and contraction, yawning and hiccup, hunger and thirst, sleep and drowsiness. Hence it is clear that it is with the help of the Váyus by created Parama Puruśa, living beings derive their mind-stuff from the Cosmic Mind. The Indriyas find their expression when the Práńa comes into contact with the mind. Ether, air, fire, water and earth are all created and sustained in the Cosmic Mind. That is these five factors, the psychic creation of Brahma, are preserving the existence of the universe.

Yat paraḿ brahma sarvátmá vishvasyáyatanaḿ mahat

Sukśmát sukśmataraḿ nityaḿtattvameva tvameve tat.

The significant part of this above mantra is that words of neuter gender have been used for Brahma instead of words of masculine or feminine gender. In fact, the Entity or that which has neither beginning nor end and is devoid of any form, can hardly be called masculine or feminine. He is the Life of all lives, the Soul of all souls, and that is why He is Paraḿátmá or the Supreme cognition. The finite objects require a shelter, a base. Only the Infinite does not requite a base. All the finite objects of the universe are but the unit-manifestations of this Brahma. They are all sheltered in Him. All of them are the objects of His imagination. Inconceivably vast as His fundamental intellect is His existence-cum-cognitive Entity. It radiates as the Knowing Entity through His mind-begotten, subtler than the subtle, smaller than the small unit objects also. The One that abides in the unit entities as the Knower, also abides thus in the vast cosmos. Actually the faculty of His Knowership does not undergo any change. The change appears only in the receptacles because we see Him differently, because we imagine Him to be a separate Entity, abiding in separate receptacles. A Sádhaka, however, knows that by knowing One’s own self, one can know the Supreme self, for they are essentially one. Shrii Rámakrśńa Paramhamsa once said that if Sádhakas can know themselves, they can also know the Supreme Consciousness. The great seer of Truth, Rabindranath, expressed this idea in one of his beautiful poems. –

Háy gagan nahile tomáre dharibe kevá,

Ogo tapan tomár svapan dekhi ye

Karite parine sevá.

Shishir kahila káṋdiyá, tomáre rákhi ye bándhiyá

He ravi ámár náhika teman bal

Tomá viná tái kśudra jiivan kevalai ashrujal.

Ámi vipul kirańe bhuvan kari ye álo

Tabu shishirt́ukure dhará dite pári

Básite pári ye bhálo.

Shishirer buke ásiyá kahila tapan hásiyá

Chot́a ha’ye ámi rahiba tomáre bhari

Tomár kśudra jiivan gaŕiba hásir matan kari.

[“Alas, who can hold thee except the sky

O Sun! I only dream of thee and sigh

Alas, I cannot serve thee.”

Said the dew in tears,

“O Sun! To bind thee, strength have I none

So my little life is only tears without thee.”

Said the Sun, “I flood the world with my mighty ray

In the tiny dew I also can stay,

I can love her too, can’t I?”

So on her bosom down came he and said laughing,

“Tiny I’ll be engulfed in thee and make of thy life a smiling ray.”]

Every unit object is subject to the law of causation, every action is the object of the mind. The cause of the mind, functioning within a unit entity is embedded in the Cosmic Mind. It is not only a creation of the Cosmic Mind, it is its object as well. The Cosmic Mind has no cause, for no other active entity ever existed before the Cosmic Mind came into being. To look for an answer to the question as to why and how the Cosmic Mind came into being, will involve the fallacy of infinite regress, for no one can claim to have witnessed the origin of Saguńa Brahma. At that time nothing existed which we would call “mind” and so there was also no existence of the relative factors like Time, Space and Person. To investigate the time of His origin involves the necessity of the existence of a being endowed with a mind at that time. It is because His origin, existence and extinction are beyond the scope of mind, as well as of time, space and person, that He is called eternal. The intuitional science is beyond the realm of causality. Nothing exists outside Brahma and so nothing can be the cause or primal form of Brahma, for the transmuted form of the cause is called action. Milk is the cause of curd, for it is the primal or former state of curd. As nothing is outside Brahma, so nothing can be the cause of any subsequent action. The change in an object takes place out of contraction and expansion and for this contraction and expansion the influence of a second entity upon that particular object is necessary. Thus Brahma is unchangeable – the only Truth. As long as the mind exists, the law of causation will also exist, thus people say:

Kárańábhávát Káryábhávah

“Where there is no cause, there is no effect.” That which is apparently the transformation of Brahma, takes place entirely within Him. All these immutable objects are created, preserved and destroyed within Him. That is why the Rśi (sage) has said, “He is you and you are He.” The objects, which undergo metamorphosis are all made of the five fundamental factors – ether, air, fire, water and earth, which must be present in some form or another; and they remain in one or another of the three conditions – wakefulness, dream and sleep.

Jágratsvapnasuśu ptyádi prapaiṋcám yad prakáshate

Tad brahmáhamiti jiṋátvá sarvabandhadeh pramucyate.

Objects which are made out of the combination of the five factors are called Prapaiṋca. The differences in the forms of objects occur due to the momenta of the Cosmic thought process, and proceed from the subtle to the crude (Saiṋcara or the process of Extroversion) and then retrace their path, from the crude back to the subtle (Pratisaiṋcara or the process of Introversion). That is why they are perishable, for any of their forms is dependent on the three factors of time, space and person. Their manifestative, active and inert states are all respectively ensconced in the states of wakefulness, dream and sleep of microcosms. But what is the source of their different kinds of expressions? What are their main ingredients? They all originate from the Supreme self, the Supreme Subjectivity, that limitless centre of energy of the ego. So in spiritual terms all these states of wakefulness, dream and sleep, as well as this quinquelemental world, are all I. Those who have understood the real meaning of this “I”-ness, do not consider anything to be a bondage, nor are they afraid of anything.

Trisu dhámasu yadbhogyaḿ bhokábhogashca yad bhavet

Tebhyo vilakśańo sáksiicinmátro’ham Sadáshivah.

Wakefulness, dream and sleep – these three conditions are called in the Shloka above the Tridháma or the three abodes. The fourth abode, which is unmentioned is of course, undistorted, unchangeable “I”. Whatever objects there are in these abodes, appear as enjoyable, enjoyer and enjoyment. The fourth entity, with characteristic opposite to those of the above three, is their witnessing Consciousness, Sadáshiva. “I am that Sadáshiva.” Generally in Tantra, (the Esoteric Science) Ardhanáriishvara Shiva is addressed as Sadáshiva. The word Sadáshiva, is not used here in that sense. Here Shiva means Puruśa, benevolent or benign. Hence one who is always absorbed in a Shiva-like stance, is Sadáshiva.

Mayyeva sakalaḿ játaḿ mayi sarvaḿpratiśt́hitam

Mayi sarvam layaḿ yáti tad Brahmádvyamasmyacham.

The one who is established in the stance of Sadáshiva feels: “All of these creations are emanating from my mind, their existences are etched on my mental plate and they are all being dissolved in me. I am that Brahma, eternal and unchanged.”

Anoraniiyánahameva tadvanmahánaḿ vishvamahaḿ vicitram

Purátano’haḿ Puruśo’hamiisho Hirańmayo’ham Shivarúpamasmi.

“I have taken the form of the smallest molecule of molecules and again I am greater than the great. It is I who am manifest as this observable universe. Wonderful is my functioning, unique is the flow of my thoughts and ideas. None of those wonderful vibrations, none of those indescribable radiances, whereby I am scattering myself endlessly, have any comparison with one another. Each of them is unique in its own individual glory. Each of them, manifesting my grandeur differently, is rushing in various speeds towards formlessness from the world of forms. Oh, how wonderful I am! I am unborn. I cannot find any cause of myself. I am beyond the scope of causality, and that is why no one is more ancient than I. I am the Eternal Cognition. No harmful or malevolent thought can enter into me. I wish only good to all beings.” When sádhakas are established in such an awareness they get lost in themselves, realizing the Infinite form within themselves – their external awareness is lost. This stage we call Savikalpa Samádhi. In this the sádhaka’s microcosmic ego merges in the Cosmic Ego completely and totally. The difference between this state and the state of Nirvikalpa Samádhi, is that in Nirvikalpa no I-feeling, whether small or great, exists at all; everything is lost in the integral Consciousness. Since external awareness is absent during Savikalpa Samádhi, the sense of duality does not exist in the sádhaka. For those who are established in introspective trance the objects which are visualized internally appear to be indistinguishable from their own ego. Onlookers cannot comprehend such a state as this. Some ridicule such sádhaka’s, some call them crazy or mad. They do not know that to become like them requires the merit of several births, and demands a concentrated yearning to attain the One to the exclusion of all. It is only these “lunatics” that can lead the collective mind foreword, thus the great poet Rabindranath said,

Ye tore págal bale

Táre tui balis ne kichu,

Ájke tore keman bhebe

Aunge ye tor dhúlá debe,

Kál se práte málá háte

Ásbe re tor pichu pichu;

Ájke ápan-máner bhare

Thák se báse gadiir pare,

Kál se preme ásve neme

Karbe re t́ar máthá niicu.

[Say nothing to those who call you mad

Who throw dust today, and call you a cad

Tomorrow at the break of dawn,

They will approach you, garland in hand.

Leave them alone on their cosy seats

Reputation mad and puffed with conceit

Surely tomorrow they will have to bow down

With flowing love and humbled crown.]

Such a lunatic, viewing their characteristic self introspectively, says, “Really how wonderful I am!”

Apáńipádo’hamacintyashaktih pashyámyacakśue ca shrńomyakarnah

Aham vijánámi viviktarúpo nacástivettá mamacidsadáham.

When a sádhaka realizes: My hands, feet, in fact all my Indriyas are not actually mine. I am an Infinite Entity. Of what good are they to me? My characteristic self my Citishakti (the force of consciousness) is incomprehensible beyond the scope of imagination. All the sensible and perceptible objects, the sense of sight, the sense of hearing are all ensconced in my mental sphere. Of what use are those eyes and ears to me? I see without my eyes. I hear without my ears. I am aware of the variegated rise and fall of every wave, every movement of this creation. I am the knower of each and every object, crude, subtle, causal. I am concerned with all. But no one knows me and no one is my subject, nor am I the object of anyone. I am the pure Consciousness. No other mind can hold me in its thought.

Vedaeranekaerahameva Vedyo vedántakrt vedavidevacá’ham

No Puńyapápe mama nástinásho na janmadehendriyabuddhirasti.

Na bhumirápo na vahńirasti nacánilo’me’sti nacámbaraiṋca.

Evám viditvá paramatmarúpaḿ guháshyaḿ niskalamadvitiiyam.

“Every branch of knowledge has an object of study.” For example, the objects of the study of geography are the various political and natural features of the different countries of the world. Mathematics deals with various sums and problems. Similarly, of all the Vedas or books of knowledge that exist, I am the focus. Whatever, finite objects there are in this observable world, they are nothing but the manifestations of my very own self. And those who are revered as the expounders, of Mantras, the seers and Rśis, the authors of the Vedic scriptures are none else but Myself. In other worlds it is I who impart Brahmavidyá, the intuitional science, under the various names and forms of great personages.

“Due to my limitlessness I have no body, no indriyas and no intellect. Being always established in the Supreme Consciousness, sin and virtue do not exist for me. I have no birth and no death; My existence is not dependent on earth, water, fire, air or ether.” This is how sádhakas in the state of Samádhi feel when they realize their characteristic Supreme Self, lying covert deep within their hearts; when they realize the pure consciousness, the witness-Brahma Himself. He is unique and pure, for He is beginningless and endless. In the absence of anything outside Him. He is without a second.

Being above the influence of Prakrti and without any action, any contraction or expansion, He is the single Absolute Truth. He harbours no distinction, whether homogeneous, heterogeneous or internal. To reach this ultimate and absolute stage of homogeneity is the Supreme attainment of a Sádhaka or spiritual aspirant.

Samastaśakśiḿ sadasadvihiinaḿ prayátishuddham paramátmarúpam

During the first stage of Savikalpa Samadhi the sense of “I” feeling still exists and so also does the process of cosmic imagination of the universe in its vastest scope. But when the sádhakas attain the zenith of this state, they gradually enter a realm beyond the reach of action and thought. At that time they regard their own characteristic Self as the absolute, Supreme Consciousness, devoid of good and bad. They do not then appear to themselves as the doer; rather it seems to them that they are but non-active witnesses to all the affairs of the universe.
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The Intuitional Science of the Vedas – 5

During the last Dharma Mahácakra (Spiritual Congregation) I told you something about the cosmological system. There I also explained the Cosmological system, vis-a-vis solar, earth and atomic systems. The sun is the nucleus of the solar system. The different planets, such as earth born out of the sun, are revolving around the sun as their nucleus. They are neither approaching the sun by coming close to it, nor are they moving away from it, for their centrifugal and centripetal forces are on the whole in an equipoised state. If this equipoise is lost, the planet or planets will either merge in the sun due to the intensity of their centripetal force or gradually recede from it due to their centrifugal force.

Similarly the nucleus of the earth-system is the earth. The moon is revolving round the earth as its nucleus. Here, too, the centrifugal and centripetal forces are functioning with equal intensity. In the same way the electrons are moving around he nucleus of the atomic system. There, too, the same play is going on the same system is working.

By cosmological system we mean this vast universe, whose nucleus is the Akśara or the immutable Puruśa as the witness, around whom are revolving His psychic objects like the sun, the stars, etc., in His imaginative flow. Here too the centrifugal and centripetal forces are maintaining equilibrium. This balanced state of the forces is what we call Prakrti. To the cosmic system the centrifugal force which is dominated by the static principle (Tamaguńa) is known as Avidyá and the centripetal force dominated by the sentient principle (Sattvaguńa) is called Vidyá. When these objects, revolving around the nucleus, were initially created out of the nucleus, there must have been the predominance of the centrifugal force, and in the evolutionary process the static principle must have been dominant. Then again, when its created objects rush in intense yearning towards it with lightning speed, defying all hostile forces, surely at that time the equipoise of forces is lacking. Just as the meteor races down to the surface of the earth, similarly the unit object also races towards, and merges in, that Macrocosmic nucleus, leaving its own orbit in the Cosmic System. Certainly this movement towards the Cosmic Consciousness is dominated by the centripetal force: Hence the path of liberation is the path of the Sentient Principle (Sattvaguńa). Why do we call it the path of liberation? It is because after the merger with its nucleus, an entity’s individuality ceases to exist. After the earth merges in the sun, the earth no longer remains.

Sarvájiive sarvasaḿsthe brhante

Tasmin hamso bhrámyate brahmacakre

Prthagátmánaḿ preritáraiṋca matvá

Juśt́astatastenámrtatvameti.

The unit entities have been moving around the cosmic nucleus throughout eternity and this movement will continue as long as an entity maintains the feeling of distinctions; that is the rotation will not cease until their sense of separateness from the nucleus is dissolved. When the intensity of their attachment for the nucleus will reach its climax – when they will seek to forget everything but Him – no force whatsoever can then dissociate them form Him. This intense attachment is what we call devotion. This momentum towards the Supreme One becomes easy and smooth, when unit entities realize that He always wants to get them back on His lap. His desire to bring them to Himself is simply His grace. In fact He is showering this grace on all. But when peoples eyes are blinded with materialistic enjoyment, they cannot realize this. The great Sage Nárada said, “Mahat krpáyaeva bhagavat krpáleshádvá”, for this His grace is essential. I already said that He had been showering His grace on all. One has only to realize that grace with one’s intensely concentrated mind. His imagination is incessantly flowing. As long as you are incapable of realizing His grace, as long as you do not try to move towards Him you will have to go round and round like the bullocks in the oil-mill in the endless cycle of creation, life and death.

So sang the great mystic poet Rámaprasáda –

Má! Ámáy ghurábi kata?

Kalur cokha d́háká balder mata,

Gháni-gáche juŕe diye má

Pák ditecha avirata.

[How long, O Mother, Thou wilt spin me around

Like the blinkered ox, plodding round the mill

Making me thus go round and round

Always yoked to the grinding wheel.]

The nucleus of the cosmic system is called Puruśottama. He is the Supreme Lord of this imagination-born world of the mutable (kśara) and immutable (akśara) aspects of the Cosmic Mind. In Him is knowership as well as the doership. He Himself is never metamorphosed into any action. We cannot call Him Nirguńa or non-qualified, in Him lies the witness-ship of the entire universe. Saguńa Brahma is the name for the combination of the Puruśottama and His psychic object, the universe. Judging from attributional point of view, the difference between objectified form of Brahma and the witness-ship of Puruśottama is that in His objectified form He is under the bondage of the guńas (guńádhiisa). Yet in both Brahma and Puruśottama He is related in some way with the guńas. Thus I have said that He is the transcendent controller of the guńas.

He cannot be called Nirguńa or non-attributional due to His relation with objects. In the Vedas, Savitr-Rk composed in the Gáyatrii mantra is used to describe Saguńa Brahma. The first three syllables of the oṋḿkára (a-u-m) have also been used to describe Saguńa Brahma. In ancient times, however, only Anuśt́upa mantras were used for Puruśottama, the Nucleus of the Saguńa Brahma. It should be mentioned here that of the seven metres, Gáyattrii, Usńk, Annuśt́upa, Vrhati, Paḿkti, Triśtupa and Jagati, Gáyattrii and Anuśt́upa commanded the greatest importance. Gáyattrii-mantra is composed in three lines of eight letters each, totalling twenty-four letters, and Anuśt́upa of eight letters, dedicated to Puruśottama, stands for each of the syllables of Oṋḿkára.

Ugraḿviiram maháviśńum jvalantam sarvatomukham

Nrsiḿhaḿ bhiiśańaḿ bhadram mrtyurmrtyu namámyaham.

Ugram: In the above mantra the traits and the signs of Nrsiḿha (a mythological form of Brahma, half-human and half-lion) have been described. He has been called Ugra: “Ur” means “anu” i.e., “anu” plus “graha”, that is to say, “He who is merciful is Ugra.” “Ugra” is He who sustains the world through creation, preservation and destruction, by whose endless flow of grace the creation has been continuing in its cycles of births and deaths from time immemorial. To this little earth the sun is Ugra or merciful, for the sun is the cause of its creation, preservation and destruction. Similarly, Puruśottama is the cause of the Cosmic Cycle. Hence none else can be ugra except Him.

Viiram: Puruśottama is called Viira or brave. Why? Because He has been confronting every problem, every obstacle of this universe with His extraordinary courage. With unflinching boldness He has been making decisions and acting accordingly. One who always deals properly with each and every entity must perforce be brave.

Maháviśńu: Visnu means great, all-pervading. Who else shall we call Viśńu but Him who has expanded His mental existence to limitlessness beyond the bounds of all limitations. Hence it is justified to call Him Maháviśńu.

Jvalantam: The One Who is the original force of all forces, the central source of all effulgences, must be Jvalanta or blazing. He is indeed the primal flame – the vital effulgence of all supramundane radiances. All lights pale before His brilliance.

Na tatra súryo bháti na candratárakam

Nemávidyutobhánti kuto’yamagnih

Tameva bhántamanubháti sarvam

Tasya bháśá sarvamidaḿ vibháti.

That is, even the sun loses its brilliance in His presence. So too the moon, the stars and the lightning, what to speak of fire. All are radiant in His radiance.

Sarvatomukham: He is all-witnessing. He is in all forms from the highest to the lowest. He is the witness of all the activities of all the entities, from biggest mammoth to the smallest white ant. This all-witnessing Entity must be Sarvatomukha, with faces on all sides. All that has been, is or will be, are but the unit manifestation of His mind, and so He is the Supreme witness of all. Are you not the witness of your internal thoughts? Just as your mental eye views the objects of your imagination, similarly to see his creation in all directions, Puruśottama has to be all-facing.

Eśo ha deva pradisho’nusarvá

Purvo ha játa sa u garbhe anta

Sa eva játah sah janiśyamána

Pratyauṋ janáḿstiśt́hate sarvatomukhah.

–Yajuh

He is all facing because He has eyes in all the ten directions – the six directions of East, West, North, South, Above and Below, and four sub-directions, like North-east, North-west, South-east and South-west.

Nrsiḿha: Nr means Nara, “human” and it also means puruśa or consciousness, and Siḿha means Shreśt́ha or “Supreme.” The two words together means Puruśashreśt́ha or Puruśottama; that is, the Supreme Entity. Incidentally, it must be remembered Nrsiḿha cannot mean a strange half-man and half-lion creature, which is merely a fanciful contrivance of the authors of the Puráńas (mythologies). Only that Puruśottama, who is the Supreme Entity deserves to be called Nrsiḿha, it is He who has been protecting from all anti-spiritual forces those spiritual aspirants who seek to attain Him. At times He has to take drastic measures according to necessity, to save devotees like Prahlad from the unholy forces like the demon Hiranyakashipu. To ridicule the Supreme Puruśottama by imagining Him as half-human half-lion is not at all proper.

Bhiiśańam: The one who is the Supreme Judge of all deeds, often has to take apparently cruel steps in order to maintain the dignity of His divine justice. Otherwise He will be guilty of partiality, and His stainless name will become tarnished. It is those that kept themselves within the bounds of petty selfishness that are called the unit entities (jiivas), for their thoughts filled with petty selfishness have kept them limited and fragmented by subjecting their minds to the bondage of time, place and person. This feeling of finitude and unit-hood has bred in them a sense of fear for the limitlessness of the Cosmic Consciousness. Such is the nature of the unit beings they fear and hold in awe what is beyond their own limitations, what is greater than them. You will certainly be afraid of one who is your better in education, intelligence, wealth and power, if you do not have a feeling of oneness with him. Those who have realized that Puruśottama is the life of their lives, the Soul of their souls, those in whom the sense of oneness with Him has awakened, will not at all be afraid of Him but will love Him – whereas those who are always conscious of their unit-hood, will be ever afraid of Him and to them He will be frightening (Bhiiśańam).

Bhiiśásmádváyupavate bhiiśodetisúryah

Bhiiśasmádagnishcendrashca mrtyuh dhávati paiṋcamah

Tasmáducyate bhiisáńamiti.

–Atharvaveda

Out of fear of Him, the wind blows, the sun shines and the fire burns. Out of fear of Him, the god Indra does his duty and death also appears before the unit entities. Whom shall I call terrifying except Him of whom even the horrible Death is afraid. According to a story in the Vedas, once a vast, radiant Entity appeared before the gods. In order to know His identity the gods sent Fire, Air and Indra. Approaching Him, the Fire said by way of self-introduction, “I am Fire – I am Játaveda. To consume everything is my dharma (characteristic).” The Supreme Being then said, offering him a blade of straw, “Here, burn this.” The Fire, whose inherent characteristic was to burn, could not burn it, howsoever it tried. Then the air approached and said [[by way of self-introduction]], “I am Air, I am Mátarishvá, to blow everything always is my strength.” Even the vainglorious Air could not blow away that piece of straw. Finally Indra was able to know the identity of that Puruśa. Thereafter the gods could very well realize that the power they wielded was not actually theirs. They were powerful only with His power. Their unit identities were but His orderlies. So even all the gods remain at the fringe of fear.

Bhadram: He is the embodiment of welfare. His auspicious flow of imagination is guiding the unit entities and the world to the path of good, to the path of prosperity. There never was, is, or will be, anyone as benevolent as He. Hence He is Bhadra, compassionate and benign.

Mrturmrtyum: This has a double meaning. The first meaning is that even death is afraid of Him, death fears Him as much as a unit entity fears death, and so he is the Death of death. The second meaning is that to this observable world although all other objects die, only death does not, for the unit entities do not die once but die repeatedly – they take birth after death and then die and take birth again, and then again die. Thus countless deaths come to them, countless number of times. But those who have attained the Puruśottama, attain a supreme death; their worldly death is the last one for them. In other words, with their worldly death, death also dies and further death becomes impossible. It is only through His grace that a unit attains the Supreme, and so He is the Death of death. I bow to this Puruśottama.

Now the question may arise: “Is this Puruśottama identical with the state of Turiiya?” If Puruśottama and Turiiya are identical, then how can such adjectives as Ugra, Viira, etc., be applicable to Him? Truly speaking those words are only used for particular conditions or states of the Akśara Brahma which are concerned with objects. In other words such a condition may be called Kút́astha (lying covert). Such epithets in reference to His Turiiya condition or the state of non-duality are quite inappropriate. The Puruśottamahood is on the whole discernible only in the first three stages of Turiiya, wherein His witness-ship is explicit or implied due to the manifest or half-manifest influence of Prakrti. The fourth state of Turiiya , that is, the unchangeable state, wherein the material or objective involvement is nil, is the perfect state of Nirguńa (objectlessness) or Turiiya (non-duality) or Nirakśara (changelessness). This state is also known as Iishvaragrása or the Final Doom, because it is the finality of all divine endowments and powers.

In the Cosmic System, Nŕsiḿha or Puruśottama is the original nucleus, and the Air, Sun, Fire, Indra, etc. Are the subnuclei. That is why the worship of Nrsiḿha is called Paiṋcavyuhátmaka or “five-nuclear” worship. The Anuśt́upa mantras are composed for this five-nuclear Nrsiḿha.

Quite a number of times I have told you about Prańava or Oṋḿkára. Now a question may arise in the minds of people regarding which is the greater of the two, Prańava or Anuśt́upa, or if the two enjoy equal status, then what is the necessity for their separate existence? In reply it may be said that Anuśt́upa stands for the Cosmic Nucleus (Puruśottama) only, while Oṋḿkára stands for the entire Cosmic System, all the manifestations of the five fundamental factors, and so I am obliged to say that Oṋḿkára is greater than Anuśt́upa. Anuśt́upa too, falls within the scope of Oṋḿkára. Oṋḿkára is composed of four syllables: a, u, ma and the sonic dot, of which the first three are indicative of Saguńa and the sonic dot stands for Nirguńa.

Bhútaḿ bhavadbhaviśyaditi sarvamouṋkára eva

Yaccányattrikálátiitaḿ tadapyouṋkára eva.

–Nrsiḿha Tápaniiya Shruti

That is, past, present and future – all co-exist in Oṋḿkára is the sonic expression of the Macrocosmic vibration. So the creation, whether of the past, present or future, could not have been, and cannot be, distinct or separate from the Oṋḿkára. Wherever there is manifestation of creation, wherever there is the imaginative flow of Saguńa Brahma, time, place and person must also be there. The existence of Saguńa Brahma is impossible without this Oṋḿkára produced by His imaginative flow. That is why I have said that the existence of Saguńa Brahma and even the existences of all the objects, are dependent on the measurement of the motivity of their action. The mind’s measurement of the motivity of an action is Time; the measurer of this motivity with the help of the mind is person; and that which establishes the relation between time and person is space. The existence of these three is dependent on the mental activity, i.e., on the thought-process or Oṋḿkára. Sunrise to sunset, the beginning of the year to the end, all belong to the vast periphery of Time; hence they are but the manifestations of the Oṋḿkára. From any one extreme point to another extreme point, no matter how short or long the distance, all belong to the sphere of space, and hence they too are the manifestations of Oṋḿkára. So, as I have said, all that we can or cannot think of within the compass of Time, all belong to Oṋḿkára. Saguńa Brahma, being subject to time, place and person is Sopádhika or qualified. It is not a Nirupádhika or unqualified Entity like the Nirguńa Brahma. Time, place and person are also qualified relative to other entities, and so they are also not the absolute truth but relative truths. The Scriptures say, –

Prańavátmakaḿ Brahmá

Tripáda-Bibhúti-Náráyańa Shruti

Tasya Vácakah prańavah.

–Pataiṋjali

As mentioned before, Oṋḿkára is the sound of process of expression – the very seed of manifestation. As long as the functioned vibrations of creation, preservation and destruction continue on the bosom of the entity beyond time (Kálátiita) Oṋḿkára shall remain as the seed of creation, preservation and destruction – as A, U and Ma. Thus, I say that Oṋḿkára is not a sound for utterance but for hearing. The human voice cannot give proper form to that mystic sound and so it is futile to attempt to pronounce it. Apprehending the effulgent form of this Oṋḿkára a Sádhaka realizes the half-letter “Ma” and then realizing the fourth letter, the sonic dot representing the state of Turiiya he or she attains the changeless objectless Nirguńa Brahma – achieves the final beatitude in the Iishvaragrása. The Yama (god of death) said to Naciketá, –

Sarve vedá yatpadamámananti,

Tapámsi sarváńi ca yad vadanti.

Yadicchanto brahmacaryamcaranti

Tatte padam saḿgraheńa Braviimyomityetad.

–Káthaka Shruti

Now you can very well understand that oṋḿkára denotes of both Saguńa and Nirguńa Brahma. The dot in the Ideogram of the oṋḿkára ([DEVANAGARI CHARACTER]) indicates Nirguńa. A. U. and Ma indicates Saguńa and the crescent denotes the distinction between Saguńa and Nirguńa. A dot cannot be described properly; it has a position but no magnitude: and that is why it has been used to represent Nirguńa Brahma.

The characteristics of Puruśottama have already been explained above. Now I shall deal with the characteristics of Saguńa Brahma. Indeed they are too vast to be described, yet I shall tell you whatever is said about Him in the Vedic Scriptures. About Saguńa Brahma it is said in the Kaevalya Shruti:

Mayyeva sakalaḿ játam Mayi sarvaḿ pratiśt́hitam,

Mayi sarvaḿ layaḿ yáti Tadbrahmadvyamasmyaham.

Jágrat svapna suśuptyádi Prapaiṋcaḿ yad prakáshate

Tadbrahmáhamiti jiṋátva Sarvabandhaeh pramucyate.

[Everything emerges from Me Everything is being maintained in Me And everything is finally dissolved in Me I am that Brahma without a second The Supreme Entity from whom all the three States originates – wakefulness, dream and sleep. One who knows That Supreme Brahma Becomes liberated from all bondages.]

The Rgveda says –

Yato vá imáni bhútáni yáyante

Yena játáni jiivanti

Yat prayantyabhisaḿvishanti

Tad vijijiṋásasva tad Brahma.

[The entity from whom all created beings emerged,

By whom they are sustained

And in whom all are finally dissolved –]

Said in the Maháńirváńa Tantra, –

Yato vishvaḿ samudbhútam

Yena jataiṋca tishati

Yasmin sarváni liiyante

Jineyam tad brahma laksańaeh

[The entity from whom the entire universe has been created

By whom all created beings are maintained

And in whom all entities finally dissolve –

These are the characteristics of Brahma.]

Said in the Nrsiḿha Uttara Táponiiya Shruti –

Sarvaḿhyetad brahma ayamátmá brahma tametamát mánamomiti brahmańdekiikrtya brahmacátmaná omityekiikrtya tadekamajaranamrtamabhamomityanubhúya tasminnidaḿ sarvaḿ trishariiraḿ áropya tanmayaḿhi tadevati saḿharedomiti.

Whatever you see, whatever you think or you feel, whatever is beyond your vision, thought and perception – all are Saguńa Brahma or oṋḿkára. Your Soul is also Brahma. There is unicity or oneness between your existence, the existence of the world, and Brahma. They are not separate entities. Bring the world and your existence into unicity with Brahma and you will find yourself, verily, that same oṋḿkára. In that condition you will become one with that oṋḿkára. Having thus attained unicity, there will remain only one Entity, which has no distortion: for distortion two entities are necessary. Where He alone is the sole Entity, where is the scope of any distortion? If there is only milk but no curdling agent, can there be any distortion of the milk into curd? That is to say, to transform milk into curd, a second entity is necessary, the curdling agent. Hence Brahma is immutable due to His being One without a second.

Exactly for the same reason where there is only One Entity, death cannot exist, for death is only a state of transformation: death is also a distortion. Where there is no distortion, there is no death. So oṋḿkára is established in deathlessness, Similarly, fear requires two entities for its expression – the one who fears and the cause of fear. Where there is only One entity, since there can be no cause, fear cannot exist. So that Supreme stance is without fear; even a unit entity becomes fearless, when he or she attains that supreme stance. Thus the sádhaka Rámaprasáda said –

“I have dedicated my life to those deathless feet

Should I then be afraid of the Lord of Death?”

Dedicate the three states of your existence (Trishariira) to undistorted, immortal, fearless, Oṋḿkára. Every unit entity is a combination of four states; wakefulness, dream, sleep and one’s innate characteristic Self. The first three states are but the distortions of the fourth, the characteristic Self. Surrender these three states to Brahma, to oṋḿkára and be absorbed in that stance. In that state only one thought will be uppermost in your mind – that you are part and parcel of Oṋḿkára, that you are oṋḿkára itself, that you are ensconced in your own characteristic Self. That is why whenever any crude thought arises in a person’s mind, he or she should then ascribe cosmic ideation to it. In that case, one does not have to separate from the oṋḿkára.

What are these three states? What are their features and forms and to whom do they belong? This is a natural question of the human mind. Do they belong only to the unit entity or to Brahma as well?

Tvaḿ vá etaḿ trishariiramát́mánaḿ trishariiraḿ evaḿ brahmátmánusandadhyát.

–Atharvaveda

In all these three conditions one thinks oneself separate from Brahma. This distinction between unit entity and Brahma is dependent on their attributional differences. The difference in the states of wakefulness, dream, sleep are due to the greater or lesser dominance of Sentient, Mutative and Static Principles. The unit entities are concerned only with their crude physical existence; while the Cosmic manifestation, however is concerned with the entire, vast universe. I have already said that the Cosmic manifestation is also affected by the three binding principles. The existence of these three states in the unit entities is only possible when these three attributes of the Cosmic manifestation are explicitly evident. This is because the crude, subtle and causal existences of the unit entity are wholly dependent on the cosmic thought-process. The crude unit-body is made of the quinquelemental, earthly ingredients, begotten of the Cosmic thought-process; that is to say, it is created in His Kámamaya Kośa or Conscious Mind. It is out of this crude Cosmic Mind that innumerable unit bodies have come into being, for in order to preserve their individualities, the distinctiveness of the receptacles (bodies) has to be maintained, or else the units lose their individual freedom. In order to maintain the continuity of the Cosmic thought-projection, the distinction among objects in the sub-conscious world are unavoidable necessity; this also accounts for the creation of innumerable bodies, or else the thought process becomes Sthánu or static for lack of material distinctions. Since Saguńa Brahma has to take recourse to imagination for the exhaustion of His unserved Saḿskáras, it naturally becomes incumbent on Him to evolve a heterogeneous world. The experiencing of actions and reactions by the unit entities are done, to be sure, through the medium of the bodies or receptacles; and when these unit entities abjure their sense of separateness or separate existence from the Cosmic Entity, they no longer have to undergo the consequences of their actions. Being emancipated from the worldly bondage, their separate physical entities cease to exist.

This observable world, which is called Paiṋcabhúta (the five fundamental elements), is the Kámamaya Shariira or the psychic body of Brahma. He has no finite crude body and that is why no wakeful, dreamful or sleeping condition, centering round His crude body, is possible. Everything about Him is psychic.

THE WAKEFUL STATE or THE FIRST PHASE

Sthúlatvat sthúlabhuktvácca súkśmatvát súkśma bhúktvácchekya ánandabhogácca so’yamátmá cotuśppájjágaritasthánah sthúloprajiṋa saptáḿga ekonavimshatimukhah sthúlabhúk ca bhútáymá vishvo vaeshavánarah prathamah pádah.

This very wakeful state is the crudest state of the self for in this state it subsists on apprehending tanmátras (sensible and supersensible inferences) from the crude world, desiring things relating to them and materializing those desires by making them explicit or extrovertive. Its thought-wave and its resultant action also is crudely materialistic, and so in the wakeful state it thrives on the crude; i.e. crude world is its pabulum, its food. In the wakeful state it also thrives on the subtle, for the source of its materialistic acts actually abides in its subtle mind. Actually, its real bhaga (the experience of pleasure and pain) takes place in the mental sphere. If the mind is disturbed, one cannot properly enjoy a beautiful sight, a tasty food or a delectable drink. In this wakeful state the Átmá or soul is called catuśpada or four-phasic; that is, in this state all its four phases are present either explicitly or implicitly. In other words the wakeful state is explicit and within that are latent the dream state, sleep state and the state of Turiiya. This wakeful condition is concerned with the cognizance of the crude; that is, its function is to acquire knowledge of the crude. This relatively crude wakeful state is sevenfold or septilateral; the quinquelemental citta (mental plate), the Mahatattva (fundamental intellect) and the ego. It is nineteen-faced, for its manifestation are in nineteen directions – ten sensory and motor organs, five váyus, mind, the fundamental intellect, ego and Múla Prakrti (the primordial Prakrti in equilibrium). In the wakeful state all objects are the food for the mind, thus, it is called Vishva or Vaeshvánara. It is the first páda or phase of the soul. Microcosmically the witnessing Puruśa of the wakeful state is called Vishva and Macrocosmically He is called Vaeshvánara or Viráta.

THE DREAM STATE or THE SECOND PHASE

Svapnasthánah súkśmaprajiṋah saptámga Ekonaviḿshatimukhah súkśmabhúkcaturátma Taejaso hiranyagarbho dvitiiyah pádah.

When the soul is wholly dependent on the psychic body for its sustenance, that is, when the objects of enjoyment and endurance are limited to the domain of thought, such a state is called the dream state. In this dream state the organs and limbs like hands, feet etc., remain in proper order and so do the nineteen endowments, but at such a time the soul does not accept any pabulum or food from the crude world. The soul at that time is hungry for the subtle; it accepts only those things apprehended in the realm of the mind. The appearance of such mental objects does not depend on the inferences or tammátras received from the senses at that time but on the reactive momenta or seeds of previously acquired tanmátras upheaving waves of the Omniscient seed. In this state, too, all other three states – wakefulness, sleep and Turiiya remain dormant in the dream state. The unit soul witnessing its dream state is called Taejasa, and similarly subjective witnessing entity of the supreme Consciousness is called Hirańyagarbha or Viśńu, or the Subtle Cosmic Mind. Here it is important o note that the word Hiranyágarbha, is also comprehensively used for Saguńa Brahma.

THE SLEEPING STATE or THE THIRD PHASE

Yatra suptona kaiṋcana kámaḿ kámayate na kaiṋcana Svapnaḿ pshyatitatsusuptaḿsuśuptasthánah ekiibhútah Prajiinánaghana eva ánadamayo hyánandabhúk Cetomukhashcaturátmá prajiinaiishvarastriiyah pádah.

In the morphetic or sleeping state when neither the crude or conscious mind nor the subtle or sub-conscious mind is functioning, that is, when none of the waves of desire arise in the receptacle of the soul, nor there appears any dream of any kind – such a state is called the state of sleep. In the wakeful state both the conscious and the sub-conscious mind are functioning: Thought-waves originate in the sub-conscious mind and are translated into action through the medium of the conscious mind. In the wakeful state the role of the conscious mind is solely predominant, but due to physical inertness in the dream condition, the sub-conscious mind cannot properly control the conscious mind and so here the sub-conscious mind alone is predominant. But during sleep the imaginative power, the sub-conscious mind – also becomes as inactive as the physical body: There remains only the unconscious or causal mind, the Atimánas Kośa, Vijiṋánamaya kośa and Hiranyamaya Kośa. Then how does dream occur during sleep – how does the stage of dream come between sleep and wakefulness?

What is dream? When certain impressions perceived by the sense organs, agitate the conscious mind and sensory or material thoughts are thereby vehemently awakened in the conscious mind, the nervous system, the crude receptacle of the Kámamaya Kośa and the mind itself becomes unsteady and restless. This leaves an impression on the cells that is short-lived or long-lasting depending on the degree of its intensity. Sometimes even a significant impression being compelled to give way to a newer one under the impact of some other sense-agitation or restlessness, loses its previously acquired permanence. In the sleep state, if a person’s nerve-tissues are agitated due to some physical cause, often either as the result of this or on account of cerebral heat caused by some vehement thinking, the nerve cells also become tired and disturbed. Such agitations give rise in the mental sphere to desires similar to those impressions, accumulated in the nerve-cells. Thus the agitated citta (the sub-conscious mind) accepts as real the stream of thoughts arising from one or more such impressions. The crude organs having stopped functioning, the identical desire arising from the previously acquired desire, do not then seem to be imaginary but appear to be quite real. Such dreams often do not come true, for these are actually pure imaginations or a mere stringing together of different disjointed thoughts, a confused or inconsistent dream. Only those whose nerve tissues have become weak due to some ailments of the brain or head or to some protracted illness, or those whose digestive system are malfunctioning, generally experience such confused dreams, which we may call Sensual Dreams. These dreams, as I have already said, are the true reproduction of previously imagined objects or the disjointed expressions of previous thoughts. Excessive eating also gives rise to such dreams in a person. Those who have purity of thoughts and also restraint over their diet, are generally less susceptible to such dreams. Such dreams never occur during sleep.

There is still another type of dream. Even when people are in a deep slumber, there may arise in their sub-conscious minds through their dreams, the prognosis of some good news or bad news, or even a huge calamity. The all-knowing causal or unconscious mind usually cannot express its all-knowingness due to the unsteadiness of the conscious and sub-conscious minds as well as due to its own expressional inability, but sometimes it can awaken in the calm conscious and sub-conscious minds of people in deep slumber visions of past, present or future and those visions overwhelm the sleepers’ minds. A surging vibrational flow emanating from the fountain head of the unconscious mind and vibrating the sub-conscious mind, is also a sort of dream; and that dream is not insignificant for its cause is the all-knowing causal mind. This type of dream we may call a supramental vision. Sometimes even in the wakeful state the cognitive flow of the unconscious mind penetrates into the subtle mind, as the result of which people even in the wakeful state, with a little concentration, can know events concerning their distant near and dear ones, this is called telepathic vision. Through the concentrated state of this telepathic vision, when conscious mind is more calm and sedate, people can visualize events concerning their distant beloved ones, enacted before their eyes in the external world or feel as if they are seeing them; this is called telepathic clairvoyance. Mistaking such acts as those of spirits many people come to believe in spiritism or spiritology. Truly speaking such incidents have no connection at all with spirits or ghosts. Telepathic vision and telepathic clairvoyance are intrinsically the same as supramental vision. They are born of the inspiration of the unconscious mind, the knower of the universe. To believe in ghosts and spirits is merely to perpetuate the cowardly mentality of the pre-historic people. But compared to supramental vision, the incidence of telepathic vision is very much less frequent, and still less is the occurrence of telepathic clairvoyance due to the activeness of the Kámamaya Kośa or the conscious mind. Nevertheless the supramental vision itself does not occur more than 8 to 10 times in the life of a person. The greater or lesser frequencies of such experiences wholly depends on ones sádhaná (intuitional practices) or saḿskáras (reactive requitals). (One, however, must bear I mind that self-acquired telepathy or self-acquired clairvoyance is something different.)

Even in supramental vision people often do not rasp things properly for such cognitive waves are generally expressed through the media of their personal saḿskáras. Suppose, for instance, in some country cows are necessary for various indispensable jobs like cultivation, the milling of oil-seeds, or bearing conveyances; normally people of suck countries will have very great regard for cows. Having lived on cows milk since their childhood, they will revere as mothers, and regard healthy, strong cows as symbols of good fortune and prosperity. These sentiments about cows are the resultant saḿskáras born out of their day-to-day necessities. Once someone in such a country had a dream about a cow growing leaner and thinner by subsisting only on the dried straws of the paddy field. Then another cow appeared who met the same fate. Then appeared still another cow, and that too fared no better. From such a dream he may infer that his next three years will be inauspicious. As the cows and paddy were symbols of good fortune and prosperity, lean cows and dried paddy plants in the dream were a premonition of misfortune. So for the prescience of the truth through the medium of dreams it is necessary for people to control their conscious and sub-conscious minds. Those who have brought both these minds under control through spiritual practices can, with a little effort, visualize pictures of the past, present and future even in their wakeful state. This accounts for the meditational clairvoyance or intuitional foresight of the stages regarding distant objects or events. Some power of visualizing past, present or future or distant events may also be found in an average person through crystal-gazing, mirror-gazing, etc. These are nothing but the expansion of the cognitive field as the conscious and sub-conscious minds are partially absorbed in the unconscious mind, as the result of earnest concentration on a particular bright object. In the hypnotic state or during planchette-concentration (ouija board) also, the activities of the conscious and sub-conscious minds become stilled, and the range of a particular individual’s knowledge is expanded at least for a short duration. But here one must bear in mind that in the hypnotized state or in mirror-gazing one sees only the reflections of one’s own saḿskáras or previous bias. This occurs in almost cent percent of the cases; for instance when a hypnotized person utters, words according to his own saḿskáras while people gaze at him in awe and with folded hands, taking his utterances as absolute truth. Those who feign theophanic or demonical trances are total frauds – all that they do or say are tricks and hoaxes. But even those who invoke the spirits of gods with devotion or sit around the planchette – even their statements are almost entirely the expressions of their respective saḿskáras and previous bias. One or two percent of their predictions may even come true due to their mental concentration; but such chance truths may not always be the expressions of the unconscious mind, for there is nothing unusual about one or two predictions out of many, coming true – it may happen to any ordinary person. There is a Bengali proverb, “The crow dies of storm, the Fakir strikes his form.”

The state in which conscious and sub-conscious minds do not function, when the unit entity is not motivated by any longing or any desire nor is seeing any dream – this in the language of the scriptures is known as the state of sleep. That is to say if there is any desire or dream, we cannot then call it sleep. In the absence of any particular conceptual or external expression, such a state is one of absolute cognition for the individual. Due to this absolute cognition people enjoy a special kind of bliss. In the absence of any crude or subtle function of the mind, they do not experience any happiness or sorrow, any pleasure or pain. That is, why in that state they feel special type of joy in the crude as well as in the subtle spheres of mind, and so in such states material distinctions do exist. But in the state of sleep, the crude and subtle functions of the mind are absent, and thus the awareness of material diversities is also non-existent. All worldly objects become one. This state of absence of distinction creates a special kind of bliss which the individual goes on enjoying in the sleeping state. But this unicity of sleep is not actually the state of self-expansion or absolute identity with the Divine Essence.

The knowledge of material distinction can be dispensed within two ways. In a very brilliant radiance the perception of differentialities is lost, for at that time all objects appear radiant. Then again, in absolute darkness material differences as well vanish for them there is only a cimmerian darkness in which all objects lose their respective outlines. The unicity of sleep is the same as that of the stupefying cimmerian darkness; that is to say, the power of vision is intact and so are the objects, but there is no visualization. Hence the joy of sleep is static or passive, and gradually this state gives way to dream or wakefulness. The seven-sided and decennoval (nineteen) outlets of the wakeful and dreamful states are not lost but remain as seeds in the state of sleep. And so there can never be happiness in this state either. Such a state is called Prájiṋa or the quiescent state of cognition, and that of the Supreme Spirit is called Ishvara or the Crude Cosmic Mind. Since the entire world is linked together in Him just as the pearls are strung on a thread or sútra, so He is called Sútreshvara. It is this thread that has encircled the individuality of the unit. The reason for calling the Puruśa in the sleep state as Prájiṋa is that in this state the seed of all knowledge is embedded. Yet due to darkness, discrimination is nil – such is the state of sleep. The seeds of the wakeful and dreamful states abide in this state too, and so its happiness is not absolute but merely, a fragmental or partial one.

TURIIYA – The State of Non-Duality

Eśa sarveshvara eśa sarvajiṋa eśontaryámyeśa yonih sarvasya prabhavá pyayao hi bhutánám trayamapyetat susuptaḿ svapnaḿ máyámátraḿ cidekaraso hyayamátmá atha caturthashcaturátmá turiiyávasitatvadekaeka syotánujiṋátranujiṋá vikal- paestrayamatrapi susuptam svapnaḿ máyámatram cidekaraso hyathayamádesho na sthulaprajiṋam na sukśmaprájiṋaḿnobhayatah prajiṋaḿ na prajiṋam náprjiṋam na prajiṋánaghanamadrśt́amavyavahar- yamapratyay asáram prapaincopashamam shivam shántaḿ advaetam manyate. Sa evátmá sa esa vijineya iishvaragrásasturiiyasturiiya.

Turiiya is neither Omniscient nor the Lord of all, for to know anything the presence of different entities like knowledge, knower and knowable is unavoidable. Likewise, the Iishvaratva or the right of control over anything is not possible without the existence of a controller, control and the controlled, so the state of omniscience or all-knowingness exists only when one’s cognitive self remains separate from all the rest, from the knowable entities. Similarly, in the state in which one experiences “I am” the Iishvara or the Lord of all, here too the separateness of ones characteristic self from all others is necessary. But in the Turiiya state the sense of existence of all other entities does not exist at all; there remains only one entity and that is why, an individual in this state cannot be the knower of any object nor the Iishvara of anything. An individual endowed with omniscience or Lordship, we shall call Prájiṋa not Turiiya. The Prájiṋá is the root of all, the giver of inspiration, the cause of the existential ratification of the world. That is why His body is known as the Causal Body. He Himself is the Quiescent Soul or the Causal Soul. Turiiya is the Witnessing Consciousness, and the Causal Body or Causal Brahma is the qualified manifestation is expressing itself through the media of endless unit manifestations in the hope of finally attaining the great union in the Supreme Perfection – in the Absolute Supreme Bliss. The qualified thought projection of the Cosmic expression, that is the initial stage of the centrifugal action (Saiṋcara) is called the Causal Body, and the Puruśa, which is the subject of this Causal Body, is the Causal Soul, for the word “cause” here actually means seed. His Body is the seed of the universe and thus He is the Causal Soul. The manifestativeness of the entire universe lies covert in this stage and that is why He is the Controller of all manifestations. He is the Omniscient Being and the Lord of all.

The last phase of Introversion (Prati-Saiṋcara) is somewhat like Extroversion (Saiṋcara); but the main difference between them is that during the time of extroversion the Causal Soul has the germinating potentials of the seed but in the last stage of introversion it is just the reverse. In other words, due to the lack of germinating possibility the Causal Soul returns to the Original Entity. Thus, it will be more correct to call returning Causal Body the ordinary body instead

Turiiya Brahma (Nrsiḿha or Puruśottama) is concerned with the Causal Body in four kinds of associations or dissociations:

Ota Yoga or the state of pervasive or intimate association.

Anujiṋatá Yoga or the state of cosmotheistic bearing.

Anujiṋá Yoga or the Cognitive meditational approach to infinity.

Avikalpa Yoga or Absolute identity with the infinite.

OTA YOGA

Ota Yoga is that pervasive state of Turiiya, in which He is omnipresent as the knower of the Causal Body. He is just like the sun associated with its own manifestation, the world, by means of its own rays. Here the sun-ray is but a particular state of the sun itself and through the medium of that state the sun itself is united with this its manifestation, intimately and physically linked with this world as well as with other planets; it is inherent their very molecules and atoms. Similarly Puruśottama is also intimately and physically associated with the manifest and unmanifest unit entities as their witness. This associational bearing of the Turiiya is called Ota Yoga. In other words the yoga or link that constitutes the witness-ship of the unit entities is called Ota Yoga and that which constitutes the pervasive witness-ship of the collective whole is called Prota Yoga.

Nrisḿha is connected with the Causal Body in Ota Yoga just as the sun is connected with the causal body of the world through the medium of its rays. Where the knowership is Puruśottama, the known is the Causal Body. Where the knowership is Akśara, the known is Kśara, that which has deviated from its characteristics. Where the knowership is Acyuta (undegraded), the known is Cyuta, that which has degraded from its original characteristics. Where the knowership is the Supreme Brahma, known is the microcosm or reflected Brahma. This knowership is the Infinite Entity, the known is finite.

ANUJIṊÁTÁ YOGA

Is not that Causal Body, which Turiiya Brahma is associated through Ota Yoga, also Brahma? Of course that too is Brahma. When the unit entities ascribe pantheistic bearing to the Causal Body and run after it, they virtually impose Turiiyabháva or oneness on the Causal Body itself. The Causal Soul itself is Brahma. This bearing being the state preceding the Turiiyasthiti or establishment in non-duality this Pre-Turiiya Cosmotheistic state, is called Anujiṋátá Yoga. It is similar to knowing the sun, keeping in view the fact of its inalienable relation to the creation, preservation and destruction of the world. Truly speaking the Yoga by which the sense, that the world is intrinsically inalienable from the sun, is awakened, is called Anujiṋátá Yoga.

In this Anujiṋatá Yoga the relation of knowership and known though not fully manifest, does exist, it is semi-manifest, and so, like Ota Yoga, I cannot call the either the Supreme state of Turiiya.

When the finite, qualified unit entity, makes efforts to reach, through the Dhyána Yoga or meditation, the state of infinity of non-qualifiedness or non-distinctiveness, such a state is called Anujiṋátá Yoga. In other words it is as though attempting through cognitive sádhaná to regard the world itself as the finite form of the sun, while understanding the sun’s essential and characteristic unicity with it.

AVIKALPA YOGA

In Avikalpa Yoga there is no room for any second sentiment or thought. Here the entity is essentially one, the soul is purely cognition devoid of attributional aspects of the three states like knowledge, known and knower. This Avikalpa state is the seedless state of absolute identity with the Divine Essence, the eternal tranquillity of Nirvikalpa Samádhi or indeterminate, super-sensual trance of absorption.

We cannot call this Turiiya Sthulaparájiṋa, for He is not apprehensible by any crude objective intellect or knowledge. Nor can we call Him Suksmaprájiṋa either, for He is beyond the knowability or apprehensibility of the subtlest of the subtle intelligence of the subjective or objective intellect. Then again we cannot say that He is Ubhayaprájiṋa, that He is knowable, but through some middle condition between the two. It will be also incorrect to say that He is attainable through synthetic knowledge or intellect for in that state, which is in reality a state of absolute cognition, the seed of all-knowingness as well as Omnilordship does exist and so that state – not to speak of the Avikalpa or seedless state – is not even a Turiiya state. We shall call the state absolute cognition the Causal Soul, which is known as Prájiṋa and Sútreshvara according to individual and collective distinction respectively. Truly speaking, the Entity which is neither a crude cognition – nor a subtle cognition neither a bilateral cognition nor an absolute cognition – can have no relation with the mind or its activities at all. That Entity is beyond the scope of mind, common knowledge or intelligence, be it crude or subtle, condensed or uncondensed, or any of the other imaginative processes of the mind – none of these is Turiiya Brahma for He is beyond the orbit of the mind. He is free of all adjectives or attributes, like commonness, uncommonness, density, non-density etc. To attribute all these to Him is to brand Him with positive or negative traits. Being beyond the purview of the mind, He cannot be seen nor can He be used for any transaction of give and take. The differences of objects are determinated by the differences rather than attributes. As the mind cannot determine His attributes, it cannot determine His distinctiveness from any other object either. He is not a material thing. He is non-material. This Turiiya Entity, being beyond the scope of mind, is also not apprehensible through meditating. His characteristic form cannot be described, for how can any material language describe the immaterial? This Turiiya Brahma exists behind the existential sense of every object in His characteristic, intransmutable stance only, which remains as the characteristic essence, the ultimate result of all metaphysical and philosophical analyses. He indeed is Shiva-the Bhumánanda (Macrocosmic Bliss). Being free from all duality He is Absolute Tranquillity. He is without distortions, for distortions occur due to the application of force by one object upon another.

His singular stance is His only characteristic. Thus the first three of the four states are not the absolute Truth. The fourth state, the Turiiya, is the only Truth. The states of wakefulness, dream and sleep are not spiritual entities for they contain in them the semblance of attributes, their existential entities are dependent on the crude, subtle and causal knowables. So the first three states of the soul are relative truths because they are dependent on other factors whereas the fourth state, the Turiiya, being independent of all others, is the spiritual Truth, the whole Truth, the Absolute Truth.

Earn your deathlessness by establishing yourself in Him. He is the real Soul. If any condition is worth attaining at all then it is this condition – the Turiiya condition. In such a condition there cannot be any distinctions of microcosm or macrocosm. In this condition there is no form for action, inaction or counter-action – no scope for extroversive or introversive vagaries. This bearing is the natural characteristic of the soul, its characteristic Self. In wakefulness the collectivity is called Viráta (the subjective counterpart of the Causal Cosmic Mind) and the individuality is Vishva (the subjective counterpart of the causal unit-mind). In the dream state the collectivity is known as Hirańyagarbha (the subjective counterpart of the subtle Cosmic Mind) and the individuality is Taejasa (the subjective counterpart of the subtle unit-mind). In the sleeping state the collectivity is Sútreshvara (the subjective counterpart of the crude Cosmic Mind), the individuality is Prajiṋa (the subjective counterpart of the crude unit-mind), the dormant cognition, being completely free from all attributes or the semblance thereof, the states of collectivity and individuality cannot exist due to the absence of all kinds of differentiations. In this condition He is called the One unique Iishvaragrása or the Cosmic Finality regardless of any collectivity or individuality. Only in the soul is He experienced. He is the summum bonum of all sádhaná or intuitional practice. He is not attainable through arguments or science. When one is ensconced in Him, wakefulness, dream and sleep are but mere imaginations and illusions – merely the mistaken recognition of untruth for Truth. Even the entire quinquelemental or Paiṋcabhútatmaka world is lost during this Turiiyabháva, in such a supreme state all elemental bearings recede into nothingness. In every human being there are the states of wakefulness, dream, sleep, the unit soul and the Supreme Soul. It is that Soul we must know.

He is the ultimate Finality, the Iishvaragrása. The range of the dream state is greater than that of the wakeful one, and the range of the sleep state much greater than that of the dream state. And the state encompasses the entire vast extent of the sleep state, and that is why Turiiya state is the vastest of all, the all-devouring. Even the Supreme Puruśa (Iishvara), the subjective witnessing entity meets His end in Him and that is why His name is Iishvaragrása or the Cosmic Finality.

This Turiiya or non-dual state is beyond all guńas or attributes. No language can describe Him. The scriptures have only tried to elucidate and explain Him, but the language for the proper explanation is not within the bounds of the scriptures. In the state of Turiiya not only does subjectivity not exist, but in the fourth aspect of the turiiya, the Avikalpa, there is not even a semblance of witness-ship. No matter how assiduously the wavering and indecisive mind exerts itself to reach that Turiiya, it can never hold Him within its grasp. To attain Him one has to do the sádhaná of self-surrender, one has to surrender oneself wholly – giving the full sixteen annas.(1) Withholding of even a single anna will not do.

Peace be with you all.

Agraháyańa Púrńimá 1956 DMC

Footnotes

(1) One rupee contains sixteen annas. –Trans.

Published in: 

Ananda Marga Ideology and Way of Life in a Nutshell Part 3 [a compilation]
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The Intuitional Science of the Vedas – 6: Avidyá

On the 9th of January last year I told you something about the theory of Prakrti. Today I will tell specifically about Avidyá or the Extroversive Force.

Brahma is the composite of Puruśa and Prakrti. Prakrti is the Operative Principle and Puruśa is the Consciousness or the Cognitive Principle. Brahma is two in one. Jiiva or the unit manifestation of Brahma is also composed of Puruśa and Prakrti, that is cognitive and operative principles. The sense of ego or “Doer I” that exists behind all that a person does, says, thinks, understands, or hears is the product of Prakrti. And behind this ego, the “I know I am” that exists as the Supreme Knower is a human being’s cognitive force – the undistorted Puruśa. Not only humans, every entity, whether animate or inanimate, movable or immovable, consists of Puruśa and Prakrti. Sentience or insentience are only relative conditions. Truly speaking, there is nothing which is insentient or inanimate. Rather we do them injustice by calling and believing them to be so. Take, for instance, a piece of stone. Is it insentient? No, nothing is insentient from the spiritual point of view. Only those things appear insentient or inert, in which the influence of Prakrti or force over Puruśa or Consciousness is more in evidence. In other words, I would call only that inert, in which due to the greater influence of Prakrti, Puruśa is not manifest, or is lying dormant. In the Sun Prakrti is manifest but Puruśa is subdued. That is why the Sun, in spite of being the nucleus of the solar system – whose inhabitants, human beings, possess such a highly developed intellect – whose countless organisms are conscious of their respective egos – does not know itself as the Sun. But its progeny, human beings, very well know it as the sun. Not only that, they have tried to know and understand its functioning more and more deeply and have persevered and will persevere to possess and unravel all its mysteries through philosophical researches and analytical experiments. This conquest of human beings over the sun – the credit for this feat, does not belong to human beings but to the developed Puruśa or Consciousness. I cannot, from the spiritual standpoint, call anything inert or crude which looks apparently so under the greater crudifying influence of Prakrti, because the entity, which appears to be passive or crude, is actually the crude manifestation of Prakrti-influenced Consciousness. That is to say, in such a state the Consciousness is incapable of expressing its knowership, for its expression has been curtailed at the very outset by Prakrti. Thus a piece of stone which seems to be inanimate or inert, is not actually so. It only exists in a particular state of Consciousness and it too has the potentiality of transforming itself into a glorious human being like you one of these days. The dormant Puruśa in such seemingly inert objects will certainly one day awaken.

It is by the influence of Prakrti that Puruśa comes to be imbued with inertness, for to make the integral body of Brahma divided and diversified, everything has to be demarcated, and that demarcation is not possible unless the thing is crude. So to bring about such plurality in Puruśa, inertness has to be imposed on Him and this imposition is accomplished by Prakrti. Prakaroti iti Prakrti, that is, that, which [[has the]] multi-creative power or plasticity is called Prakrti.

This Prakrti has three constituent attributes or forces (guńas) – sentient (sattva), mutative (rajah) and static (tamah). Had there been no such multi-creative, triple-attributive Prakrti, the diverse manifestations of different animals and plants would not have come into being. In other words the entire universe would have remained purposeless and unvaried, unexpressed or unmanifested.

Prakrti and Máyá are almost synonymous, but in common usage there is a shade of difference in the meaning. In cases where the three guńas or attributes, sattva (sentient), rajah (mutative) and tamah (static), are in equilibrium, the word Prakrti, is generally used. Such equilibrated Mulá Prakrti (Primordial Force or Operative Principle) is unmanifest but where the three components are not in equilibrium, such a state is called Máyá (the Creative Principle). Where there is no equipoise or equality, where there is disparity – either sattva or tamah is predominant. The state of disparity in which sattva (the Sentient Force) is greater, is called Vidyámáyá or Introversive Force and the state in which Tamah (the Static Force) is greater, is called Avidyámáyá or Extroversive Force.

So you see, it is only due to the disparity in the trivalent factors of Prakrti that the world is conceived in the Cosmic Mind. Similarly when the unit mind races towards Brahma, it is also due to the same attributional disparity of Prakrti. If Prakrti had been in equipoise, no movement would have been possible in the primordial state where Prakrti is inexplicit and dormant in Puruśa – this state is a stationary state. Manifested Prakrti is of course dynamic, be that momentum introversive or extroversive. By the introversive momentum of Prakrti under the influence of Vidyámáyá, the unit beings (jiivas) proceed towards sublimity. But the stage when it reaches in that Sublime Uniformity, not only does the Avidyámáyá or extroversive force [[not]] exist, but even Vidyámáyá’s potential influence over the individuality of the unit also disappears due to her own super-exaltation. For the purpose of sádhaná (spiritual practices) sádhakas (spiritual aspirants) have to take the help of Vidyámáyá or introversive force though finally they have to forgo her also.

This Máyá (creative principle) is the Mother of the individuality of the unit entity, for without Máyá individuality does not come into being. The absence of motivity means the absence of creation. Had there been no Máyá, the potentiality of the individuality would have ever remained in Shiva or Cosmic Consciousness. Máyá is the causal matrix of the creation of this disparate, illusory world. Everything of this evolved world is the manifestation of her heterogeneous forms, her playful diversion.

Sarvarupamayii devii sarvaḿ deviimayaḿ jagat

Tato’ham vishvarupáḿ táḿ namámi parameshvariim.

–Márkańd́eya Puráńa

Máyá is of multifarious forms and all things of the entire world are nothing but Máyá. I bow to this Cosmos Mahámáyá.

Previously I told you that there existed a great Máyá-ic obscurity in between Cosmic Consciousness and unit consciousness, between the Cosmic individuality and unit individuality. It is due to this obscurity that there exists between them a sense of detachment; it is due to this obscurity that there results in the individuality of the unit such weaknesses as sense of despair, loss of confidence, etc., because whichever way the people turn, a perennial, cimmerian darkness stares them in the face and impairs their clear vision. As a result their eyes fail to grasp the real picture of things. They merely grope to become acquainted with them. To attain the valid cognition of reality and true vision we have to find out the means of escape from this Máyá. Does Máyá vanish of her own accord out of fear of human beings, or have we to develop some way to get rid of her?

Daevii hyeśá guńamayii mama Máyá duratyayá;

Mámeva ye prapadyante Máyámetáḿ taranti te.(1)

–Shrii Krśńa

The one whose life’s goal is Brahma, the guiding-star in one’s path of progress, alone is capable of surmounting Máyá. That is why, one’s life should be based on Brahma – should be inclined to Brahma. A sádhaka’s sádhaná means struggle with Máyá (Creative Principle), and salvation means the subjugation of Máyá, in that event one will become the Lord of Máyá. In common parlance it is the unit entity which is under the influence of Máyá and Brahma alone who has sovereignty over her. When people attain supremacy over Máyá through their sádhaná, the veil of darkness moves aside from their minds and then there remains no difference between their own self-effulgence and the Brahmic effulgence – both are fused into one.

Sádhaná is a battle – a battle with Máyá, for the attainment of one’s objective. The object of this fight is somehow to thwart the force of Máyá. This battle can be fought in three ways.

Suppose you are walking alone through a vast forest with darkness all around you, and you see a dim light far away. Now, if you march on and on, treading through this darkness with your eyes fixed on that light, what will you finally see? As you proceed nearer and nearer towards the light, the density of darkness will become thinner and thinner, and when you reach very close to the light, you will find no darkness around you at all. Similarly, with Brahma as the goal, this proceeding forward, rending the darkness of Avidyá (the Extroversive Force), is one of the fights against Avidyá. It is called Madhyamácára or the Middle Course. Ananda Marga prefers this middle course, because without a goal how long can you go on fighting with the darkness? Is it safe to grope your way through darkness? Are not time and labour wasted for lack of a goal? Is it not fraught with an impending danger? The other two methods of the battle of Sádhaná are Dakśińácára and Vámácára.

Now, who will fight this battle against Máyá – Iishvara (Consciousness qualified by the Static principle) or Prájiṋa (the spiritually dormant microcosm)? When the Macrocosmic Consciousness witnesses the Static principle as His object, He is called Iishvara or the Lord of the Universe; and when the microcosmic or unit consciousness is the witnessing counterpart of the static principle, he is called Prájiṋa. This spiritual dormancy is the state of maximum crudeness and negativity, which the Prájiṋabháva alone has to fight against. Iishvarabháva, being the counterpart of the integral Puruśottamabháva or Nuclear Consciousness, does not have any particular necessity for sádhaná.

Tathá hi prájine saesavidyá jagat survamátamá paramátmáeva

Svaprakásho pyavisayajiṋátvájjánaneve hyatra na vijánati.

Being under the influence of the Static force of Prakrti, Avidyá, the spiritually dormant person (Prájiṋa) is incapable of deriving happiness from mundane objects. Here you must remember that the word, Prájiṋa, is not used in the sense of physical dormancy. The word here implies the Jiivátmá or the sentient soul which is asleep or quiescent spiritually. Such persons are concerned with heterogeneous entities, yet, in spite of their highly discerning refined discernment, they are unable to understand their true perspective – due to the spell of darkness of Avidyá. Nevertheless they abide in this very darkness with all their knowledge of the differences. The very fight against these disintegrating tendencies is their Sádhaná. In other words, Prájiṋa or the spiritually dormant persons will have to fight to rescue their Prajiṋá or discriminating intellectual self from the hands of the Static principle. In this fight, when the Prájiṋa comes out victorious, they will identify themselves with the Supreme Consciousness, for they are then no more under the bondage of Prakrti. I have said it before and I say it again, that Sádhaná means fight against Avidyá. This fight is internal, not external. External or ostentatious fight will achieve nothing. In such a fight one’s entire capability culminates in the acrobatics of dressing and decorating of one’s exterior with málá (a rosary or string of beads for saying prayers), tilaka (a conspicuous mark between the eyebrows with sandalwood-paste or vermilion, jholá (a little sack for the rosary) and candan-chápa (or the mark of sandalwood paste on the forehead, arms and chest). Instead, spiritual aspirants have to fight against their inner, base propensities, and when they will wear the crown of victory, they will then realize that there is absolutely no difference between them and Brahma – they have become Brahma Himself.

Now the question arises: when human beings are part and parcel of the omniscient Cosmic Consciousness, why don’t we then see the manifestation of perfect knowledge in them during their static bondage? Had there been perfect or complete knowledge in the unit beings, there would not have been any necessity for Sádhaná.

Actually the jiivabháva or the individuality of the unit imbibes quite a lot of knowledge in the basic condition. It also has the potentiality for infinite knowledge, but that knowledge is unobjective. Suppose you are sitting alone in darkness and around you there is the variegated discriminative world and within yourself you also have the power to observe this discriminative world. Yet you cannot see anything due to the darkness. All the entities have mingled and identified themselves with the darkness. The sight of the seer is intact, but the vision has become one with the all-devouring darkness. So in such a condition the knowledge of the seer is unobjective. Similar is the condition of the individuality of the unit entities. It cannot understand the real form of any entity due to Avidyá, so it goes on groping and forming its own arbitrary conclusions about things. That is why, I told you that it is incorrect to say that the Prájiṋa or the spiritually dormant human being has no capacity of knowing; in fact he or she does have a limitless capacity to know. The seed of knowledge is certainly present with its limitless potentiality. Only the knowingness is lacking substantiation due to the darkness. Hence the spiritually dormant person will have to do Sádhaná to drive away the darkness. With the disappearance of obscurity, all the things perceived during the spell of darkness and their cause will merge in the Prájiṋa itself, that is to say, their whole existence will vanish. So with the merger of the Prájiṋa-Sádhaka in Brahma this discriminative world also merges in the homogeneous Cause.

In the human mind Avidyámáyá (Extroversive Force) manifests herself in two ways: Vikśepátmaka (extroversive or centrifugal) and Ávaranátmaka (obstructive). Philosophically we call them Vikśepa Force and Ávarańii (covering) Force, respectively. Due to the remoteness of the original object to be known, a lack of valid knowledge results, that is, due to the remoteness of Brahmabháva, a lack of spiritual knowledge results, and with the increase of remoteness even the semblance of knowledge gradually vanishes. These are all the actions of this Vikśepa or Centrifugal Force. And in spite of the opposite condition, proximity, the lack of valid knowledge that occurs due to the darkness of ignorance is the act of the Ávarańii or the Obstructive Force. The reason why I call this an Ávarańii Force is that it works as a cover or lid over the original object.

In this heterogeneous world the sense of existence and acquaintance are the combined action of Vikśepa and Ávarańii forces of Avidyámáyá. Just as the real picture of a thing is not discernible in the darkness – appearing as a strange shadowy entity in this heterogeneous creation, too is similarly observed on the Cosmic Body due to the influence of Avidyámáyá. In other words, during the process of Saiṋcara (Extroversion) the Vikśepa and Ávarańii forces dominate due to the predominance of Avidyá in the macrocosmic thought-projection, and during Pratisaiṋcara (Introversion), they gradually dwindle into nothingness. In order to realize their own characteristic seity or self-hood, Sádhakas must try to establish themselves in the introversive state (Pratisaiṋcara) by banishing darkness of Avidyá which created this heterogeneous world – this is their Sádhaná. When the Sádhaná is introversive, it has to be assumed that the preponderance of Vidyámáyá or introversive principle is there. The two anti-Avidyá forces that exist in the Vidyámáyá are Samvit or the Introspective Force and Hládinii or the Sublimative Force. The force that awakens the consciousness of one’s present condition in a Sádhaka – the awareness that I am the highest evolved creature, a human being, and I have to cast away the darkness of the obstructive force of Ávarańii, I have to worship the nearest Entity by conquering the distance or chasm created by the centrifugal force of Vikśepa – such an introversive sense of realization that wakes up in the human mind is called Samvit. The meaning of Samvit, you all know, is sudden realization of the state of things. I call it the Samvit Force, for it awakens the sádhaka to reality.

And the propelling force, whereby sádhakas carry themselves to the Supreme Entity, fighting their way through the vikśepa or the centrifugal force, lifting themselves above all trifles and surging in the thought-waves of the Great, is called hládinii. I call it hládinii Force, for it escorts the Sádhakas through the path of ahlád or ánanda or divine ecstasy and establishes them in Absolute Bliss. This is the much-coveted Hládinii of the unit being – the Shrii Rádhá (the staunch devotee of Lord Krśńa, the personified Love Sublime) of the Vaeśńavas.

Where the two forces, Vidyá and Avidyá, are in equilibrium, none of the satellite forces like vikśepa, samvit, ávarańii or hládinii, are in evidence. In such a balanced state the microcosm undergoes neither regeneration nor degeneration. Such a condition is indeed rare. Yet in common terms I can say that such a condition does exist in most of the jiivas or units. The equilibrium of forces that causes this non-progressive and non-regressive condition is called tatastha shakti or the coastal Force. A man who is not depraved and abides by normal laws, and yet does not do Brahma-Sádhaná, is virtually within the realm of this coastal force. Right from the first stage of sádhaná, a sádhaka begins his journey from the borderline of a coast towards the victorious, all-pervasive, Macrocosm with the aid of the Sublimative Force (Hládinii). I call it Tatastha, because Tata means the shore where the water of a river or lake touches the bank. What is the state of the people who are Tatastha, right on the borderline of the Tata or shore? If they descend just a step down they fall into the river, and if they ascend a step up they stand on dry solid ground; so the first step of Sádhaná is situated on the borderline of the shore. Now in such a condition you may either cut adrift from your Brahmic sentiment, aided by the extroversive force of Vikśepa, and be swept away by the current of the river, or you may establish yourself squarely on the solid ground Brahma.

In spite of the cognitive potentiality in the Prájiṋa, such a person is deprived of the proper knowledge of objects during the darkness, which is sensed by him alone, very well. For instance, in the absence of objective knowledge of reality during sleep, there is in human beings a particular sensation, which is quite different from their feelings while awake. That sensation is the lack of the sense of reality. After waking up, when one recollects that preceding feeling of vacuity, then alone one realizes, “Oh, I was sleeping”.

Abhávapratyáyalambaniivrttirnidrá.

That is, sleep is the cognitive mental process of the experience of vacuity.

During sleep, in spite of the spiritual potentiality in fullest measure, it is the sense of darkness, that practically exists because in that state the cruder sheaths of the body and mind become inert due to the influence of the static force. As a result it is not only impossible for such a person to perceive or sense anything of the external world through the media of sensory or motor organs, but even [[ saḿskáramúlaka [reactive] or pratyayamúlaka [original] ]] dreaming becomes an impossibility. This is why, although physiologically there is a difference between sleep and unconsciousness, psychologically there is none.

Anubhútermáyá ca tamorúpánubhútesttade’tajjádaḿ mohátmakamanantaḿ tucchamidaḿ rúpamasya asya vyainjiká nityanivrttápi múd́haerátmaeva drśt́á.

Sleep is the condition of highest passivity. After this condition when dream comes, the sense of inertness diminishes. In this case the Manomaya Kośa or the subtle mind becomes active and only the Kámamaya Kośa or the crude mind remains inactive. In the wakeful state the sense of inertness is even less and so in this state the crude mind also is awakened. This awakened state is also under the sway of Prakrti or Máyá. The effort to reach the spiritual or supreme state of consciousness from this so-called awakened mental state, is called Sádhaná. The indication of this condition will come through the fight with Avidyá. After defeating Avidyá and finally giving up Vidyá too, you will have to establish yourselves in the Supreme state. There are two more methods of fighting against Avidyá, those of Vámácára and Dakśińácára.

What is Vámácára? It is the reason[[ing]] that “Target or no target I shall go on fighting against the darkness of Máyá and after her defeat She will help realize my cherished desire”. Such a sádhaka is called vámácárii. In such type of Sádhaná there is tremendous possibility of danger or downfall. In the majority of cases vámácáriis, before realizing their cherished desire, often abuse their power which was gained through their fight with Avidyá. As a result he falls an unwary victim to more darkness and more inertness until he is gradually reduced to the level of bestiality. Thus, it is meaningless to try to attain victory over Prakrti without a specific goal. What progress can one expect in individual or social life through such an aimless pursuit?

And what is Dakśinácárii: A Dakśinácárii wants to win over Prakrti through entreaties and importunities. He or she begs, “O Prakrti! Remove Thy darkness and make way for me.”

Tvaḿ vaeśńavii shaktiranantaviiryá

Vishvasya biijaḿ paramási Máyá

Sammohitaḿ devii samstametad tvaḿ vae

Prasanná bhuvi mukti hetuh.

“O Máyá! Thou art the power of Lord Viśńu – the all-pervading Power. Thou art the prime cause of the whole universe. This heterogeneous world is evolved by the Static Force. So thou art the seed of the world, the Supreme Force. Every entity of the world is hypnotized. May you be propitiated and become the cause of my emancipation (Mukti).”

You all know, that Sádhaná for emancipation means a struggle for freedom; it means the establishment of Svarája (one’s own kingdom) after rescuing ourselves from the onslaughts of Avidyá.

The true kingdom abides [[in]] the Soul Supreme

The urge for freedom is sought within

Nor pen nor sword nor brawn can dream of

The bliss of freedom ever so green.

Can this emancipation be attained through flattery? Certainly not. Flattery is the antic of cowards. A mighty personage, moved by flattery, may give the flatterers some concession, or may shower upon them perhaps a few grains of kindness as well: but they will certainly not be granted full freedom or even if he does orally with his tongue in his cheek, the cowards would decline to accept it.

This world is the creation of Máyá, the Creative Principle: its very existence is illusory. What significance can there be of this illusory form or this Máyá-ic entity? The Vedas have said, “This illusive entity – this relative truth is a trifling phenomenon, and so this illusory world must also indeed, be insignificant. Great is that Prájiṋa, who abides as the observer of this illusion (Máyá).” Puruśa is supreme, but His objects are of little value. Puruśa is an aseity, a birthless entity and His objects are the rhythmic heterogeneity of the birthless Prakrti, the plastic performer of the inconceivable. That is why they are not eternal but transitory. This rhythmic extravaganza is leading human beings forward every moment through the heteromorphic phenomena, none of which has any lasting permanence. The person who is a boy, becomes a youth after a few years, and the same person becomes old again after some time. After the death of the illusive forms of boyhood and youth, comes old age, and after the death of the illusive form of old age there occurs the worldly death. That is why, the form of Máyá is unimportant – so insignificant. It dies every moment.

This Máyá-ic manifestation is also perpetually being destroyed every moment. How could you account for the form of a five-year-old child after it has been transformed into a youth of twenty-five through the influence of time? Does not the gap between five and twenty-five wholly pertain to time? Between the two stands a piece of time, which we call twenty years. Within these twenty years at every fraction of a moment, or at some sort of a still shorter time, say, a micro-second, for example – one form of this child died and another form was created and each of those dead forms merged in the Puruśa and identified itself with the Supreme Knower. Suppose you are proceeding form Patna to Arrah. On your way you are thinking only about Arrah; that is your citta or mind is taking the form of Arrah. On reaching Arrah you start thinking about Mogal-Sarai. Again your citta takes the form of Mogal-Sarai. Now at this stage, where did the form of Arrah go, which had been previously created by your mind? That form has merged in you. Similarly this illusory world is also created by the Brahmic thought-projection, wherein the disappearance of one form is followed by the creation of another. This thought-process is evolved by the influence of Máyá, and it is through the help of this Máyá that we realize the self-manifested form of Puruśa. Saguńa Puruśa (the subjectivated and objectivated Puruśa) and Prakrti are like fire and ghee (clarified butter). To see the dazzling form of fire we have to pour ghee in it, similarly, to see Puruśa manifested in form, the presence of the active force of Máyá is unavoidable. This Máyá-influenced Puruśa is the Saguńa Puruśa, or else like the ghee-less fire He is “extinguished” for without the association of Máyá Saguńa Puruśa perishes – there remains only the Nirguńa or unattributed, unmanifested, Transcendental Entity. But there is one important thing to note here. By the influence of ghee the existence of fire is indeed realized but what is the result? To keep the fire burning, the ghee consumes itself. Likewise, in order to maintain the evolution of this created world, of Saguńa Brahma, she gradually gets merged in Puruśa. In other words, Saguńa attains salvation by degrees. You must have thoroughly understood now how Saḿskáras (past momenta) are being destroyed through Karmabhoga (suffering and enjoyment).

When sádhakas stand before the darkness of Prakrti they think that Prakrti is constant. A boy of five one day becomes a young man of twenty-five by undergoing a continued process of metamorphoses every day, every month, every year – in fact, every infinitesimal fraction of time – but those continuously changing forms of Prakrti can usually not be perceived. A person who always sees a child of five can neither discern nor understand Prakrti’s perpetually changing forms. One could only understand, seeing the young man of twenty-five, that gradual changes must have taken place during those twenty years.

Those who do not want to recognize this perpetually changing form of Prakrti, who think her to be unchanging, are devoid of intellect and judgment. Those who are convinced of the ever-changing character of Prakrti, cease to be under her domination. Until the conception of Puruśa-hood is roused - until the intuitional consciousness is awakened fully, it is not possible to properly understand Prakrti. It is for the awakening of this intuitional consciousness that sádhaná or spiritual practice is necessary.

The experience of the static force (Tamah) in life is a constant affair. To remove this darkness the light of your own soul will have to be lit, and by the splendour of that light all kinds of diversities will have to be wiped out. Until this is done, people will surely pursue the variety show of this heterogeneous world and enjoy or endure weal or woe but they will remain far from Ánanda or Bliss. They will become scapegoats at the hands of Prakrti, for they will be guided solely by the momentum of Avidyámáyá or the extroversive principle. But once they realize the true nature of Máyá and attain the state of Shiva Shakti or Cosmic Potence, they will finally be able to ensconce in their own blissful entities.

What fault abideth in this hapless mind of mine, -

O Shyámá, Thou, Daughter of the Magic-Mine!

That but danceth to the tune of Thine.

–Rámaprasáda

Individuality thrives on Avidyá and of Avidyá it is born. With the removal of Avidyá, the diversified world also disappears. In such an event no difference exists between microcosm and the macrocosm or the unit consciousness and the Cosmic Consciousness. Both fuse into one – there occurs a great reunion of Jiivátmá and Shivátmá or Seity and Aseity. As long as Prakrti exists, no perfect realization is possible. All experiences are gradually immersed in inertness under her influence. The Sádhakas feel that spiritual realization is tantalizingly elusive – playing hide and seek within himself. They thus find themselves in a quandary.

Asya sattvamasattvaiṋca darshayatisiddhatvá siddhatvábhyaḿ svatantrá svatantratvena saeśá bataviija-sámányavadanekabatashaktirekaeva.

It is due to Prakrti that the sense of “I am”, “you are” and the so-called hills, rivers, etc., are awakened and it’s due to her centrifugal (Vikśepa) and obstructive (Ávarańii) forces that the sense of heterogeneous creation and their diverse distinctions is awakened. Behind this sense of ego, “I am”, is what we call Puruśa or Átman (Soul)[[, “I know I am”;]] and the sense of “I am” which we call Buddhitattva or Mahattattva (the fundamental intellect), which is the object of Puruśa, is the trick played on Puruśa by Prakrti herself. As long as the “I” exists in conjunction with the sense of ego or the fundamental intellect, events like “I see”, “I hear”, etc., take place; and as a consequence of these actions the discriminative world also exists. But where “I’s” sense of ego does not exist, how can any action or object have a chance to exist? In other words, the heterogeneous world exists, as long as the Avidyá-created sense of ego exists. So when the influence of Prakrti passes away, the objective Buddhitattva also loses its independent existence. Then it merges in the Átman.

That is why, I say, when the Consciousness is achieved, the distinction between Sat (undergoing no metamorphosis) and Asat (undergoing metamorphosis) dissolves into air. The truth that Asat is not an eternal entity becomes crystal-clear in such a condition.

The greatest difference between individuality (jiivabháva) and transcendentality (Brahmabháva) is that jiivabháva is governed by Prakrti and Brahmabháva is the governor of Prakrti. So the Sádhaná of the Sádhakas is to triumph over their individuality, to get themselves established in Brahmabháva by defeating Avidyá. After being so established, the Sádhakas see with their second sight that the very same subjugated Máyá is the progenitress or the causal matrix of billions of organisms in the world. She is going on reflecting the many on the same single Entity of Puruśabháva – as though many mirrors have been dexterously placed before a single flower. As the mirrors are being added, the numerical strength of the flower increases also, but the original flower remains essentially one. Similarly behind the plethora of mundane diversities thrives only one Eternal Entity; all the rest are but the reflections on His mental plate. Just as without the Máyá-like mirror or its reflecting power, one flower remains single and does not have a chance to become multiplied into many – similarly, had there been no Máyá, there would have remained only one unmanifested Brahma – none of His attributive manifestations would have been there. The individuality of the unit is the reflection or simulacrum of the Brahmic Semblance. For the preservation of His own existence He has to accept the predominance of the mirrors. That is why in the Shástras or Scriptures Prakrti is called Pradhána or the chief operative principle. Yet the eternal Macrocosmic Entity does not find Himself obliged to accept His subjection to Prakrti at any stage. Rather Prakrti herself has to remain in His subjection, for in the absence of Puruśa her activities will come to a standstill; they will not come to fruition without the husbandship of Puruśa.

The objective of Sádhaná is to realize that very flower, the main object of the mirror – to know that Parama Puruśa or Supreme Consciousness.

So now you understand that the sense of I-feeling of the unit is but the simulacrum or the shadowy prototype of that Cosmic “I”, captured on the mirror of Prakrti and reflected by her reflecting power.

Just as a tiny banian seed inherits the potentials of a banian tree, whereby innumerable banian trees can come into being, similarly one Máyá, on account of her endless reflective capacity, creates innumerable lives on the one Puruśa. In other words Saguńa Brahma by the influence of the operative answer of Prakrti creates innumerable lives on His mental plate through His thought-projection, His imaginative power. The fight against this very Máyá that has created these countless individualities, these multiform cosmic manifestations, is what the sages call Sádhaná.

Tádyathá bat́abiija sámányamekamaneká Svávyatiriktán bat́án svabiijánutpádya tatra tatra ca sampúrńaḿ santiśt́hati evamevaeśá Máyá svávyatiriktáni paripúrnáńi kśetráńi darshayitvá jiiveshávábhásena karoti Máyá cávidyá ca svayameva bhavati.

In spite of there being countless numbers of banian trees, growing out of one banian seed, each of them is called by the name of banian tree, for characteristically out of the banian seed must come a banian tree. Just as at the pre-seed stage there was a banian tree and the result of the post-seed stage is also a banian tree, similarly we get innumerable semblances of Puruśa or individualities from His reflections. Prakrti, with the help of the Puruśa-like original cause, creates Puruśa-like objects. Now the question arises: Does the work of Prakrti end with the creation of Macrocosmic reflections[[, that is,]] microcosms? No, certainly not. Prakrti herself with the help of her own crudifying power does the work of demarcating both the flower and its reflected state, or she herself takes such forms. Suppose there is a reflection of a flower. Here the reflecting power belongs to Prakrti, the reflecting plate is also hers and the outline of the reflected object is also that of the crudifying Prakrti.

Is this protean master-artist, Prakrti, absolutely insignificant? An entity that takes the colours and forms of all things or has the capacity to do so, cannot be just dismissed as worthless. Prakrti is like a motion-picture, which can neither be held in hand as something tangible and existent, nor can it be dismissed as something non-existent. Prakrti is a passing show, a moving phenomenon, a changing reality. Although she is moving, there is enough firmness in her linear forms, and that is why people are so attracted to her, just as parents are attracted to the transient form of their child of five, in spite of their being aware of the changing nature of her forms and features. And then again, when that very form reaches its twentieth year through physiognomical changes, they are equally fond of that twenty-year-old form. Hence every momentary bit of the fragmentary forms of the quick-changing Prakrti is an object or cause of the unit’s great fascination. The cimmerian Prakrti with her darkening magic wand keeps humanity in darkness. This sombre Prakrti has to be removed at any cost from before our eyes. She will not go voluntarily. You will have to get rid of her influence through the Sádhaná of Puruśa or the Cosmic Consciousness. She will put countless obstacles and hindrances before you and yet you will have to fight against them and triumph over them. Wallowing in materialism one cannot reach the stage of supernaturalism. Living in the midst of Bhoga (sufferings and enjoyments) and indulging in and zealously practicing, Bhoga Sádhaná for enyoyment’s sake, one cannot give up bhoga or materialistic bent. For the sake of one’s profession or for any other reason, one who has to tell lies continually, will eventually turn a naturalized liar, if one does not take a vow of truthfulness. Many teachers of the old school, when they do not have canes in their hands, vent their habit of caning by brandishing their pencils. Grimacing in a paroxysm of rage or clenching their fists as if they were holding on tightly to the branches out of fear – these two apish characteristics – [[we human beings]] have not yet been able to relinquish. So if you exist [[in]] Bhoga (material enjoyments or sufferings), no harm; if [[you]] do the Sádhaná of Bhoga, no harm there either; but there should certainly not [[be]] bhoga for bhoga’s sake. Strange indeed is the ever-changing Prakrti!

Saeśá citrá sudrd́há bahvaunkurá svayaḿ guńábhinnáuṋkureśvapi guńábhinna sarvatra Brahmáviśńushivarúpińo caetanyadiiptá.

All the entities of Máyá are strange and variegated. No two entities are alike. Each one of them has its own specialties. There is nothing “identical” in this world. At most we can say that things are “similar”, for every one of them is the magic play of that multimorphic Prakrti. But Puruśa is one, not multiform. Multiformity is an attributed manifestation, such as thick, thin, long, short, etc. Puruśa is absolute – free from any quality or attribute and so there is no variety in Him.

If the Puruśa of the unit is the reflection of the Cosmic Consciousness, then seeing the reflection is as good as seeing the Original Puruśa. Yes, this observation is correct but it can only be correct if the mirror be perfect – if the reflector, Buddhitattva or Mahattattva (the fundamental I-feeling of the unit) is perfectly clear and free from all impurities. The persistent effort to rid Buddhitattva of all impurities is what is called Sádhaná. It is the Original Puruśa that is to be realized and to realize Him, Sádhaná is the only way.

Átmajiṋánaḿ vidurjiṋánaḿ jiṋánányanyáni yánitu;

Táni jiṋánávabhásáni sárasyanaeva bodhanát.

“Self-knowledge, that is the knowledge of Puruśa or intuitional knowledge, is the only real knowledge, all the rest are but its shadows or pretensions – the shadow of the flower, not the original one.” It is not always possible to know the essence of an object from its shadow or reflection. Due to the imperfections of the reflector even the reflection of a beautiful object may appear to be horrible and ugly. Sádhakas must bear in mind that their progress – their desired goal – does not lie in the direction of Prakrti’s mock show. All knowledge concerning things born of the principle of causality, is but a pretension or semblance of knowledge. Such knowledge is a relative truth, not an absolute one. It is, however, necessary for the preservation of existence. It is also true that during the progressive period of Sádhaná one has to progress keeping pace with it, but I cannot call it the supreme path. The spiritual Sádhakas shall accept that Eternal Entity as the sole Lord of their lives. They may make use of these semblances and reflections only according to necessity only. The investigation into the characteristics and transformations of these reflected things according to the principle of causality is what we call scientific research. The Saḿskrta equivalent of the English word Science, should be Sthúla Vijiṋána or Bhúta Vijiṋána (Physical Science).

I have already said that it will not do to resort to shadows and reflections, for although seeing reflections clearly in a clean, clear mirror is tantamount to seeing the original object it does not mean the attainment of the original object. Remember, you have no right to enjoy any of the things of this shadowy world. No matter how assiduously you try, you can never bring into your grasp any shadowy object. Your hands will rebound from the hard surface of the mirror. Yet still you rejoice at that reflection. Do you know why you get this joy or Ánanda? Because that is the reflection of that Super-exultation, that Brahma – the semblance of that Cosmic Flow.

Na vá are patyuh kámáya pati priyo bhavati átmanastu kámáya pati priyo bhavati. Na vá are puttrasyakámáya puttro priyo bhavati átmanastu kámáya puttro priyo bhavati. Na vá are sarvasya kámáya sarvaḿ priyaḿ bhavati átmanastu kámáya sarvaḿ priyaḿ bhavati.

One’s husband is not dear for the husband’s sake: the husband is dear because the attainment of a husband thrills the heart with an avalanche of joy. The son is not dear for the son’s sake: the possession of a son tingles the heart with a joyous exuberance. A profligate son does not arouse felicity in his parents’ hearts, and that is why they do not even hesitate to disinherit him. All things are not dear for their sake alone; their possession is dear and pleasing only when they fill the heart with a jubilant vibration.

I have already said that in spite of the Prakrti-evolved world being mutable and fickle, her delineation of forms and figures lacks no soundness and that is why even a learned person may be attracted to a particular short-lived form. This infatuation gradually becomes hardened and goes on increasing, for Prakrti is multi-formed. An oat sprouts but one germ, but from Prakrti emanates a countless number of germs. By creating thought-waves in one Cosmic Body, Prakrti takes on countless forms simultaneously and she goes on evolving germs in every unit-mind at every moment. The number of unit entities is also countless: from this point of view also Prakrti is multiparous.

By duplicating one original Entity into limitless numbers of replicas with her dexterous hands, Prakrti ensconces It in limitlessness. That is why the uniparous unit-mind, after coming in contact with the multiparous outer world, does not get an opportunity to turn any of its germs into one whole tree single-mindedly. Every moment it views the disintegration of its own thought-process.

Prakrti is the combination of three guńas or constituent principles and so she remains even when she is in a causal stage. Truly speaking, in such a causal state the potentiality of expression remains dormant. As long as there is no expression, we cannot call Prakrti omniparous, for in spite of the existence of attributes in her, she remains unexpressed.

Because of the disparity among the three attributes of the active Prakrti, the same Puruśa is known as Brahmá, Viśńu and Maheshvara. It must, however, be borne in mind that in all these three conditions, the three gunas or attributes are there; the potencies may be dominant in one, middling in another and ordinary in the other. Out of the Sentient Force (Sattvaguńa) of the active Prakrti emanates creation. The same Puruśa, as the subjective counterpart of this Sentient Force, comes to be known as Brahmá. The work of preservation is carried out through the Mutative Force (Rajoguńa) of Prakrti. Here the same Puruśa, as the subjective counterpart of this Mutative Force, is known as Viśńu. The third attribute, the Static Force (Tamoguńa) of Prakrti becomes the cause of destruction. Here the same Puruśa, as the subjective counterpart of the Static Force, is called Iishvara or Maheshvara. Now you very well understand that Brahmá, Viśńu and Maheshvara exist only so long as Prakrti is active or omniparous. Their existence is neither an absolute truth nor a spiritual truth, because during the unmanifested stage of Prakrti they are devoured by “Iishvaragrása”, the Objectless Nirguńa Brahma.

It is the Saguńa Brahma who has been carrying on the work of creation, preservation and destruction under the three names of Brahmá, Viśńu and Maheshvara (Shiva). That is why the world is called Hari-Harátmaka, that is, identified with Viśńu and Shiva in their combined state. In every created object the Divine game of Hari and Hara, Viśńu and Shiva goes on. In the balanced state no action results. Action finds expressions only in the unbalanced state, when the equipoise is lost. Similar is our life, which is a constant effort to restore an unstable equilibrium[[. That is why in our lives]] the battle between Hari and Hara goes on unabated. So long as Hari wins, the heart is astir with excitement – all life-activities find avenues of expression. The moment Hara starts winning, the rhythm of life [[gets]] dimmed. With the establishment of Hara all briskness, knowledge, intelligence, name, fame, pride of lineage and family – all fevers and frets – come to a stop, frozen in the chill of death.

Prakrti is spiritually refulgent in the triunity of Brahmá, Viśńu and Maheshvara. The Consciousness in which she is aglow is indeed the prime principle of all effulgences, the Transcendental Puruśa. Prakrti is going on imposing the state of multitudinousness – the bondage of demarcative distinctions. If the earth is Puruśa, the nomenclature of a pot is Prakrti, as also the creative force by which the pot is made. The Puruśa-earth remains in its own element, it does not care a hoot for the terminological bondage. No matter what name we call it by, it remains just what it always was. The forms created by Prakrti are verily the housewife’s gold ornaments – her necklaces, bangles, earrings. Taken them to any goldsmith and he will start appraising them and ascertaining how much gold there is in them. Discounting the dross or impurities he will make sure of the quantity of the gold content in the ornaments, weighing them on his sensitive scales, and then fix their value. He will not concern himself with the details of the ornaments, or which one is somebody’s sentimental momento. Puruśa is such gold, which we are putting out to market as guineas and mohars,(2) stamped with a seal. “Rank is but the guinea’s stamp.”

Tasmádátmána eva traevidhyaḿ sarvatra yonitvamapyabhimantá jiivo niyanteshvarah sarváhammánii hirańyagarbhastrirúpa iishvaravat vyaktacaetanyáh sarvago hyeśa iishvarah kriyájiṋánátmá.

Brahmá, Viśńu and Mahesh are three manifestations of Puruśa contrived by Prakrti. It is because of His being the witness of the particularized, attributional manifestations of Prakrti that Puruśa is given such kinds of epithets. When the Cosmic Consciousness is the witness of Prakrti’s dominant Sentient Principle (Sattva), He is known as the Supreme Spirit, Brahmá. When He is the witness of her dominant Mutative Principle (Rajah), we call Him Hirańyagarbha or Viśńu, and when He is the witness of her Static Principle (Tamah), He is known as Iishvara or Shiva. It must be borne in mind that Brahmá, Viśńu and Shiva are not three different entities. They are the three circumstantial manifestations of the One Cosmic Entity. In all the three circumstances there is but one witness. It is according to the differences in objects or aspects that we have given different epithets to the objectivated Puruśa. Does the sense of ego in Jitendra Narayana change when his son calls him by the name of “father”, or [[when his father calls him by the name of “Jitu”, or]] when his student calls him by the name of “Sir”? No, certainly not. Whatever difference is there, is due to the angle of vision and the way of application. One’s unchanged sense of ego remains as a witness in every case. When in Sádhaná the Sádhakas are established in Cosmic Consciousness, they feel themselves to be Brahmá, Viśńu and Maheshvara (Shiva) simultaneously. All the three states are immanent in the one and the same Saguńa Brahma, are vibrated in the one and the same oṋḿkára.

Prakrti is spiritually refulgent in the Brahmic Consciousness and Brahmá, Viśńu and Maheshvara only represent particular aspects of that Consciousness. But is not the individuality of the unit sentient also, since it is the reflection of Cosmic Consciousness Itself? When the individuality is the reflection of Consciousness and if the mirror reflects everything whether crude, subtle or causal, then the individuality has to be spiritually refulgent as well. (In order to help make people to understand this philosophical principle easily, sometimes the Buddhitattva or the unit-intellect, and sometimes Puruśa, have been compared to mirrors, but this does not mean that Buddhitattva or Puruśa has any material relation with any earthly mirror).

The individuality also is not asleep or quiescent. Now the question arises, if the individuality is the reflection of the Cosmic Consciousness and if the former is also as much conscious, then who is lacking? Why can’t we realize it in its Cosmic maturity, as the full-fledged Brahma Himself? Why isn’t the reflection of omneity, evident in it in the fullest measure?

Sarvaḿsarvamayaḿ sarve jiiváh sarvamayáh Sarvávasthásu tathápyalpáh sa vá esá bhútániindriyáni virájaḿ devatáh kośáḿshca srśt́vá pravishyámúdho múd́ha iva vyavaharannáste máyayaeva.

Truly speaking, the individuality of the unit is as omni-present, omnifarious and all-pervading as the Cosmic Consciousness, because if the reflection is clear, we can know the original very well, because the reflection retains the full impress of the original. The Buddhitattva-like (Intellect-like) mirror also is capable of reflecting all the three states, crude, subtle and causal. But then I do not find any inconsistency in the fact of the individuality of the unit.

Practically the individuality is always its own characteristic self and it is certainly characteristically free Ciaráa Sahábe Mukal (that is, characteristically the microcosm is an emancipated entity). But we cannot catch the full reflection of Brahma on the unit-Mahattattva (I-feeling). For this Cosmic Consciousness is not at fault, the fault lies with the plate of our unit-Mahattattva. If the reflection of just a foot of an elephant is caught in a small mirror instead of its full figure, it will look like a pillar in that mirror. Now which of the two is to blame for this wrong impression of the elephant in the mirror – the elephant or the smallness of the mirror? So Sádhakas have to increase the dimension of the plates of their Mahattattva, and also they will also have to make it scrupulously clean, so that they may reflect the entire universe in themselves. Partial reflection makes the world appear to be disjointed and heterogeneous. But when you will be able to see this heterogeneous world fully on your mental plate the world will not any more appear to you as the world, but only as the product of your imagination. Then, possessed with such a vast mind, you will further realize that you are not “you” any more - your “you”-hood is being absorbed in the speckless, super-white effulgence of that Empyrean Splendour.

The receptacles of the individuality of the unit are the Paiṋcabhaotika or quinquelemental body and the organs. The Paiṋcabhútas or the five fundamental factors are wholly the products of the thought-process of the Supreme Spirit – the Cosmic Ego. The unit-body is made of these five ingredients and it is related with the Universe through its ten organs. Saguńa Brahma or the Subjectivated Transcendentality has evolved thirty-three kinds of primary manifestations (Devatá) in this universe with the help of Prakrti, and the individuality of the unit has evolved five Kośas (sheaths or receptacles of the mind) after imposing upon its sense of ego the crudifications of the five elements and the ten sensory and motor organs. But due to its smallness this five-sheathed and ten-organed body is unable to realize the Cosmic Consciousness. Its materialistic mental plate is totally unfit to grasp that Infinite Consciousness. So listen, O Sádhakas! You shall have to magnify the area of your subtle mind or Manomaya Kośa so that you may appropriate the Cosmic Consciousness in the fullest measure. The smaller the object of your mind, the smaller shall become your mental body in proportion. The greater the object of your mind, the greater and still greater your mental plate will become until finally you will be able to install yourself in the Supreme Cosmic Entity. That is why, no one of wisdom will ever take any limited crude object as the pabulum of their minds and thus lead themselves to animality. Those who do that are fools, they want to remain in the smug ignorance of their characteristic selves.

The difference between Aseity and Seity – Cosmism and individuality – is in name only. One is the subject of one’s Great Mind and the other of one’s small mind. It is due to such cognominal difference that Dasharatha Siḿha and Dasharatha Thákur are two different entities. But if we remove their surnames, the two are Dasharatha. This is as true of a metaphysical name as it is of a secular one. In the titleless condition both the transcendent unit and Brahma entities are identical. If Brahma is not the Witnessing Entity of His Cosmic Mind and if the unit also is not the subjective counterpart of his small mind, the two become one due to their objectlessness. Such a state is called Nirvikalpa Samádhi or the state of total absorption of the unit-mind in the Supreme Spirit.

So it is clear that due to its being a reflection of Consciousness, the individuality of the unit, too is omnipresent, omni-inherent and omniscient; but this individuality with its limitless cognitive potentials is unable to comprehend the state of Superperfection or Omneity due to its being the limited intellectual manifestation of the Máyáic mirror. With the disappearance of the influence of this Máyáic mirror, its reflected existence also disappears and it is then that it merges itself in the Original Entity – it regains its own characteristic self, its own homogeneous status.

In Nirvikalpa Samádhi or the stance of indeterminate contemplative contemplation, the causal mind is suspended due to the transcendency of Avidyá or Máyá and that is why that state is supersensible, beyond the comprehension of the senses. Following that state, after the break of that Samádhi or total mental suspension, when the faculty of senses and understanding returns, then alone one realizes that some unknown current of exhilaration from some unknown region has flooded one’s whole entity – is drifting it away to some ultra-sensual, pulsating realm of celestial bliss. Hence it is said that in a state of Nirvikalpa Samádhi the Sádhakas cannot understand whether they are in Nirvikalpa Samádhi nor can they say afterwards that they felt any such thing, for that state was a super-sensual ego-less one.

Tasya sthiti amánasikeśu

–Ánanda Sútram

After the break of that self-lost, ego-less abstraction, when the Sádhakas feel the return of their hazy egos drifting away in the current of exuberant joy, they then realize that their preceding state must have been a state of the loftiest ecstasy which is called Nirvikalpa Samádhi. The post-Samádhi condition is reminiscent of the state following a deep slumber. In a state of slumber people do not feel that they are sleeping. After waking up, when their Kámamaya Kośa or crude mind becomes active, they realize, as they think of their preceding state of void or insensibility, “I was so long asleep”. As much as the Sádhakas are able to establish their heroism after escaping from the Serpent-noose of Avidyá, the Extroversive Force, so much Ánandasvarúpa or Supreme Exultation they experience; they then become Ánandasvarúpa Himself, the Ánandamúrti or the very image of Ánanda or Bliss.

O how long doth my ego await Thy grace

To merge in Thy likeness without a trace?

When will Thy name so glorious divine

Bid warmest tear in these eyes of mine

And my body and soul with vibration reel

In joyous rhythm of blissful thrill?

Savikalpa Samádhi or the determinate suspension comprises the fullness of Vidyá Prakrti (Introversive Force); that is, the full establishment of the introversive momentum in the Sádhakas’ austere spiritual life – the absence of any Extroversive Force (Avidyá), and total cessation of their extroversive momentum. So in such a state the ego not only exists, it exists in its total fullness and completeness. This very ego in its Brahmá-ic mood evolves the universe, in its Viśńu-ic mood it preserves the universe and in its Shiva-ic mood it destroys the universe. In the three manifestations of this very ego lies the anchor of this universe – in this short-long-slow rhythm of creation-preservation-destruction lies the tether of space, time, and person.

Who is the causal factor of creation, preservation and destruction – Puruśa or Prakrti? Actually in the varied expressions of creation, preservation and destruction the all-knowing Consciousness remains unaffected and undistorted. All these expressions are but the dance of Prakrti herself in her own receptacle, the Cosmic Body – the scintillating sports of Energy on the bosom of Shiva or Puruśa. The immutability (aparińámitva) of the Puruśa entity never was, never is and never will be affected[[, for the word]] “immutable” (aparińámii) means to be beyond the purview of space, time and person. The waves created on the bosom of Shiva by the dance of Prakrti, have not changed and cannot change His true characteristic Self. The flower with its red colour is coming close to the mirror and going far from it. Such a sight makes one think that the mirror itself has become red and is moving forwards and backwards. But what is the reality? The mirror remains as motionless as it always was, does it not? Satya, Sat and immutability are indeed synonymous. He alone is the sympathetic reciprocator of all entities. In this reciprocation alone the relative existence of the entities is recognized. That is why He is the witnessing Consciousness of all the entities. Happiness or sorrow abides in the unit entities, the reciprocator only creates the suitable reflections. Hence He is beyond the compass of happiness and sorrow – He is the Bliss Absolute. So I say that the sweet, colourful, multi-expressive dance of Prakrti, on the bosom of Shiva, cannot influence Him at all. Shiva or Cosmic Consciousness is immutable: He is the witnessing entity. He is beyond the pale of pleasure and pain. Shiva is Sat (unchangeable), Cit (Consciousness), and Ánanda (Divine Bliss) – He is Saccidánanda.

Peace be with you.

Paoś Púrńimá 1956 DMC, Bhagalpur

Footnotes

(1) [[Mohar: A gold coin that was usually equivalent to about fifteen silver rupees. –Trans.]]
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Vibration, Form and Colour

Today’s discussion will be on “Vibration, Form and Colour”.

Vibration

From where does vibration come? Whenever an action takes place, its character is established by the nature of its waves and these waves are but vibrations, flowing through different channels. The relative transposition of objects is what we call action. And this is why every action has vibrations due to its movement. Just as action is of many varieties, so is vibration. Every action has its own vibrations. The vibrations of two actions are not identical. Had they been so, there would not have been any difference between the two actions. Vibrations occur according to the shock that emanates from a cardinal point, according to the type of action that takes place at that fundamental point. Have you ever thrown a stone into a pond and seen the result? According to the velocity or strength you apply of that stone, its vibrations also differ accordingly in wave-length and character. Here one more thing should be clearly understood and that is that the cause and controller of these vibrations also imbibes vibrations: it is also a vehicle of energy and not an inert, passive entity.

I will give you a good example of vibration in human body. Take, for instance, the case of anger. A great impact of a shocking provocation has taken place in your mind, as the result of which a great vibration or agitation has seized a particular portion of your brain. The next moment that agitation runs from your brain to your whole body through your nervous system with lightning speed. Then it can be understood that a paroxysm of rage has taken possession of your mind. As the result of this violent vibration in your nervous system, your face gets red and hot and your hands and feet tremble. None of your sensory or motor organs, particularly your motor organs, can function properly and your words become jumbled. Those who stammer a little in their speech, become conspicuously more stammering. People’s judgment and intelligence with which they keep mean propensities in check, become dulled by the impact of these violent vibrations. A furious man, regardless of place, time and person, resorts to wilful and indiscriminate vituperation. As an aftermath of this excessive physical and cerebral excitement, his brain becomes hot. He cannot think whether for right or wrong. His body and his internal glands begin to feel limp and depressed. His appetite forsakes him. Does it not happen like this?

Since in every action and in every entity there is vibration, human beings receive tanmátras (sensible or ultrasensible inferences) with the help of the vibrations emanating from an action as soon as it is performed, or from the presence of an object. Actually these vibrations themselves are tanmátras, for they carry the subtle, characteristic essence of an action or object and convey it to the sensory organs. Then again the vibrations of tanmátras of a sight or a scene which may sometimes be created by the motor organs, are received by the sensory organs of the perceiver. The various vibrations that we encounter in the world are divisible into five main tanmátras: sound, touch, form, taste and smell. We perceive them with the help of our sensory organs.

The perception of the difference in tanmátras is due to the differences in the vibrations, without the senses of sound, touch, etc. would lose their distinctive features. The vibrational lines in a record are made in a special way. When you bring into play those mute vibrational lines with the phonograph needle, a stir in the atmosphere is created which is but the reappearance of the original vibrations, the vibrations of sound waves, not those of touch, form, etc. That is why you hear the voice of the original reciter or singer, or the sound of the instrumentalists. As the form-waves were not recorded in the record, you cannot visually see the forms and features of the instrumentalists during their performance.

There is a sweet smell in the flower but it would have appeared odourless to you, had not the smell-tanmátras or waves been carried to the gates of your nose by the aerial vibrations. Then again you could not have sensed the existence of the airborne fragrance, had not sympathetic waves been created in your afferent nerves upon their contact with the fragrance-carrying breeze. Similarly you would not have sensed the sweetness of a delicious sweet, inspite of its contact with a particular region of your tongue, had not that contact created a particular type of vibration or sensation in your afferent nerves by means of your taste-organ.

The distinctiveness of vibrations or waves does not end here. After the contact of different types of things with the tongue, different types of contractions and expansions occur on different portions of the tongue and palate, as the result of which their respective vibrations are also different. It is because of these vibrational differences that chilli tastes pungent or hot, sugar tastes sweet and margosa tastes bitter. The interesting aspect of this is that we sometimes become confused and cannot distinguish one object from another if their vibrational differences are less. Such confusion sometimes arises between honey and molasses, among the seeds of tomato, chilli and brinjal, and between a genuine diamond and a fake diamond. In individual life many of you must have noticed that water tastes a little sweet after taking neem. Chemically, there is not very much difference between bitterness and sweetness. By the vibrational influence of the hydrogen in the water, the bitter vibrations of the neem are turned into those of sweetness and we think that the water is sweet.

All that is comprehensible and graspable in the world is but a vibrational play. Just as the tanmátras of sound, touch, form, taste and smell are creating vibrations in our nerves by coming in contact with the gates of our sensory and motor organs, so our mind, being also similarly vibrated by these vibrations or waves, goes on transmuting the citta (mental plate) into the same forms of these waves. As a result we “see” elephants and horses, “hear” Puravi and Bhaeravii rágas, “touch” hot and cold, “taste” bitter and sweet and “smell” shiulii and rajaniigandhá flowers.

Now consider this vast universe. What is the characteristic of this universe? The universe is the psychic manifestation of the Macrocosm: His mind stuff is the universe, which we call the visible world. How did this Brahmic Citta come into being? The Citta is the static result of mental action. The apparently static or stationary entity that comes into being, as opposed to those entities influenced by the sentient (sattva) and mutative (rajah) forces, is created by the static force (tamah) of Prakrti – which, whether it is original or born of saḿskáras (past momenta), is nothing else but citta. The characteristic of the static force is to give form, to create or evolve resultants, to bring inertness or staticity. So citta, the resultative place of he mind, is dominated by the static force and takes the form of objects in the external world or objects created by the mind.

Wherever there is form, it is of momentary duration and of limited demarcation. The same holds true for the Cosmic Citta also. Hirańyagarbha or the Subjective Entity of the subtle Cosmic Mind is superlatively vast and in this way evolves the different fundamental factors. So His mental plate is also limitless, but however great its manifestation, it does have a shape. There is an aura of thought-waves revolving around the Cosmic Nucleus or Puruśottama, the nucleus of the Saguńa Brahma, as the result of which energy particles are created. The five fundamental factors – ethereal, aerial, luminous, liquid and solid – are the sequential metamorphoses of these energy particles, so this quinquelemental cycle is the resultant of the Cosmic thought-cycle; but this thought-cycle, too is the resultant of pure consciousness. Every revolution of that cycle is the playful manifestation of Prakrti that produces vibration sometimes in consciousness, sometimes in thoughts, sometimes in energy and sometimes in the so-called inanimate objects. This though-cycle, evolved in the Cosmic Nucleus, Puruśottama, is what is called the elliptical universe. All revolving material objects are controlled by both the centrifugal (avidyá) and centripetal (vidyá) forces; and as a result their totality looks somewhat elliptical. No matter how enormous the Cosmic Cycle is, it appears to be elliptical and thus it is called Brahmáńdá (Brahma or Supreme Entity: plus ańd́a or “egg”). Within the Cosmic Cycle every entity represents a different vibration; those small or great cycles, which revolve in a concordant harmony, keeping intact all their rhythms and tempos, are all modulated and attuned to the vast universal vibration. Their microcosmic individual waves find their self expression and development in that very vast universal vibration.

How did this elliptical universe come into being? The Cosmic Citta is the material cause of the world. But the mind stuff or citta finds expression or takes shape only when it comes in contact with psychic vibrations. So we may say that universe is the manifestation of the Cosmic Citta, born out of psychic vibrations. All the tanmátras of sound, touch, form, taste and smell that are composed of different kinds of vibrational currents resulting from the gradually crudifying expressions of the Cosmic Consciousness under the influence of the static principle of Prakrti. They are the analytic expressions of those universal rhythms or vibrations. Thus the visible world is created through the gradual crudifications of His thought-projection. The thought-waves, metamorphosing from subtle to the crude manifestations and then, on their way back to their nuclear origin from the crude to the subtle, assuming the mentally developed human form, are indeed guiding the thought-wave cycles towards their ultimate fulfilment. Since the world is His thought-projection, it may be said that this visible world is only His act of thinking and abides only in His imagination. Due to the vibration of Cosmic Citta these variegated forms have blossomed forth through newer and newer thoughts, forms and waves, following one another in succession.

What is imagination? It is psychic action or saḿvedana. Every action or sensation is vibrative. This universe which is created as the result of the saḿvedana of the Cosmic Mind, must move in accordance with the vibrational law of the thought-process. The internal expression of the five tanmátras takes place in the individual mind in a vibrational flow. Similarly, the vibrations of the Cosmic Mind, also create the tanmátras which the unit entity receives or holds with its own sensory and motor organs and its práńendriya. (The five vital airs, e.g. práńa, apána, samána, udána and vyána). The unit entity receives from the outside world the various tanmátras which pulsate in that very universal life.

What is the nature of this visible world? Each and every object is moving; none is immobile. Not a single entity in this universe is stationary. All are progressing, for none can be static even for a fraction of a second. Whether the mind likes it or not, whether the soul wants it or not, one has to run after things to come, leaving the present behind – this is Prakrti’s inexorable course. No matter how dear a person may be to me, I cannot hold that person for ever. Death with its outstretched powerful fangs is fast approaching to snatch my dear one away from me with its vicious grip. No finite entity is capable of thwarting its onslaught, for all finite entities are subject to time and Máyá. Only the essence of all His evolved entities – His characteristic Self that remains as the unexpressed witness of all is supratemporal, beyond the orbit of time. The real awakening of any entity depends on its ability to realize its characteristic self, and in such a state of awakening, the question of station or motion, progress or regress does not arise.

I have already said that relative transposition of objects is action. An action imbibes motion, rhythm and vibrations, and out of these vibrations flow the tanmátras. The vibrations which are excited in the mind through the intake of tanmátras corresponding to one’s vrttis or particular bent of mind, will be just opposite to those created by tanmátras, which do not correspond to one’s particular vrttis. The former will be pleasant and the latter will be painful. Generally the easier the intake of the impact of vibrations, the more pleasant is the effect and the more difficult the vibrational intake, the more painful or sorrowful is the effect. So the vibrational state in which the citta seeks to remain is called happiness (sukham) and that in which it does not want to remain is called grief (dukham). Even when the object of happiness or sorrow that comes to us as the result of the past reactive momentum of our previous lives, creates any great vibration, we are very often incapable of receiving it at all. Finding someone in such a serious predicament, we say “The man’s mind has received a serious shock. Will he be able to endure it?” At times, as the result of a great shock and due to extreme tension in the nervous system, a person may even die of heart failure. Suppose someone’s dearest relative has died. Naturally, this news will give her mind a great shock. If her mind possesses even a little strength to check the inroad of such a vibration, she will be able to bear it. We call a person “tough” who has greater power of resistance and endurance. Even if a person who lacks such power of endurance survives, even if her heart does not stop, her mind will readily stop functioning. We then say that the woman has become unconscious or is in a coma. Hysteria in women with weak minds and nerves is due to some extent to this vibrational shock; but we call it a disease, for here the weakness is rather excessive.

Similar is the impact of happiness. This shock is also not easy to endure and absorb. If an abjectly poor man suddenly receives a lakh of rupees, the strong vibration of the news that arises in his mind, will violently agitate his whole nervous system. Such a highly vibrative news may even put an end to his life for his limited strength may not be able to bear such vibrational waves. Suppose while your mother is taking her dinner, you receive the news of her father’s death, a great vibration will arise in her mind. If she is informed of this news suddenly, her limited strength may not be able to endure that violent vibrational force. In such a case the news should be disclosed to her gradually, by slow degrees, so that her mind will be able to gain sufficient strength to withstand the vehemence of that vibration. You may start with, “No news from grandpa for quite a long time. I wonder how he’s getting on.” On hearing this, an ominous, premonitive vibration will arise in the corners of her mind but even this you should say after her dinner is finished. Then after a while, you may add, “Maybe grandpa is very ill and that is why there is no letter.” This will further strengthen her mind. Then you may say, “Perhaps he is no more. No wonder, he was quite aged, wasn’t he? But indeed his life is so precious to us.” At last you break the news slowly and cautiously.

The power of enduring different kinds of vibrations varies in the same person in different conditions. So you should never suddenly break any news of great joy or great sorrow to anyone. First prepare the ground – create the right atmosphere for the mind and then bring the news to their knowledge. If you can gradually create the right type of waves, the strength to withstand the strain of the vibrations will come by itself. Thus, you should first tell the poor man “If you get a hundred rupees, what will you do with the money?” Then you give him a stronger dose: “If you could get a thousand rupees in a lottery, what would you do with it?” In this way you go on creating more and more pleasant vibrations in his mind – you go on habituating him to greater and greater shocks of happiness, and then at last you tell him he has won a prize of a lakh of rupees in the lottery. You will then see that as a result he can maintain his mental balance to a great extent.

The stamina to stand vibrations differs in different people. Hence various degrees of happiness or sorrow are experienced by different people, and these differences depend on their respective mental constitutions. The subtle causes of these different mental constitutions are their acquired saḿskáras or reactive momenta, and the crude causes are their nerve cells, nerve tissues, glandular secretions, etc. The sudden vibrational impact on the body and mind makes the mind react violently, resulting in the cessation of the cardiac functions. This also explains the death of a person struck by lightning. The sudden contact of the eyes with an extremely dazzling radiance often results in the total impairment of vision. If we look directly at the brilliant sun for a few moments, our visual power becomes temporarily stunned and we cannot see anything for some time. Similarly, when some very high pitched or loud sound strikes the eardrum, the power of hearing may be destroyed. The sensitivity of every organ may be suspended by the impact of any violent vibration; this stupefaction, if the intensity of the vibrational impact is very great, may even become permanent. Yet sometimes powerful vibrations may help stimulate and restore the power of organs which have not been functioning for years. You must have heard of a person who had been blind or deaf and dumb since his childhood, regaining the lost power of his impaired organs in his latter years either by stroke of lightning or by being suddenly informed of an extremely happy or sad news.

In this visible world you receive tanmátras in accordance with your strength and ability. When the tanmátric vibration is more powerful than your strength or capacity, you are unable to receive it. Similarly, when the vibrational momentum is more slow and slack than your power of perception, you cannot receive it either. If people whisper in a soft voice, you cannot hear them – there you become deaf. Then again, if there is a very loud noise somewhere nearby, you cannot hear that either, for your hearing has been stunned – here too you are deaf. Your system may easily endure petty mental afflictions and in that case you do not cry before people. Then when you are filled with extreme grief you become so dazed and bewildered that in this case, too, you do not cry before people. You have seen a child suddenly stops crying in the midst of intense suffering. We call it “choked in crying”, for the child is unable to endure the violent sorrowful vibrations. You can tolerate a small pain with a smiling face and people cannot detect your hurt. An intense pain stuns you into unconsciousness and then, too, people are not aware of it. You are able to utter pathetic cries of “Ah” and “Oh” only in the intervening state to embellish your plight.

You cannot perceive the essences of ultra-subtle and ultra-crude entities: it is beyond your mental capacity to receive their vibrational waves and that is why, you cannot normally detect their existence. There are many birds and reptiles that can receive the premonitive vibrations of an event before its actual materialization. A frog detects the pre-indication of rains long before many other living beings do: it catches the premonitory vibrations beforehand and keeps croaking the announcement of the forthcoming happiness to the four winds. Normally humans, however, cannot know anything before the rain actually starts, for the requisite subtle mechanism to receive the pre-rain vibrations is not well developed in them. So for forecast they have to take recourse to meteorology and use a special type of scientific instrument.

A crow has a natural premonitive instinct regarding storms. An owl and to some extent a dog can sense beforehand the possible occurrence of an earthquake or some other unforeseen natural calamity of great magnitude. Such power of apprehending phenomenal vibrations exists not in ten or twenty but in innumerable species of birds. Such a power is indeed of paramount necessity in their rigorous struggle for survival. Such a power did exist, too, to some extent, among the prehistoric people. But today, in this age of so-called civilization, human beings, having become extremely ease-loving, have lost that power through misuse and lack of necessity; just as their tails, their ability to move their ears and their capacity to hold things with their feet have disappeared. Now the hairiness of their bodies and the strength of their teeth and nails are also becoming extinct. The greater the preoccupation of creatures with the struggle for existence, the necessarily greater must be their power of premonition or prescience of impending danger, or else their existence will be effaced from the surface of the earth – this is the law of nature.

Those creatures that pulsate in the darkness of the deep sea are blind due to the darkness; and hence by natural law, just as their bodies possess the power to radiate light, so as weapons some of them possess sensitive spines, some have glandular poison jets and some have attractive voices. With the help of these, they compensate for their lack of visual perception of form-vibrations and preserve their own existence by their subtler reception of other tanmátras or vibrations.

The capacity of an instinctively wicked person to absorb vibration differs somewhat from that of an average person. The amount of beating that might endanger the life of average people, may be easily borne by those who are instinctively wicked. Very often they remain quite unconcerned about the bleeding that pours out of their cuts and wounds – rather they feel relieved from such bleeding. Such people can also perceive the premonitory hints of nature. In other words in such matters their ways, to some extent, correspond to those of the sub-human creatures. Yet to attain such power even a virtuous person has to perform sádhaná or spiritual practice most diligently.

Living beings receive the vibrations of tanmátras according to their respective mental and physical constitutions. Take, for instance, a very tiny particle like an atom. From this also form tanmátras or vibrations emanate, but human eyes normally cannot perceive these extremely minute vibrations. So human beings have to bring them within the scope of visibility of their sight organs with the help of a microscope or other such instruments. Thus apprehending the vibrations of these minute entities is beyond the capacity of the human sensory organs. Remote sounds or inarticulate vocal expressions may not be normally heard by your ears; for this you will have to take the help of a microphone or a loud speaker, because perceiving these sounds is beyond the range of your ear-organ. There are several tiny creatures that produce faint noises: they are hovering all around you, yet you cannot hear their sounds. You cannot hear the sounds of Calcutta with your crude acoustic power, but through a radio you can receive them very easily, for your radio receiver has a far greater power than yours to receive distant sound-waves. You receive from the aerial vibrations what had been received by the radio receiver and then transmitted by it again into the ocean of air. So it is clear that there are distinctive differences in the vibrational reception of different instruments, and humans and animals receive tanmátras according to the respective capacities of their different sensory mechanisms.

Form

A diagram can be made of every kind of vibration which you can normally see with your eyes or with the help of a particular instrument. For example, when sound-waves are recorded in a phonograph record, you can see those lines on the record with your crude eyes. Then when these soundwaves are again vibrated in the air by the phonograph needle, you can then apprehend the sounds with your organ of ear.

Does only what you see with your eyes have a form and not anything else? No, not at all: all vibrations have forms. Every tanmátra has a form and this form is the resultant of its vibrational expressions. Viewing this vast Cosmic Citta, which we call the Universe, we exclaim in awe, “Oh how vast”. This, too, has a form – this, too, is the resultant of vibrations. Because of its vastness this Cosmic Citta is sometimes called formless, for its form has no limit. It is limitless not because it has neither beginning nor end, but because every infinitesimal fraction of it is flowing through innumerable forms, through countless vibrational expressions towards the inconceivable glory of the ocean of forms. It is a passing show – a panorama of transient phenomena – a changing reality. This vast vibration of the Supreme Spirit, this inconceivable expression of the Supreme Exultation – this thought-projection of the metempiric Entity, your ordinary organs have no power to apprehend. Your sight-organ cannot apprehend the vibrations of this Super-form nor can your crude ears receive its vast sound waves. Where there is vibration, there is sound. The universe is His imaginative thought-projection which is also vibrational, and so it has a sound also. But the amount of self-development that is required to perceive that supramundane sound is generally lacking in human beings. As long as they are aware of their individuality, they cannot receive the vibrations of the Great in the fullest measure, since all the powers of individuals are more or less limited. You can feel any object by touch but you cannot say, “I am touching the Supreme Brahma.” You do not have that sensory capacity, for the power that is required to touch Him is not so developed in you.

Sound

The vibration of the vast Cosmic Citta that has been flowing pauselessly through eternity is called Oṋḿkára. You have been hearing so many kinds of sounds and yet you are unable to perceive that eternal sound which is the seed of all sounds. To apprehend these sound waves, an extremely powerful instrument is necessary: the acoustic mechanism in your body at present is too pitifully weak for the purpose. Your instrument of hearing should be immeasurably more powerful than any radio-set that receives soundwaves from the air. Since your weak instrument is quite incapable of apprehending that sound, you are doubtful about the existence of such a phenomenon. But in order to receive the vibrations of the Infinite, you will have to identify your citta or mind and all your organs with that Infinite. Then alone will you be able to merge yourself in the Supreme Vibrational Exultation, surging through your theopathic trance. It is only when your “I” feeling and His, become one, that you can know and hear His mind – that you can experience His sound with every molecule of your being. Then your unit-mind will merge in the Cosmic Mind. In that auspicious moment when your “I” and the Cosmic “I” will meet in the supreme reunion, all your egotistic frivolities, fevers and frets will cease. An inexhaustible stream of symphony will then flow blissfully in the great void.

Now the question may arise whether the different varieties of sound that arise in the universe are the same or different from those of the Cosmic Mind. Are your footsteps, when you walk, the mute witness of your silence or are they the expression of your motivity? What you eat is also sonorific. Every small or great action of your life, every clash of vrttis (desires), every venous vibration is eloquent of a language. Tranquil mountain ranges, flowing streams and river, dense forests – none are mute, none are silent. They are all absorbed in an inexpressible sonorific meditation. Only those who have ears can hear them. None of these sounds is distinct from that Cosmic Sound, from that boundless sonic manifestation. All are Its inseparable flows. All are manifestations of one and the same Oṋḿkára. And yet due to our analytical minds we perceive these different manifestations to be different types of sounds. Consider, for instance, a village market place. What do you hear from a distance? A medley of howls, is it not? But as you approach nearer to the village, you will notice that the cacophony of sounds becomes differentiated into various meaningful sentences or words: “Give me a kilo of brinjals.” “Your potatoes are too small,” and so on. The some total of all these utterances becomes a howl. Just as all the sounds of the market place have been blended and united into one roaring soundwave, similarly all the sounds of the universe are merged into one Oṋḿkára, the unified form of all sounds. As every action is vibrative, so every expression of the Cosmic Citta is vibrational. Among all the vibrational tanmátras, the subtlest is the sound tanmátra. That is why the sound tanmátra is the first stage of crudification of the subtle mental sphere into the crude physical world. Oṋḿkára is the initial manifestation, the first supersonic expression of the Cosmic Citta; thus, it is called Shabda-Brahma or Sonic Consciousness.

Touch

When you touch some particular object, your individual ego derives pleasure. But your individual ego never feels, “I am touching Brahma”. To feel His touch, your power of touch has to be transported to the realm of infinity: Only if the petty “I” can lose itself in the infinite Cosmic “I” can one feel the touch of that Cosmic “I”. When you touch any object for your own pleasure (and generally you do touch objects for pleasure’s sake), your ego becomes limited to the desire of enjoying that particular object, and thus, you deprive yourself of the pleasure of Cosmic contact.

So now you can understand that as long as you crave for your own selfish happiness, the happiness of the Cosmic touch will continue to elude you. So take your small “I” with all its pettiness towards the Great – enlarge and broaden it. Be one with that Sublime Entity and then alone can you truly attain Him. When you attain that Cosmic Bliss, you will no longer desire any fragmentary pleasure of the world. When your entire identity is saturated through and through with the nectar of the Great, can your existence then remain as a separate entity? Can the waves of smallness ever overwhelm you?

Now the question arises: will human beings give up all their worldly occupations after the attainment of this Brahmic happiness? Why should they? Those whose lives are saturated with the sweet nectar of Cosmic Bliss. Will go on performing even more perfectly all their worldly duties as the cherished tasks assigned by Brahma Himself. They will not be concerned about their own happiness or pleasure in any work. For the collective happiness of all creatures in the universe they will continue to discharge all their responsibilities carefully and painstakingly, for the collectivity of the universe is the Life of their lives, the Soul of their souls – Brahma. They will employ their insignificant ego to further the happiness of the Great Ego:

Áma sukhadukha gopii ná kare vicára

Krśńa sukha hetu kare sab byábahár

Krśńa vina ára sabai kari parityága,

Krśńa sukha hetu kare’ shuddha anurága.

–Caetanya Caritámrta

[The milk maids forget their weal and woe,

For Krśńa’s joy they reap and sow.

All, save Him, doth repugnant seem,

Their purest love for His happiness trim.]

And what is the result? Those sádhákas or spiritual aspirants who forget their own happiness and sorrow and go on performing the desired tasks of Brahma, do not seek anything for themselves – they desire only to give Him happiness. But strange are the ways of God! As the result of such selfless love the Sádhakas themselves experience inexhaustible happiness: they feel in their heart of hearts how blessed is their little ego as an instrument of His Grace.

Gopi darshane Krśńer ye ánanda hay,

Tadapekśá kot́iguńa gopii ásvádaya.

–Krśńadása Kavirája

[The sight of Milk-maids is Krśńa’s joy

But multifold more do they enjoy.]

The human mind, small as it is, cannot apprehend the collective tanmátras of the supreme perfection. In order to realize that supreme perfection human beings will have to give up their “I”-ness – they will have to merge their petty “I”-feeling, in the great “I” feeling. And what is this petty I feeling? It is just like a pot full of water in a pond. Both the water in the pot and the water in the pond are intrinsically one. To unite these two waters, the intervening pot has to be removed. After the removal of the pot, there remains no distinction between the water of the pot and the water of the pond – both become one.

Jalameiṋ kumbhaka kumbha meiṋ jala hae,

Báhar bhitar pánii

Phat́á kumbha jala jala hi samáná

Yah tattva bujhae jiṋánii.

–Kabir

[Water in jar and jar in water

Waters both, yet separate surge;

None but the wise can see through better

Let the jar break, and the waters merge.]

The cause of this apparent distinction between Brahma and the unit entity is this pot, or the mind of the small “I”. If Brahma is the sky, then the petty “I” is the jar-like sky-let. The merger of this vast sky and the sky-let is the final realization, the fulfilment of all desires – the eternal death.

Veder ábhása tui ghatákásh

Ghater náshake marań bale.

–Rámaprasáda

[Proud of ken, as vast as the sky,

Knoweth ye, fool, thou, shadow of high

Thy body is but an earthen pot

Crumbling into dust is its final lot.]

If a salt doll goes to measure the sea, it will melt into it. Neither can it measure the sea, nor will it ever return, its existence will merge into the vastness of the sea, releasing it from all cares and worries. If one wishes to take the form of the sea, one will have to become the sea itself; there is no other way. None of His qualities has any limit. His fragmentary manifestations are all passing through unlimited forms, due to His ceaseless imaginative flow: none of them is an end in itself. So no one can hold any of these manifestations in his/her possession permanently. Any transformation means relinquishing the old form, willingly or unwillingly; if you do not forsake the old you will not be able to embrace the new. The essence of the matter is that He is infinite. If you want to realize His characteristic Self, you have to earn limitlessness yourself.

Colour

Among the vibrations in this created world, colour occupies the position of secondary importance after the sound tanmátra. All forms in this universe are chromatic and the distinction between objects is indeed discernible through colour, for colour indicates the attributional difference. The three binding principles of Saguńa Brahma, sattva (sentient), rajah (mutative), and tamah (static), are also colour. Whenever there is an excess of sattva in any particular entity, the vibrations emanating from that object will be sentient. If you perceive those sentient vibrations with your eyes, or through any other means, you will find that they have created a white colour on your mental plate or Citta. Thus, the vibration of colour indicates the attribute or quality of an entity. Sattva is white, rajah is red, and tamah is black. The greater degree of purity, the more predominance of sattva and proportionately whiter in colour. That is why in India whiteness and purity are often used synonymously. What is this white colour? White is not a colour; it is the combination of all colours. And what is black colour? Black is also not a colour; it is the absence of all colours. That is why black is the symbol of inertness, for it is the colour of the static principle. It is due to the absence of any vibration or one’s inability to apprehend them that an object appears black. In darkness we see everything as black.

A difference in forms means a difference in colours. While tamah is the prototype of staticism, sattva is diametrically the opposite. Although Saguńa Brahma possesses all three gunas, yet in Him, Sattva is dominant. Thus Saguńa Brahma appears to be effulgent white to the Sádhaka.

Hirańmaye pare kośam virajaḿ Brahma niśkalaḿ

Tacchubhraḿ jyotisáḿ jyotiśtad yadátmavidoviduh.

–Atharvaveda

But the question arises: Is Parama Puruśa or Supreme Consciousness characteristically coloured? The answer is “no”. All colours belong to Prakrti. The colour of that Parama Puruśa cannot be apprehended for He is beyond all colours.

Sa eko’varńo bahudhá shakiyogát

Varńánanekán nihitártho dahháti

Vicaeti cánte vishvamádao sa devah

Sa no buddhyá shubhayá samyunaktu.

–Yajurveda

He Himself is colourless. He has, however, emanated various colours with the help of Prakrti. Through Prakrti’s sentient, mutative and static principles, white, red, and black colours are created. That supremely benevolent entity is essentially sentient and this is intrinsically white. This white colour is composed of the seven component colours: violent, indigo, blue, green, yellow, orange and red. The universe is the play of these colours, like the seven-hued rainbow reflected in water, like the “Seven Horses” of the Puráńas.

The human mind is partial to appearances or forms of tanmátras and it is colour that impresses it most. You may recall that when your mind is attracted to any object, it is form that attracts you most. The science of chromatics is a wonderful science. The ploy of colours determines the affinity between object and object, animal and animal and between human and human. Due to this chromatic affinity we are attracted to an unknown person, even though we are not at all acquainted with him. You must have noticed in your individual lives that you like some people immediately without any apparent reason, and you hesitate to associate with other people, in spite of their widely publicized praise. Behind this experience is the same chromatic play, which you feel but cannot explain.

I have already told you that the sentient principle is white. So the people in whose minds white vibrations are flowing we call Sattvaguńii or sentient (also known as vipravarńa). The mutative principle is red. So those people whose minds are filled with red vibrations we call Rajoguńii or mutative. Due to the greater crudeness in the mutative principle, the Rajoguńii mind is more partial to crude activities than the sattvic one. Such mutative people are popularly considered to be of the Kśatriya Varńa or warrior temperament, possessing energy and valour. The sentient principle is cognitive, and the mutative principle is energetic. Vaeshyavarńa, the temperament of the business class is concerned with activities much cruder than those of the Vipra and the Kśatriya. Here the Citta or the mental plate is dominated by yellow vibrations, which are created by the combined influence of the mutative and static principles.

Those whose Citta is predominately influenced by the static principle, naturally possess a greater degree of inertness than others: they have neither the knowledge of the sentient persons nor the valour of the mutative ones nor the capacity for activating things of those dominated by the mutato-static principles. This static inertness or crudeness is black. Those whose minds are predominately black are popularly known as shúdras or the labour class. Thus all the colours are related to one’s mental waves, and according to these waves a person is called a Brahmin, Kśatriya, Vaeshya or Shúdra. But it should be emphasized that any person can achieve Vipravarńa by means of Sádhaná (spiritual practice). In order to change the form and colour of the vibrations, it is necessary to change the mental tendency. From the Puránas we know that the King Vishvámitra was a Kśatriya in the early part of his life, but he attained Bráhminic qualities through Sádhaná. Lord Krśna’s father, Vasudeva, was a kśatriya. His relative Nanda of Gokul, was a Vaeshya for he earned his living through dairy farming. Still another of his relatives, Garga Muni, who christened Krśńa was a Vipra.

The indication of colour is most glaring in the form-tanmátras. But it is not found only in the form-tanmátras. Whenever there is vibration there is tanmátra, and there is colour as well. If the proper instrument is used the colour and the subtle form of every vibration can be detected. Where there is a line, a form must necessarily be there. According to the rhythm of the vibration, sound must also be present. Any variation in the rhythm will cause variation in the sound and colour as well. The radiated vibration of an object in an object in the day will be quite different from that of the same object in the night due to differences in the light-waves, and so the object will appeal differently to your eyes. Why? Because it changes its colour. Since mundane vibrations are mainly dependent upon the sun, the vibrations of the human nervous system vary according to the presence or absence of the sun in the sky. Daylight imposes mutative influence on the human nerves and night-time imposes a static influence, causing the inertness of sleep in the body and mind. The periods of sunrise, sunset, moon and midnight (the sandhyás) bring about a sentient transparency in the Citta. Thus, it is clear how great is the vibrational influence of the variability of colour, sound and mood, and people are naturally disposed to such influences. Ladies are not inclined to choosing expensive saris or cloths at night, for the colour is not then properly discernible.

We apprehend phonic as well as alphabetical difference quite accurately due to these vibrational differences. Short, long or galloping intonations are merely degrees of vibrational differences. The differences in Svaravarńas (vowels) and Vyaiṋjanvarńas (consonants) are also totally dependent on the difference in their vibrational characteristics. In the Saḿskrta language, the letters of the alphabet are called Varńas or colours and all the consonants end in the first vowel “a”. So you see that Varńa-Paricaya (the first book of the alphabet) literally means “acquaintance with colour” and this colour is, of course, the colour vibration. The Giitá also says that the four Varńas or castes are evolved from the differences of attributes of activities. The differences in attributes account for the differences in activities and the differences in activities account for the differences in colours. With the change of attributive activity, the colour will also change. Hence the distinction of Varńa or caste in social life is not an unchangeable or inviolable institution. The varńa has evolved according to one’s activities and by changing one’s activities one can change the caste.

Paramátman or Saguna Brahma is a beginningless, endless, continuous flow. He is the Supreme Ocean of essences. You with your limited capacity cannot apprehend this Ocean in its entirety; you can only receive one or another of His limited unit manifestations, which you perceive with your mind through its vibrations. But such unit entities are not the whole Brahma. He is beginningless and His forms are countless and limitless. To attain Him you have to become beginningless and endless yourself and the only way to do this is to merge your little “I” into the great “I”. It is only in such a state that you will realize His characteristic Self, with the help of your subtle cognition – then you will always recognize your true essence in your own original Self. Always remember, “Where ‘I’ is, ‘He’ is not. Where ‘He’ is, ‘I’ is not.”

Incidentally, the question may arise why Ananda Marga does not support idolatry. You are endeavouring to realize that endless flow of joy, to evolve your own consciousness to that blissful state. How can you apprehend that endless blissful flow through a particular limited object? In the worship of idols the tendency of the human mind is extroversial, and in this way human beings gradually degrade their minds from the awareness of that Infinite Supreme Entity. Their extroverted minds run after the crude, and as the result of this persistent pursuit of crude objects, they themselves gradually become crude. Discarding all vagaries of pleasure and pain, human beings have to progress from the mortal world towards immortality, towards the touchstone of Absolute Bliss – and when this is attained, everything is attained. Their movement should be towards the calm tranquillity of the soul, forsaking the humdrum of external life. But they will never be able to attain this as long as they involve themselves with idols, apprehensible through the indriyas or organs. They will proceed more and more towards crudeness and negativity, enmeshing themselves deeper in worldly bondages, and ultimately reach a state of oblivion – instead of attaining the ultimate goal of introversion of the evolutionary flow. Their cosmic ideal will become blurred in the darkness of petty desires. Misled in the illusory sports, they will lose sight of the master Sportsman – they will lose their Divine Mother behind Her toys. In the Padma Puráńa, Viśńu says to Shiva, –

Svágamaeh kalpitaestvaiṋca janám madvimukhán kuru.

Maiṋcagopaya yena syad srstireśottarottará.

“O Shiva! You have turned people away from me by your imaginary scriptures (Ágama). And as I am kept hidden from the eyes of people, the lifespan of creation goes on increasing.”

The worship of crude idols makes the worshippers crude, and stimulates their lower sentiments. Such worship is like a child’s game going on in the name of Brahma. The Tantra says –

Bálakriidańavat sarvaḿ rúpanámádikalpanam,

Kevalam Brahmaniśt́ho yah sa mukto’nátra saḿshayah.

Worshipping a crude object as Paramátma is nothing but child’s play. Living beings can achieve salvation only by worshipping Brahma.

Na muktirtapanáddhomádupavasahshataerapi

Brahmaeváhamiti jiṋátvá mukto bhavati dehabhrt.

–Tantra

By observing such ceremonial fasts as austerities like Ekádashii (the eleventh day of the lunar month) or Purńimá (full moon) or by religious sacrifices (Homa), Brahma will never be realized. Human beings can achieve salvation only through knowledge, and true knowledge never recognizes such superficial rites and rituals as a means of attaining Brahma. Of course, if anyone fasts for his physical health, it is beneficial – but certainly not as a means of attaining Brahma. Is it not that the idol one worships is wholly an expression of the idolator’s fanciful imagination? That which is purely a human creation – that which owes its form to the handicraft of a potter or an imagemaker – is nothing but a crude object. No matter what its subtle emotional connations may be, its foundation is crude. Before our very eyes it becomes distorted decayed and destroyed, how can this vulnerable object, born of your imagination, give you salvation?

Manasá kalpitá múrtirnrnáḿ cenmokśasádhanii,

Svapnalabdhen rájyena rajáno mánavastada.

–Tantra

In the world of reality the imagined form of God has no existence at all, and so it has no power of activity. If someone inherits a kingdom in a dream, does he actually become a king?

Mrcchiládhátudarvádi murtaviishvarabaddhaya

Klishyantastapasa jiṋánam bina moksam na yanti te

–Tantra

Can you bind God to an image made of clay, rocks, metal or wood, infusing life into it by chanting mantras for show? Though the image is but a small thing, the temple is much larger and yet Brahma is far greater than even the temple – He is beginningless and endless. The image, the temple all are within Him. How can anyone confine Him in a crude form? Such idolatry will lead you to sufferings. Until you practise intuitional science sincerely your troubles will never cease. So you see, idolatry is not only accepted in the Puráńas as the proper way to worship; rather it has been opposed by them as well.

Some people say that in the first stage they will worship an image for concentration of mind and then gradually give up the practice later on. Such an approach is not correct, for they will eventually become attached to the image and it will be very difficult to remove the resultant Saḿskára (acquired momentum) of that attachment. You must have noticed at home how attached you become to your cats and dogs after having kept them for some time as your pets. Imagine, then, how difficult it will be for you to give up that image which you have worshipped as your beloved Lord with all the sweetness of your heart. So from the very start it is best not to indulge in image worship. Just as a flood after it recedes leaves behind a mark on the river-bank, so the staunch idol worshippers, too, find it painfully difficult to remove the impression of that Saḿskára, even when they learn the introversial worship of Brahma and attain the ability to reach Nirvikalpa Samádhi. You will find this in the biography of a recent great Sádhaka who had to face a similar difficulty. One should avoid this predicament from the very start.

Yet, only opposition to idolatry is not enough: the worship of Brahma should be done scrupulously, or else you will later regret and bemoan the futility of your life with the last drop of your tears at your last hour. You should make your life worthwhile through your Sádhaná. How much can your worldly friends and relations do for you? After your death your relatives may perhaps ask, “How much money has he left behind?” Your friends may go to the crematorium and indulge in flattering reminiscences about you. Your husband or wife may cry for you for about ten or twelve days and then regain their normal composure. Your lot will be only a profound sigh – a record of the futility and frustration of your life. So do not waste your time lest you later have to repent.

Vrthá janma goináyaluin hena Prabhu ná bhojaluin

Khoyáyalu soha guńanidhi,

Hamár karama manda na milala eka bunda

Premasindhu rasaka abadhi.

[

Fruitless, O Lord, has been my life

That sang not of glories Thine;

Lost in the worldly strife

And lost Thee, most precious treasure of mine.

Fate’s long and ominous hand

With compassion, cold and daft,

Strayed me out of Thy Love’s strand

Deprived, alas of a single Draught.

]

People may ask, “We are ordinary people. If we always keep ourselves absorbed in the thought of Brahma, can we properly attend to our worldly duties?” To this my reply is, of course you can, and you will do them still more beautifully. In the worship of Brahma there is a method by which easily and perfectly every worldly duty can be performed. For the ideation on Brahma a person does not have to become a hermit in the forest. Only go on behaving rightly and properly with every manifestation of Brahma in this universe – remove or rectify the mental disease of the criminals and reform their characters, cure the sick of their sickness, and arrange for their medicines and their diet. Just remember only this: that you have to behave properly and reasonably with every entity of this world. Pay special attention to the word “properly”. By “proper behaviour”, I mean that in which there is neither anger or jealously, neither attraction nor aversion.

You exist in a vast, limitless ocean of rasa or essences. A never-ending, radiant wave of manifestations is surging within and without you and radiating through all the ten directions – the indescribable vibrational expressions of small and great, accented and unaccented, eternally flowing thought-waves. Behave properly and reasonably with every expression, with every manifestation of the Cosmic mind. But always remember the One, Who is the essence of all these diverse vibrational manifestations. Train yourselves in the ideal of the lily, which blossoms in the mud and has to keep itself engaged in the struggle for existence day in and day out, parrying, bracing and fighting the shocks of muddy water and the force of storms and squalls and various other vicissitudes of fortune; and yet it does not forget the moon above. It keeps its love for the moon constantly alive. It seems but a most ordinary flower: there is nothing extraordinary about it. Yet, this most ordinary little flower has a romantic tie with the great moon. It has focused all its desires on the moon. Similarly, perhaps you are an ordinary creature – perhaps you have to pass your days in the ups and downs of worldly existence – yet do not forget that Supreme One. Keep all your desires inclined towards Him. Always keep yourself merged in His thought. Go deep into the mood of that Infinite Love. By this your worldly activities will not be hampered in any way.

Kumud candramá dúrete rahiyá yemati rákhaye priiti,

Temati Shrii Rádhá kánu páne cáhi grha káj kare niti.

[Farther from the moon, yet nearer to him Lily unquelled by her troubles grim; So’s Radha’s love for her Krśńa Her hand to work and her heart to Him.]

No matter what circumstances you are in, never lose sight of the Infinite One. Degradation is impossible for those who have accepted the Supreme Being as the Ideal of their lives. Indulging in mean thoughts only engenders crude vibrations in the Citta, as the result of which you will have to take rebirth in lower species in order to suffer the lowly Saḿskáras created by those crude vibrations. Thus you must arouse higher vibrations in your Citta. Even a man of King Bharata’s calibre had to take rebirth as a deer because at the time of his death he was deeply anxious about a fawn. Thus regardless of what you are at present or what you may possibly become in the future, do not digress from the ideal of the Great in any circumstances: do not stray even a step away from the path of realization of Absolute Bliss. Ananda Marga or the path to eternal bliss is the only path for you.

Ki e mánuś pashu
 pákhi kii e janmiye

Athavá kiit́a-patauṋga

Karama bipáke
 gatágati punah punah

Mati rahe tuyá parasauṋga.

–Vidyápati

[No matter whether myself a man

Or beast or bird or insect be

Through virtue or sin, according to Thy plan,

Take my all but leave my mind for Thee.]

No matter what I become as the consequence of my deeds – human, animal or insect, let my mind never forget you. Poet Chandidasa said:

Baṋdhu kii ár baliba ámi

Janme janme jiivane-marańe

Práńanátha haeo tumi.

[O Friend of mind, sublime and kind

Words fail to express my mind

In life and death in pleasure and pain

Through every life may I be with my Lord again.]

Whatever be the consequence of your past deeds, your upliftment is guaranteed, if you have unflagging zeal to attain Brahma. Do not look back, look forward. Never take any limited material object for your worship. Accept only the loftiest entity for your contemplation. If your love for Him is genuine, you will ever remain in an Elysian exuberance. Pain will then mean nothing to you, nor will happiness either. When one’s movement is towards the Great, when one’s ardour is only for the Great, it is called Prema or Divine Love.

The attraction between one object and another is always chromatic, pertaining to rága or colour. The word rága is derived from the root rańj which means “dyeing”. Anurága means to dye one’s mind with the colour of that Infinite Entity. Nothing will result from dyeing one’s clothes with saffron colour only for show. Dye yourself within. People of some particular religious creeds think that dyeing their clothes or bodies with a particular colour is a part of spiritual Sádhaná. But remember that is all useless, unless you are dyed within as well. Can a person become a shúdra only by wearing a dark dress, or a vipra by donning white garments? Mahatma Kabir used to say –

Mana ná ráuṋgáile ráuṋgáile yogi kápaŕá.

[Saffron and red do not a yogi make

With mind undyed he remains a fake.]

Dye your mind with His colour. Those who have not done so cannot attain Him, for this very coloration is Prema or Divine Love. The differences in colour are signs of distinction; without these differences there is identity. No external sign of Sádhutá or virtue is necessary. Became sádhu within. Behind the external show of virtuousness of many so-called sádhus exists a pharisaic state of mind. Preserve the true dignity of the word, Sádhu.

Múŕha múŕháye jat́á váŕháye masta phire jaesá bhaesá

Khalrii upar khák lágáye

Mana jaeśá to taesá.

[With shaven head or matted locks

And ashen body a Sádhu walks

With the swaggering gait of a well-fed buffalo.

And crude mind filled with thoughts mean and low.]

That is why I say that you must bring about a revolutionary change in the flow of your judgment and thought, and see how, after overcoming your fascination with external colour, your mind becomes tinged with the His glorious colour. In Ananda Marga Sadhana, the method of withdrawing the mind from degrading tendencies, and absorbing oneself in the colour of the Great, is called Pratyáhára Yoga (the yoga of withdrawal) or Varńárghyadána (the offering of colours). All people have a particular attraction for one or another object or activity and as soon as they become attracted to an object, then their minds become coloured with the colour of that object. You can withdraw your mind from the colour of that object and dye yourself in His colour by offering Him the captivating colour of the object that has attracted you: this is the real Pratyáhára Yoga. The word Pratyáhára means “to withdraw” – to withdraw the mind from its object.

The main object of the Spring Colour Festival (Vasantotsava) is not playing with external colours; it is meant to offer Him the colours of different objects which have dyed the mind. When this practice of offering your own colours – your own attachments, becomes natural and easy, you will then merge in Him. Then you will have no need for any colour, for you will become colourless – you will go beyond the reach of any colour. Your unit-ego will become one with the Cosmic Ego. Whichever way you look you will see only Him in His ever-surging glory. There is no “I” nor “you”. By an everlasting, mutual pact the final curtain will have fallen on all clashes of “I” and “you”. At that stage, if you call Parama Brahma as “I”, you are right in calling Him so; if you call Him as “He”, you are equally right; and if you call Him as “you”, again you are correct. The extent of your attainment of Him will be proportionate to your self surrender.

Remember, you have to offer your own identity – not money, rice plantains or other crude objects. The give-and-take of crude things is a business transaction. If you want to attain the bliss of Brahma, you must offer your own self. If you want to have the Great “I”, you must give away your own little “I”. You have to give the full sixteen annas, (the full rupee). Giving fifteen annas and holding back one anna will not do. You must completely surrender. To attain that Infinite One with the help of your mental concentration and strength, you have to surrender yourselves. But, remember self-surrender does not mean suicide. On the contrary, your soul will have its full expression. Your existence will not become contracted, for contraction is inert in principle. Hence in the Sádhaná of self-surrender the ego is expanded, not contracted. In the Mahábhárata, when Duhshásana was pulling the sari of Draopadii, she was tightly holding the cloth to her body with one hand beseeching lord Krśńa with the other. “Oh! My lord, save me!” But the Lord did not then come forward to save her from shame. When Draopadii found no means of escape, she then released her hold on the cloth and appealed to the Lord most piteously with both hands out-stretched, crying, “O Lord, I surrender my all to you. Do what you think is best”. And the Lord immediately rescued her. That is why I say that you will have to dedicate yourselves to His feet wholly and unreservedly. You will earn godliness in proportion to the extent that you surrender yourselves, and finally, after merging that acquired godliness of yours in His Entity, you will attain eternal bliss.

God bless you.

Phálgunii Púrńimá 1956 DMC
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Subháśita Saḿgraha Part 3

Notes:

official source: Subháśita Saḿgraha Part 3
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Supreme Benevolence and Mundane Pleasure (Shreya and Preya)

The subject of my discourse today will be Brahma Vijiṋána or The Intuitional Science of the Krśńa Yajurveda. There is an educative story in the Kát́hopaniśada of Krśńa Yajurveda. I will tell you something from the story, which discusses mainly pará and apará, introversive and extroversive knowledge, and shreya (supreme benevolence) and preya (mundane pleasure).

Naciketa the son of King Vájashravas, had been to Yama, the god of death, to learn Brahma Vijiṋána or any Intuitional Science. Yamarája did not at first want to teach him the Science but afterwards, being impressed by his ardent zeal, he started slowly unfolding the science.

By way of elucidating the differences between introversive knowledge and extroversive knowledge as well as between shreya and Preya, Yamarája said –

Anyacchreyo’nyadutaeva preyaste ubhe nánárthe Puruśaḿsiniitah;

Tayoshreya ádadánasyasádhu bhavati hiiyate’rthád ya u preyovrńiite.

Shreya and preya are both completely opposite in principle. But inspite of their being at variance, their dual influence are sometimes discernible on the human mind at the same time. The mixed influence of these two agitates the human mind simultaneously, and those who, without having discerned the implication of this agitation, get caught up in the sádhaná of preya distract themselves from their Paramártha or spiritual goal. “Artha” means that which causes the cessation of pain. This cessation is of two kinds – one is the momentary or temporary and the other is permanent. In temporary cessation, the possibility of the recurrence of pain has not been extinguished; with the removal of the temporary cause of the cessation, the previous state of pain comes back again. That which causes momentary or temporary cessation is called artha, and that which causes its permanent cessation, which destroys pain at the root or consumes it with seed, is called Paramártha. Preya or extroversive tendency gives human beings artha or temporary pleasure and relief, but keeps them away from paramártha, from spiritual bliss. But shreya is essentially benevolent, for it relieves pain forever and thus it is called Paramártha.

Preya is a matter of mental enjoyment only, not a means for the expansion of one’s soul. Suppose, some one is hungry; in such a case, Preya of food will help appease his hunger pains momentarily, but will they be appeased permanently? Today after eating some sweets one’s hunger may be satiated for the time being, but tomorrow you will find that hunger is its hungry self again. Try giving a certain amount of money to a person who is “hungry” for money. Will his greed cease? He will achieve only a temporary satisfaction, and he will continue to nurture this “hunger” in his mind. Similar is the case with crude medicines: the patient is cured temporarily but not permanently. There are but few ailments that, once gone, never return.

So, you see, preya is that which provides the wherewithal for apparent happiness. Even a wise man, inspite of his knowledge that such fleeting happiness is only short-lived, still runs after it, because human beings in general are not far-sighted. They are concerned only with the near future. Inspite of having a presentiment of some misfortune in the distant future they prefer to keep themselves absorbed in the oblivion of the present and the dreams of the near future. Such is the nature of human beings: they prefer to grab anything good or bad that comes their way, leaving the consequence for the future instead of proceeding firmly and assiduously to successfully attain some long-range goal.

Consider government servants for instance. If they go on discharging their duties honestly, their promotion is ensured; and in this way they will benefit not only themselves, but the government and the masses as well. But for lack of proper moral education and mental strength, many such government servants have failed to resist the temptation of taking bribes out of greed, for their temporary pleasure. They do not consider their good name and future prospect, which they treat as something remote. Rather they try to harm those who are honest and conscientious workers, considering them to be fools or enemies. Only those who are very much afraid of possible suffering run after temporary happiness. It is the weak-minded people that adopt preya sádhaná on account of their cowardly minds. This fear of approaching sorrow is the root of all evils, the only stumbling block in the path of advancement. If you try to give neem (margosa) to a boy suffering from worms, he will refuse to take it. Although he knows that the neem will cure him of his worms still he will not take it, because he is afraid of its repulsively bitter taste; yet he will gladly take sugar, for it gives him momentary pleasure. Sugar is his preya. He does not care that this very sugar will aggravate his disease. The road to preya is an easy one and that is why human beings run after it, stretching out their longing hands to grasp it with ease. But this preya, which is one attained with little or no difficulty, will one day recoil on them with the fiery scourge of a thousand scorpion stings.

Slander or malicious gossip is mental disease. But do you know why those who suffer from this disease give indulgence to it? Evidently they get some pleasure out of it. Gossip-mongers are generally lazy people: they never have the opportunity of enjoying the pleasure of working, for they themselves do not work. Hence, they seek to fill the void of their minds, to some extent, by maligning others. They are the champions of preya, for they fear the slight difficulties that the practice of shreya entails. These cowards only unleash their own mental pretensions before the public, glossing over their own hidden faults with the colourful language of slander. The climax of their cowardice occurs when any one of them is asked, “Did you say such-and-such things?” They reply without the least hesitation, “Not I – someone else said so – I don’t remember who.” Here, too, the only reason for their falsehood is the fear of suffering, lest their role in the slander be revealed and they have to suffer some disagreeable consequence. It is only out of fear that they seek to hide their misdeeds behind the screen of falsehood.

A truly intelligent person will never give any indulgence to the baseness of preya, for after giving momentary happiness, it will only become a source of a million-fold troubles. In preya grief is postponed only for the time being, but not permanently – seeking the services of a doctor for the treatment of some chronic ailment, morning and evening, all the year round, like momentarily forgetting the trials and tribulations of life under the intoxicating influence of wine – like forgetting the hard realities of the world in the benumbing drowsiness of opium. A wise person will seek lasting deliverance from sorrow, and this is the ultimate result of shreya sádhaná, not of preya.

Shreyashca Preyashca manuśyametastao sampariitya vivinaktidhiiráh

Shreyohi dhiiro’bhipreyaso vrńiite preyomando yogakśemád vrniite.

What do the wise people do? First, they judge within themselves with cool heads which is shreya and which is preya. The way of discrimination and judgment is to distinguish shreya from preya after close analysis. Humans are not inanimate but conscious beings. Their dominant feature is their mind with its power of judgment, and through this judgment, their intellect finds proper expression. It is not the way of human beings to run heedlessly after things regardless of whether they are shreya or preya; in every human action there should be the appreciable stamp of their intellect.

That humans are mind-preponderant beings – that in this regard they are the greatest of all living beings, is substantiated by the facts of their day-to-day activities. Inspite of being given kicks and blows, a dog or a cat runs after dried crumbs as soon as it sees them. But after insulting a man you will find it very difficult to appease him, no matter how many delectable dainties you place before him; for although human beings are living organisms, they are certainly not beasts.

When foolish people fail to make proper use of their intellectuality, they do behave like animals to some extent, for they run after the readily-pleasing preya, instead of shreya, the true path of virtue.

A man thinks his wife and children, wealth and property are his life’s sole objectives – the essence of his life. And as a result not only he himself suffers untold miseries from his pursuit of preya – he becomes instrumental in causing misery to others as well. Wives, husbands, and children are not everything in life. This the preya-sádhaka refuses to understand, but the shreya-sádhaka does indeed realize it. The Yama says to Nachiketa, “You are truly wise, since you have chosen shreya not preya. You do not want to rob your life of its worth.” The Yama says –

Sa tvaḿ priyán priyarúpámshca

Kámánabhidhyá yáyánnaciketo tyasráksiih

Naetáḿ srunkáḿvittamayiimavápto

yasyámmajjanti bahavo manuśyáh.

Preya is of two kinds – priyabháva or endearing sentiment, and priyarúpa or endearing features. What is priyabháva or endearing sentiment? The paper-money or coin of aluminium and zinc of today has the same attraction as it had when money used to be of pure silver. An ungainly uncouth son arouses the same affection in his parents as a handsome son does. Does this attraction for money or son pertain to their features? No, this attraction is sentimental: it has nothing to do with external features.

On the other hand, people at times run after the external features of things, instead of taking into account their intrinsic worth. Generally it is noticed that people run more after charming and glittering objects: such attraction is not sentimental but superficial – they are running after extrinsic splendour. These sentimental and superficial affections are both preya, not shreya, for here the intrinsic factors are not taken into consideration: there is not desire for lasting peace. Those objects of preyas which are enjoyable by the unit mind, are fragmentary. Such attraction for fragmentary objects of pleasure is called káma or mundane longing. And the attraction for the integral One, for the Great “I”, is called Prema or Divine Love. The movement of káma is towards unit entities and hence it is extroversial; the movement of prema is towards the Soul, towards Supreme Peace, and thus it is introversial.

Átmendriya Priiti-iccá táre bali káma,

Krśnendriya priiti-iccá dhare prema náma,

Kámer tát parya nija sambhoga keval,

Krśńa sukha-bánchá hay premete praval.

–Caetanya Caritámrta

[Passion is towards the ego inclined

Passion divine is Love Divine

Passion’s aim is self-gratification

Passion for bliss is Love’s inspiration.]

Sensual objects are naturally crude and mean; and those who take these as their goals in life, naturally become crude and mean as well – they gradually turn into brutes. Often a man who appears to be a gentleman of refined taste, integrity, charm and position, is actually a rogue, a liar and a swine: although he seems to be a man from his outward appearance, he is actually a depraved brute. In modern society you will find a horde of such types. In a meeting a man delivers a lofty, heart-rending lecture, on the upliftment of the masses – all the while ruminating in his mind about the prospect of becoming a minister and gaining fortune. You will encounter many people who are not farmers or labourers themselves but shed a flood of crocodile tears for the woes of farmers and labourers, carefully hiding their own selfish motivations. These knaves who used to drench their breast with tears for the sufferings of the common masses, forget them in a trice the moment they get a powerful position – and then their true colours are revealed. Those who were deceived can then easily understand how terribly dangerous and vile are their deceivers’ minds. The Yama has said, “Many people in this world harbour in their hearts such base and crude desires and merge their minds in their sensuous pursuits.”

Attraction towards material objects is called káma or passion. Here káma does not mean the desire of any particular organ. Some psychologists have maintained that the sexual urge, a particular expression of káma is the root cause of all types of mundane attractions and activities. This statement is wrong, for attraction is the characteristic of all unit entities and such attraction will certainly not always be sexual. Those psychologists that give undue importance to sexual lust, betray their own vulgar and licentious mentality. As I have already said, not each and every attachment or attraction is born of sexual desire. Each unit being is vulnerable to attraction but the cause of this attraction is the imperative urge for self-preservation. It is only because of this urge for self-preservation that unit beings run after crude, subtle or causal expressions. And this urge for self-preservation, too, arises due to the desire for happiness in every living being. So it is clear that behind every attraction between one entity and another, which we call by the name of káma, lies the pure desire for attaining happiness. Happiness is the ultimate desire of life, not lust. It is not a matter of sexual or sensual passion at all.

Propelled by this urge for self-existence or desire for happiness, one who gives indulgence to káma, and runs after crude, subtle, or causal expressions (in other words, becomes a preya sádhaka) is a fool, because none of these crude, subtle or causal expressions can impart lasting peace or protection – for the simple reason that they are all fragmentary parts. For the sake of their self-existence if people give indulgence to preya, preya will eventually be unable to sustain them and their pyre of passion will reduce them to ashes. Those who seek final beatitude and eternal shelter, should strive for the achievement of spiritual perfection, then the urge for self-existence or happiness will find the ultimate consummation. They will live eternally; they alone will be truly immortal; they alone will establish themselves in deathlessness. The rhythmic peculiarities of the crude and subtle causes, the recurrence of birth and death – none of these will be any longer of importance to them. They will attain final emancipation and become established in the Infinite Entity of Supreme Shreya or Bliss.

There are some psychological causes behind the “endearing” attraction of one object for another, although the basis of all these causes is the desire for happiness and self-preservation. Why is there so much attraction between the hearts of a brother and a sister? The reasons are: living together in one environment for a long time, sharing the same kind of food and the same type of education in the family, sharing the bond of the same parental affection. The absence of any of these causes results in the lack of heartfelt attraction of the children for their parents or for each other. The tender affection for the parents or brothers or sisters of a girl who lives for a long time in a hostel or in a distant country away from her parents, is somewhat diminished; for in this case, her natural preya or desire for happiness and self-preservation, is not fulfilled by her family environment. That is why wise parents generally do not like to educate their children by keeping them in hostels.

I have already said that the desire for happiness does not depend on “endearing sentiment” alone; rather the attraction of an “endearing features” or a pleasing form confuses the general mass even more. The attraction of a pleasing form cannot be so easily eradicated by discriminating judgment as the “affectional attraction.” It is for this reason that many knaves in the gard of sádhus are being worshipped in today’s society. Their bestial mentality that is well-hidden behind their ashes, matted locks, tiger-skin and kuańdala, the common people cannot and do not want to discern. They merely remain awe-struck at the sight of a sanyásii’s saffron gard. When to speak of ignorant people – even so-called intellectual and refined people under the spell of superficial charm, very often become involved in crude, antisocial activities.

It is only when the Eternal Entity that lies behind superficial charm and affectional feeling, is recognized that really lasting attraction or divine love comes into being. In divine love the affectionate feeling is not merely enjoyed as an emotion but its essence is realized; and the veneer of superficial charm will not just impart an external dye to make a so-called yogii but, when its essential colour is realized, will transport sádhakas to profound spiritual meditation by dyeing their minds.

So you see, preya or káma remains busy with finite units only, and thus, the ego, who is the enjoyer of such fragmentary units, must be the small ego. It is impossible to develop such an ego which remains always absorbed in these units. Even people of wisdom, of high social status – even so-called intellectual and accomplished scientists and philosophers who are always concerned with earning high respect for themselves or saving their own prestige – even they pursue sensuous or fragmentary objects for the gratification of their egos. Perhaps they deliberately refuse to realize that these petty objectives of their egos will infuse their minds with meanness, as a result of which all their egoistic respect, prestige and status will ultimately be pulverized into dust.

A part is necessarily small and limited: it has a beginning as well as an end. After attaining it, people do not realize that the limit of the limited will soon be reached, and then the past memory of its enjoyment will heighten the pang of the loss a million-fold and consume their hearts in the fire of that loss. Those who do not try to attain shreya while there is still time, become so encircled by the wreathing flames of preya that it becomes almost impossible to escape.

The Object of shreya is limitless; It has neither beginning nor end. From beginninglessness to endlessness, the one unbroken current of pure Bliss that has been flowing eternally, is Brahma, the effulgent, indivisible essence of the Soul. There are many who could see, and yet do not seek to see Him – who could know, yet do not want to know Him. Without striving to see and know Him they try to remain in smug oblivion, in the darkness of passivity.

Dúramete vipariite viśucci avidyá yá cavidyeti jiṋátá

Vidyábhiipsinannaciketasammanye na tvá kámá bahavo’lolupanta.

Shreya and preya are totally divergent in principle – one is guided by vidyá or the introversive principle, the other, by avidyá or the extroversive principle; one leads to discrimination, the other to ignorance – one to light, the other to darkness.

Pará-vdyá that leads to shreya guides people towards perfection, towards the ultimate state of desirelessness; and Apara-vidyá that leads to preya propels them into dense darkness, the thrall of ultimate negativity and crudeness. Why do people prefer preya to shreya? Why do they deliberately adopt the worship of animality? The reason is very easy to discern: it is due to their gradual evolution from animal life by which they have today attained the stage of the human species. But the accumulated saḿskáras of their past animal lives are still present in them, inspite of their attaining human status. These saḿskáras repeatedly superimpose animalistic tendencies on their minds; and it is due to the vibration of these saḿskáras that people are impelled towards animal propensities, towards preya; the irresistible attraction of crude gratification is leading them astray. In their human bodies they repeatedly reveal their animality through their thoughts and actions. An animal is not a thoughtful creature, for consciousness is not clearly evolved in it. Being irrational it has no discriminating judgment regarding vidyá and avidyá. Yet the experience it has accumulated through its sensuous animal life is that of preya, not shreya – that of avidya, not vidyá. Human beings understand preya through the empirical knowledge of their past animal lives, but shreya remains absolutely unknown to them. Naturally people with weak minds would prefer to hold on to their familiar ways of life; they do not want to run the risk of embarking upon an unfamiliar path. So even those who know both shreya and preya very often follow preya due to their mental weakness, for the road to preya appears to be smooth and easy – a veritable highway, reinforced with concrete.

The followers of the path of shreya will naturally have to fight against their saḿskáras of preya, their animal propensities. They will have to control their crude tendencies like greed for money, craving for name and fame, desire to maintain a sanctimonious facade and longing for praise through misrepresentations and lies. That is why the Yama said, “O Naciketá, you are the real aspirant of vidya and thus you have not been attracted towards the sensuous world. You deserve to learn the madhu vidyá (the science of conversion of matter into spirit) and brahma vidyá or intuitional knowledge.”

Avidyáyámantare vattamánáh svayandhiiráh panditammanyamánáh

Dandramyamánáh pariyanti múdhá andhenaeva niiyamáná yathándháh.

Vidyá or Avidyá – select any one of the two and the other is sure to stand athwart. I will elucidate it a little more clearly for you. Whenever a person does something, there results a clash between two opposing forces and in this clash when the operative or actional force wins, then alone the action materializes. People sit down for rest after being tired of a long walk. What is the reason behind it? Their struggle with the opposing forces eventually dims their actional forces. Similarly, the avidyá force declares war on those whose desire or inclination is towards vidyá; this gives rise to a hostile tendency in the recesses of their minds, against which they have to struggle. At home the husband, wife or the other members of the family become dissatisfied with them, and create various obstacles. In the field of their activities the opportunities arise for depravity, meanness, bribes etc., and they have to maintain their self-control. The locusts of desires come swarming in to destroy the very bud of their sádhaná. So they must carefully avoid such temptations for their own safety. But those whose movement is truly towards vidyá, who are determined to follow the path of vidyá by sacrificing their all, will eventually become immune to all obstacles. No amount of scornful taunts or diatribes will be able to check their lightning speed. They will emerge victorious, weathering and defying all storms, and eventually stand firm and erect like the Himalayas; and the storms and squalls will rebound back in disappointment. For the bud will certainly not remain the same bud forever, will it?

When the Sádhaka or the spiritual aspirant will stand untrammelled and resolute, with the courage of his conviction, and self-confidence, all snags and dangers will gradually wither away – will timidly disappear from his path. Thus shall proclaim the Sádhaka thunderingly to the obstacles and dangers, “You do your work and I will do mine. I have no road behind to retrace my footsteps.” What fear of loss there can be for those who have sacrificed their all for the attainment of their goal? At whose threatening finger will they stop short?

Rukhá-shukhá gamká dáná loná aor aloná kyá?

Sar diyá to rona kyá?

[Dainty or coarse, salted or not

Hard-earned food, a welcome lot

Dedicated my all to the power Divine

Who cares what or which is mine.]

Obstacles are the concomitants of sádhaná, struggling is a good sign. By these obstacles sádhakas can understand that their spiritual practice is on the right track. Spiritual philosophy comes into being only when sádhakas struggling with avidyá’s hindrances, vindicates their move towards Brahma after defeating the base propensities of avidyá by their own intellect and judgment.

I have already said that without obstacles there is no action, and the victory of the operative energy over obstacles is the materialization of action. These obstacles are not solely the lot of sádhakas on the path of vidyá. Those who follow the path of depravity or avidyá, and run after preya are also confronted with obstacles, which issue from the force of vidyá as a warning to desist from such base activities. Those who steal for the first time, find their hands feet trembling and see nightmarish visions even after the commission of theft. Why does this happen? It is because the force of vidyá keeps dinning into their minds that the act which they are going to do or have done, is extremely base and low, and that its consequences are disastrous. But afterwards when the constant cultivation of avidyá makes that force take a strong root in their minds, then they smother the obstacles of vidyá in the first stage. And so after some time the experienced thief’s hands and feel do not tremble anymore, nor does he see frightful hallucinations of the dreadful consequences of his acts. The intermediate condition between an immature thief and a mature is there just the same as the intermediate condition between a struggling spiritual aspirant and one who has attained the divine goal. Thus, those who are on the path of preya weave a web of rationalizations in their minds to support their activities. With this mental attitude behind their tall talks, they produce their materialistic philosophies.

Just as in the constant pursuit of avidyá a force of invulnerability is created against the influence of vidyá, similarly in the constant sádhaná of vidyá, sádhakas gain immunity to the influence of avidyá. Those who are reared in the cradle of materialistic ideologies, feel shy or ashamed at first to sit in meditation in the presence of others. Overwhelmed by the influence of avidyá, they think, “People may perhaps think that I, an ultramodern boy or girl, am emulating the pre-historic mode of worship!” There are many who may try to conceal their devotion from others and there are many who try to maintain their position among their friends by feigning skepticism – and then mentally beg God’s forgiveness. But inspite of such an attitude of shame, after a few days of regular spiritual practice, they will acquire the strength to overcome the influence of avidyá; and finally casting aside all the vagaries of shame and shyness, they will then be able to freely express their genuine devotion to God.

Now the question may arise in your mind; why do some people seem to disregard the stumbling block of shame from the very first stage of their sádhaná? This is due to external pressure or internal urge. Suppose someone’s son or husband or wife or nearest relative has suddenly died, or he or she has lost an enormous wealth or had a providential escape from a dangerous calamity. Such a person, regardless of what others say or think, throws all consideration of shame, fear, prestige or insult to the four winds and turns into a strong-willed sádhaka of shreya within a very short time. This has a negative side also. Suppose someone is faced with starvation. Goaded by need he starts stealing openly, regardless of the consequences and shamelessly takes refuge in avidyá. And if those who, knowingly or unknowingly commit such a crime, then receive abundant materials for their enjoyment, they too, become shameless sádhakas of preya like the aforementioned thief. The collection of the thoughts and desires of this type of shameless preya-sádhaná form the Charvaka and other materialistic philosophies. In order to hide their own weakness they call the devoted and godly people weak or mentally diseased. Incidentally, the word “godly” and “god-fearing” do not have the same meaning. Behind godliness is a soul-stirring sentiment – an ardent zeal to realize one’s true Self; and the reason behind the fear of God is the important attempt to escape from the consequential suffering of one’s misdeeds. Yet the latter is still superior to the atheists, because at least for fear of divine punishment they refrain from sinful acts. The greatest advantage of the theists is that they do not endure the pangs of internal clash. But no matter how brazenly sceptics indulge in tall talks or sharpen the edge of their verbal weapons to win in an argument, there is always a fight going on in their minds. Reading a few pages of a book or listening to the eloquences of a few speakers, they seek to violate their own nature. With their fragmental external knowledge they try to struggle against the indivisible Supreme Entity, and in the end, being defeated, the say, “If He does exist, then why can’t we find Him?” Yet all the while their inner selves lament within them:

Mon bale tumi ácha Bhagaván

jiṋána bale tumi nái.

[Knowledge denies existence Thine

Yet mind insists – Thou art Divine.]

Here the curse of fragmental knowledge impedes the development of their mental characteristics. In such a condition they are constantly alert to hide the outward expression of their inconsistent, irrational minds. They masquerade as scholars in order to hide their weakness behind their high-sounding words. In our society we often hear of learned people professing atheism or materialism. Modern India also abounds in such so-called pańd́itas. But to call them pańd́itas is to abuse the word.

Ahaḿ Brahmásmiiti bhuddhirtámitah práptah pańd́itah.

The realization that “I am Brahma” is called Pańd́á and the one who has attained pańd́á is called pańd́ita. Hence nástika pańd́ita or “atheist-pandit” is a contradiction in terms. The Vedas have said that these materialistic apostates never walk a straight road. How can they? Straight forwardness in life is achieved only through sincere and dedicated sádhaná. In such atheists there is a clash between good and bad going on within them day in and day out in which the bad always emerge victorious, for their souls do not nurture the good. In order to satisfy their sensual desires they very often pretend to be pious. While pointing out the faults of others, they also have to project consoling hopes of comfort and good cheer to people or else no one will fall into their trap. But this constant inculcation of two opposing tendencies brings about an ugly distortion in their minds. The incongruity of their internal and external expressions ultimately turns them into crude beasts in human form. They scramble and scuffle madly among themselves to grab leadership in different spheres of life, and consider the ability to lead people their sole monopoly. But those who are misled by them into their vociferous trap progress from one darkness to another; for how can those who are blind themselves show the path to another blind person? How can a dull and inert mind awaken consciousness in another?

Na sámparáyah pratibáti bálampramádyataḿ vittamohena múdham

Ayaḿ loko násti para iti mánii punarpunarvashamápadyante me.

All people should have proper knowledge and understanding of what is shreya and what is preya, what is vidyá and what is avidyá, for lack of this knowledge causes their downfall, and with its help, they progress onwards through proper sádhaná. Behind human desires the sweetly benevolent inspiration that the soul imparts, leads human beings to consciousness, not crudeness. That is why the wise try to develop their wisdom and intelligence more and more. No one wants to remain a fool: not even a simpleton wants to be called an idiot. To acquire true wisdom, judgement is necessary and judgment involves discrimination. The proper applications of this discriminating judgement is wisdom. This is why the discriminating people take Brahma, the ultimate stage of their consciousness, as their objective. But the ignorant or foolish ones who do not utilize their discriminating judgement but are tempted on to the path of materialistic sádhaná for their temporary enjoyment, eventually become crude themselves. The Yama said, “Allured by the paraphernalia of enjoyment these fools do not understand nor do they want to understand, the Supreme Entity. They cannot even imagine a subtler world beyond this material quinquelemental world and so they totally deny it. Those who take the crude as their objective, have to come again and again into this material world in crude forms to enjoy and endure the crude. Trudging along a dark path they are gradually transformed into matter. Thus, they come under my sway again and again, for it is impossible for them to redeem themselves from the cycle of birth and death.”

The greatest drawback of materialistic thought is that materialists think that this visible world is the ultimate reality. They deliberately refuse to understand that their existence is completely transient, subject to time, space and person. They deliberately refuse to turn their eyes towards the original causal entity of the world, in whose body the rhythms of changes appear and disappear. Matter resides in energy and energy resides in thought; energy begets matter and thought begets energy. Rejecting this simple, obvious truth, their palsied minds cannot face all problems with courage. Thus, they become avidyá’s slaves by worshipping transience as eternity, impurity as purity, sorrow as happiness, and self-ignorance as self-consciousness. Truly speaking, any molecule, atom, electron or proton which is taken to be the fundamental stuff of this world, are but the manifestations of energy, for matter is nothing but bottled-up energy. But energy is not an original entity either; it is simply consciousness under the bondage of Prakrti. Hence for the true comprehension of the essence of matter one must accept the theory of Brahma composed of Puruśa and Prakrti. Whether He is considered in His all-pervasive aspect or in any of His individual aspects, His Macrocosmic State manifests the same characteristic that is manifest in His individual aspect also.

The Yama said, “The materialistic sádhakas are bound to take birth repeatedly in order to fulfil their materialistic saḿskáras. They cannot attain the supreme final death of the emancipated sádhaka.”

Sádhaná for the attainment of introversive knowledge or bliss is the path of final beatitude and human beings have to proceed on this path while adjusting their behaviour to the environment. With a feeling of scorn for the world, sádhaná is an impossibility. You may become superhuman in the eyes of the people – you may even achieve the reputation of a renunciate by rejecting this visible world that is all around you – but still your mental thirst will remain unquenched, and your heart will never be satisfied.

Why are human beings afraid of sádhaná – why do they hesitate to seek introversive knowledge? Let me tell you the reason. Human life is the result of evolutionary progress from animal existence. Energy is expressed through the clash of belligerent forces, and through these clashes the various so-called “inanimate” entities of this quinquelemental world such as sand, iron, stone, etc., are transformed into self-activated entities like primitive plants and unicellular protozoa. Indeed through these clashes they attain the power to gradually convert their passive energy into active mental energy. We encounter the manifestation of this mental energy in some particular plants and organisms. Where life is averse to struggle, no progress is possible. That is why in some countries we find pre-historic creatures of undeveloped intellect that are alive even today; and elsewhere creatures of developed intellect have come into being out of the dust of those very pre-historic carcasses. The intellect of a monkey is not in the same category of that of an earthworm.

Through these clashes animality has attained humanity. It is the residual momentum – this credit balance of the balance sheet of our pre-human struggles with animality – that has made us the possessors of human minds. That is why the momentum of animality can understand only in terms of material enjoyments, for that momentum does not imbibe the untasted joy of consciousness; and the attainment of that joy is inspired by the human soul, the subject of the mind – such an inspiration could not be properly utilized by the animal mind, but may be used to better advantage by the strong human mind.

Thus it is the empirical knowledge of previous animal life that leads human beings to material enjoyments on the one hand, while the more developed inspiration of their soul seeks to lead them to consciousness; and thus a constant clash is going on in the human mind between crudeness and consciousness, between vidyá and avidyá. Human beings are normally afraid of struggles; so it is hardly surprising that materialistic-minded people are averse to such struggles in the beginning.

To attain the opportunity to learn the esoteric practice of sádhaná, the secret strategy of psychic struggle, is a rare good fortune. Until such an opportunity presents itself, success in the struggle is impossible. The Yama said,

Shravańáyápi bahubhiryo na labhyo, shrńvanto’pi bahavoyannavidyuh;

Áshcaryo vaktá kushalo’syalabdháshcaryojiṋátá kushalánushiśt́ah.

Suppose there is a virtuous discussion going on somewhere. If you invite two hundred people to this discussion, you will find that only sixty invitees have turned up, at the most. Out of these participants about ten or twelve people at most listen with patience and devotion to the talks; and out of these listeners, only some properly understand the subject discussed. Then again, out of this small group that has understood, only a very few may retain in their minds what they have understood. Lastly, only one or two persons of this last group may practice in their daily lives what they have learnt and understood. This is only due to the clash between vidyá and avidyá in the mind, and in this clash the triumph of avidyá or the extroversive force means running from the introversive bent of vidyá. It is because of the saḿskaras of animality that the introversive momentum is rare in the average human mind. The sensuous desires of avidyá continue to infiltrate into every thought process. Such a situation continues for a long time in a sádhaka’s life.

Look into your minds and look at the visible world. Whenever you do something, you repel some opposing force. Through this repulsion you acquire greater strength to counteract still greater opposing forces. So you see, it is only through the clash between the two opposing forces that you are able to make your mind stronger.

The Yama said, “It is not only the disciples who are scarce, there is also a flagrant dearth of competent preceptors as well to teach the esoteric practices of sadhana.” Through the grace of a truly competent Guru, a meditative tendency of mind may be awakened in every human being. It is not only the scarcity of competent teachers that is hindering spiritual advancement on the world; there is also a great lack of true spiritual urge among the people.

Na nareńavarena prokta eśa suvijineyo bahudhá cintyamánah

Ananya Prokte gatiratranastyańiiyánhytarkyamańupramáńát.

What should these experienced teachers and intuitional masters be like who are supposed to guide people and teach them the practices of spiritual sádhaná?

The answer is very simple. The guidance must come from true human beings, not from those inferior, sub-human creatures, who are manifesting animality in their human frames. Who is a human being or “nara”? Nara means puruśa. Who shall we call puruśa? One in whom consciousness is prominent, in whom the manifestation of the soul is in greater degree, is alone the puruśa. Those who have not performed the sádhaná of that puruśabháva or Consciousness are not fit to teach others. Even if they do, their students will not be able to carry out their instructions properly, for their words are not able to touch their students hearts. How can such people teach? In their very own minds there is a stormy clash going on. They have not attained the serene calmness of the Great Sea. Some of them quarrel over the corporeality or incorporeality of God, some waste time in arguments whether God is white or black, some present a plethora of millions of gods and try to convince others from the pages of the scriptures of the might and power of these different gods, the various amounts of rewards for their worship and the dangerous curse of not performing such worships. Some want to shed human blood over the type of music or procession that is performed or over the type of food eaten, or over the question of untouchability regarding the use of food. They will try to convince others that these are the genuine ways of God and religion. These lowly sub-human creatures masquerading as human beings, take advantage of human sentiments and weaknesses and place all types of obstacles in the path of human progress. Their utterance, however, do not and cannot touch the core of anyone’s heart. With their lack of the universal vision, they remain extremely remote from Consciousness. They always seek to disintegrate the One into many fragments. That is why they want to see humanity divided into nations of British, Soviets, Indians, etc., or into many creeds of Hindus, Moslems, Christians, or Árya Samájists. Normally the words of those who are fanatic Britishers cannot move the hearts of those who are not British; and the words of those who think of Hindu interests certainly do not sound sweet in Moslem ears.

When people are initiated by those who have realized the divine Truth, they are around to universalism. They cease to regard any entity of the universe as separate from themselves. Every entity of the world is the limited manifestation of the one Cosmic Consciousness. Whom will you fight against, or whom will you flee from? You are undecaying, immortal and birthless. When you are established in your own true self, none of the belligerent unit entities can stand against you, nor can your mind be disturbed by their limited forms. Such an all-embracing Cosmic Sentiment cannot be inculcated in others by sub-human individuals with narrow views. That is why some people created divisions between human beings by combining religion with politics, with patriotism, or with idle metaphysical speculation. Under the pretext of preserving their religion and establishing peace, they encourage the genocide of millions of innocent people in the name of jihad or religious crusades. Propagating discrimination and discord in the name of religion, certain groups ruthlessly exploit the ignorant masses. They may keep some people blinded and confused for a long time but they cannot misguide the majority of people for long. People are already beginning to realize the truth, and they will realize still more in the future. Ananda Marga is sounding the clarion call for the sleepers to wake up. Those religious fakes will be compelled to quickly withdraw from their hypocritical role of religious hegemony, and at the time of their withdrawal they will have scandalization or malicious propaganda as their sole capital to fall back upon. You all know, where reasoning fails, vilification becomes the sole stock-in-trade. When you hear abuses from these frogs-in-the-well, you can take for granted that the grey matter in their frenzied brains have no functional residues left and that they have come to you only to convince you of their helpless and fey condition.

Brahma is the unarguable entity. He is beyond all arguments, for only an object which the mind can hold within its small compass can be the subject of argument. Your mind can comprehend such qualities like what is dark and what is fair, and thus you can also argue on such points. But regarding that Consciousness where your mind ceases to exist you certainly cannot say whether He is dark or fair. Brahma is unarguable, because He is beyond the ambit of mind.

If someone says that God came and told him, “Thou art my dear Son” or “Thou art the last Prophet” – these statements may command respect from the credulous but to those of discriminating judgment they will not be acceptable, for the one who appears in person, will immediately come within the scope of argument and logic and will naturally have a shape. On this point, there will be no correspondence with the Nirákáraváda or the doctrine of shapelessness or incorporeality of God. Human beings are conscious beings. As long as their mental apperception is functioning, they should not accept anything that is illogical or fallacious. Where mind does not exist, what will God say, and who will be there to listen to Him? Sound can only be received by a crude organ, otherwise it is audible only in the internal waves of the Cosmic Mind. Something which is formless is not perceivable by the organs and so His voice cannot be heard. The Cosmic Mind is devoid of duality and so there is no scope for anybody’s hearing anything about the Nirguńa or Objectless Brahma, whether “It is” or “It is not,” or “good” or “bad”. His disciples did, of course, ask him, if He existed: Buddha was speechless. When they asked him, “Does He not exist then?” Buddha remained speechless again. With the result some people assumed that Buddha wanted to say that God did not exist, and then again some inferred that He did exist. But those who were real intuitionalists understood that He was an Entity beyond the scope of the mind – beyond the purview of “Is” or “Is not.”

Jo mano goar álá jálá

Ágama pothi Iśt́á málá

Bhan kaese sahaj bola vá jáe

Káa vákcia jasu na samáe

Ále guru uesai shiiś

Vák pathátiita kahiba kiis

Já teṋi boli te tabi tál

Guru bob se shiiśá kál

Bhańai Káhńu jina raan bi kaesá

Káleṋ bob samvohia jaesá.

–Buddhist Sádhaka Krśńácárya

[Relative truth what mind compasses

Beyond philosophies, It all surpasses

Scriptures and myths are indeed but bricks

That make no sense, confounded tricks

The teacher and the taught, both in a mess

What is beyond discourses cannot be expressed

For whatever is said, mind must contribute

The disciple deaf, the teacher mute

“What is It” beyond verbal domain

Except deaf-dumb mimes in symbolic strain.]

That which comes within the orbit of the mind is but a relative truth, not an eternal truth, and so it will come and go. Scriptures and mythologies are like stacks of bricks: they are only arranged in layers, bearing no significance or intrinsic value. How can they describe or explain that ultimate entity which is beyond the scope of the mind? Here both the teacher and the disciple are helpless, because this subject, which is beyond the domain of any academic discourse and discussion, is simply inexplicable and inexpressible. Whatever is said and discussed comes within the scope of the mind and so it is a relative truth – true today, false tomorrow. That is why a teacher becomes mute when he or she is asked to explain Brahma Vijnána or the intuitional science and consequently the disciple, too becomes deaf. So Krishnacharya says that the best metaphor to describe this profound mystery is the soundless communication between a deaf and a dumb person for this intuitional science is so extremely subtle that the mind or the senses cannot adequately express it.

Naeśátarkeńa matirápaneyá proktányenaeva sujiṋánáya preśt́ha

Yántvamápah satyadhritirbatásitvádrunno bhuyánnaciketa praśt́á.

The Yama said, “But the minds of those who have the opportunity to learn this Supreme Science from a knower of Truth, are not agitated by irrelevant arguments,” for I have already said that Brahma is above all arguments. Those who have realized even a portion of true knowledge, even a semblance of the Truth, are not deluded by the false logic: arguments cannot distract them from their goal. For example, those who are convinced that ghosts are the play of the sub-conscious mind, are not afraid of them, nor do they ever experience any theophanic or demonical paroxysm or trance. But ignorant persons who believe in the existence of ghosts or various gods, develop such type of sentimental momenta or saḿskáras in their minds. When, either due to their intense concentration or in their weak moments, the activity of their crude mind is temporarily suspended that sentimental momentum is manifest in their minds’ eyes and they think that they are really seeing such-and-such spirit or god, or that a spirit or god has directly spoken to them. When the subtler kośa or layer of the mind is self-hypnotized, they think that they themselves have become such-and-such spirit or god: this is a temporary paroxysmal demonomania or theomania. But such superstitious saḿkaras cannot disturb the minds of those with developed knowledge, who have realized that spirits and gods are the visionary products of mental weakness due to ignorance; and so they will not see spirits nor be possessed by them. No matter how much they hear the tales of ghosts, they will never believe in their existence. Story-telling – the emotionally excitable language of the story-teller – may temporarily thrill them and make their hair stand on end – but nothing more than this. Similarly, there are many people who become terrified of ghosts, seeing extraordinarily strange things like a cat suspended in the air or bones being thrown by sorcery or black magic. But those who know that these are all merely but the plays of the atimánasa kośa or the astral mind, do not become at all disturbed; rather they try to expose these antisocial criminals to rectify their nature. Planchette (“ouija board”) also falls in the same category: it has nothing to do with spirits.

So said Yama, the Lord of Death, “With the attainment of true knowledge, all the extroversive tendencies of Avidyá disappear from the mind of human beings, O Naciketa! This true knowledge is introversive knowledge. You are eager to establish yourself in truth: so you are the fittest person to learn this introversive science and then you alone will be able to ensconce yourself in the Truth.

“Just as there is no difference between the sun and its radiance, similarly there is no difference between Brahma and Truth: both are immutable and imperishable, but know, Naciketa, that I am not imperishable or eternal. I am transitory.” Do you understand the meaning of the Yama’s words: Yama is the prototype of restraint: he is also the controller of this evolved world. Naciketa is a seeker of Truth, a seeker of Brahma and so he is the prototype of a sádhaká or spiritual aspirant.

Jánámyahaḿ shevadhirityanityaḿ na hyadhruvaeh prápyate hi dhruvantad

Tatomayá naciketashcitágniranitaerdravaeh práptavánasminityam.

Karmaphala or the consequence of an act, whether pleasure or pain, is transient. No matter how much sin or virtue you may commit or earn, it cannot be eternal and so you cannot endlessly enjoy or suffer the consequence of your sinful or virtuous actions. The unit entity is activated only by the help of a unit and since that activation or process of action cannot keep itself concerned with one unit alone for a long time, no action can be the cause of boundless pleasure or boundless pain. Hence the pursuit of transitory objects cannot give you everlasting happiness. Brahma is an eternal Entity: It is impossible to attain It only by paying lip-service to Brahma-Sádhaná. When the mind is all the while absorbed in external transactions. “So know Naciketá, that the rank of Yama – whatever I have not attained through the sádhaná of virtue – is not eternal.”

Although the sphere of Yama is extremely vast and pervasive, still it is not eternal: it is relative to objects. That which is dependent on objects is a relative truth – that is not an eternal entity. Analysed philosophically, it cannot be accepted as truth. Hence it is untruth – almost in the category of falsehood. The city of Patna exists today, but a few centuries ago it did not exist, and it will not exist a few centuries hence either. Thus, Patna’s existence is not an absolute truth. Similar is the case of Yama. When does the Yama or the controller exist, when the system of control is in force, or even if only a certain number of things are under control. So, if the Yama or controller exists, two or more entities – control and the controlled – will also have to exist. In other words, the existence of the Yama is completely dependent on those two entities: it is not a fully independent supreme post. That is why the Yama said, “Naciketá, this post of mine is absolutely short-lived.”

Kámasy áptiḿ jagatah pratiśt́haḿ kratorá nantyamabhayasya páram

Stomamahadurugáyaḿ pratiśt́háḿ drśtya dhrtyádhiironaciketo’tysráksii.

People generally act with some ulterior motive, and all their motives and desires end in Saguńa Brahma. This Saguńa Brahma is the only well-established Entity of the Cosmos. Limitless karmas or actions and their fruits are implanted and accumulated in His mental body for He is the ultimate refuge. He is the only worshipable and desirable Entity of every evolved being of the universe, and all the actions of all living beings end in Him. This great, vast Saguńa Brahma or Hirańyagarbha is omni-present and endlessly dynamic, for He is surging through all the regions of this vast universe through His mental momentum. “But, O Naciketá, even after having fully understood the status of the Hirańyagarbha with your intellect, you have relinquished your desire to establish yourself in it. You only yearn to attain true knowledge, and you are eager to merge yourself in that singular Truth, the Nirguńa Entity. Naciketa! You are great – You alone are great.”

Caetra Púrńimá 1956 DMC, Patna
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Desire and Detachment

The subject of my discourse today will be: Intuitional Science as described in the Krśńa-Yajurveda.

The perceptible world is constructed with the cooperation of five fundamental elements. Ether (Vyoma) is the subtlest of these five elements. Due to its extreme subtleness the Vyomatattva is able to prove its existence only through its sound-Tanmátra. In order to understand this Vyomatattva or its sound-waves or its sound-radiation, a special type of Scientific instrument is necessary. Except this Vyomatattva the remaining four elements you can easily make out with the help of your crude organs.

The Supreme Consciousness or Puruśa, however, is subtler than all the five elements. How can the senses apprehend this Conscious Entity, when they cannot easily catch the subtle Vyomatattva? The Consciousness or Puruśa-Entity is beyond the scope of mental or supramental sphere, for the object of the mental or supramental sphere is matter – the five elements or their semblances. That is why, you are unable to reach the Parama Puruśa or the Cosmic Consciousness with the help of your mind. Your mind will have to come back disappointed repeatedly, if it tries to reach Him, for He is beyond the reach of your imaginative power. You cannot get to Him through any common knowledge. Yama said,

Yato váco nivartante aprápya manasá saha;

Ánandaḿ Brahmańo vidván na vibheti kutashcana.

The attainment of Brahma is not possible through mind, nor is it feasible through words. Frustration awaits both of them, if they are employed to attain Him. With the establishment in the Brahmic Bliss, mind, intellect, words – all get lost, for He is the self-same Happiness – the bliss absolute. One has to be established in Him through the exultant force of one’s consciousness. After reaching Him, mind being non-existent, the six enemies (lust, anger, avarice, delusion, pride and envy) also cannot remain there. The Sádhaka then becomes free from all fears.

Tandurdarshaugúd́hamanupraviśt́am guháhitaḿ gahvareśt́harampuráńam;

Ádhyátmayogádhigamena devaḿ matvá dhiiro harśashokao jaháti.

The Supreme Consciousness is unseeable, i.e., He is not perceptible by the sight-organ. One cannot apprehend nor can one understand an extremely vast and extremely subtle thing through one’s organs. Molecules and atoms are not apprehensible to man’s organs due to their being too subtle. In order to see them or understand them one has to take the help of Scientific instruments. Similarly the Supreme Consciousness is not visible (He is, however, not invisible), that is to say, one has to take pains to “see” Him. Just as intellectual and scientific vision is necessary for seeing molecules and atoms, similarly spiritual vision is necessary for seeing the Supreme Brahma, i.e., He is attainable only through spiritual knowledge. Hence in order to attain Him you have got to do upavaśa, which means worship.

The word, Gúd́ha means deep. He is deep. With superficial sentiment or thought it is impossible for you to know Him. To know Him you have to go deep inside – you will have to be introspective. External sight will not do. The one that you see as an ordinary man by your external sight, is actually a conscious entity, if you see him with your internal sight. The one that you see to be an animal or an inanimate object by your superficial sight, is really a sentient entity, if you apply your internal sight. That is why, I say, in order to see Him, one has to go deep into the seen object. He is deep – very deep and its is due to this intrinsicality that He abides in all the entities in an immutable form. While going to see Him in this state of supreme unicity, all distinctions of superficial objects thin away into air. In reality, the first and the last word of spiritual Sádhaná is to see the synthesis of many in One in a single form.

Physics is characteristically analytical. So the investigation or research on matter is carried out externally. But in the sphere of investigation and intuitive comprehension of what is characteristically unific or synthetic, there is no other alternative than to take recourse to introspection. This Puruśa Entity is inherent and permanent in all objects and so to “see” Him one has got to establish oneself in the subtlest of the subtle, deepest of the deep sphere. He abides in the innermost recess or the fundamental intellect as its Supreme Knower. He is the vital Entity of that cavity – that sense of ego, which is within you and that is why, He has been called “caverned” (Guháhita). In order to know Him you will have to proceed in a straight and simple way into the inner realm, making your thought subtler and yet subtler.

When one attains intuitional knowledge, all one’s troubles and woes disappear. Do you know why? Mind is the perceiver of pleasure and pain, but Brahma is even above the supramental stage. In order to attain Him you have got to outstep the limit of your mind and along with it you will have to leave behind all the pleasurable and sufferable junks of your distorted mind. He is ancient – He is beyond the scope of time. To Him the spatial, temporal and personal reputations are of no value, for each of these is a particular manifestation of the mind. You cannot possess Him through your worldly erudition or by the stamp of your degrees and diplomas for all worldly knowledge is subject to, time, space and person. Being spontaneous or self-manifest in spiritualism, He is not dependent on any second worldly entity. To achieve that Brahma who is the supreme goal of spirituality, one has to take recourse to spiritual sacrifice (Sádhaná). Not with the eyes of others – not with the spectacles of others, you will “see” Him within you with your own “eyes”. You will move inward, not on any other vehicle but by virtue of your own inspirational propulsion. A calm and collected individual, who is a genuine spiritual aspirant, attains Brahma in this very manner and with the attainment of Brahma one goes beyond the reach of pleasure and pain – one does not have those mental distortions like pleasure and pain. He attains a state which is called the state of supreme bliss.

Etacchrutvá samparigrhyámattyah pravrhya dharmyamańumetamapya;

Sa modate modaniiyaḿ hi labdhvá vivrta sadma naciketasammanye.

What is the result of learning this intuitional science from a competent preceptor? By dint of this intuitional science man learns to understand thoroughly what is temporal and what is eternal. The scriptures call this power of understanding the eterno-temporal discrimination (Nityanityá viveka). You will accept only the eternal and shun the temporal. It is on the strength of this intuitional science that man knows what is mortal and what is immortal, i.e., who or which is liable to destruction and who or which is established in indestructibility. With the help of this Nityánitya Viveka – this discriminating judgment about mortality and immortality, man pursues the path of virtue. What is the dharma or the characteristic of the living beings? It is the endeavour to attain happiness. Why does a living being crave for happiness? For self-preservation. Why do you eat and drink? To keep yourself alive – to attain happiness. From this you very well understand this too, that to love whatever little is lasting within your present entity – whatever is its essence, is your dharma. This dharma or sádhaná teaches you to keep your subtlest self aloof from all transitory objects, as the result of which your eternal self gets healthy nourishments - gets more and more developed on the path of progress. That is why, this true sádhaná of the self is defined in the scriptures as the path of nourishment (puśt́imárga). He who does not understand or recognize this true dharma or characteristic, verily regards the body as the sole factor. I don’t criticize those mentally undeveloped creatures, who regard their bodies as the summum bonum of their lives but for human beings to entertain such thoughts is nothing short of paying the mind a left-handed compliment. The funniest part of it is that such a person flouts the mind with the mind.

A display of such a perverse mentality we come across in the Cárváka philosophy. To them the transitory body is the supreme entity. The materialists are reluctant to give any importance to the mind in their philosophy. Not only that, they very often even hesitate to clearly admit mind’s apperception or self-consciousness. Yet these materialists sometimes want to publicize themselves as pragmatists or behaviourists. They want to say that they will not tread the path of logic and reasoning, for in that path people “make a day of night and a night of day” - “We are simple, toiling folk. We want to pass our days in peace with food to eat and clothes to wear and behind this simple demand the Supportology (!) or Practicology (!) that exists is our philosophy.” Even by making such observation they get caught in their own net.

In the practical field the utility of things is determined by the mind. The feasibility of the codes of procedure and conduct is also determined by the mind. “To live in peace with food to eat and clothes to wear” is also done for the satisfaction of mind. And above all, no matter what “logy” or “ism” is propounded, the supporting doctrine – the Supportology (!), must depend on imaginativeness (mental sanction). Every mental disease or every spiritual disease is not Máyáváda or illusionism. Even by keeping contact between the earthy world and the human mind, spiritual philosophy can be established. Ananda Marga is a philosophy of this type.

Some of those that are comparatively imaginative regard Kámamaya Kośa or the crude mind as the Rúh or soul. Some identify the astral minds like atimánasa, vijiṋánamaya and hirańyamaya kośas with it, but the real preceptor, possessed of the knowledge of the divine truth, from whom you will learn the Brahmic or intuitional knowledge, will make you understand that the soul is a lot subtler than these Kośas or shells of the mind, each of which is mutable and so evanescent or transitory - the soul alone is eternal. So the happiness that you will get in the worship of the spiritual knowledge, will be permanent happiness, and that is why it is called Ánanda or divine bliss. Ánanda is not to be had from transitory objects. The transitory or temporal objects will come and go; sometimes they will make you laugh and sometimes they will make you cry. No matter how endearing the temporal things be, one day they will surely and undoubtedly leave you in the lurch, and abjectly beggarly. But He will not make you wail He is an eternal, non-evolutive, immutable Entity. The Yama said, “O Naciketá, the broad gateway to the realm of God lies open before you. One who has acquired a thorough knowledge of mortal objects, has verily acquired the knowledge of the both the perishable and the imperishable ones.” With the development of mental faculties as one proceeds from the transient happiness to permanent happiness or Ánanda, one gets more and more inclined towards his mental happiness in preference to the physical joy. For the love of country or many such subtle happinesses, a person makes no bones to lay down his life. These are actually the signs of preponderance of the human mind. The happiness of cats and dogs is purely physical. In such receptacles as their mental happiness cannot have the priority. Beat them and then call them to eat some delectable food, they will come running after it. But human beings are reluctant to stand the least dishonour or any little blow to their mind. A person who serves you under circumstantial pressure and keeps your mind constantly humored by his sycophancy, is actually at heart not very pleased with you. He constantly tries to escape the bondage of slavery. You cannot conquer human mind through circumstantial pressure.

Through Aśt́áuṋga Yoga, as laid down in the Ananda Marga, a Sádhaka, conscious of his/her body and self, can gradually awaken the dormant mental power and with the help of this developed mind he/she can eventually establish himself/herself in spiritual self. In this seity – in this characteristic self he/she gets real Ánanda. So, I say, learn the intuitional knowledge from a proper preceptor. You cannot learn this through empirical knowledge. Intuitional knowledge cannot be gained from books. For this one has to go to a preceptor with devotion and reverence. Try to awaken your latent devotional sentiment. It will come to you, if you so wish. Once the devotion is awakened, you shall get divine mercy without doubt.

Mahad krpayaeva bhagavad krpáleshádvá.

–Nárada Bhaktisútra

With the attainment of only a wee bit of divine grace the ego starts disappearing from the crude human body, the Nityánitya Viveka gets awakened and this discriminating judgment establishes the sadhaka in the Brahmic Consciousness. Remember, in the path of meditation devotion is the paramount factor. Wherever there is devotion God’s mercy is there – it has got to be.

Physical attachments are very difficult to give up, they die hard. Preservation of the crude body and attachment to the body are not one and the same thing. But where the preservation of the body is not jeopardized, or does not stand in danger, even then people are surprisingly attached to their physical body. At the time of an earthquake a mother runs out of the house, leaving her sleeping child in bed and then half way down when the thought of her child arises in her mind, she runs back again to save her child. The quicker the mother’s remembrance of her child, the less her attraction for her own body. A mother who is above such attraction will think of her child first and take it away along with her. Through proper Sádhaná alone one is able to conquer such bodily and all sorts of attachments. All bondages of sensuous attractions of those that have been able to awaken their subtle selves through Ananda Marga Aśtáungika Sádhaná, are bound to be resolved.

Anyatra dharmádanyatrádharmadanyatrásmát krtákrtát;

Anyatra bhútácca bhavyácca yattat pashyasi tadvada.

What is Supreme or Parama Brahma? How does He look like? This you cannot know through the so-called, ritualistic religion. Shráddhakriyá or post-obit ceremonies and rituals for the souls of the dead, Shántikriyá or ceremonious propitiation of deities and evil planets, ceremonial fasts, sacrificial fire or oblation (Yajiṋa) and various other social and popular extroversive, ritualistic functions and ceremonies with flowers, Bilvapatra (Aegle folia), water of the Ganges etc. – none of these can attain you Brahma, for these ceremonies are external and showy. How can you reach the Life of your life, the Soul of your soul with these showy and superficial paraphernalia? Three entities eventually emerge, wherever these rituals take place – religious ceremony, the fruit or reward of such a religious ceremony and persons who organize the religious ceremony. For the sake of crude, external, material gains the authors of these so-called religious ceremonies; perform these rituals. Really speaking, the word, Dharma, should not be associated with these ceremonies. Dharma is the spiritual meditation that a sadhaka does for the attainment of Saguńa Brahma, the source of Infinite Bliss. And how about Nirguńa Brahma? Although I cannot but call the effort for the attainment of Nirguńa Brahma also dharma in the popular language, yet He is actually not conformable to dharma? Then is He conformable to adharma – the negation of dharma? No. He is not that, too, He does not come under any of the two categories. Dharma and adharma are both attributive (subjectivated and objectivated sentiments). All attributive sentiments fall within the scope of mind – fall in the net of causality. Nirguńa Brahma is beyond the ambit of causality. He is above Dharma and Adharma. He is none of whatever had ever been created, or of whatever have been or will be created. Each of these is the objectivated manifestation of Saguńa Brahma, but in Nirguńa Brahma exists neither antecedence nor impedence, neither gain(1) nor loss(2) – nor accumulation either (there is no question of creation of the third as the result of the union of the two)(3). Naciketá prays to Yama, “O Lord of Death! I want to get established in the Nirguńa Brahma, who is beyond all attributes – beyond to-be and not-to-be. Please tell me something about Him.” Yama replies,

Sarve vedá yat padamámananti tapáḿsi sarváńi ca yadvadanti;

Yadicchanto Brahmacaryaiṋcaranti tatte padaḿ saḿgraheńa vraviimyomityetat.

“In every veda the position which hath been the supreme factor of contemplation, for the realization of which the ascetics take to meditation, for the attainment of which the Brahmacáriis (Those who remain in constant cosmic ideation) take the vow of Brahmacarya (The act of a Brahmacárii) – in reference to that super-exalted Position, I pronounce to you the word Oṋḿkára, which stands for it.” Tasya vácaka prańavah.

Really speaking, there is no word in the language like Oṋḿkára, more suitable to the explanation of Brahma, for the state of Nirguńa is inexplicable. Although one may try to explain the state of Saguńa, yet there is no feasible way other than the use of oṋḿkára to explain His initial expression – indeed there is no other choice. Oṋḿkára as a term of expression is a wonderful unifying link between Nirguńa and Saguńa Brahma. In the written language only a dot (.) is used for Nirguńa Brahma. ওম (om) is used for the sonic manifestation of Saguńa Brahma and the phonic sign ([BENGALI CRESCENT SYMBOL]) is symbolic of the expression which is just about to take place.

 ওঁম

Etaddhyevákśaraḿ Brahma etadevákśaramparam

Etaddhyevákśaraḿ jiṋátvá yoyadicchati tasya tat.

This oṋḿkára is the first expression of the Brahmic glory and that is why, it is known as the Sound-Brahma. It occupies the topmost position, for the ultimate cause of Creation, Preservation, and Destruction is inherent in its three letters, viz., অ (a) + উ (u = oo) + ম (ma). One who has known and heard this oṋḿkára, echoing in the vast sky as the Macro-sonic phenomenon and the mental sky as the micro-sonic one, has indeed caught the very essence of essences right in the palm of one’s hand. Here one should bear in mind that when Oṋḿkára stands for sound, to know it then is to hear or pronounce it. When Oṋḿkára is pronounced or sounded in the Brahmic Mind itself, it is then meaningless for the Sádhaka to pronounce it during his meditation of Oṋḿkára. The sádhaná of Oṋḿkára means the endeavour to hear that sound.

That is why, in Ananda Marga Oṋḿkára is not a mantra (an incantation of invocation) for chanting but for hearing. Hearing or surrendering to this Oṋḿkára, which is the direct concomitant of the Brahmic nucleus, the Puruśottama, is to attain Him, and attaining Him means there is nothing else to be desired. Collectively or individually He is everything. Nothing is outside Him. He who seeks Him is really wise, for attaining Him means attaining all.

Incidentally there is a beautiful story in the Rámáyańa. Once Ráma and Lakśmańa were sailing in a boat towards Mithila across the Ganges. So far as the story goes, the boat turned into gold with touch of Rama’s feet. When the boat reached the other end of the bank, the wife of the boatman came to know about this miracle. Down she brought all the woods and timbers from the house and started turning them into gold by bringing them into contact with Ráma’s feet. Noticing the foolishness of his wife the boatman counselled her, “Look here, how long are you going to toil like this? Act wisely. Take refuge under those feet, which have such miraculous power. If you do so, you will be able to turn any worldly object into gold at will.”

Taking His refuge means merging one’s egotistic vanity in Him. The attainment of Brahma is difficult for those who want to work out the profit and loss of “what shall I get out of this attainment.” If a person, while trying to surrender him/her self to Him, is conscious of his/her petty ego’s profit and loss, then how can he/she dedicate his/her petty ego to Him? His worm-eaten mental flower shall not be worthy for worshipping the Lord. Entertaining no desire for sensuous happiness a man has to surrender oneself to the waves of the inscrutable Supreme Fountain-head, Brahma. This total dedication – this self-surrender – is the sentiment of Shrii Rádhá (the personified Love Sublime), her sole world.

“Gopiigań kare yabe krśńa-darshan;

Sukha-váiṋcá náhi sukh páy kot́ii guń.”

“Gopii darshane Krśńer ye ánanda hay;

Tadapekśá kotii guń gopii ásvádaya.”

–Caetanya Caritámrta

[Endless joy unsought-for lies

When Krśńa’s sight fills Gopi’s eyes.

The sight of milkmaids, Krśńa’s joy,

Multifold more do they enjoy.]

A selfless devotee, bathed in the purity of devotion, wants nothing for himself. He wants only Parama Puruśa in exchange of his own self. At the time of merger as he identifies himself with Him, he tastes of the boundless bliss. The pleasant waves of sensation take place in the psychic body of the Supreme Entity on getting back his devotee in His own state of Consciousness, are a lot more in evidence in that of the self-immolating Sádhaka.

Etadálambanaḿ shreśt́hametadálambanamparam

Etadálambanaḿ jiṋátvá Brahmaloke mahiiyate.

The foremost pivot of a living being is this Oṋḿkára. This Oṋḿkára – this super-exalted state of the microcosm, is verily the Brahma Himself. The one who has realized or held on to this prop, get gloriously installed in Brahmic sphere. This Oṋḿkára-Brahma is an Aseity. In no circumstances can He be lost.

Na jayate mriyate vá vipashcinnáyaḿ kutashcinna vabhúva kashcit;

Ajo nityah sháshvat́oyaḿ puráńo na hanyate hanyamáne shariire.

This Oṋḿkára-Brahma is not subject to birth or death. His existence is beyond the precincts of life and death. How is birth possible of an entity, who is supra-temporal? When will He take birth? Aren’t place and person necessary for a life to be born? That which is the Absolute Truth, can never be subject to time, space or person. That is why, the soul is free from birth and death. Death occurs to relative entities, not to consciousness. No birth is possible for the one, which is immutable, i.e., which has no second existence, and such an impeccable entity cannot be anything but the soul. The natural tendencies of worldly objects are: The death of one brings about the birth of another, the renunciation of one form begets the formation of another, the loss of one means the gain of another. In this endless process of building and re-building of the successive order the one that remains, we call, new or the new-born. We cannot call Brahma new, for He is not the effect of any previous cause. Through this process of building and re-building the whimsical hand of time has not been able to touch Him, for He is birthless, eternal and sempiternal aeon. Through the destruction of this physical body, i.e., through its metamorphosis He is neither destroyed, nor gets transformed.

Hantá cenmanyate hantuḿ hatashcenmanyate hatam

Ubhao tao vijániito náyaḿ hanti na hanyate.

When a murderer strikes to kill, he does not know or understand that he has no power to murder anybody. The doomed, dying man also thinks, as though he is just about to die. But both of them are wrong. Actually no one kills anyone nor anyone dies.

Ańorańiiyánmahato mahiiyánátmásya jantornihito guháyám;

Tamakratuh pashyati biitashoko dhátuprasádánmahimánamátmanah.

This Átmá, or Soul, which is indestructible – which is immortal – is smaller than the molecule or atom, smaller than the small ultra-microscopic. Due to its smallness you cannot feel it with your sensory power. In the language of science, if you take molecule as the English equivalent of Ańu, you will find a series of other things, even smaller than the atom, like proton, neutron, electron, etc., which are too subtle for your senses to grasp. Apprehension is possible only through the power of imagination. If you further try to analyse them, your imagination will stop functioning or will be compelled to get engrossed in a deep reverie. On the last Phálguńii Púrńimá (the full-moon of the month of Phalguna) I told you that the apprehending capacity of your organs for the small and the big things was limited. The organ concerned can apprehend only a particular wave-length, i.e., from one particular point of movement to another particular point, neither more nor less. Just as the soul is the molecule of the molecule on one hand, similarly it is greater than the great on the other. This being ultrasensual, you cannot apprehend it as it is. Just as you cannot see things properly in a dim light, similarly a blazing light dazzles your vision and you cannot see either. The soul abides in your mental horizon as the knower of your world of imagination and as the certifying witness or your existence. If you direct your sentimental entity towards Its great sentiment, then your emotion or thought, being on the higher plane, loses its pettiness. Your existence then is hardly distinguishable from It. If you direct your sentimental entity towards Its micro-atomic sentiment, then also your mind goes out of action. If you cherish the sentiment of attaining Him, you will have to be devoid of all sensuous desires by carefully and deftly bringing under control the selfish, individualistic frivolities of your mind. In such an event you attraction for the finite objects will disappear. You will bask in the sunshine of Macrocosmic favour. Your mind will then be installed in the super-celestial region of abiding tranquillity beyond the pale of weal or woe. Then alone you will be free from grief – then alone you will realize that Grand Glorious Brahma.

Ásiino dúraḿ vrajati shayáno yáti sarvatah;

Kastammadámadandevaḿ madanyo jiṋátumarhati.

He remains covert in your existential “I”-feeling. But does He really remain at one place? In your mind you go out to London or America in a jiffy. But who actually goes there? Your objective mind of course – the mind, which is His object. Along with the mental travel to and fro, His knowership also remains, does it not? Now you understand that, inwardly and on His own, He goes on traversing distant and yet more distant countries. When the mind sleeps i.e., when the organs are inactive and all epithymetic actions (desires) are also at a standstill, He is supposed to be asleep also in the mind, isn’t He? Well, does He have any movement? Yes, of course He has His movements. He is the Omneity – the all knowing seed. Even without an object He maintains His Supreme Existence. So you see, you cannot bind him with a single strand of quality. He imbibes different contrary attributes. Your mind, however, cannot have two contrary qualities like the refulgence of pleasure and the shadow of pain simultaneously. His mind being free from any singular bondage. He alone has been able to become the ultimate refuge of all kinds of contradictory objects. He is the wonderful conglomeration of pride and non-pride. The Yama said, “None but I can attain Him”. Yama means controller. The Yama is the prototype of restraint. Really speaking, without “Yama” or regulated sadhana, it is impossible to attain Him. Átma or Soul is not attainable by one devoid of control. You will certainly realize the significance of this observation after you have pursued the path of sádhaná for some time. But then I have already told you many a time and I repeat again that restraint does not mean running away, giving up everything. Adequate and proper use of everything is what is called restraint. You can honour adequately every obligation of domestic life but you must never lose your head. When the animal instinct of hunger is there, you must eat but you must not invite a disease by taking excessive food out of greed.

Ashriiraḿ shariireśvanavastheśvavasthitam;

Mahántaḿ vibhumátmánaḿ matvá dhiiro na shocati.

Brahma, Who has within Him the countless number of contradictory attributes, is an incorporeal entity due to His limitlessness. He has neither a body nor a receptacle. It just cannot be nor is there any need for it. But how about these countless fragmentary manifestations which do have their bodies and yet they are His manifestations and are all within Him? Yes, that is the reason why He is the possessor of countless bodies, being bodiless Himself. The spiritual entity is not subject to any time, place or person, but the finite unit entities are their cooperative creations. He, being beyond their purview, i.e., outside the scope of mind, is absolutely free from all sorts of mental modifications of pleasure and pain. So one who identifies oneself with Him after attaining Him, becomes free from all sorts of pain. His mind gets stilled. He merges in the Macrocosmic Consciousness.

Rúpátiita soi Prabhu lákhrúp dekháala,

Ava ham kekará heri.

–Ánandamúrti

[Have seen Thy countless forms, O Formless One! Now tell us, O Lord, what’s there to be seen and won.]

Now take His endless forms. Haven’t they got any utility? For the benefit and salvation of human beings, He has been teaching Him through the media of limitless forms. So the existence of every created thing in this world has its value – has its mundane as well as spiritual utility. None is useless – none is a burden on the world. Knowingly or unknowingly all are working together as one beautiful team and one mind for the collective good of all. All are beaming in their self-surging glory. The giver knows the efficacy of charity, since the receiver is there. The advanced person is getting an opportunity to serve, since the backward man is there. He has evolved so many forms as per necessity. In each of these forms we see the different contours of His love, get scope for learning many things and are getting impetus to move towards Him. His radiance is being refracted through the veins and venules, molecules and atoms of every evolved object. Treating every microcosmic tendency as His own object for the good of the world, He has been afflicting Himself day in and day out with the painful affliction of their lives – suffering for them, and His diverse, manifested organisms are bowing down in reverence to His glory. All the loquacity of these ignorant beings is getting silenced before His exalted greatness. What a non-sádhaka regards as his or her wealth, son, husband etc., are in the eyes of a sádhaka, but the waves or the brilliant, activated expressions of the Cosmic Sea, wherein the sádhaka feels himself/herself consciously installed. He knows that the very Sea, in which or on whose breast those expressions are waking up and dozing off, is to him the Truth itself – has been making the beauty of his soul more charming every moment by encompassing him form all the ten directions. In that Sea of Love he has fearlessly laid afloat the heavy onus of his own entity.

Náyamátmá pravacanena labhyo na medhayá na bahuná shrutena;

Yamevaeśa vrnute tena labhyastasyaeśa átmá vivrńute tanúḿ svám.

The Supreme dharma – the paramount act, of merging one’s self in the Absolute Entity in full realization of Its charm, will not be accomplished by mere listening to religious dissertations. You must have noticed, there are many people in our society that constantly keep track of great men and run up to them soliciting, “Give us some advice. Tell us something about religion.” Such religious discourses will cut no ice, if not substantiated by sádhaná. It is wrong to think that Parama Puruśa is realizable by man through empirical knowledge or through study of a few dozens of philosophical books, rather, there is a greater possibility of one’s receding from the path of spirituality. In such a case vanity becomes the chief characteristic of his nature. Brahma or the Supreme Entity cannot be attained through tall religious overtures to the human society nor through interesting recapitulations before it as to which and which great man said such and such things – as to how they walked, or through writing volumes of books. Do not entertain such silly ideas that you can hit the bull’s eye so cheaply by dint of your intellect, for you shall not achieve Him through such shady means. To attain Brahma you shall have to do Sádhaná or spiritual meditation. You should make Him the only goal of your life. For this you require integrity, devotion and singular and earnest love for Him. He is not attainable without reverence and unflagging and unflinching devotion. When the devotional depth will come, love, too, will be out-brimming with high sentiments - will be full and over-flowing. When love will reach its completeness – its saturation point, self-immolation will become easy and simple. In that state alone will come your final realization of the Supreme Consciousness. Where “I” is, “He” is not… where “He” is, “I” is not. Remember, devotion is the pre-requisite of Sádhaná. Maturity of devotion is love and maturity of love is He.

Sa iishvara anirvacaniiya parama premasvarúpa.

Only whole-hearted love can bind Him. When you will be able to do so, you will see, what you have in bondage is the Love Divine.

Paripúrńa Krśńaprápti sei prema haete;

Sei preme báṋdhá Krśńa kahe Bhágavate.

–Krśńadása Kavirája

[To Love sincere Lord Krśńa clings

Bound to love, so Bhágavata(4) sings

Krśńa realized through such a love

For Love is Krśńa, Krśńa, Love.]

Návirato dushcaritánnánnáshánto násamáhitah;

Náshántamánaso vápi prajiṋánenaenamápnuyát.

Sensuous intellect is an inert intellect. Sensuous movements are efferent. So the intellect of the sensuous man is wasted over external objects. The human mind that has in it an unbridled desire for mundane pleasure is never at peace. In such a state no one can attain Brahma. When the mind preoccupied with finite objects, can one get the integrated whole? When your longing is towards the crude, you will undoubtedly become crudified yourself. Your mind will leap from one crude desire to another - will run form one object after another in a wild pursuit. Such is the way of the materialistic, isn’t it? But an aspirant, being in the midst of all and making the right use of everything, proceeds towards the supreme goal. Learn the Intuitional Science from the competent preceptor and proceed accordingly.

Yasya Brahma ca kśatraiṋca ubhe bhavata odanam;

Mrtyuryasyopasecanaḿ ka itthá veda yatra sah.

Nirguńa Brahma (or the Supreme, unsubjectivated Pure Consciousness) is your supreme goal. Even Saguńa Brahma (the Subjectivated Transcendentality) is devoured by Nirguńa. The Brahma-Sádhaka knows that Saguńa Brahma, who is a composite of cognitive faculty and operative principle – a combination of introversive consciousness and introversive force, eventually turns into food for the Nirguńa Brahma. That is to say, with His death all His feelings and emotions also disappear and so death serves as ghee (clarified butter) for the ultimate food of the Nirguńa. Just as flour alone does not make a good food by itself and it requires ghee to make eatable, similarly the ghee-like death makes the Consciousness-cum-principle like food delectable and palatable to the Nirguńa Brahma. So I say that this death too is a benevolent system. When the overall sentiment (the subjectivated and objectivated state) of Saguńa Brahma merges in the Nirguńa Brahma, that is to say, when a Sádhaka attains salvation, soleness or absolute identity with the Divine Essence, i.e., final liberation, all the onus of his ego lightens. Prakrti, the xylem or the root or plastic cause of creation, can no more throw him into the pit of pleasure and pain. So in order to attain Him – whom you cannot attain through empirical or worldly knowledge anyhow – get busy and be up and doing from this very moment and get proper guidance from a proper preceptor.

Ánanda Púrńimá 1956 DMC
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The Chariot and the Charioteer

I shall tell you today something from the Krśńa-Yajurveda. The subject of discourse will be “Mind, Buddhi and Organs, and Their Relation with Human Beings.” You must have noticed that while explaining a subject a person generally tries to explain it through comparisons, examples, metaphors or allegories. Rice and food have the same meaning in an area where rice is the principal food. Similarly, in an area where wheat is the chief food, there bread means food.

The people of ancient Aryan society often engaged in wars among themselves as well as against the non-Aryans. Among themselves they fought over wealth and prestige and over the predominance of the group of various sages, and against the non-Aryans they carried on cultural crusades. These crusades were finally responsible for the formation of the present day Indo-Aryan culture, a synthesis or compromise among the various schools of thought such as Dravidian, Mongolian, Austric, etc. During the composition of the Vedas these cultural clashes and expeditions for world conquest continued unabated; and during these expeditions the Aryans did not go as angels of peace but as warriors mounted on chariots. That is why examples of chariots were frequently cited to acquaint people with different trends of life of that age.

Here the Sage has compared the mind, body and organs with a chariot and its different parts:

Átamanaḿ rathinaḿ viddhi shariiraḿ rathameva tu

Buddhintu sárathiḿ viddhi manah pragrahameva ca.

In this metaphor the entire body is compared to a chariot: the passenger of this body-like chariot is the Átman or Soul. Like the passengers of other vehicles this Soul-like passenger also does not have to do anything; the Átman is simply the Witnessing Force – He is companionless. This body-like chariot is being driven by the buddhi-like charioteer. Here buddhi does not mean Mahatattva or existential “I” feeling; it means discriminating judgement or conscience. This body-like chariot should be driven by the conscience-like charioteer. Really speaking, people take their body-like chariots to those regions which are congenial to their minds. The charioteer may take the chariot to the abode of God as well as to a wine shop and accordingly the passenger, as the witness will derive the objective impression of things wherever the charioteer will take the chariot. So it is desirable for the charioteer to be perfectly efficient and competent, and for the proper control of the chariot it is necessary for the charioteer to have a rein. If the charioteer fails to keep the rein under perfect control it becomes difficult to drive the chariot properly, and that rein is the Mind. The body-like chariot will surely be badly affected if the mind-like rein is not properly controlled by the judgement-like charioteer.

When unit beings(jiivas) come in contact with any object, they receive an impression of its form and other tanḿatric or inferential waves. These inferential waves, coming in contact with one’s sensory organs through the media of various physical elements, awaken in one a sense of objects. Suppose you are going on your way and suddenly you meet with a man face to face. In such a situation how did you detect the presence of the man? Certainly through the light waves of his form hitting your retina, through the aerial waves bearing his speech, and the sound of his footsteps hitting your ear drum. You must also have had the experience in your life that you did not notice the presence of a man in front of you or you did not hear his voice. Why, what is the reason? It is because at that time your mind was preoccupied with something else. Your buddhi did not engage your mind with the man’s form or voice at that time, and so the contact of the light of his form with your retina, or the impact of his speech on your eardrum remained unknown to your crude or conscious mind (Kámamaya Kośa). Thus it has been said that the passengerlike charioteer takes the body-like chariot to.

Whenever any of the inferential waves emanating from any object catch your attention, instantly an identical wave also forms in your afferent nerves. Thereafter that wave, reaching your ectoplasmic body (citta), causes your mind to be identified with the similar thought. Behind the mind’s acceptance of the thought through the organs and nerves, remains the presence of the static principle. It is static or tamoguńii, because it confines the ectoplasmic body in the bondages of time, space and person. The acceptance of the thought by the mind depends upon rajoguńii or mutative vibrations, whether these vibrations are of the external world or of the internal nerves of the body. This mutative principle is the apparent cause of the static principle and is dependent on sattvaguńii or the sentient principle. This sentient principle is the pure, subjective entity (bhávaka sattá) of the mutative thought waves.

Whenever and whatever thought images are created in the ectoplasm through the static principle, their seeds subsequently remain embedded in the ectoplasm as the saḿskáras [reactions in potentiality or chromosomes]. The nerve cells also remain for sometime as the potential receptacles of similar seeds. The thought acceptance in the mind and the reactive causal (biijátmaka) saḿskáras are both tamoguńii or static, for inertness is the chief trait of both. This basic part of the static and dynamic forces that is inherent in the crudifying, vibrative, purely subjective mind (bhávaka mana) is governed by the part dominated by conscience or discriminating force, which has been called buddhi. (It is not buddhitattva or mahattattva or intellect).

Indriyáńi hayánáhurviśayamstesú gocarán

Atmendriyamanoyuktaḿ bhoktetyáhurmaniiśanah.

As I already said, the passenger of this body-like chariot is the Átman, the buddhi is its driver or charioteer, and the mind is its rein. But the mere existence of these cannot move a chariot. Horses are necessary to give it power and movement. Now, who are the horses? Wise people say that the ten organs are the horses. The charioteer or driver of this ten-horse-driven chariot or ratha is dasharath, the conscience, and the supreme passenger of that chariot is Ráma or Átman. It is these horses that take the chariot towards objects. Running after matter is the characteristic of the organs. When the buddhi is not utilized, the organs run randomly like driverless horses. The remarkable part of it is that the organs always run after perceivable objects. Look into your mind-isńt the unbridled movement of the organs always propensive? The organs go on running until they get something enjoyable for their gratification. When they get it, they are at rest for a time. I would rather call it momentary or apparent repose, because even at that time they do not remain inactive or invibrative; they remain engaged to the process of enjoyment. As their capacity for enjoyment is finite, they have to run, after a while, from one object to another. It is the propensive propulsion of the organs that causes the motivity in the body, for to keep the crude physical body on the move with insatiable desires for gratification is the characteristic of the organs. The contrary path – the introspective or desireless path jeopardizes the very characteristic of the organs; they become absorbed in the subtler stratum, and so the organs do not take easily to the desireless path.

Suppose there is a philosophical discussion somewhere, and singing and dancing going on nearby. The human mind, propelled by the propensive organs, will be more inclined toward the song and song and dance than towards the philosophical discourses. If people whose minds are yet unawakened to the state of spirituality through sádhaná or spiritual practice, attend a philosophical symposium either for show or with the intention of forcibly suppressing their propensities, their minds will surely remain in the dance hall. The reason for this is the natural, pleasure-ward proclivity of the organs.

The “Hadis” tells of a beautiful event. Once a man presented a silk scarf to the great prophet Hazarat Mohammad. But Hazarat Mohammad did not keep that scarf with him, for he said that at the time of his namáj(prayer) his mind repeatedly keep turning from God to the grandeur of the scarf. The eye-catching form of the scarf extroverted his mind through the medium of the sight organ, and proved harmful to his introversive spiritual sádhaná. So you see, the organs run after objects for happiness. They have to, for the preservation of their existence.

In Brahma, the Supreme Consciousness, there is the voice of endless youth – the throbbing of limitless life. In the dynamic momentum of life, upon its contact with the unit mind, the soul or Átman(the passenger of this body-like chariot) regards one or another of the finite, vibrational manifestations of the Cosmic Mind as its own object. Apparently it becomes the perceiver of that vibrational object. Even if you do not involve yourself directly in any scene you meet on your way, still you cannot escape its influence over you – you are sure to be influenced by it. Although the Átman is characteristically inactive, it is nevertheless vulnerable to the impressions of actions and objects. In spite of being alone and companionless, the Atman appears to be objectivated due to the involvement of the mind with objects. It is like a mirror; if you place a flower in front of the mirror, the mirror will also become red; if you place a yellow flower before it, it will turn yellow. Although intrinsically the mirror does not undergo any change, apparently it will look either red or yellow. In the proximity of objects the condition of the Átman, qualified by the mind, intellect and body, is similar to that of the colourless mirror with various objects before it. Thus the Sage has said.

Yastvavijiṋánaván bhavatyayuktena manasá sadá

Tasyendriyányavashyáni duśt́áshváiva sáratheh.

That is, the body-like chariot of a person who is not conversant with Brahmavijiṋána (intuitional science) or whose buddhi-like charioteer cannot keep the mind-like rein under control, does not move properly. Intuitional science in the true science of driving the chariot properly. Disaster is inevitable, if the responsibility fro driving the chariot is given to one who is ignorant of the science of driving.

“Knowledge” is a common or general term. Knowledge is the name of that process whereby the subject(jiṋátá)entirely identifies himself or herself with the characteristic of an object. Vijiṋána (science) means special knowledge. There is still another meaning of vijiṋáná that is, a theoretical explanation of the practical side. The chemistry book, which teaches all about chemical science, about the elements and the laws governing their combination and behaviour under various conditions, communicates knowledge (jiṋána). And the practical book by which you can conduct experiments in the laboratory is called vijiṋána. Here the Sage means that the body-like chariot of the person who has no practical knowledge about sádhaná – whose mind-like rein is not concerned with the buddhi, whose buddhi-like charioteer is incapable of having proper control over the mind-like rein – can never move properly.

The organs of a person whose mind-like rein is not in constant contact with the buddhi-like charioteer, become wayward owing to their unbridled independence of movement, and goad a person to animal-like propensities. They only run after the perceivable objects of the sensuous word: every act of the organs becomes illogical and devoid of reason in the absence of contact with the buddhi; and thus such people are indeed called irrational (avivekii). The state of such an irrational person is similar to that of an animal. Suppose a man passes by a shop. A partially irrational man, who is somewhat guided by his buddhi, may think of shoplifting in the absence of the shopkeeper. Yet due to his partial contact with his buddhi he may perhaps refrain from actual theft out of conscience, or fear of punishment, or public shame. The person who has little or no contact with the buddhi will, however, recklessly commit the actual theft propelled by his animal propensities. This mentality is like that of cows and goats trying to run away with food or grains in the absence of the owner. Indeed, a base animal dwells within such people, although their features look human. Many social elites or many hypocrites who are well established in the higher strata of public life, are brutes of this sort. They feed their individual or party selfishness by taking advantage of the weakness of the human mind.

Moving the body-like chariot becomes difficult if the horses of the chariot are stupid and if the control of the mind-like rein over them is improper or lax. Thus it is of primary importance to have a perfect hold on the mind-like rein and guide the horses properly with its help. The rein should be strong and the horses should become disciplined through proper training. This is the way to gain control over the organs and for this the principles of yama (abstinences) and niyama (observances), ásanas (postures), práńayáma (breath control), etc. are taught in Ananda Marga. The rest of the principles of sádhaná serve to control the mind and the intellect.

Remember, restraint or control over the senses or organs does not mean their annihilation. The meaning of saḿyama (restraint) is not extermination or murder. It means the judicious use or application of one’s impulses. Making more strong and powerful that which you want to keep under your control is not at all harmful, for your loyal and powerful followers will be of immense help in your progress on the path of growth and development. The charioteer holds the rein of the horses; he does not kill them. Killing the horses will render the chariot immobile by the side of the road. Understanding the real meaning of restraint make proper use of it; then you will see that as your sensual desires are moving on the path of cessation with ease, a powerful vibration of energy is created in your mind and it proceeds with irresistible force towards the internal world, towards the Supreme Being. The Sage has said:

Yastu vijiṋánaván bhavati yuktena manasá sadá

Tasyendriyáni vashyáni sadashva ivá sáratheh.

That is, the mind of the person whose conscience or discriminating judgement is awakened and whose power of judgement is intense, always remains linked to the buddhi; the rein remains constantly under the control of the charioteer and so, quite naturally, the organ-like horses remain loyal to the buddhi: they never roam about randomly. But when the horses are untrained – that is, if the organs are faulty – the charioteer will never be able to drive the chariot properly. Thus for the proper functioning of the chariot, well trained horses are indispensable. A sádhaka (spiritual aspirant) should train his or her mind, body, intellect and organs to be directed only towards the supreme benevolence (shreya).

Let me explain to you in detail the characteristics of the organs. They are of three types: sensory organs, motor organs, and práńah(the vital principle or reflex apperceptive organ). There are five sensory organs: eyes, ears, nose, tongue and skin. There are also five motor organs: vocal cord, hands, feet, excretory and genital organs. Ordinarily práńah is not considered to be an organ, because it is actually the cooperative functioning of ten váyus(the dháryas or sustainers). These ten vital vibrations consist of five internal vibrations of práńa, apáńa, samána, udána and vyána, and the five external vibrations of nága, kurma, krkara, devadatta, and dhanaiṋjaya. These vibrations come within the marutattva or aerial factor and so práńah and the ten váyus are not taken as a separate principle.

The characteristic of the sensory organs is to run after external objects. Whenever any inferential vibration or tanmátra emanates from an object, the sensory organs immediately receive that vibration at the gates of the sensory organs and transmit it to the sthirabhúmi of the citta(the apperceptive plate), the site of the mind’s saḿskáras(reactive momenta of deeds). The point where the organs come directly in contact with the mind is the cardinal point of the organs, and it is this point which deserves the name of “organ”.

The characteristic of the motor organs is to act; to establish contact between the organs and external objects. The motor organs carry the idea from the sthirabhúmi of the citta or ectoplasm with the help of the nerves and finally give it an action form. The work of the sensory organs is manifestative. After informing the citta of the existence of a particular object, either the sensory organs have no function at all, or their function comes under the jurisdiction of the motor organs. The exclusiveness of the initial perception becomes substantially impaired due to the influence of the intellect, the motor organs and the vibration of the thought waves(the delight of tasting is a lot greater than that of eating).

The reactive seed or saḿskára of deeds remains quiescent while in a receptacle, for it is static(tamogúnii). But if the vital airs fail to function properly, the sthirabhúmi of the citta is to some extent impaired, and then an unnatural agitation arises in the cittabhúmi. The sthirabhúmi of the citta draws its sustenance from the vital energy or práńáh. At the time of death where the force of práńah wanes due to the agitation in its vibrational force, the sthirabhúmi of the Citta becomes dysfunctional, and neither can the sensory organs carry any idea properly to it nor can the motor organs take any idea from it and activate the body.

The greater the control a person has over the práńah, the stronger and more expanded will be the citta’s sthirabhúmi, and the greater its power of reaction. Citta, the object of the práńah, is static in principle (tamoguńátmaka) due to its passivity. Accordingly the mutative principle is predominant in the motor organs, and the sentient principle in the sensory organs. The object with which the unit entity is concerned through the sensory organs is what we call the knowable (jineya). Whatever makes the unit entity attain contact with the objects through the motor organs is called kárya (action); and the object of práńah is called dhárya or the sustainer, that which sustains. As these dháryas are contacted by the práńáh (the collection of ten vital airs), it is impossible for the práńah to simultaneously hold or reflect on the citta all the objects which are collectively apprehended by more than one sense or motor organ.

When people read anything aloud at the same time that they see, both their organs, the eyes and the tongue, are working simultaneously. The sound waves reach the citta through the medium of the acoustic nerves (afferent nerves) with the help of their vital force. At the same time, the sense of sight or form tanmátras of the letters of the alphabet are reflected on their eye-balls and are also reaching their cittabhúmi or ectoplasm via their optical nerves with the help of that same vital force. It is not possible for one singular vital force to be present at two places at the same time and perform two different functions; so it has to both receive the sound waves as well as visualize the letters of the alphabet separately. If the vital force or energy remains engaged only in visualizing the alphabet, then the sound waves will not properly reach the ears. In such a case, if the readers are students, their sense perception will not be as good as their knowledge of language or spelling. Similarly if attention is paid more to only hearing then the knowledge of language and spelling will suffer. You have certainly encountered many accredited scholars whose every line of script contains countless spelling mistakes. If you investigate the cause, you will discover that these people had and still have the habit of reading books aloud, softly uttering. Similarly, those who give more importance to their motor organs cannot utilize their sensory organs well. Generally those children who are very fond of games are less attentive to their studies. Their vital force being engaged with the practical application of ideas through the medium of the motor organs, it cannot properly apprehend ideas through the sensory organs. But then to attain success in action, the coordination of more than one sensory and motor organ in the same action is most desirable. Similarly, success in the field of knowledge is also accelerated as a result of the coordination and cooperation between several motor and sensory organs. So it is preferable for a student to read books aloud instead of silently, because then two organs become involved with one object and so there is less chance for the mind to become distracted.

According to the predominance of subtle or crude forces we may divide the motor and sensory organs into three groups. The subtle sattvaguńa (sentient quality) is predominant in the vocal organ and tamoguńa (static quality) in the region of the genitals. Vocal organ and hands are sattvaguńii because speech expresses internal ideas externally and the hands give form to subtle inner feeling, or create arts and crafts. The feet are rajogúnii(mutative) due to their kinetic or locomotive characteristics, and the anus and the genitals are tamogúnii (static). According to the five functional distinctions of speech, action, movement, excretion and procreation we determine the individual characteristic of the motor organs. There are functional distinctions among the sensory organs also: the ear receives sounds, the subtlest of the tanmátras, and so it imbibes the greatest amount of sattvagúna. The nose is tamogúnii in the highest degree. The ear and the skin are sattvagunii and the tongue and nose tamoguńii.

Biologically also we find that the more unevolved a unit entity is the stronger are its tamoguńii organs. In extremely undeveloped or unicellular organisms we find no sexual distinction; due to their extraordinary sexual power they disintegrate their bodies into parts (schizogenesis or reproduction by fission) according to necessity, for the maximum propagation of their species. But as the unit entities advance on the path of progress and higher mental development, the power of their organs wanes; and as a result the higher organisms cannot bring forth their progeny singly due to their low sexual potentiality. So in them the distinction of male and female become a necessity.

I have already said that práńáh, the vital principle, is tamoguńátmaka, for in its object, the dhárya, steadiness alone is the predominant factor. For lack of more than one organ under it, the práńa is collectively static. The greater the control one has over this vital principle of práńa, the stronger is one’s power to accept or reject saḿskáras. These [[accepted or rejected]] saḿskáras are perceived in the mind during the still condition of the práńa, wherein it (pra’n’a) finds its fulfilment. You are taking práńa’s help every moment of your daily life. Just as you feel the heat or coldness of things through tactual inference or sparsha-tanmátra, similarly you know their hardness and softness through práńa. Suppose there is cotton and gold of equal temperature. The eye sensory organ will see them, the skin sensory organ will feel their hotness or coldness and the práńa will feel the hardness of the gold and the softness of the cotton. The ear sensory organ will hear the song and the práńa will appreciate its melody. The ears will hear the scandal and the práńa will receive its harshness and severity; and thus hearing will become hurt and feel pain – it will hold anguish (dhárya) in the mind. This capacity of the práńa to hold feelings we call the vital core or marma. The terms “hard” or “soft” that you apply to a person on the basis of your knowledge of the hardness of iron or the fluidity of water are also derived from your práńa-bodha or vital sense. A “hard” man does not mean that the man is hard to touch. A “hard” thought-wave is received by the práńa when the skin-organ touches something hard. You call a man “hard” only when his speech or behaviour creates a similarly hard thought-wave in your práńa through the medium of any other organ. In the same manner you call many people “soft” also, don’t you?

What is this práńa-bodha? I have already said that when the nerve or force of acceptance or rejection of inferences (tanmátras) establishes contact between its object and the sthirabhúmi or apperceptive plate of the citta, then alone does “sense” come into being. All the forces of the world prove their existence in this dynamic sthirabhúmi. The wave by which your acceptance or rejection of the tanmátras takes place, cannot be a perennial one, because its permanence precludes the possibility of sensing. If the eyes could apprehend form waves uniformly and continuously, or the form-waves were themselves continuous and uninterrupted, then due to their lack of division, the object to be “held” by the práńa could not have a place in the sthirabhúmi of the citta. In order to effect breaks in the waves they have to be pulsative and the stream of waves also has to be interrupted by pauses. Energy in motion is not continuous but flows in definite little jumps; thus the stream of energy has been called systaltic or pulsatory in the scriptures. This applies equally to all inferential(tánmátric) flows, and these currents are received during their phase of contraction in sthiurabhúmi or the citta with the help of the práńa. So the more steadiness one can create in the práńa, the firmer and stronger shall be one’s power of receptivity.

The receptive power of práńa finds great scope for expression in a calm mind, with a calm body and calm organs; and its retentive power wanes tremendously during physical or mental restlessness. That is why a restless-minded boy cannot memorize his lessons – he cannot retain them in this práńa. A fickle-minded young man can earn his bread by hard labour, but he cannot take any serious responsibility.

Nityadá hyauṋgabhútáni bhavanti na bhavantica,

Kálenálakśyavegena súkśmatváttanna drshyate.

It is only due to the interim motionlessness in the course of movement that a unit entity can comprehend anything. If one becomes restless, one cannot feel an object in the proper perspective. But there may be at least indistinct knowledge of the object due to a relatively slight calmness that still remains in the restlessness. A person in this state is generally called “bewildered”, in a state of doubtful comprehension. The shorter the period of this interim motionlessness, the greater the speed of motivity and thus also the degree of bewilderment. So you see, all forces, whether receptive or rejective, must be pulsative. When they are not pulsative, then their entities are outside the range of comprehension, and are therefore sensorily untenable and intellectually either untenable or quiescent.

The pause period of the systaltic movement is the opportune moment for the acceptance of any sensation or idea. Similarly, the greater the composure in the práńa, the stronger and keener is the power of receptivity. That is why sádhakas take pains to keep their práńa under restraint and control. In the path of sádhaná(intuitional practice) there are two ways to control the práńa: práńáyáma (breath-control) and dhárańá (concentration).

Práńán yamayatyesah práńáyámah

Tasmin sati shvásaprashvásayorgativicchedah práńáyámah.

I have already said that the movement of every mundane force, whether active or reactive, must be pulsative. The period of contraction or cessation is the concluding state of the vital function. When this state of cessation is established permanently in the unit body, the vital functions totally cease. This is the state of death. In such a condition the mind and the other organs are inactive, and so in this long-lasting cessation nothing can be accepted or retained. The practice of práńáyáma is the practice of control of the práńa – of the expansion of the period of pause for the maximisation of the power of concentration and receptivity. The vital expansion of the práńáyáma-sádhaka is also pulsative, the only difference being that the pause is comparatively long. Even in the sádhaná of the introspective concentration (dhárańá) when the sthirabhúmi of the citta is fixed on the object, the vital function is also obliged to gradually prolong the duration of the pause. In that condition the manifestive waves also diminish. Thus whenever people ponder something with rapt attention, the movement of their vital functions gradually becomes more and more tranquil due to the prolongation of the duration of the form waves of their object of imagination.

There are abuses of práńáyáma also. If sádhakas during the period of práńáyáma-induced contraction, indulge themselves merely in the parading of their own petty vanity instead of using that force of contraction for the inculcation brahmabháva (cosmic ideation); that is, if they devote themselves to the expression of their own little egos, they will gradually tend towards crudeness. Even without practising práńáyáma, if people zealously propel their little egos towards worldly enjoyments, they will also meet the same fate. Práńáyáma is exceedingly harmful – devastatingly disastrous – for those without cosmic ideation or Brahmabháva. In common experience we find that whenever people absorb themselves in some work, their power of contraction increases, and the movement of their práńa becomes steady and regulated; but whenever they indulge in any sensuous or crude act, the movement of their práńa becomes remarkably unsteady and agitated. In such a condition their minds are not amenable to comprehension, thought or judgement.

The agitation of the body causes the agitation of the práńa. That is why all concentrative practices should be performed in a quiet posture (sthirásana), so that the practices of práńáyáma and dhyána (contemplation) may progress cohesively. At the time of meditation the repeated movement of the body – now lying, now sitting, now standing – are extremely detrimental to mental concentration. Such a practice defeats the very purpose of spiritual meditation.

Yastvavijiṋánaván bhavatyamanaskah sadáshucih

Na sa tatpadamápnoti saḿsáram cádhigacchati.

One who is not installed in vijiṋána or true knowledge – one who has not received the real esoteric practice of sádhaná– one whose mind is not connected with buddhi – one whose mind constantly wallows in the dirty quagmire of meanness and sin, cannot attain Brahma. O sádhaka! You must forget all your past deeds, all your tales of glory or ignominy, from the memorable moment you start moving on the path of sádhaná or intuitional practice. Do not look back: you have eyes in the back of your head. As indispensable as it is to be cautious and careful, so that the self-created tornado propelling you forward does not dash you down to the ground to ensure your safe journey ahead, you may sometimes throw back a cursory glance and no more. “I am immoral, I am impure, I am a sinner. O lord, save me!” – Do not give indulgence to such a mentality, for as a person thinks, so he or she becomes. If you frequently think, “I am impure”, “I am a sinner”, then a sort of inertness or inferiority complex will take possession of your mind, and as a result your vitality, in spite of all its strength and power, will become incapable of surmounting that obstacle and following its forward path of progress. Therefore I say as long as this sort of inferiority complex remains, it is impossible to attain the final beatitude. It is impossible to attain salvation by sitting back idle and inactive, thinking that some one else is one’s saviour or by reciting prayers like a parrot a prescribed number of times every twenty-four hours. Let me repeat once again: even if your past life was depraved, from now on, from this very moment completely purge your mind of that memory. Let your life begin anew. Take to sádhaná from this very moment. Do not put it off until tomorrow, for tomorrow’s sun may not rise on the horizon of your life.

Yastu vijiṋánaván bhavati samanaskah sadáshucih,

Satu tatpadamápnoti yasmád bhúyo na jáyate.

Learned people know that the requitals or consequences of deeds (karmaphala) are inevitably bound to follow one’s actions, and so they do not waste time uselessly thinking about them. Fortified with courage and instilled with Brahmabháva they face all calamities of retribution bravely. They always consider themselves pure, for they have purged their minds of the past. Those who have tasted even a little of the flowing nectar of Brahma, know that they can never be impure. This constant thought of self-purity greatly helps to exhaust their saḿskáras or reactive momenta, as a result of which the saḿskáras held in the sthirabhúmi of their práńa are gradually destroyed. With the help of sádhaná or spiritual practice the spell of pleasurable and painful requitals ceases both internally and externally. Sádhakas call it the combustion of the seed of action in the fire of sádhaná.

Vijiṋánasárarathiryastu manah pragrahavánnarah

So’dhvanah páramápnoti tadviśńoh paramáḿpadam.

As a result of sádhaná all three organs, i.e., motor, sensory and práńa, gradually attain composure. When all the organs attain steadiness and composure and are absorbed in the bearing of the Supreme Being, we call it the state of samádhi or trance or absorption. Without this attainment of steadiness samádhi is impossible, for without steadiness meditation(dhyána) is not possible and without meditation samádhi is not possible. The practice of meditation is nothing but the proper control over the mind-like rein with the help of a super-knowing charioteer. In the human body there are approximately fifty vrttis or propensities of minds. The degree of intensity of these fifty vrttis depends upon the different glandular secretions of the body. Thus proper functioning of the mind depends upon the different glandular secretions of the body, upon the afferent power of the nerve-fibres and upon the capacity of the nerve cells to vibrate thought. In other words, with the acceptance or rejection of any of the sentiments, both the human body and mind are influenced.

For example, if one thinks of ghosts one thinks of one’s probable danger from them. That is to say, the thought of ghosts is intimately connected with the fear-instinct (bhaya vrtti). Thus it was through the impulse of fear instinct that people in ancient times learned to conceive of ghosts. Even in those blatantly helpless days the primitive people could not remove the idea of ghosts through reasoning due to their limited intellectual power. The remnant of that belief in ghosts still persists in the people of today. [[The minds even of children who have neither come to believe in ghosts in a natural way nor have been beaten]] by the strong, are still made into haunts of imaginary ghosts by their elders, who force into the children’s minds illusions of fear. A strong momentum of fear already exists in the mind of children due to the experience of their past animal lives and their elders try to arouse that impulse anew. The repressed thought of ghosts may indeed arise in the mind of a person of any age in suitable conditions. So the attempt to make people believe in ghosts who have never heard of them or who do not believe in their existence, is grossly unfair. People should be guided to rise above all kinds of fears and ghosts. This not only brings their vrttis easily under control but makes their minds strong as well.

You may have heard that some people after married for second time, “see” the spirit of their deceased wives or husbands. These are but the plays of the mind. After remarriage some weak-minded people who believe in ghosts, keep thinking about their first wives. They keep imagining that their first wives have resented their remarriage and that their spirits will now come to punish them or their new spouses, and their second wives also often think thus. As a result both of them “see” imaginary spirits, believing that they really appeared, and give a start in fright. Sometimes they faint or inarticulately repeat those very things which they had expected those so-called spirits to say and people take for granted that they are possessed by ghosts. In such a condition, as the conscious mind (kámamaya kośa), is wholly or partially absorbed in the sub-conscious mind (Manomaya Kośa), the consciousness of reality becomes impaired. Such people then, heedless of propriety and the respect due to their elders, openly express the imagination of their sub-conscious minds. When the exorcists come to exorcise the “spirit” they try to set right the mind of the patients by making them inhale the smoke of different objects; they try to bring the conscious mind to normalcy and awaken the Kámamaya Kośa by arousing in the nervous system the sense of reality with blows or abuse. To confound and distract the assembled spectators they mumble and mutter a few mantras or incantations. You may have encountered yet another type of demoniacal possession, which does not weaken the conscious mind very much in the wakeful state; but during sleep such strength of mind does not exists, and as a result during sleep, while lying on his back, the person sees nightmare of imaginary ghost sitting on his chest. Dreaming is an act of the sub-conscious mind. In the dream state the imaginary ghost of the sub-conscious mind takes form beautifully and repeats verbatim to him the language of his imagination. In the dreamful state he feels stupefied with fear, due to this excessive stupefaction he starts groaning, and people take it to be demoniacal possession. Thus what is generally called a “nightmare”, is usually the vision of a person whom the dreamer had oppressed in the past and whom the weak-minded oppressor now “sees” after that person’s death. So you see how blatantly harmful it is to give indulgence to fear. All this is in reference to bhaya-vrtti or fear instinct only, but actually this observation is true of every ectoplasmic occupation or vrtti. To attain Brahma you must rise above all ectoplasmic occupations. Without the suspension of the vrttis it is impossible to attain Brahma.

Yogashcittavrttinirodhah.

Now, the question may arise: is not the effort to attain Brahma a mental occupation? No, it is not, for a vrtti or mental occupation is concerned with the petty ego, with the effort to devour everything for the pleasure of the petty ego. But Brahma sádhaná, (divine contemplation or endeavour to attain Brahma) is the effort to dedicate the small ego to the Great Ego, so we cannot call it a vrtti or sensual desire. Sádhaná or meditation is not a vrtti, it is the fullest expression of love itself.

Átmemdriya priiti icchá táre bali kám.

Kŕśnendriya Priiti iccha dhare prema náma.

Kámer tatparya nijá sambhoga keval,

Krśńa sukha-bainchá hay Premete Prabal.

–Caetanya Caritamrta

[Passion is egocentric incline

Passion divine is love divine

Passion’s aim is self-gratification,

Passion for Bliss is Love’s inspiration.]

The person whose body-like chariot is guided by the charioteer of valid cognition, will certainly reach the characteristic bearing of that love-saturated Brahma. The path leading to the characteristic Super-Self is the Sádhaná Márga, which is called Ánanda Márga or the path leading to absolute bliss. That characteristic Love, that Supreme Essence, that absolute Blissful Entity is the Supreme State of Viśńu. In this Supreme State, there is no possibility of any mental function; it is beyond the scope of pleasure and pain. Here in this state lies the final cessation of all the pains of the triply afflicted unit.(1)

The cessation of pain is of two kinds – one is momentary and the other is lasting. That which effects a momentary cessation is called Artha(psycho-physical), and that which causes total cessation is called paramártha(spiritual). The lasting cessation of the three kinds of afflictions can only be achieved in the state of valid cognition, attained through sádhaná or intuitional practice; and so establishment in valid cognition alone is Paramártha and sádhaná is the stepping-stone to the lasting cessation of pain. That is why Brahma Sádhaná is the only achievable effort for the unit entity, for it is the highest accomplishment. The tendency of the human organs is directed towards the external world, for it is their characteristic to bring the human mind into contact with the external world. As the quinquelemental crude factors are the objects of their activity, the organs are necessarily materially inclined. We cannot, however, place the organs entirely in the category of crudity, since they are engaged in transmitting the five tanmátras, or inferences or generic essences… sound, touch, form, taste and smell… to the inner realms of the unit entity. If we regard the tanmatric entity, whose inferential comprehension takes place only internally, as purely psychic, then we have to term the organs, the crude bearers of that pure psychic entity, as psycho-physical. Retrieving them from their inert condition, they can be converted into conscious entities to some extent. The mind, or better still the citta(ectoplasm)and Ahamtattva(ego) are far more subtle than the tanmátras, for they define the existence of these inferences.

Indriyebhyah pará hyarthá arthebhyascha param manah,

Manasashca pará buddhirbuddheratmá mahan parah.

The organs are psycho-physical, hence the amount of crudeness in them is more than in the psychic inferences. So the tanmátras or inferences are subtler than and superior to the organs. The seat of the tanmátras is in the citta and so the citta is superior to the tanmátras. The entire functional faculty of material comprehension of the citta and Ahamtattva is dependent on the Mahattattva, the unit I-feeling and so the Mahattattva is superior to both the Citta and the Ahamtattva. Superior to this unit I-feeling is your higher Self, your great “I”, whom you know to be Saguńa Brahma, the qualified Supreme Consciousness.

Mahatah paramavyaktam avyaktát puruśah parah.

Puruśánna paraḿ kiiṋcit sá káśthá sá para gatih.

Greater than Saguńa Brahma is the unmanifest primordial Prakrti(the Operative Principle in equilibrium), for she contains within her the capacity to qualify Saguńa Brahma; that is the qualification of Saguńa Brahma is entirely dependent on her attributional manifestations. But Puruśa is still superior to this primordial Prakrti. Puruśa is the ultimate stage of all evolved objects: He is the supreme rank of Consciousness.

You will not find a bit of immobility anywhere in this evolved world – everything is moving forward. The word Jagat (world) is derived from the root, Gam + kvip, which means “moving”. All objects in this world had to move, [[do have to move, and will always have to move]]. Motivity is indeed their dharma or characteristic. Life throbs in the rhythm of movement and is enthralled in its current. What is destination of its movement? He is the final destination – He is the terminus of all the movements of all the units – their ultimate goal – the final end of the stream.

Eśa sarvesu bhutesú gud́hátmá na prakáshate.

Drshyate tvagryayá buddhá súksmayá sukśmadarshibhih.

All movement terminates in merger in Him – there all existences become motionless. In that motionlessness there remains no seed of reactivation. To reach Him one must follow the path of sadhana, one must practice a particular system. Only by studying philosophy or making big speeches or writing long articles, one cannot attain Him. In order to attain Him the practice of sadhana must be rigidly followed, and practical knowledge must be acquired. Even if there is no knowledge, the practical active sadhana, which is achieved through the purification of the different internal strata of the mind has to be performed. One must bear in mind that one’s entire sadhana depends only upon internal purification: there is not even the slightest scope for any showy demonstration.

The rsi said: –

Yacchedváun manasi Prájiṋastad yacchejjiṋána átmani,

Jiṋánamátmani mahati niyacchettadyacchecchánta átmani.

Absorb the forces of your organs in your vital force, and the dormant potentiality of your sensory power will make you more energetic – more mentally powerful. That is why wise people direct all their endeavours towards this end. Gradually merge this awakened mental force in your intellect, in your subtle sense of ego. In other words mingle your sensory potentiality with your mental potentiality and your mental potentiality with the potentiality of your I-feeling. Then identify all the collective force of your microcosmic intellect with your great I. That is to say, merge all the potentiality of your unit-I, in that of Cosmic-I. People of wisdom, eventually absorbing all their egocentric potentiality in the integrated, calm, non-attributional Entity, attain their deliverance from all evil thoughts and worries. This gradual process of absorption of the unit consciousness in the Cosmic Consciousness or the individual entity in the collective Entity is what is called Sádhaná(spiritual practice). The final attainment of attributelessness in the restful and tranquil Atman is the Supreme target, the ultimate goal. The only duty of one who has attained human body in whom human potentiality is present, is to progress on the path of sádhaná. No one of intelligence should waste even an iota of time. With every respiration your longevity is diminishing. From the day of your birth as an infant you have been speeding towards the funeral pyre. Every moment is taking you closer and closer to death. So I say do not waste your time needlessly.

The sage said –

Uttiśt́hata jágrata prápya barán nibodhata;

Kśurasya dhárá nishitá duratyayá durgaḿ pathastat kavayo vadanti.(2)

Arise, awake! seek an Ácárya (teacher) of an intuitional science or Brahmavijiṋána and get initiated in the path of Sádhaná. The Kavi(seer of truth) says, this path is impassable, it is as dangerous as a sharp razor’s edge, and so you will have to step carefully. You must proceed very quickly along this inaccessible path, for you have very little time at your disposal. So not stop, go forward, do not look back.

Remember, everyone is entitled to sádhaná. For this, nothing neither pedigree, education, knowledge nor any asset, is necessary except only two things – implicit faith and sincerity. Arouse these two things through your will-power and victory is yours, it must come.

Jyaeśt́ha Púrńimá 1956 DMC

Footnotes

(1) The three kinds of human afflicions are mundane, supramundane and spiritual. –Trans.

(2) Kat́hopaniśad. –Trans.
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Subháśita Saḿgraha Part 4

Chapter 2
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Subháśita Saḿgraha Part 4

Notes:

official source: Subháśita Saḿgraha Part 4
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Matter and Spirit

I will dwell today chiefly on the Káthopaniśad of the Yajurveda. It is a fact that there is an Atman (soul), and also that Brahma exists. Only the people who have never tried to understand anything beyond the sensually perceivable world may say, “If God exists, why can’t we see Him?” A material minded person may ask, “Can you show me God?” Such a question from a common person may make a learned person laugh but this does not answer the question. So it is necessary to make people understand that the answer to the question must be in the code and language consonant with the nature of the matter. So says the Yama to Naciketa.

Eśa sarveśu bhúteśu gúd́hátmána prakáshate

Drshyate tvagryayá budhyá súkśmayá súkśmadarshibhih.

The Supreme Self lies hidden deep within every object. It is impossible for the crude organs to see or understand this deeply caverned Entity. Take ether for instance. Akáshatattva or ether lies hidden in the molecules and atoms of every object. Do you see it with your crude eyes or can you feel its existence through any of your organs? Now an illiterate man may ask a scientist, “You say there is ether. If there is then show me”. It is useless to laugh at the ignorant man. He has to be guided and directed to the appropriate state of understanding its existence. Only then will he accept the existence of ether fully because his intellect and intelligence has risen above the common intellect of the ordinary non-scientific person. Brahmatattva or the spiritual principle is an extremely subtle principle. So to understand or know Him certainly calls for a very subtle and sagacious intellect, as sharp as the point of a needle. The scripture call it Agryábuddhi or pointed intellect. The Yama (the mythological God of Death; philosophically, the Controller) has said that this truth can only be experienced through agryábuddhi. No other bearing can comprehend it. That is why the deeply caverned Supreme Being is not equally reflected on all minds, inspite of the fact that He is present in all entities and is indeed the essence of every entity. It is only when the mental mirror becomes pure with the help of agryábuddhi that the Supreme Entity is properly revealed. This spiritual principle is beyond the comprehension of the crude organs like the eyes, etc.

The power of the optic nerves or of any organ to apprehend tanmátras or inferences is very limited. Take for instance a molecule or an atom of the physical world, which people can easily comprehend with a little mental effort, but which their eyes are unable to see through the media of form tanmátras. In order to see or feel them they will have to take the help of a special kind of instrument, and to learn how to use it they will require a special laboratory training.

In order to realize the all encompassing subtle principle of Brahma also, you will have to focus your mind introspectively in accordance with a special method.

You will have to do regular experiments yourself. One cannot attain Brahma through arguments and reasoning, based on the opinions of different authors, or by opening study circles, or through speeches and lectures. For this you will have to develop your agryábuddhi (pointed intellect) with complete devotion and zeal.

It is through this agryábuddhi that you will realize Him with your entire being. In such an event He will no more remain an imaginable object in the imaginary world; He will come down to you as the perceptible, obvious Entity of the earth. The crude intellect is sufficient for the comprehension of crude objects, but not to enter the domain of subtlety; for that it has to be refined into a subtler one. To understand the subtlest Entity it has to be made extremely subtle and sharp like the point of a needle; all desires and propensities have to be centralized on a point – this is what is known as the agryábuddhi. When the intellect progresses from crudity to subtlety, the mind too becomes subtler and subtler, until finally it attains complete suspension. This very state of suspension is called identity with the characteristic Self. The entity that then remains as the witness of that state of mental suspension, the Átman, is the characteristic Self of the unit. The Witnessing Force behind the state of mental suspension is the Átman.

People in general consider molecules and atoms alone to be the subtlest entities, while scientists at different times have declared different objects to be the subtlest entities according to their respective intellects and investigations. And those very so-called subtlest entities are later declared as crude by the scientist of the subsequent period. You are certainly aware that there was a time when the molecule was considered the subtlest particle. Afterwards scientific investigations showed that the atom was still smaller than the molecule. Now the atom too has lost its position as the subtlest entity. The thread of such investigations taken in the past will be followed in the future also. Scientists will continue to raise their heads proudly in their respective times by refuting and falsifying the so-called knowledge of the past, and the common people will continue to respect them as the “greatest scientists” of their age. But the findings of their researches will not last eternally – they will not even merit appreciable recognition as truth for two or three centuries.

The so-called knowledge or proofs of all these scientists will be utterly destroyed by the scientists of the future. This is quite natural in the case of physical science, for the path of physical science is analytical; its rise and fall are subject to the play of construction and destruction.

Here lies the fundamental or moral difference between physical and spiritual philosophies, although physical science, in its pervasive sense is a part of philosophy. Only spiritual philosophy is unitive or synthetic. So when one physicist disproves the researches of another, he or she does not violate the nature of physical science; rather it is quite natural for him or her to do so. It is because of this that numerous benevolent achievements have been accomplished in this world. In philosophy whenever there is an effort to enhance the predominance of polemics or sophistry, there too the analytical aspect of physical science is present. The difference between physical science and logicians’ philosophy is that the former has a considerable benevolent aspect but the latter is dark on both sides. Logicians’ philosophy at times weaves a web of logic around matter and at other times it endeavours to find the relation between thought and matter; and then again at other times it plays blind man’s buff in the blind alley of thoughts. Nonetheless the place of logicians’ philosophy should indeed be below that of physical science instead of being between spiritual and material philosophies for it does not appease the hunger of the body, mind and soul of living beings. Rather it creates confusion in the mind and clouds it with the smoke of logic. Tantra has said in reference to these philosophies – “Lokavyámohakáraka”, i.e., they sow the seed of disease in the minds of the people. Spiritual philosophy is synthetic and those who have chosen this path are proceeding with their sadhana of attaining oneness. Hence, experienced scientists on this path cannot even think of destroying the hard earned emerald glow of the experience of other scientists; rather they further heighten the brilliance of spiritual philosophy by blending their own glow with that of others. This is the fundamental difference between spiritual and material philosophies.

The fundamental essence of matter may be called by any name - molecule or atom but the basic cause of matter is nothing but energy, matter is nothing but bottled-up energy. It is the condensed state of the particles of energy that we call matter. It is by no means correct to consider matter as an original substance. To adequately understand matter one must be acquainted with the energy entity. The greater the understanding of energy and accordingly of matter also, the greater is one’s right to use matter as an object of enjoyment. Such people who possess this understanding are indeed called scientists. But those who after thoroughly understanding the energy entity (shakti), direct their spiritual life into the depth and pervasiveness of shakti are known as the worshippers of energy as Mahákaola, as Sháktas. Those who think that the world has evolved out of atoms of energy are very much mistaken. Some say, “The world is made of atoms, and thus there is no place for ghosts in it”. Such a dogmatic declaration is hardly sufficient to disprove the existence of ghosts or spirits of the soul. Ghosts do not exist, it is true, yet to nullify their existence through logic and reasoning an adequate knowledge of psychology is essential; it is not possible to dismiss them so easily with such a brief statement. It is energy alone that is active in this material world? Is there no room for Shiva or Consciousness? Those who regard atoms of energy as the initial manifestations of Prakrti (nature) and want to deny the existence of consciousness beyond them, should know that these so-called atoms of energy are indeed dancing on the bosom of Consciousness Himself.

Have the manifestations of cognition (Prájiṋa) or consciousness (the knowership of sense of existence) that we see today in this tiny world of ours among the different unit entities and organisms and particularly in human beings emerged suddenly out of nothing? Idea or thought cannot emerge from its absence. Something cannot manifest from nothing. About two billion years ago when the world had just come into existence, there was no trace of vegetation or organisms except for so called atoms of energy. The potential of the manifestations of consciousness that we find today in human beings, the undeveloped expressions of consciousness that we notice in the various other organisms and in trees and plants, were all certainly present in those so-called atoms of energy. The potentiality of consciousness, that dormant Shiva, slowly and steadily awoke with the help of the centripetal force of Prakrti (The Cosmic Operative Principle). We cannot consider Shiva or Cosmic Consciousness as being the resultant attribute of energy (Shakti); for although this great Shiva is difficult to discern in matter, where He is lying dormant, when He awakens with all His prowess, all His spatial, temporal and personal bondages of energy (Shakti) are broken and absorbed in that Consciousness. Therefore to call Consciousness the attribute of energy is nothing but gross self-deception.

This eternal game of pervasive Consciousness and energy (Shiva and Shakti or Puruśa and Prakrti)in which Puruśa is unable to shake off the influence of Prakrti and express Himself such a state may be called the “primary atom of energy” (Prathamika Shakti kańá) The primary atoms of energy and matter are absolutely identical. Let the scientist of the different ages call this primary matter or primary energy by any name they please – molecule, atom, electron or etheron, the spiritual Sadhaka is not at all affected. With the awakening of Consciousness that begins in the primary atom of energy, with the help of the inspiration and centripetal action of Brahma, newer and newer trees, plants and organisms evolve, then human intellect evolves, finally the realization of Brahma is attained through the austerity of Sadhakas.

There may be some incongruity regarding the word Shakti. Actually where the two words Shiva and Shakti are used, Shakti stands for the binding force of Prakrti. The atoms of energy or Shaktikańa’s that are generally regarded as the fundamental essence of the created world are not really Shakti in the above sense; they are compound of Shiva (Consciousness) and Prákrta-Shakti (the binding force). The universe is fundamentally the cooperative creation of these atoms of energy. To think that Prakrti is the only cause of the creation of the world would be illogical, for each of the limitless atoms of energy of this universe is created due to the influence of the binding force upon Cosmic Consciousness. So to say that the universe is created out of limitless atoms of energy is tantamount to saying that the universe is the compound image of Mahashiva and Mahashakti, i.e., Cosmic Consciousness and Cosmic Energy. This Shiva-cum-Shakti creation is indeed the psychic manifestation of Brahma. His liilárúpa [[inscrutable form]].

Siyá-Rámamaya sab jaga jáni;

Karau prańám joŕi yugapáńi.

[I realize that the entire universe is pervaded by Sita and Rama;

To them I do my deepest prańáma with folded hands.]

The fierce war that is waged among the molecules and atoms for the predominance of the binding force over Consciousness, gradually wanes in the multi-atomic bodies of superior trees, plants and organisms. As a result, Consciousness becomes increasingly effulgent; the greatness of Shivatva alone becomes more and more conspicuous. In order to elevate the combined bearing of Consciousness and the Binding Principle (which has taken concrete form due to the predominance of the Binding Force) to the spiritual state, the bondage of the Binding Force will have to be withdrawn. Who will perform this act of withdrawal? It is with the help of a thorn that a thorn can be extracted. Consciousness has to be established after removing the mental bondage through mental endeavour, or Sádhaná. Consciousness will provide the inspiration for this and having become sentient (Sattvaguńii) due to the inspiration of consciousness, the mind experiences truth and yearns to merge its remaining portion in Cosmic Consciousness. The spiritual name of this keen-witted mental state is agryábuddhi. According to the degree of development of agryábuddhi we call one person dull-witted or short-sighted and another, keen-witted or sharp-sighted. Those who are incapable of stopping the extroversive tendency of their organs are dull-witted, being constantly preoccupied with external activities. As their objective is physical, their whole mind cannot absorb itself in the supreme bliss of consciousness (Caetanya Samádhi). As a result they constantly bemoan the threefold causes of pleasure and pain, material, psychic and spiritual. So wise people must direct their minds towards the Cosmic Entity. They must withdraw their minds from objects that ensconce themselves in their own characteristic self after introverting all their vrttis or desires. To be ensconced in one’s characteristic self is the supreme attainment of a unit being.

Paráiṋci kháni vyatrńat svayambhú-stasmát paráuṋ pashyati nántarátman;

Kashciddhiirah pratyagátmánamaekśa-dávrttacakśuramrtatvamicchan.

The characteristic of the organs is to run after the external world and drag the unit entities along with them. They subsist on objects and so it is natural for them to run after them. All beings want to preserve their existence to attain happiness. People do not want to die, for they know happiness cannot be achieved after death. This is the main cause behind the dread of death. Thus you will find that those who do not find pleasure or happiness at all in life, and do not see even the remote possibility of any happiness, become weary of their lives and commit suicide, thinking their lives to be a burden. It is because they no longer regard life as a means of attaining happiness that they destroy it. People commit suicide for the same reason that people in normal conditions seek to destroy those factors that are detrimental and hostile to their happiness.

The organs run after crude objects, for they are the source of their subsistence. The organs receive only the “idea” of the crude objects, for they receive everything with the help of the nervous system. The receptive power of the nervous system is limited to a narrow range between two particular wave lengths: the nerves cannot apprehend anything very large or very small. That is why, however hard they try, they cannot understand the Átman (Soul), for the Átman is an entity beyond their scope. They can receive ordinary light but they cannot receive extremely brilliant radiance. They can receive ordinary sound, but on hearing a very loud noise they become absolutely deaf. Similarly anything extremely deep or extremely shallow is beyond their power of comprehension. With the help of the nervous system the organs are unable to comprehend the Átman whose depth and radiance are both immeasurable.

That is why pleasure-seeking persons who are totally subservient to their organs cannot comprehend the Átman, and try to console themselves by denying its existence; they vainly pretend to be wise before others by concealing the weakness of their own propensities.

So those sádhus, those good and honest people who wish to realize the Átman, who wish to ensconce themselves in deathlessness, have to introvert their organs and merge them in the subtler entity. Instead of allowing the organs to be extroversive they have to be made introversive. Seeing the method of operation of the organs, the rśi (sage) said, “It seems that the creator is not particularly pleased with the organs, for actually He desires their destruction”. Merging the organs completely in the mind does not however, mean their annihilation, nor does it mean the destruction of the vrttis or propensities. The underlying significance of this is to bring about a purposive change in their application – a change in outlook.

Parácah kámánanuyanti báláste mrtyoryánti vitatasya pásham

Atha dhiirá amrtatvaḿ viditvá dhruvamadhruveśviha na prárthayante

What will be the result if the movement is towards the crude? Material minded people may say that the movement towards crude is the characteristic movement of the mind. But such a statement runs counter to the principle of movement. An object whose movement appears to be natural, also has reverse movement which is equally natural. Actually speaking, motion is the result of internal impulse or external attraction, or both simultaneously. An object in the air comes hurtling down to earth and people think that this is its natural movement. But is this true? Actually, it is because of the earth’s gravitational pull that its movement is earthward. If it goes beyond the earth’s gravitational pull, then falling to the earth will not be its natural movement. Similarly, an organ’s movement towards an external object may be natural to some, for there exists in them both the psychic inspiration for enjoyment as well as the attraction of the object. But if the psychic inspiration does not indulge in yearning for the object, or if it views it with detachment, then the motion will be reversed, inspite of the object’s attraction. Of course in the initial efforts people have to struggle a little against the crude attraction of objects, at least until they are transformed by the force of their ideal. But eventually this reversal of movement becomes natural.

Crude sensuous desires cannot identify themselves with internal subtlety as easily and quickly as they can with crude external objects; then too, the samśkáras also to some extent stand in the way. Nevertheless, in spite of all these impediments, sádhaná, one’s concentrated effort, finally wins the day, for practice and perseverance conquer all obstacles.

For example, a man with a strong addiction to wine must first force his mind against it in order to leave the habit. That is to say, he has to propel his psychic urge in a different direction, and free his sensuous desires from the attraction of his mental wine. But if, inspite of his strenuous efforts, he comes in contact with the real wine, then in most cases the attraction of the wine will overcome him, due to the importence of his internal inspiration. That is why in the initial state forceful efforts have to be made to change the previous outlook towards external objects; but thereafter things gradually become natural and normal. Those who steal can also say that stealing is their natural occupation. Their minds are naturally attracted towards theft and that is why they steal. The statement of the materialists that the movement of the organs is always towards external objects is the same type. Some may say that introverting the tendencies of the organs may cast them their lives and so it should not be done. This, too, is meaningless, for in reality during the enjoyment of objects the organs attain inertness and yet we do not call it the death of the organs.

Similarly, if the movement of the organs tends towards Absolute Consciousness, they will indeed attain Consciousness. We cannot call this their death. Rather it will cause their entitative purity to gradually reveal itself.

Thus to call organs’ outward movement natural and their inward movement unnatural is absolutely meaningless. However, for the proper preservation of the crude mundane existence it is absolutely necessary to maintain equipoise between the external and the internal. Only running after the crude destroys that equipoise; but neither should one neglect one’s duties in the material world by becoming totally absorbed in the sadhana of Consciousness, denying the so-called crude. It is only by recognizing the bearing of Consciousness Himself in each object and accepting it as a special type of conscious entity that one can properly equate matter and spirit as well as the external and internal.

Humans are mind-predominant beings; this is their greatest characteristic that distinguishes them from other mammals. If they are allowed to read, sleep and eat around the clock, or given the opportunity to read books, deliver speeches and indulge in song, dance and frolics according to their whims, they feel physically satiated but mentally unsatisfied. Their minds will wither prematurely like a worm-eaten bud. No one would like to be a jewel-bedecked, well-fed belle of a harem, but would rather prefer to be a poor bride with some amount of freedom. People want an open sky above their heads and a vast and bounteous earth below their feet, and between the two mind free to roam joy and mirth. They are ready to admit their faults and take suggestions for rectification. They wish to move forward hand in hand with all, tolerating everything except tormenting repression in the name of an “ideal”. Those who believe that merely by appeasing their physical hunger and providing the necessities for the preservation of their existence, that they have acquired all that belongs to the human mind, are very much mistaken.

It is the predominance of mind in humans that distinguishes them from the animals. Then why are their sense propensities extrovertive inspite of their possessing the faculty of discrimination? It is due to the saḿskáras of their animal lives and the acquired experiences of their previous animal minds. Whether the past experiences were happy or sorrowful, the mind does not fear its previous objects as much as the probable severity of things to come. Human beings have no experience of divinity, as in the past they were under the spell of animality. And so their sense propensities are from the very outset inclined towards familiar and well-known animality, and they run after external objects. But having realized the futility of animality through sádhaná, the mind gradually moves towards Consciousness. When the consciousness of their animal identity leaves the mind, by the grace of Brahma, they then realize in the core of their hearts the futility of the goal of their past lives and become eager to reveal this to others.

Seeing the system of sannyásins (monks and nuns), many people think that if the tendency of sádhańa or spiritual practice is towards the Supreme Being, it may perhaps result in the neglect of mundane duties. Some even think that sádhańa is impossible unless one goes to the forest, forsaking hearth and home. All these ideas are incorrect. The success of the sádhaná of human beings, who are a blending of animality and divinity, lies in the reduction of their animality and the unfolding of their divinity. Humans are discriminating beings; sádhaná accentuates this power of discrimination and judgment, and enhances their Consciousness. By transcending the differences in the world of matter through sádhaná, they merge in Cosmic Consciousness (Shivatva). In other words, sádhaná means the establishment of Consciousness through a struggle against inertness – the conversion of the gratification of individual desires into consummate love. Those who do the sádhaná of desire, who knowinlgy direct their propensities (vrttis) towards external objects become crude. Because they fail to utilize the rein of their mind to keep the organs under control, their minds gradually become crudified. Their condition is then degraded to the level not merely of animals, but of matter – of wood, stone, etc. Then with the last remnant of their subtle human mind gradually becoming crude, they can no longer claim to be the glorious humans. Thus the rśi (sage) said that such people are truly torpid.

Actually, such snobbish, pedantic, materialist sádhakas are far inferior to animals like asses, etc. They repeatedly face rebirth and continually bind themselves to the chain of slavery; they can never attain the ultimate liberation. As a result of their crude thoughts, they take the form of animals or straw, trees, etc. Through the centripetal action of introversive prakrti, they regain human bodies, but they again become involved in crude activities and attain sub-human bodies. Thus they fall repeatedly into the eddies of life and death; repeatedly they are caught in the dreadful pit of death. They remain only half-alive, fearing death every moment of their existence. This becomes their destiny. Truly speaking, such beasts in human form are lower than animals. Prakrti, by the law of Nature which keeps animals alive through instinctive impulses, gradually unfolds greater and greater expressions of consciousness within their propensities by means of clashes and counter clashes, and thereby transforms them into higher beings with more developed minds. Due to the lack of manifestation of consciousness and intellectual development animals cannot act independently either to progress or regress. So it is through the centripetal action of introvertive Prakrti (Pará-Prakrti) that they develop gradually without any possibility of regression. But those beasts in human form neglect their inherent higher endowments and are thus lower than beasts, for those who abuse what they possess are even lower than those who do not even possess it.

Therefore human beings must clearly understand their true responsibilities and act accordingly. They must proceed towards perfection by making proper use of their mental endowments and resources. They cannot sit back smugly after realizing through rationality where deathlessness can be attained. In order to be established in it they will have to follow the path of integration and suffering instead of the path of analysis, and absorb themselves in the sádhaná, of the internal instead of the external.

It is not sufficient to merely read or to write about deathlessness; it has to be understood in the heart, by the heart. As long as the call of the great doesn’t reach the innermost recess of the heart, sádhańa remains as dead as the worship of the crude. In order to convey the call of the Great to one’s heart, one’s every physical and mental expression has to be directed slowly and gradually with all one’s sweetness and devotion, to one’s inner being. According to the extent of this introversion people will realize more and more deeply the vastness of their goal as compared to transitory nature of physical entities. They will not then seek in vain the eternal entity (Dharva) in the transitory physical world. Then the transitory entities (Adhruva) will keep on gradually merging in one vast eternal entity (Dhruvatva) and in this process a deep and sincere yearning for the supreme eternal being will awaken in them.

This phenomenal world is transient (adhruva) and unstable. Every wordly manifestation passes through ceaseless change, for all are the centripetal, playful expressions of the inscrutable Cosmic Mind. Nothing is eternally stable. A boy of today will be a youth of tomorrow, and the same youth will be an old man some time later. None of the boy’s forms and features are Dhruva or permanent. Every object of this world is undergoing change at every moment for the change is the characteristic of the universe. Is the earth we see today the same as it was when it separated itself from the sun? The contemporary world has achieved its present form by passing through different forms in different eras such as the Archaeozoic, Protozoic, Tertiary, Cretarian [Cretaceous], Pliocene, etc. Each of these forms came into being, remained for a while, and then disappeared. The very name of the world, jagat, indicates its transitory nature (Gam + kvip = jagat: “that which is moving”). Whatever changes is unstable (adhruva). All adhruvas are extrovertive or out-going entities. To run after them is to gradually become crude.

I told you on Jyaeśt́ha Púrńimá that these continous transformations of unstable entities are always pulsative. The phase of contraction is called dhárya, (that which is held or retained), and the phase of manifestation is kárya. [[Take, for instance, an unstable or transient thing, such as your son.]] He is constantly progressing through changes, and so you are. Neither of your two entities will remain forever. If you regard him as the only support in your life, it will certainly not be wise, for your son may leave the world any day, and you will moan his loss with bitter tears; or you yourself may leave the world, making him an orphan. This applies in the same way to wealth, power, etc. You have no right to enjoy any of them permanently, because all objects are moving along at different speeds according to respective animate and inanimate characteristics and their varying degrees of crudity and subtlety. The speed of one is never identical with that of another. A tamarind tree does not grow at even one-thousandth the speed of a gourd plant. While progressing in the rhythm of movement, the proximity of one entity to another determines their mutual acquaintance or relationship for the time being, and thus someone refers to an object as “my this” or “my that”. The entities appear to enjoy each other as long as they are in each other’s proximity. Therefore, due to their differences in speed, one goes ahead and the other lags behind, and as a result one cannot find the other. Out of an unseen realm they came in contact with each other and into an unseen realm they again lose each other.

Adarshanádápatitah punashcádarshanaḿ gatah;

Násao tava na tasya tvaḿ vrthá ká paridevaná.(1)

[Things which come out of an unseen world and come in contact with one another, will once again become unseen to each other;

Nothing belongs to you nor do you belong to anything, so what is the use of lamenting about anything?]

Prior to your birth your affectionate mother belonged to an unseen world as far as you were concerned. Today you have come in contact with her, you have known her as your mother. What a sweet and affectionate relationship of reverence and devotion has developed between you two. Then again some day you may be deprived of this opportunity of moving together – either you will die or she will. In that event one will become a being of the unseen world. The cotton shirt you are wearing was merely a potentiality, dormant in the earth. To you it was in an unseen state. Then it appeared as a fluid flowing through the root of a cotton plant. It took the form of a flower, then a fruit and finally it blossomed, although at that point you would not have recognized it as the previous state of your shirt. Out of that cotton came thread and cloth, and finally it was transformed into a shirt in a tailor’s shop. Only then did it come within the orbit of your vision and now you say, “It is my shirt.” Now you are together with it but someday you will go far away from it. Your proximity to it will increase after a few days. The shirt will be torn and you will throw it into a dustbin. It will gradually rot and become earth again. So you see, something which you think to be yours emerges from an unseen world and to that unseen world it returns. The intermediate stage of proximity is the interlude when it becomes visible. Now, during this short period, will it be wise to regard anything as mine or to regard myself as belonging to something else? The unstable (adhruva) world is only meant for observing and for understanding, not for lasting enjoyment. That is why wise people do not waste their time on unstable things; they worship only the eternal – the dhruva.

How do these adhruvas or transient entities evolve? The physical world evolved as the result of the influence of the Binding Principle (Prakrti) over Consciousness and the varying degrees of its influence account for the diversities in the physical world. So efforts must be made to enjoy the Eternal Puruśa Himself who abides behind this variegated and unstable world, and not His qualified form. In order to understand this eternal entity of Puruśa one must be established in Him, unaffected by the Binding Principle. The Puruśa – who is the Witnessing Consciousness – is your soul (átman). So the wise do not absorb themselves in the glitter and glamour of the fleeting entities of this transitory world. They focus all the zeal of their hearts upon the Eternal Principle that is the original cause behind these moving entities. Ensconced behind every change is the One Who witnesses every transitory entity deep within that Supreme Entity, who is the only entity. The truly wise should contemplate and worship.

Svapnántaḿ jágaritántaincobhao Yenánupashyati

Mahántaḿ Vibhumátmanaḿ matvá dhiiro na shocati

The one who is ensconced as the witness of all three states - wakefulness, dream and sleep – is the Supreme Puruśa, the Puruśottama. Those who have known Him have known everything; and who have attained Him have attained everything.

He is the Supreme Seer of all the roles of the drama that are enacted in the internal mental world in the two distinct conditions of the mind – wakefulness and dream. Without the witness-ship of the conscious Entity the existence of objects is not substantiated. Then again, when the mind is in its unconscious or causal state, i.e., when the sense of objects does not explicitly exist, even there He remains in His witnessing state. He witnesses all the roles enacted on the psychic stage and by witnessing every attitude and pose of the mind, its simplicity and duplicity, the Supreme Seer confirms the existence of that psychic stage. And even when no scenes are enacted on that stage during sleep, He is still witnessing and confirms the existence of the performance-less stage. He is the witnessing Entity of all conditions – performance or no performance.

Iikśyes shrńomi Jighrámi Svádayámi Sprshámyaham

Iti bhásate Sarvaḿ nrtyashátástha diipavat.

He is like the chandelier in a ballroom. The chandelier remains the witness of all the performances of the dancers on the stage. Not only does it maintain its witness-ship but due to its light the spectators are able to see and understand the stage and the choreography of the dance. And when the dancers do not perform, the chandelier continues to witness that stage, and thus existence remains intact. Although the vast, all-pervading radiant Entity, the Átman, manifests all mental or physical loss and gain, yet He remains aloof from and unaffected by them. So those intelligent people who have realized Him and attained Him, also remain immune from all kinds of favourable and unfavourable waves of tanmátras (sensible and supersensible inferences); they remain above pleasure and pain. Transitory objects (adhruva) come and go, but those intelligent people are unaffected, like Rajarsi Janaka, the sage-king of Mithila, who said, “Mithiláyám pradagdháyám na me nashyati kiiṋcana”, “I lose nothing even if the whole kingdom of Mithila is ruined by fire.”

Ya Imaḿ madhvadaḿ Veda átmánaḿ Jiivamantikat

Iishánambhútabhavyasya na tato vijugupsate

Organisms live through pleasure and pain. Where no organism exists, there neither pleasure nor pain exists. The witnessing entity of both the existence of the microcosm, its actions and their consequences (karma and karmaphala) is that vast Consciousness. The waves of the Cosmic Mind with the pervasive witness-ship of the vast Cosmic Consciousness, have been prescribing consequential forms of pleasure and pain, blows and counter blows to the microcosmic mind.

If there was no witness-ship of the Supreme Spirit then Time, Nature, Destiny, Will, [[Accident]], the world, or any of the activities of Prakrti that we can think of could not have existed at all, and so the cycle of action and reaction could not have evolved. It is on account of the witness-ship of the collective consciousness that the collective mind, as the action-performing agent, allots to the microcosm pleasure or pain as the reaction to past actions (bhogapavarga). Requittals of actions of any variety are perceived by the mind alone, not by the body, for the subtle waves of action and reaction cannot be received by the body, but only by the mind, and because of this capability the mind has the capacity of comprehension and cognition, which the body has not.

Of course, the body does undergo some change due to the crudity or subtlety of mind. For example, the nerves of a person with a criminal bent of mind become strong and his or her hair becomes thick and stiff. As a result, neither the body nor the mind is greatly affected by the shocks and blows, the criminal will surely endure. The person inclined towards consciousness, however, becomes physically and mentally soft. As such a person’s skin and body are relatively thin and soft, the receptivity of the body and mind increases and the comprehension and sensitivity of the mind are considerably enhanced. These phenomena fall within the scope of physiology and psychology.

But is the mind’s experience or perception of pleasure and pain the same in all circumstances? No. As consciousness develops, its perceptions also change. When the mind is unmanifest in the state of superlative inertness, the sense of pleasure and pain is also non-existent, and when the unmanifest mind is in the state of superlative consciousness, the sense of pleasure or pain is also non-existent. But the entity which, in conjunction with the mind, undergoes pleasure and pain, cannot experience cognition if it has no manifestation of consciousness. So this conscious Átman alone is substantiating the existence of every organism, imbibing the sense of pleasure and pain. Truly speaking, whatever may be the past or future, everything is inspired by the Átman everything is taking place within its psychic sphere and will continue to do so for all time to come. From the standpoint of subtle philosophical judgement, this very Átman is the world’s Iishána (Shiva) or Controller. One who is installed in this Iishána loses not only the sense of body but also the sense of mind, and so the microcosm and its deeds and feelings or doership, its distinctions and differations, secret and non-secret, are lost.

Here it is necessary to explain something about body and mind. Like the Charvakists, many people think that the mind is an attribute of the body itself; it is born with the body and it dies with the body. Such people also think that the mind and the soul are the same.

Caturbhyo khalu bhútebhyo caetanyamupajáyate

Kińvádibhyah sametebhyoh dravyebhyo madashaktivat.

That is to say, as the result of the combination of four elements, the fifth element, Consciousness, comes into being; just like wine prepared by the combination of ingredients like leaven, grapes, etc. (Charvaka did not recognize Ákashabhúta or ether, for it is not visible to the eye, he did not know that Ákashabhúta could be realized in some other way).

Charvaka’s observation is absolutely wrong. He should have known that the potential of that created entity was already inherent in those ingredients which combined to form it. The potential of a banyan tree is imbedded within the banyan seed, and that potential is expressed with the help of water, earth, air and light. The chemical combination of inedible sodium and chlorine produces Sodium Chloride or salt, a necessary edible for human beings; but there is no cogent reason to call it an extra element for the potential of sodium chloride was inherent in that very poisonous sodium and chlorine, and found expression under favourable conditions. Similarly, what we call Consciousness is not something strange that appears from nowhere and is distinct from everything else. It exists in unmanifested form in every atom of every object. What is manifest is the material force or Prakriti. Under favourable conditions that unmanifest, quiescent Puruśa gradually awakens due to the momentum of the centripetal force of the Macrocosmic Mind by means of various clashes and frictions. The corpse-like Shiva (Consciousness) lying under the feet of Shakti (Material Force or Energy) is gradually transformed into the wakeful Shiva; and this awakening of Shiva makes the Material Force more rhythmic. Wherever and to whatever extent its rhythmic bearing takes an orderly shape, giving up its irregularity, there and to that extent the psychic entity has found expression.

We must recognize this psychic entity, segregating it from so-called matter. This psychic entity too is made of Consciousness like matter, but the material force has less influence upon it than upon matter for it constantly shines in the reflected radiance of Consciousness.

The feelings of pleasure and pain are experienced in the psychic body. The sense-wave that is congenial to the entitative wave is what we call happiness, and that which is antithetic to it is sorrow. This sense or reflection is a psychic action which finds expression with the help of the brain. Actually the mind is an entirely independent entity which is made of subtler stuff than even ether. The brain is a crude object, which is essentially the resultant of the combination of a few fundamental elements like hydrogen, carbon, etc. Of these fundamental elements some are solid, some are liquid, some luminous, some aerial and some ethereal. Truly speaking, if we call the mind the mechanic, then we will have to call the brain the machine. The mechanic does different jobs with the different parts of the machine. Similarly the mind, too, expresses itself in different parts of the brain through different kinds of sensory functions or thought-waves.

It is wrong to think that memory is an attribute of the brain. Memory remains in the mind (citta) as a potential reaction (saḿskára), and is expressed only when the imaginative power works through the medium of the cerebral nerve-cells. No matter how great the power or potential of the mind may be, it cannot do anything at all without the help of the brain, for the saḿskáras (reactive momenta) which determine the separate existence of microcosms, cannot find expression without the help of the brain. That is why, although the bodiless átman witnesses the accumulated saḿskáras; it is unable to perform any kind of crude or subtle act in the absence of the brain. For the átman to come as a spirit and accept the after-death offerings like funeral cakes (pińd́a) or sesame seeds with water (tilodaka) is absolutely illogical and contrary to reason.

The primary feeling is received or comprehended in the unit-mind through the medium of the nerve-cells and so recently experienced vibrational impressions of feelings necessarily remain in particular nerve-cells. There are different kinds of nerve-cells in the brain to receive different vibrations, and each of these nerve-cells has a particular kind of sensibility and activity. The internal reason why the unit beings have no particular difficulty in remodelling the newly-acquired or newly-created ideas in the mental stratum, is that the vibrations of the nerve-cells remain in an almost undisturbed state for some time. Of course there is an external cause as well. The causes of these newly-created or newly-acquired ideas remain almost undistorted for a long time, and thus help them to reappear on the canvas of the memory. With the passage of time the impressions of the feeling in the nerve-cells also become dimmed and the relative positions of those activating causes of events also undergo change even in the external world. When that happens, the act of reawakening those events on the canvas of memory becomes the function of the mind instead of the brain.

Of course, the brain is an idea-bearing instrument. If you see a white cow now, you can easily say after five minutes that the cow was white, because the sensation of the cow that has etched its image in your nerve-cells still remains quite clear, and so neither the mind nor the brain will have any particular difficulty in activating the memory by reproducing the thought-waves from it. But after the lapse of a few days, if you are asked about the cow you will not be able to answer so easily because the impressions of the feelings in your nerve-cells will then be dimmed. Then the mind will have to extricate with much difficulty the idea of the cow from its accumulated saḿskáras – an act which is entirely dependent on its mental power.

For the performance of various mental functions like memorizing, thinking, perceiving, the application of crude vrttis, and the recollection of distant events, a worldly instrument is necessary and that instrument is the brain, whose various parts help the mind in various ways. It is not proper to say that every human feeling is lastingly recorded or outlined in one or the other parts of the brain. If this were true, the brain would have to be very large and new cells would have to be continually created in order to cope with the progressive demands of feelings and sensibilities every moment. So it has to be admitted that the lasting abode of feelings is the mind, not the brain. Even in the absence of impressions in the nerve-cells, the mind can revibrate its accumulated saḿskáras in the nerve-cells at will as many times as it likes, by means of its own force, and can also create similar impressions in them. As long as these mentally created impressions remain undistorted, memorization will be easy. When asked what you have eaten today, you may reply at once; but when asked what you ate the day before yesterday, you will take quite some time to answer. But after you reply once, if you are asked again a little later, “What did you eat the day before yesterday?” – you will be able to answer very quickly.

Both mind and brain can be diseased. If the brain suffers from any sort of abnormality as a result of a fall or injury, the mind, although healthy, cannot function properly.

There are many victims of brain disease who are called lunatics in society. When one’s vital force wanes after a few days’ illness, the brain becomes sluggish, and even an extremely wise and learned person becomes incapable of thinking deeply about any subject. Then again the mind may be distorted. You are overjoyed when you receive an object, which is congenial to your samskáras, but conversely some objects fill your heart with disdainful revulsion. A particular air of music, a particular touch, a particular colour, or the taste of something spicy or bitter, fills your heart with annoyance. But another person may not have such reactions, and perhaps you do not always have the same feelings either. The smell of [[iṋyáppi]](2) may be intolerable to Indians, but to the Burmese it is delightful. It cannot be said that they tolerate it just because their nervous systems are used to that smell. They love [[iṋyáppi]] as it is a source of enjoyment to them – they have that saḿskára in their minds. To love or not to love actually depends upon the mind, not upon the brain. The instinctive reaction or revulsion that we see in a Hindu at the sight of beef, or in a Moslem at the sight of pork, is indeed psychological. A mad Hindu or a mad Mohammedan will easily eat that denounced meat, for, on account of their defective brains they will not be able to recall that instinctive reaction. There are a thousand and one instances of mental aberration or perversity in human and animal societies.

The unit ego not only has no brain but, from a subtle philosophical standpoint, has no mind either. The “I” feeling that exists in the mind finds its substantiation only through a particular vibration emanating from the nerve-cells. In the absence of these nerve-cells the independent “I” feeling is personal or impersonal, is a psychic function either of the unit-mind with brain, or of the Cosmic mind without brain. The supramental, subtle Macrocosmic Entity (Bhúmá) or Átman, however, is not in any way dependent on the nerve-cells, but is only responsive to the thought-waves (Saḿvedaná) of the mind. As the result of the impact of a thought-wave upon Him, He appears to be dyed with the color of that thought, yet characteristically He is immune to everything.

Cognitive responsiveness is the characteristic of the Omniscient Psychic Ego, and it is through this cognitive responsivity that the existence of the mental perception is substantiated. In the unexpressed state of the mind (in the microcosm, in the functionless state of the brain, and in the Macrocosm in the absence of “avikalpa” – see Subháśita Saḿgraha, Volume II) the responsive action also does not take place for lack of thought-waves.

When the cardiac function stops and the nerve functioning also ceases, we call it “the death of the body”. Similarly, when the nerve-cells of the brain and along with them, the cognitive, activative and sensory thought-waves of the mind also stop functioning, we call it “the death of the mind”. When the thought-waves stop and the telepathic action also stops, we call the jiivátman videhii átman or the bodiless soul, although that jiivátman (the subjective counterpart of the microcosm) has to remain as the witness as long as there is a mind or saḿskáras. To call any átman bodiless is philosophically untenable, until the mind or saḿskáras are totally destroyed and salvation is achieved.

I have already said that the brain is necessary only for the microcosms, not for the Macrocosm (Bhúmá). Here the question may arise, how does the Macrocosm perform the functions of the mind? Why is a brain not necessary for Him? A brain is necessary to determine the sense of ego as well as to direct the propensities of the sensory and motor organs. But to meet the necessity of One whose sphere of ego-comprehension is immeasurable due to Its vastness, is beyond the capacity of any finite quinquelemental brain. Secondly, the five factors of which the brain is made, are created from the mind-stuff of this very Great-I and so for the Macrocosmic Mind, due to the absence of brain, none of the crude quinquelemental factors can work as the receptacle. If this is the case, then how does His mind flow? There Puruśa Himself is fully manifest as the mind, with the help of the Material Force (Prakrti). From beginninglessness to endlessness – from timelessness to timelessness – the subjectivity or mind-like form that the Material Force has been imposing upon Him, is what we call His imagination (kalpana), in which lies His potential to express His volition or purpose. The yogi in his determinate trance of absorption (savikalpa samádhi) drifts afloat his or her own mind-entity on these psychic waves of Puruśa. As this manifestation which we call His psychic manifestation is created in the original Puruśa due to the influence of primordial Prakrti (His Operative Principle) it is entitatively imperishable, even though it undergoes many diverse forms, and every form is individually perishable.

There is yet another reason why He has no brain. It is only necessary to have a brain in order to accept external ideas and project internal ones. The question of projecting anything from within or taking in anything from without does not arise for the One outside whom nothing exists. All His psychic occupations find their expression through His own internal psychic vibrations.

I have just told you that the responsive bearing of the Átman does not function in the absence of mental thought-waves and that is why we term as “dead” the mind devoid of thought-waves that once bore the identity of the unit being. Often, due to the improper functioning of the vital airs of the body, the nerve-fibres temporarily stop controlling the body. At that stage the nerve-fibres do not become completely inactive and as a result the mind remains intact in its causal state. In the presence of the causal or unconscious mind (kárańa-mana) the telepathic bearing of the átman (soul) also remains active as before. A medical examination might declare such a man dead. As cremation of the dead is in vogue in Hindu society, there is no way of knowing if the person actually died or was still alive in the causal or unconscious mind – for even half-dead people are burnt as if dead. But in countries where burying the dead is in vogue, it has sometimes been found after opening the coffin that the person had come back to life again, but eventually, after struggling hard to stay alive, had courted actual death in sheer helplessness in the darkness of the grave. Thus where there is even the slightest expression of the mind, the telepathic átman has to be there, and on account of His existence, all kinds of physical and mental activities find their substantiation. The mind is greater than the body, and the átman is greater than the mind. Although the átman is not directly active, if His presence alone is the determining factor behind actions, then it will not be unreasonable at all to call the Átman the controller (Iishana).

The One, due to Whose presence every act of the body and mind is performed, is the Átman. He is the sovereign Master of this body-like house. Without exerting Himself, He is present as the Master of all. It is due to His presence that His “housewife”, Prakrti (His Operative Principle) arranges for servants and takes work from them according to necessity. He does not have to do anything; but without Him the whole framework would break into pieces and that is why He is Iishana – the Controller. Whatever the activities, whatever the events, whatever the spatio-temporo-personal expressions, all are taking place within Him. He is the Iishana of all, past, present and future. Everything is at His fingertips. Truly speaking, every relative factor is evolved, retained and dissolved in His body due to the influence of Prakrti.

From the standpoint of dispassionate judgement none of these can be accepted as truth in any particular condition. Whatever words I am uttering at present cease to be of the present immediately following their delivery, and pass into the womb of the past. And for the person at a distance who has not yet heard those words through the media of aerial or ethereal waves, they remain in the darkness of the future. To a person hearing my words at a distance of ten cubits they are “present”; to the person twenty cubits away they are “future”; and to me they are “past”. Whatever is past, present and future for the unit entity, is for Brahma one indivisible wave. He is the Supreme authority of past, present and future – the Supreme Master of time. One who has the time factor in His grasp, is verily the Cosmic Controller, Iishana – your own soul – He is you. You are not an ordinary, poor, miserable creature. Stand erect, casting off all weakness and impurity. Stand erect, the way a prince brought up in the home of a candala (a low-caste person), when he discovers he is not a candala, holds his head high and expands his chest with dignity, throwing himself into the task of establishing his honour and prestige in the kingdom of his heart. Tear away with an iron hand all the mental distortions and weaknesses of fear, hatred, jealousy, etc. from your mind and establish it upon your gem-studded throne.

Manasaervedamáptavyaḿ neha nánásti kiiṋcana

Mrtyoh sa mrtyuuṋgacchati yatha naneva pashyati.

The Yama said, “Naciketá, you are that Iishána.” But merely saying that you are Iishána is of no avail. If anyone calls you a millionaire, merely hearing this does not actually make you the owner of a million rupees. So simply uttering the word “millionaire” is not enough. You must be in a position to receive recognition as a millionaire. Merely boasting with an inflated chest that “I am Iisháná” or “I am Brahma” does not mean that one has attained the state of Brahma. You must have heard the story of the Vedantist jackal. Listening to the discourses of the panditas (erudite scholars), the jackal too started preaching in his own society that he was not a jackal but the living Brahma, to be adored and revered by all. The state of those who having read a few pages of a book, dream of salvation without doing any sádhana, is similar to that of the Vedantist jackal. Actually mere talk is of no avail; establishing oneself in consciousness is what is important. To think oneself an MA is useless. Only after striving hard and passing the MA exam does the sense of being an MA become established in the mind, and will the talk of being an MA be justified.

The Yama said, “Characteristically the unit entity is Iishana”. This truth remains only within the bounds of language – no intrinsic significance can be attached to it until the unit entity is fully established in this truth or fully realizes it. What must one do to become established in this truth? What is the way? The Yama said, “One who has earnest zeal and devotion should learn the method of spiritual practice from a capable acarya or preceptor, so that this supreme truth may be realized by a sádhaka (intuitional practitioner) as the highest attainment”.

Now the question may be asked, “Can it not be attained through one’s self-effort alone, without going to an acarya”? Suppose you are very thirsty. If there is a pond nearby, in that case you may quench your thirst with a handful of water from the pond or by digging a well with a shovel. You will certainly not adopt the second method, for before you have dug the well you may die of burning thirst; it may be impossible for you to find the equipment needed to dig the well. Even those who can secure the equipment, can do so only by taking help from others. Of course, one may procure iron-ore from the mine, smelt it into iron and then make a shovel, cut a branch of a tree and make a handle out of it and then dig a well – in such a case no help has been taken from others but it does involve a good amount of risk, for after digging the well you find the water salty or brackish, completely unfit for drinking.

So, you will have to go to a capable ácárya and learn Brahmavidyá (intuitional science) and strictly follow what the experienced ácarya teaches you. If you wish, you may ask the ácarya why you must do this and that, but do not try to indulge in your own whims and caprices Properly follow the method of sadhaná and you will surely progress, victory will certainly be yours. After meditating according to the instructions of the ácárya, the knower of Truth, you will feel that in this observable world there exists but One Entity. You will see one, indivisible Puruśa radiant before your eyes everywhere – only One Entity, not more than one. The narrow and fragmented vision will then be lost. Fools fight over the Bay of Bengal and the Arabian Sea, but the geographer knows that both are but the regional names of the one Indian Ocean. Those in whose crude, subtle and causal states flow the graceful manifestations of the one and the same Puruśa day in and day out, see only Him in everything. They transcend the restlessness of the mortal world and become established in deathlessness.

Puruśa alone is the Indivisible Cognitive Entity. Being under the influence of Prakrti, we sometimes see Him as a son, sometimes as wife or husband, sometimes as fame, sometimes as learning. Actually behind each of these expressions the fundamental entity is One. It is like necklaces, earrings and the bracelets of gold. You look upon each of them from different angles and create a particular history or tradition for each one. You also make use of each of them in various ways – wearing one on the hand, the other around the neck and so on. But when you go to a goldsmith’s shop, the goldsmith views all of them as gold, not as separate items. He does not think of their names, whether earrings, bracelets or necklaces. He fixes the value of the gold only, weighing them on the scales minus their dross and alloys. Become a true goldsmith of this type. Learn to distinguish the actual substance beyond the superficial names. By properly practicing the method of sádhaná as explained by the ácarya, the capacity to distinguish the original substance will also be awakened in you. Follow the path of sádhaná and see for yourself, casting away all your fears, shame, doubt and hesitation.

Those who look at things with an individual outlook, viewing only their diverse forms, to whom the names alone are all-important, run after things under the influence of their sensual propensities. They are nothing but slaves of their sensual proclivities. For the fulfilment of their ungratified desires, to exhaust their saḿskáras, they have to take birth after death again and again. The final death – the death which is the sweet flow of eternal good – that nectarean super-death, does not want to come to them. The death of true sádhakas is super-death and so they do not fear it for to them it means not death but endless life by unbolting every lock on the doors of their bondages; and so in death the sádhakas merge their unit lives in the Supreme Life and attain Supreme Bliss. The Supreme Life is indeed Brahma, which is the only sustainer of the characteristic existence of every entity.

Agniryathaeko bhuvane praviśt́o rúpaḿ rúpaḿ pratirúpo jagáma

Ekastathá Sarvabhútántarátmá rúpaḿ rúpaḿ pratirúpo bahishca

In this observable world one notices the wonderful performances of the forces of lightning, light, sound and heat. The peculiar plays of these forces certainly bewilder people, but the scientist who is aware of the truth, knows that energy is only one. The same material force or energy is manifested differently in different states. This material force is not only active as a force alone, it is also the crude state of matter. This so-called material force comes into being as the result of the influence of the triple-attributive Prakrti over Puruśa. Just as energy, taking innumerable forms in this universe, goes on functioning in them, similarly, one and the same Átman remains ensconced in every form as the witness, and also as one of its components. The Átman is not only present as a component and witness in the energy-created forms; He is also present as the all-witnessing Entity outside them as well. He abides not only in the creation but also outside it as the knower. He is even in the Objectless Cosmic Principle where knowledge, known and the knower have become one.

Váyuryathaeko bhuvanaḿ praviśt́o rúpaḿ rúpaḿ patirúpo vabhúva

Ekastáthá sarvabhútántara ḿa rúpaḿ rúpaḿ Pratirúpo bahishca.

Take air for instance; its justification lies in its blowing. Truly speaking, whatever has the capacity of carrying or blowing anything is called air in the pervasive sense. The vibrational force whereby the microcosm or unit-mind receives or projects inferences (tanmátras) is really nothing but air. Thus the intrinsic meaning of air is práńa. The English words, “force” or “vital energy”, may both be used in the sense of práńa. It is with the help of práńa or vital energy that you hear, taste, smell, walk or see. The same vital energy, ensconced in the body, goes on performing different functions. It is with the help of this vital energy – which is the collective state of the ten-fold manifestations of differently active airs – that the different kinds of forms of the microcosmic world are maintained. Similarly, one Supreme Being, externalized in different bearings, is keeping intact the structures of various forms as their sole witness.

Súryo Yathá sarvalokasya cakśurńa lipyate cákśuśaerbáhya dośaeh

Ekastathá sarvabhútántarámá na lipyate lokaduhkena báhyah

He is like the sun. The sun is the eye of the entire world. How does the knowledge of external objects occur? It occurs when the light waves, emanating from those objects, hit your eye-balls. What is the source of light-waves that carry the form, tanmátras, of these objects? The sun. The sun is the apparent cause of each of the latent forces of this solar system. So by whatever light you see objects, its chief cause is the sun, and so the sun is the greatest eye of the solar system. You could not have seen or visualized anything with your eyes, if there were no sun-begotten lightwaves (or any other transformed force-waves from the sun). Without the help of the all-seeing eye of the sun our worldly eyes cannot function at all. But suppose you are unable to see an object due to any eye-disease, will you then blame the sun for it? No. In that case your eyes are to be blamed; the sun is innocent. The flaw in your eyes does not jeopardize the sun’s all-seeingness.

Similarly, in spite of Supreme Brahma being the Supreme Director of all minds and the superlatively brilliant reflector on all men’s plates, if your mental plate is faulty and if due to this His expression is not beautifully manifest in your heart, then the fault lies with you, not with Brahma. Just as an ocular defect does not implicate the sun, similarly a mental defect does not implicate Brahma. If you perform a mean act, meanness will come in your mind. If you look at ignoble things, ignoble sentiments will be awakened in your mind. The sun, however, has nothing to do with these flaws; it will remain as pure as ever. It is the father of all eyes; to it all objects will remain the same.

Similarly, no fault of any individual can touch the Parama Puruśa (the Supreme Being), the Soul of all entities, Who has been irradiating every individual entity. If at all anybody or anything is to blame, it is the reflecting unit-mind. Pleasure and pain are enjoyed and endured in that very unit-mind. So, inspite of Brahma being very intimately associated with the unit entities, He does not become involved in any way with their pleasure or pain, and yet He has been constantly showering His boundless kindness on microcosms without discrimination or reservation. He is the Lord of limitless mercy. If the unit entity can understand but a particle of His generosity, all ignominies of the unit mind will be immediately eradicated – and yet people do not try to understand it. To understand His generosity is indeed what is called sádhaná. If you do not do sádhaná, the fault is yours. Do not try to incriminate that Ocean of Mercy, the Parama Brahma, on account of your own pleasure and pain.

Eko vashii sarvabhútántarátmá ekaḿ rúpaḿ bahudhá yah karoti

Tamátmasthaḿ yenupashyanti dhiirásteśáḿ sukhaḿ sháshvataḿ netaraśam.

He is the Lord of all. This creation, this universe, is completely under His control, is being controlled by His mere nod. Not a single lapse can be found anywhere. With the One Who is the authority or controller there are normally two more factors: one is the system of control and the other is the controlled object. The rhythmic gracefulness of His playful creation is this crude, subtle and causal universe. Through His sportive flow, He continues to create this heteromorphic world. But, inspite of His being the Creator of many, He himself however, is One, He is unique. The Infinite Entity is never more than one, or else His characteristic Self is jeopardized. He is infinite, and characteristically He abides in the Átman (Soul). He is the Supreme Knower – the Supreme Witness of even those Jiivatmas (unit souls) that are ensconced as the knowers of the unit-minds. Truly speaking, inspite of His all-pervasive witness-ship, He is not completely spiritually fulfilled. The reason is that the unit minds are but the individual unit-forms and the cruder expressions of His own Great Mind, and the unit-Átmans, or so-called individual souls, are reflections of Him on countless unit mental plates. That is why the “He” of subjectivity (kartrbháva), the unit-mind in objective status (karmabháva), the observable world, and the unit-Átmans are, spiritually speaking, nothing but His own manifestative distinctions.

He certainly abides in you, watching your every act. He is very near you. Just as the shadow remains attached to the sun’s ray, similarly He keeps Himself in closest contact with your entity. “Cháyata pao brahmavido vadanti”, i.e., the knowers of Brahma say that He remains with the unit entities, just as the shadow remains with the sun’s ray. One who is carefully introspective by dint of sádhaná (intuitional practice) certainly attains Him, and attaining that eternal sea of bliss, enjoys everlasting happiness. Eating a rossogolla, a delicious sweet, you become happy; but no matter how great a stock of rossogollas you have, some day it will be exhausted, won’t it? To attain lasting happiness from rossogollas, you need an unlimited number of them, but this is not possible, for nothing in this evolved world is limitless. Only He is unlimited, so it is only by attaining Him that unlimited happiness can be attained. No matter how much you enjoy Him, He can never be exhausted. Those who crave for unit objects to attain happiness, can never attain unlimited happiness – never.

Nityo’nityánám cetanashcetanánámeko bahúnám yo vidadháti kámán

Tamátmasthaḿ yenupashyanti dhiirástesáḿ shántih sháshvatii netareśáḿ.

The things that we think to be eternal in the world are not actually so. “Eternal” means only that which is established in its own characteristic bearing – which has no stigma of relativity in its spatio-temporo-personal bearing. The only eternal entity is Puruśa. In common language what we call conscious entities are not really so; they are only the crude minifestations of Consciousness. The unchangeable Witnessing Consciousness that lies behind the manifested, externalized states of consciousness or behind these apparently conscious entities is Puruśa Himself. Behind these “transient” and “inanimate” entities which are commonly accepted as “eternal” and “conscious”, abides the one and only truly Eternal or Conscious Entity, who by virtue of His own will and Consciousness, has been evolving these various transient and inanimate objects, and constantly providing each of them with various necessities according to their longings and needs. For each living organism born in His Psychic Body at any time, He keeps suitable food and other things necessary for that organism’s existence. In the ancient world shrubs and forests were created before the birds which feed on them. Since babies need milk, it is provided beforehand in the mother’s breasts. Prior to the advent of any kind of organism, he creates the suitable atmosphere and environment for it well in advance.

He does not do anything by whim. Every act, every thought-wave of His, is meaningful. Not even an ant’s life is useless in His world. He carefully makes all the provisions necessary for the preservation of an ant, and those provisions precede the ant’s advent. The Yama said, “Naciketa, try to know Him. Knowest thou what He is? He is thee. Those of calm intellect who see Him within themselves alone attain eternal bliss. To them alone belongs Abiding Peace.”

Tadetaditi manyante’nirdeshyamparamaḿsukham;

Kathaḿ nu tadvijániiyáḿ kimu bháti vibháti vá.

How can we know this Brahma, the repository of endless happiness? Naciketá says, “Is this Brahma a radiant entity? Is He effulgent in every object? Does He express Himself in every microcosm?”

Na tatra súryo bháti na candratárakam nemá vidyuto bhánti kúto’yamagnih

Tameva bhániamanubháti sarvaḿ tasya bhásá sarvamidaḿ vibháti.

He is very radiant. Do you know how radiant He is? His radiance is beyond the power of your sensual comprehension. You cannot conceive of His radiance. A glow-worm is a bright object, but you can hardly see it on a full-moon night, for the moon dims its radiance. The moon is very bright, but during the day you cannot see it properly, for the sun pales its brightness. The sun is the brightest object in the solar system, but His effulgence outshines even the sun’s radiance. The sun, moon and stars lose their individual lustre in His. Even the dazzling brilliance of lightning, not to speak of fire, is absolutely dull before His effulgence. It is not an easy task to apprehend his extreme radiance. For this, vigorous sádhaná is indispensable. Imagine how wonderfully radiant He must be, before whom the moon, the stars, the lightning, the fire – all become pale. If you cannot see even the sun with your bare eyes, imagine what a tremendous amount of sádhaná is necessary to see Him.

It is with His radiance that every object is radiant. None of the objects has any radiance of its own. The moon is bright with the sun’s brightness, and the sun is bright with His. The sun is not jyotisvarupa (characteristically self-effulgent), it is He alone who is jyotisvarupa. In His radiance there is depth but no severity, there is sweetness but no harshness. Observe His calm brilliance in the firmament of your heart. Shunning all inferiority complexes, move on the path of sádhaná. The only purpose of your being a human being is to do sádhaná. The life of one who does not do it passes in vain like a tree struck by lightning.

Krśńa bhajibár tare saḿsáre áinu.

Miche máyá-baddha haye vrkśa-sama haenu.

[To worship Krśńa to earth had I come

Overcome by Máyá, like a tree I become.]

That is why I say, Do not waste your time. Make proper use of your energy while there is still time. Know and understand your characteristic self, lest you should bewail -

Brthá janma gouṋáyaluṋ hena Prabhu ná bhajaluṋ khoyáluṋ soha guńanidhi;

Hamár karama manda ná milala eka bunda premasindhu rasak avadhi.

Let not your life go in vain. Make proper use of your intelligence and intellect. Transform yourself from human to divine, and offer that sádhaná-earned divinity as an oblation to the eternal bearing of the Supreme Puruśa.

Áśáŕhii Púrńimá 1956 DMC, Muzaffarpur

Footnotes

(1) Mahábhárata. – Trans.

(2) Sauce of decomposed fish, buried in the ground for three months. –Trans.
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This World and the Next

I will speak today mainly from the Kat́hopaniśad, yet paiṋcakośas (the five layers of mind) and saptalokas (the seven realms of existence) will occupy the major part of my discourse. Proper knowledge about these five layers and seven realms helps sádhaná a great deal.

Human beings are generally acquainted with their kámamaya kośa (conscious or crude mind), and manomaya kośa (sub-conscious or subtle mind). The fact that kárańa mana (unconscious or causal mind) remains awake during sleep, and dormant or unexpressed, or seemingly unexpressed, during the wakeful and dreamful states, is not sufficiently known. This act of knowing is not even one of cognition at all but of sensation, and this takes place mainly through the sub-conscious mind. That is why in this state of mind, wherein only the unconscious (kárańabháva) exists, it becomes almost impossible for human beings to know or understand anything. But of course it would be possible if they could illumine the dark world of their unconscious minds through the radiance of their own Átman (soul). This focusing of light is the Sádhana of the Soul, for by this the unconscious mind gradually attains the characteristic state of the Átman and is absorbed in Cosmic Consciousness.

The unconscious state of the mind cannot be attained by the cruder expressions of mind. It is realizable only through cognition, not through the sensations of the crude or subtle mind. The particular cognitive act whereby the unconscious or causal mind is adequately objectified, is nothing but the radiation of the effulgence of the Átman. Here the object and subject remain intact. The attributional expression of the object and the subject must exist in the jiivátman (unit consciousness) or Saguńa Brahma (Cosmic Consciousness), or else their entitative existence will not be substantiated. Kárańa-darshana or the seeing of the unconscious mind is but a part of the seeable, sight and seer-ship. Yet I am not including this in the category of sensations of the mind, for the similarities of propensities (vrtti-sárupya) that exist in the act of sensing are not in it. Herein lies the chief difference between the cognitive act (Jiṋána-Kriyá) and the sensation (bodha-kriyá).

In the sensation when the citta (ectoplasmic sphere of the mind) becomes identical with the objects as the result of their association with the organs – it is called anubhúti, or “feeling”. “Anu” means “after” bhúti means “becoming”. When the form of an object is materialized in the mind through the instrumentality of the sense organs it is anubhúti. When this relationship with the objects becomes deeper resulting in the citta completely identifying itself with them it is called “realization” or upalabdhi (upa means “near”, and labdhi means “to get”). When this proximity with objects becomes still and deeper, when the mind-stuff becomes almost completely identical with them, the expression of the individual “I” feeling then becomes very indistinct. In that state, the sense of individuality almost disappears – the seeable and the seer become almost one, but not completely. This state is called labdhi or substantial attainment. Anubhúti, upalabdhi and labdhi are the different stages of perception of mind.

Whatever be the sensory act, success depends upon the citta’s acceptance of ideas, i.e., on the ectoplasmic simulation of ideas. What we generally call the causal or unconscious mind is also a blending of the three attributes, sattva, raja and tama, which are part of the citta (ectoplasm) in the pervasive sense. It is for this reason that the seeds of the reactive momenta (saḿskáras) are stored in the causal mind. In order to fully visualise the unconscious mind or causal mind, one’s identity must remain unaffected from its ingrained saḿskáras. With the expression of the saḿskáras the crude and subtle minds get agitated and it becomes impossible for the saḿskára-laden unit beings to reach the stage of tranquillity of the causal mind. So, as I was saying, in order to know or comprehend the causal mind one must transcend the inertness of the microcosmic mind. At this stage the Ahaḿtattva (doer-I) is bound to merge in mahattattva (existential-I). In that event the unit mahattattva will then have no alternative but to temporarily identify itself with the Cosmic Mahattattva.

In order to understand the causal mind fully, the unit entities have to give up their unit citta completely. Whatever the Mahat takes as the object of the Cosmic Mahat, it will not get the unmanifest bearing of the Great Citta as its own object. For both the causal entity of the unit being and the unexpressed Citta-entity of the Great, there must be the effulgence of cognition (prajiṋá). There is absolutely no scope for major or minor expressions of upalabdhi and labdhi, or bodha-kriyá (sensation).

How is the attainment of the cognitive force (prajiṋáshakti) possible, which is capable of apprehending the primary cause of the universe as its object? Is this attainment called sambodhi (highest intuitional power)? No, I would not call it sambodhi, because sambodhi is the fullest expression of intuition itself, and the infallible knowledge of cognition (Prajiṋá) is beyond the realm of the apperceptive mind. Can that force of consciousness (citi-shakti) be acquired through intuitional practice? Yes, it can be acquired by dint of intuitional practice. Cognition is the result of the total of all upsurging movements of the mind or intellect, which is possible through sádhaná alone. The sense of oneness between cognition and the sensory organs remains in the bodhi-citta of non-sádhakas. Here I have deliberately used the word bodhi-citta, for there is no equivalent word capable of explaining the ultimate manifestation of the ectoplasmic potentialities.

Human beings confuse their petty I-feelings with their actions and knowledge in such a way that they cannot think of any agency other than their own ego as the doer of their acts. Seeing the organs’ reception and projection of objectivities, they think that the performance of that reception and projection is dependent upon the inspiration of their own egos alone. Confounded by their extroversive propensities they cannot understand that without the help of prajiṋá (cognition) the very existence of (kárya) cannot be substantiated, what to speak of karana (instrument of action). The omnitelepathy of prajiṋá is the only factor for determining kárya, kárańa and the psychic faculty. The second phase of Avidyá (the force of microcosmic distraction) that creates a confusion between the Witnessing Entity and the witness-ship is called asmitá (egotism).

Drk-darshanaktyoŕekátmate vásmitá

–Pataiṋjali

When people perceive something through the mind, they think that their sight or perception alone is the factor which determines the existence of an object. This sort of foolish presumption is called asmitá. Such people cannot understand that not only behind their cognition but also behind their sensation there exists the radiant reflection of an Effulgent Entity. This radiance is reflected not only in the crude and subtle but in the causal entity as well, and is the perfect semblance of His characteristic identity. Ignorant people cannot think of anything beyond what little light reflection they see on their own unit entities; their sense entities remain confined within that very limit. And that is why the ignorant materialists do not want to recognize anything beyond his observable world. This flagrant disregard on their part is not mere arrogance but Himalayan ignorance.

There are three stages of the mind – wakefulness, dream and sleep. In the wakeful state (kaosikii satta) all the layers of the mind remain more or less manifest – and it is possible to distinguish between the witnessing entity and the witnessing faculty. During the dream state since the conscious mind (kámamaya kośa) is asleep, the difference between them becomes less apparent; and in the inertness of sleep the two become as though lost in darkness – the object and the human being lose their identities in the darkness. Since the seeds of saḿskáras that remain in the unconscious mind as the sustainer of the ego have no actional expression in spite of their cognitive reflection, there is no measuring rod for the unit being to determine the difference between cognition and the instruments of action (prajiṋá and kárańa).

So you see, as long as the cognitive faculty (prajiṋá-bháva) and active expression of the layers of mind (kaośikii-bháva) maintain their distinctive specialties, their separate identities have got to be recognized; if not, we may infer that a person is blind even though he has eyes – he has lost the brightness the cognitive flame in the darkness of inertness. But when his identity is established in the world of effulgence, overcoming the illusory effect of the layers of mind, then there remains only the cognitive bearing. The ectoplasmic stance (cittabháva) merges completely into ahaḿbháva and ahaḿbháva into mahatbháva. That is the unit becomes fully suspended in the state of cognitive bearing. The agent, the action and the instrument of action all attain the supreme bliss of the cognitive bearing. And so, in spite of the existence of distinctions among the three ( knowledge, knowership and knowable; or deed, doer and done) in the six lower lokas, nothing is apparent or manifest in the satyaloka except pure Consciousness.

Although instrumentality and cognition abide in the lower six lokas separately (and this sense of separateness is the only criterion of this flow of creation), yet the infatuated unit mind makes a confusion of the six lokas, prajiṋá and kárańa. If this combination were conducive to the establishment of cognition, one would have nothing to say – for that indeed is sádhaná. But human beings get confused – they ignore prajiṋá and think kárańa to be everything.

The Liila Bháva of Parama Puruśa (His changing or metamorphic bearing) is an expression of His Nitya Bháva (eternal bearing). Due to false vision or ignorance, however, (asmitá means false vision; the tendency to equate prajiṋá with kárańa) humans lose the capacity to realize that the Eternal Entity is eternally present behind the metamorphic stance. The greater the influence of the sensual propensities, the greater the importance allotted to kárańa, and the greater the disregard for prajiṋá. Due to the subtlety of the power of sensation, the scope of expansion of mind will increase. The intellectual development will also increase, and the intuitional faculty will manifest more and more, and the restlessness of the human mind will be transformed into a state of tranquillity. Satyaloka or the Abode of Truth is the ultimate state, of the highest state of tranquillity (supramental state of witness-ship beyond the scope-of the mind). In philosophical language it is called Brahmaloka or the abode of Brahma.

Yathádarshe tathátmáni yathá svapne tathá pitrloke

Yathápsu pariivadadrshe tathágandharvaloke cháyátapayoriva Brahmaloke.

[[Supreme Cognition]] is perpetually reflected as the effulgence on the unit entity’s mental plate. The more one’s mental mirror is clear, the more it is free from impurities, and the more brilliantly and fully it receives this spiritual radiance. Those unit beings who purify their existential “I” (Mahat) through intuitional practice, enjoy the sweet bliss of His touch. If Mahatattva is impure, His reflection is not properly received. Thus those sadhakas whose minds are crude and inert are not able to apprehend even a iota of His sweet essence. That is why at the time of happiness their illusion-dulled mental waves seek to remain in smug oblivion, disregarding Him; and at the time of sorrow they unduly find fault with Him, failing to understand His merciful dispensation that exists behind that sorrow. [ Just as in a dirt-free or less unclean mirror you can see an original object very well and in the event of more dirtiness the knowledge of object becomes hazier, exactly so is the case with self-visualization of Átman in the mental mirror. In wakefulness, i.e., in the Kámamaya Kośa (conscious mind) reception of Self-reflection is extremely difficult as a rule, but in a dreamful state, i.e., in the Manomaya Kośa (sub-conscious mind) its comprehension is somewhat easy. So is the case with Pitrloka or Atimánasa Kośa (Supramental mind). In the Gandharvaloka, i.e., Janarloka or Vijiṋánamaya Kośa (Subliminal mind) His reflection is indistinct and frail like the reflection in water. Even in Devarloka, i.e., in the Hirańmaya kośa (Subtle causal mind) or Tapaloka (The Penultimate Sphere) His bearing is not clearly reflected. He is properly apprehended and realized in the Brahmaloka, where He is clearly and resplendently manifest. Just as a shadow beside sun-ray or sun-ray beside shadow is clearly understood, similarly perspicuous is His clearness or manifestness in the Brahmaloka. Greater the influence of Prakrti (the Operative Principle) or Avidyá (Force of microcosmic distraction), the greater the impurities. This is the reason why the lower layers or Kośas are comparatively less capable of expressing His greatness than the higher ones.

The reflection of the Puruśa that surges on the unit’s entitative intellect – in the cells or sheaths of the unit-mind, is indeed the Jiivátman or the subjective counterpart of the microcosm and the Puruśa Who is clearly manifest and characteristically ensconced in the Brahmaloka – where God and man have no distinction – where the mind has not awakened, is the Paramátman or the Supreme Soul. In the transparent [[black]] sky the moon abides in its own characteristic bearing and is reflected on the water below. The “water-moon”, although identical with the moon above, has no intrinsic individuality of its own. If any distortion comes in the real moon, the moon of the water will also have similar distortion. But initial distortion cannot come to the latter, for it is completely a shadow entity. Nevertheless if this shadow-entity can be seen and understood clearly, one can have an idea of the real moon therefrom, that’s all; but the real moon cannot be attained thereby. So one can indeed know the Paramátman by knowing the Jiivátman or Him by knowing the “I”, but it does not mean the attainment of Him or getting ensconced in Him thereby. And so fullness of knowledge may come from the smaller trances (Samádhis) but not ensconcement in Brahma or Consciousness. The water-moon is not properly and clearly seen or understood due to waves or impurities in the water. Similarly due to the existence of the waves of propensities or the impurities of the Saḿskáras or Chromosomes on the mental canvas, the reflection of the Paramátman thereon (i.e., Jiivátman) is not properly understood. That was why I said: In the lower Kośas or cells where the propensive expressions or impurities of the Saḿskáras are greatly in evidence, the Átmabháva or characteristic Spiritual Self is unmanifest. However, it is the Boddhámánas concerned (the apperceptive mind) – no matter to which Kośa it belongs – that apprehends the reflection of the Puruśa. This Boddhámánas, being directly vulnerable to propensities, becomes impotent to buck up and vivify its own capabilities. Therefore a Sádhaka (spiritual aspirant) has to free his mind from the impurities through Sádhaná (spiritual austerity). This purgation of the mind – this freedom of the mind from the impurities, is indeed liberation. The Buddhitattva of a liberated being is never smitten by any assault.

To convert the mind into the real mirror, every kośa has to be made transparent and crystalline. The attitude of the lower kośas has got to be sublimated into the higher Kośas and then again the higher Kośas have got to be made still more transparent by dint of Sádhaná – by dint of the penetrating projection of the Sentient Force and merged in the still higher Kośas. Thus through the medium of Kośa-wise Sádhaná the higher the Loka a sádhaka attains, the fuller will become his entire entity with the Divine Radiance – Divine Bliss. After the last trace of impurities being wiped out from the buddhitattva, the Átman that will come to light in that purified buddhi or intellect is alone [[called]] Puruśottama, Who is the Nucleus of Cosmic Subjectivity, the Saguńa Brahma – the Subjectivated Shiva, for in His catoptric, or reflect[[ing]], pure intellect, the “petty I” has no quarter. ] And when the sádhakas transcend the illus[[ory]] bondage of their buddhitattva [existential “I”] and race towards the ultimate reality unhindered by any reflection on the mental plate, their intellects and indeed their whole identities merge in Consciousness in its pure form. That [[un]]reflected(1) Átman is [[alone called the pure Nirguńa]]. This state [[is the unchallengeable position in Satyaloka – this state is Consciousness Itself.]]

The process of perception that occurs due to the association of the organs with external objects is just an undulated expression of Citta. The part of the Citta where such vibrations take place is called the Kámamaya kośa or conscious or crude mind. In the wakeful state this kámamaya kośa keeps itself immensely busy. Although the sphere of the kámamaya kośa is quite large, it has no tranquillity due to the influence of the ever restless organs. And so the microcosms however hard they may try, never attain perfect peace and beatitude through the sádhana of kámamaya kośa alone, with a mind inclined towards the gratification of the sensual propensities. Can perfection be attained by a higher kośa above it, i.e., manomaya kośa (Sub-conscious mind). No, it cannot, for the memory, comprehension and imagination of the manomaya kośa, be they original or pertaining to saḿskáras, bear the stamp of petty “I”-ness; and this very pettiness of the ego stands in the way of attaining perfection.

None of the higher kośas can hold the citta pervasively and for that very reason none of them is capable of imparting Macrocosmic Bliss to the microcosm. Whatever are the waves in the unit-citta, in reality they do indirectly agitate every kośa, although they are directly under the sway of the kámamaya and manomaya kośas according to their circumstantial distinctions. This agitation is not the vibration of the infinite; it is the fevers and frets of the unit-citta. Spiritual sádhaná is indeed the sádhaná of bringing stability to the unit-citta. This merges in its immediate subjective part; and then losing the ego, merges in the entitative “I”. Every string of the microcosmic citta resounds with the hitherto unheard divine melody and the microcosm loses everything of its own. There remains only the Divine. Sádhaná is the process of stabilising and becalming the citta.

In this sádhaná of stabilising the citta the meaning of progress is to gradually cleanse every kośa of its impurities. When kámamaya kośa is stabilized, the citta will follow the dictates of the manomaya kośa and will not be swayed by the lower propensities, by sensual proclivities. Then again, when manomaya kośa becomes tranquil the citta will be free from the influence of kamamaya kośa. It will then merge its own entity in the atimánasa kośa – the supramental mind. In other words, it will exhaust the remaining saḿskáras. It cannot perform any original action (Pratyayamúlaka) without citta-suddhi, (mental purification) because these non-original actions keep the lower kośas active. Thus one must continue with sádhaná ceaselessly with a view to gradually establishing harmony and equilibrium in the kośas one after another. The moment the indistinct sensibility of the hirańmaya kośa (subtle causal mind) is free of the least vestige of impurity, the sádhaka shines with the dazzling radiance of the Satyaloka. That is an auspicious moment for a sádhaka as it is unification between Átman and Paramátman.

Action is of two kinds – original and reactive (pratyaya múlaka and saḿskára múlaka). It is due to original actions that saḿskáras accumulate. The saḿskáras are exhausted through reactive actions. In the case of original actions the unit entity enjoys some freedom but not in the reactive actions. Original actions, whether in the external world or in the world of thought, are performed in the wakeful state. In most cases the thoughts in a dream are the tightly-woven expressions of the dreamers’ saḿskáras. In the dream state the kámamaya kośa and even the manomaya kośa have no direct authorship, so original action is not possible. But the reason that this dream state is subtler than the wakeful state is that in the dream state, the lower kośas completely sublimate themselves to the higher kośas: it becomes impossible for them to indulge extroversively in original acts driven by the sensual propensities. The unconscious or causal mind, however, remains in its original stance even in the dream state. That is to say, in that state the normal characteristics of the atimánasa kośa (supramental mind), the Vijiṋánamaya kośa (subliminal mind) and hirańmaya kośa (subtle causal mind) are not impaired.

The dream world is directly concerned with the atimánasa kośa, and from this atimánasa kośa the manomaya kośa germinates. Because the atimánasa kośa is the creator of the manomaya kośa it is called Pitrloka (supramental sphere). Due to the incessant expression of saḿskáras, this pitrloka also does not remain in a state free of impurities, and for this reason the divine effulgence cannot be properly reflected in this loka. The loka just above it, the Vijiṋánamaya kośa or janarloka, being involved with the I-feeling (asmitá), also has impurities. Although it enjoys a very elevated position, yet it is not free from the possibility of downfall. In this loka the mind does experience the semblance of bliss, but the unit may also degenerate into inertness, driven by the saḿskáras – although both these eventualities take place unknown to the unit itself. So [[one who has]] made even the least acquaintance with this loka – whether [[that person does]] good or evil acts – develops a rather self-forgetful nature. This very loka is also called gandharvaloka in Sanskrit. The semblance of happiness, that arises out of music or other fine arts, belongs to this loka. Let us call it in English the “subliminal sphere”. This loka lacks perfection due to the influence of asmitá. So people may attain the semblance or suggestion of happiness by cultivating only the fine arts, but they can not fully establish themselves in Bliss Divine; for this Brahma Sádhaná is indispensable.

The loka above this where the hirańmaya kośa (subtle causal mind) is established is what we call devarloka. When sádhakas merge their petty I-feeling from the realm of the devarloka (where this “I” feeling is not very much evident) – into the bearing of the Great, they establish themselves fully in Saguńa Brahma (Qualified Consciousness – the collectivity of Paramátman, Macrocosm and Microcosm). In this loka, if the whole of the I-feeling (asmita) ia shattered and merged in Puruśa, the unit attains total identification with Nirguńa Brahma (Unqualified or Objectless Consciousness). This loka is the Satyaloka – this indeed is the Brahmaloka. The one who is established in this loka is alone the Bráhmańa (Brahman).

Saguńa or Nirguńa – whatever be the goal or aspirations of the sádhakas on the path of sádhaná, they must avoid the fragmentary pursuits of their organs. So the spiritual aspirants have to properly understand intrinsic tendencies of the organs, or else it is impossible to bring them under control. Sádhakas must know how the organs and their tendencies have been evolved and why.

Indriyánám prthagabhávamudayástamayao ca yet.

Prthagutpadyamánánaḿ matvá dhiiro na shocati.

The human body is made of five fundamental factors, which are controlled by Práńa (vital energy). Práńa is controlled by the mind. So, Práńa and the mind are respectively the direct and the indirect controllers of those fundamental factors. The different seats of the mind for controlling the fundamental factors indirectly are called plexi (cakras). In these cakras the práńa is active. The nucleus that exists in the centre of these cakras bears the controllership of the mind.

The main controlling station of the citta and mind is located in the sixth plexus – the pituitary plexus (ájiṋá cakra). This plexus also indirectly controls the other fundamental factors. The right petal (the acoustic root of which is Ha) controls the aparávrtti (propensity of extroversiality) of the human mind. In this it is assisted by the right subtle nerve current (the piuṋgalá), which primarily controls the left portion of the body and secondarily the right portion.

The left petal of pituitary plexus (whose acoustic root is kśa) controls the force of spiritual inclination or parávrtti. With the help of the left subtle nerve of id́á it primarily controls the activities of the right portion of the body and, secondarily, the activities of the left portion.

But whether the Práńa directly controls the cakras, there too the mind has to remain with it. A part of the mind remains intimately and pervasively associated with Práńa that controls the múládhára cakra. Thus the five kośas or layers of the mind – kámamaya, manomaya, atimánasa, vijiṋánamaya and hirańmaya – chiefly control the five subtle energy centres or cakras – the múládhára, svádhiśt́hána, mańipura, anáhata and vishuddha cakra respectively. Ájiṋá cakra does not directly control any fundamental factor, but by its spiritual power controls the psychic force. Those who are engaged in bringing this seat of knowledge under control are the true sádhakas. For them alone the Divine Sphere remains open.

The perfect sádhaná is the sustained effort to completely identify every kośa with the inner self, thus the more sádhakas progress on the path of sádhaná, the more their cakras and propensities (vrttis) are gradually controlled by the higher and higher kośas. But the sádhakas must not stop here. At the final stage of their sádhaná even the stance of ájiṋa Cakra, even their entire mind entity – has to be taken to a higher state of existence, the Brahmaloka, and merged in the Puruśa Bháva or Cognitive Bearing. It is in the Sahasrára Cakra (pineal plexus) that sádhakas establish themselves in the true blissful state and transcend the bondages of pleasure and pain. That state is the ultimate state of attainment for microcosms, it is the original stance of Brahma. There exists neither you nor He, the two become One. It is by means of sádhaná that this supreme rank is attainable. So you see, the destiny of human beings is in their own hands. You are certainly capable of controlling yourself. Here “yourself” means your propensities – the demons within you.

Bear in your mind that the controlling point of each cakra is located in ájiṋá cakra. But it is with the help of the crude nerves that the kośas control the different cakras as well as the propensities belonging to them. Even without the nerve-fibres it is not impossible for the kośas to function; but in the absence of the nerve cells the unit-mind is unable to express its inner thoughts. Thus the mind of a dead person or disembodied soul being detached from its physical base, loses its capacity of contemplation. Thus it is impossible for a bodiless mind to entertain hopes or desires, or to become involved with any entity or any crude object, or to frighten or help anyone. Ghosts and spirits are the products of the human beings’ flighty imagination – the fantastic fancy of an idle, timid mind. The greater the control you achieve over the kośas through your sádhaná, the more your organs will become submissive to you. Just as people’s internal thoughts and knowledge go on developing as they become established in their higher kośas due to their control over the mind and the organs, similarly, when they are unaffected by the external influences, all their vanity, inertness and superstitions rapidly disappear. The impact of external objects leads to psychic perversion whereas the impact of subtle, internal ideas due to introspection manifests a synthetic mind in which intuition comes to the surface. In the final phase the prajiṋá mánas (intuitional mind), the abode of saḿkalpa and vikalpa, free from the psychic bearing, ultimately transforms itself into cognitive bearing (prajiṋá).

The organs have their origin in the mind. It is because of the mind’s association with external objects that the organs are created. The mind moulds a particular organ to the extent it likes to acquire the limited worldly objects, but ultimately becomes its slave. Some creatures which depend upon sound to locate their food, strengthen their ears with immense zeal. Similarly, according to necessity, some creatures strengthen the organ of touch, some the organ of sight, and some the organ of smell. Thus some organisms have evolved bodies which emit a strange hypnotic light, which causes their prey to run into their clutches; others kill their prey first with their poisonous secretions and eat them afterwards at their convenience, and so on. So you see, the organs are really the expressions of the mind, and for this reason they thrive wholly on tanmátric or inferential acceptance or projection, and these tanmátras are entirely related to the five fundamental factors. The sound-tanmátras on which the ears are dependent are waves of the ethereal factor (ákáshabhúta); the tactual tanmátras on which the skin is dependent are the waves of the aerial factor (marut-tattva); the sight organ is dependent on the form tanmátras, which are waves of the luminous factor (tejastattva); the olfactory organ is dependent on taste tanmátras, which are the waves of the liquid factor (apatattva); and the organ of smell is dependent on smell-tanmátras which are the waves of the solid factor. But the witnessing Átman, the Cognitive Puruśa, is not dependent on anything, and thus is Absolute Truth. Had there been no sound, the mind would not have felt the necessity of the ear-organ, and so the it would not have evolved – it is entirely dependent on the sound-tanmátras and ákáshatattva (ether). So since the organs are dependent upon the fundamental factors for their existences, they are only relative truths.

Whatever is relative truth we may call Padártha (matter). What do we understand by Padártha? Pada means “rank”, and artha means “meaning” or “significance”. So none of the Padárthas are absolutely pervasive: they appear in certain conditions and in certain conditions they disappear, and so they are not the absolute supreme truth. Sádhakas must endeavour to realize the Characteristic Self – that Supreme Being. They must do the sádhaná of the Absolute, not the sádhaná of the organs or the senses. The organs are not the Svarúpa or characteristic Self; they are only attributes of temporal, spatial and personal factors. An attribute which exists today will disappear tomorrow, and thus cannot be regarded as Svarúpa. The thing upon which the attributes are ascribed is indeed the Svarúpa. The sense attributes carry the identities of the unit entity in a number of ways, such as the seer, the hearer, etc., but what will happen if there is no witnessing entity behind the faculties of knowing and seeing? In the absence of that witnessing entity, the Supreme One, everything will appear to be non-existent.

So the organs, which have their origin and dissolution, are totally dependent on that Absolute “I”, that Svarúpa, which has to be realized through sádhaná. By knowing Svarúpa human beings will be freed from all kinds of mental distortions such as pleasure and pain. The ensconcement in the Absolute I means that the introversive and extroversive tendencies (Saḿkalpa-Vikalpa) of the mind disappear. The sádhaná of the senses or organs cannot give any satisfaction or happiness neither in this world nor in the world beyond.

Indriyebhyah paraḿmano mánash sattvamuttamam,

Sattva dadhi mahánátmá mahato’vyaktamuttaman.

No state lower than the ensconcement in the Supreme I is capable of imparting peace or doing any good to the unit beings. Not even the existential feeling, which in philosophical language is called buddhitattva (pure “I”) – can be recognized as the ultimate truth. It is an established fact that the mind is greater than the organs, for the mind is their creator and controller. And the sentient intellect or the pure sense of ego is greater than this subjective and objective mind, for the mind exists because of the sentient intellect of the dynamic momentum. Greater than this sentient intellect is the great Átman or hirańyagarbha (the Subtle Cosmic Mind), for Hirańyagarbha’s imagination is responsible for the creation of the sentient intellect and its reflection on unit consciousness. That is not all. It is through the medium of this imagination of the Hirańyagarbha; that the crude, subtle and causal factors as well as reflected consciousness (Ábhása-Caetanya) are constantly rotating. So the greatest of all the expressional bearings that abide in time, place and person, is Hirańyagarbha. But the unmanifest Prakrti, the Primordial Operative Principle, is still greater than this Hirańyagarbha, for the existence of the Hirańyagarbha depends upon the manifestation of this unmanifest Prakrti. But is this unmanifest Prakrti the ultimate truth? No, She is not.

Avyaktáttu parah puruśa vyápáliuṋga eva ca,

Yaḿ jiṋátva mucyate janturamrtatvam ca gacchati.

Puruśa, the Supreme Consciousness, is far greater than this unmanifest Prakrti. In Parama Puruśa, when that unmanifest Prakrti is manifested, the collective name given to Puruśa and that manifest Prakrti is Hirańyagarbha. The Puruśa who is the witness of the manifest Prakrti in Hirańyagarbha is also the witness of the unmanifest Prakrti in Nirguńa state (Objectless Consciousness). That is to say, in Nirguńa the object (the unmanifest Prakrti) of which He is the witness, remains implicitly absorbed in His own stance (bháva). When the attribute is merged into the source of His attribution, one attains the non-attributional stance. Hirańyagarbha is attributional in the stage of individual association, (ota-yoga) and non-attributional in the stage of pervasional association (prota-yoga). In some philosophies the words shuńya or vajra-shuńya are used to describe this non-attributional stance. Here shuńya does not mean “nothing” in the literal sense; it means to be filled with something. The reason why the nirvishesa is called shúńya is that it is devoid of Prakrti’s expression. It is this expression which substantiates the existence of matter in the micropsychic sphere by being the support or fulcrum of the mind. Vajrashúnya (absolute void) having no support to offer, remains beyond the cycle of subjectivity and objectivity (saḿkalpa-vikalpa). The sphere of existence or non-existence can not touch it. Those who think shúnya means “emptiness” are mistaken – there exists no theory or principle such as savisheśa or nirvesheśa in the above sense of shúnya. The shúnya that is used in pratiikiikarańa (symbolization) is also not meant in the negative sense, for it is ten times more meaningful than a numerical cipher.

Truly speaking, by shúnya the philosophers generally meant non-attributional stance. So said Ácárya Shaḿkara –

Yathá shúnyavádinaḿ shúnyaḿ

Brahama brahmavidáḿstathá.

Call Him Shúnya or Puruśa according to your choice – He alone is the Supreme Entity. As soon as unit beings, know Him they free themselves from all kinds of bondages and become established in Him, in that sea of Divine Nectar. Puruśa is Aliuṋga (unqualified or non-attributional). The saguńabháva or the qualified state that is active in the microcosm and Macrocosm due to the activity of the Binding Force is called Liuṋga Puruśa or Operative Puruśa and its base is called Liuṋga-Deha or operative body.

“Liuṋgate gamyate yena talliuṋgam” – “That which causes [[this flow, this]] continuity of the imaginary world, to remain unbroken is known as Liuṋga.” “Layaḿgacchati yasmin talliuṋgam”. That in which all objects get lost is called liuṋga. In this sense the epithet Liuṋga may also be given to Saguńa Brahma. Shiva means Consciousness. So the word, Shiva-Liuṋga, means Liuṋga-Puruśa. Those who propagate the worship of a particular part of the body in the name of liuṋga-pújá (phallus worship) fail to realize the depth and significance of Dharma. Such a vulgar interpretation is most undesirable. Only Aliuṋga Puruśa, the Supreme Puruśa, is the absolute principle. And to be established in Him one has to return one’s identity, created by Prakrti’s influence, to Him, the Original Cause.

Na saḿdrshe tiśt́hati rúpamasya no cakśuśá pashyati kashcanaenam

Hrdá maniiśá-manasábhikirpto ya etadviduramrtáste bhavani

When you qualify an object you say that it is either round or square, white or red, etc. These figures and colours merely indicate the forms and features of the object, and are necessary to recognize it with the organs of sight, the eyes. For every organ the respective signs of the objects have to be taken into account according to their relative inferential factors (tanmátras). But Puruśa has neither form nor tanmátra, because each of the tanmátras is evolved by Prakrti, the Operative Principle. No physical or attributional consideration, nor even any name, can be given to Savisheśa or Nirvisheśa, for a name is also attributive. Yet a symbol has to be ascribed to Him in order to understand Him. And this terminological bearing has to be understood through one’s mental endeavour, not through tanmátras. Efforts have to be made to merge one’s thoughts in Him. He is Great – this alone describes Him because others become Great when they are merged in His thought. This indeed is His identity, His significant epithet. No other name would be suitable for Him.

Brhattvád brahma brḿhańattvád brahma

“Brahma is Great and He makes others Great too.” Puruśa has no length, breadth or width – He is beyond the senses, He cannot be seen with your eyes. He is non-material. He has to be understood by the proper application of the fundamental intellect or buddhitattva. When one succeeds in bringing the buddhitattva, which is normally agitated by the waves of the emotions, to a state of serene composure by applying the internal force of the agryábuddhi (pointed intellect), then alone will the radiance of the effulgent Puruśa be reflected on the mind. This intellect is the subtlest part of the mind, a part of hirańmaya kośa. It is from this layer that the subjective and objective seeds start to arouse their germinative potentialities. These potentialities find greater scope of expression in the Vijiṋánamaya kośa and become manifested in the atimánasa kośa. The proper application of intellect leads to proper progress in sádhaná. Sádhakas who make proper use of their intellect (Maniiśá) in the scriptures are called maniiśii or the people of intellect.

Yad́a paiṋcavatiśt́hante jiṋánáni manasá saha

Buddhishca na viceśt́atitámáhuh paramáḿ gatim.

When the ears stop receiving tanmátras from ether, the skin from the air, the eyes from the luminous factor, the tongue from the liquid factor, and the nose from the solid factor, the collective bearing of the five organs becomes merged in the mind. This is the initial stage of pratyáhara or retractive yoga. Thereafter, when the mind and these organs attain oneness with the intellect (buddhitattva), the intellect, due to the absence of Ahamtattva and Citta also ceases its egoistic function. The intellect then merges in the Jiṋa-shakti (cognitive force). At that stage the witnessing bearing attains the characteristic objectless witness-ship. This is called Paramágati or Parama Yoga.

What is yoga? There are three definitions:

1) Yogashcittavrttinirodhah: Yoga is the state of cessation of ectoplasmic occupations or mental modifications.

2) Sarvacintá parityágo nishcinto yoga ucyate: Yoga is the state in which the faculty of the mind completely stops functioning and the Supreme Witness remains in His characteristic witness-ship.

3) Samyogo yoga ityukto jiivátma paramátmanah: Yoga is the state in which unit consciousness merges in Cosmic Consciousness, and becomes one with the Original Entity.

All these three are similar. Buddhi has no active role in any of them.

Táḿ yogamita manyte sthirámindriya dhárańaḿ

Apramattastadá bhavati yoga hi prabhavápyayao.

Supreme bliss and yoga are one and the same thing. At such a stage all propensities, all entities, become calm and tranquil. Common people are normally madly preoccupied with mundane objects according their saḿskáras. Their organs continually run after one object or other with an intense desire for self gratification. But the state of Yoga is a state of the tranquillity of the organs. In such a state the sádhakas remain calm and tranquil. In this sádhaná of absolute composure, sádhakas have to be fully established in self-restraint through the attainment of nirodha (the cessation of all mental functions). This can only be achieved by surmounting the four lower states of citta: restlessness (kśipta), infatuation (mud́ha), distraction (vikśipta) and concentration (ekágra).

One’s sense of reality often becomes distorted in a paroxysm of rage (kśipta), and a sort of mental inertia occurs. This is also a type of crude samádhi in which all the propensities of the irate person are absorbed in the object of anger.

Mudhabhútni samadhi, or the trance of infatuation, is a little higher than this. This is a state of mental stupefaction which results from excessive infatuation, causing a person to lose all common sense. All the propensities of the infatuated person become absorbed in the object of infatuation. This sort of samádhi may even occur in the mind of the most common person if he or she is suddenly fettered tightly by this overpowering bondage. In the Mahábhárata it is said that Jayadratha was a victim of such samádhi due to excessive fear.

Vikśipta samádhi occurs when the mind is engrossed in an elevated thought one moment, and the very next moment suddenly returns to its meaner propensities. Those who do not follow Yama and Niyama (codes of self-restraint), those who endeavour to attain God without the sádhaná of saḿyama (self-control); are troubled by a multitude of distractions. If they absorb themselves in singing spiritual songs (kiirtana-bhajana), their mental proclivities are temporarily focused on the Divine One. Their bodies show signs of spiritual awakening, tears flow from their eyes, and they attain the trance of subjectivity (bháva samádhi). But immediately after the kiirtana-bhajana session has ended their unrestrained and incontinent minds race towards mean propensities with an even greater momentum. That is why such sádhakas are very dishonest, depraved and deceitful, and even go so far as to defraud their own relatives. Most people are a little wary of such bhajana singers. People lacking self-control do enjoy a little transcendental happiness by forcing their mental flow towards the auspicious name of God, but soon after the end of the divine singing (náma kiirtana) their dammed up minds burst and race towards the crude world with redoubled speed, and they become even more inclined to scandal-mongering and rude behaviour. You may have noticed how blatantly those bhajana singers indulge in abusive language at the least provocation. These are symptoms of the distractions of the citta.

When all the vrttis of the citta are focused on a single point it is termed the state of concentration (ekágrabhúmi). This, however exhalted, is not the ultimate state. The ultimate state is reached when the mind transcends all citta-vrttis (mental propensities) and merges in the object of contemplation (dhyeya). To reach that ultimate state one has to pass through the four stages of pratyáhára yoga: yatamána, vyatireka, ekendriya and vashiikára.

The first stage, yatamána, is the state of perseverance. The state in which pratyáhára is sometimes effectual, and sometimes not is called vyatireka. The state in which all vrttis are absorbed in one sentiment is called ekendriya, and the state in which one accepts the superiority of the Puruśabháva and surrenders all mental modifications to Him is called vashiikára-siddhi or vashiikarańa (the ultimate attainment of self-control). Vashiikarańa is the total subjugation of the six subtle energy centres (śatcakra) and six lokas. It is the true attainment of pratyáhára yoga.

Vashiikára-siddhi is only possible for those sádhakas who follow the principles of yama and niyama and perform Brahma sádhaná. Those who do not, do immeasurable harm to themselves and the entire world by the strength of their kśipta, mudha and vikśipta samádhis having attained some degree of control over their organs through the process of yoga sádhaná. In the absence of the sádhaná of self-control they use their mental power for the petty selfish ends. After practicing yoga or Tantra sádhaná for a while these immoral individuals begin to harm others for the sake of their own petty egoistic aggrandizement, and eventually end up in the blind alley of inertness. So I entreat you to follow the right path. The same yoga of self-control which is so beneficial for both individuals and the collectivity, is so dangerous when it is devoid of morality. So everyone must be strict in following the principles of yama and niyama.

Naeva vácá na manasá práputuḿ shakyo na cakśuśa

Astiiti vruvato’nyatra kathaḿ tadupalabhyate.

Those who are not established in self-control cannot attain Brahma – their Brahma remains confined to books and tall talks. They can never expand their minds to absorb spiritual knowledge. But the knower of truth realizes that Brahma is not attainable by words, nor even by reasoning, for the mind is itself a relative truth, is an ideating entity dependent upon various theories. When the pointed intellect (agryábuddhi), attained through concentration, is merged in its subject, Brahma, then alone does He appear. Only when relativity is transcended does spirituality burst into radiance. It is futile to attempt to apprehend this Transcendental Entity – who exists beyond the scope of time, space and person – with the help of the crude organs. Union with the self is union with Brahma. Illuminating this sentiment is the firmament of one’s heart, one has to realize Him; and the one who realizes Him announces thunderingly: “He exists!! Listen, human beings. The words ‘He exists’ are much truer than ‘I am’ or ‘You are’. Oh sons and daughters of immortality of the divine abode, hear me. He exists. I have known Him, I have touched Him with my soul, I have understood Him with the core of my heart.”

Vedáhametaḿ puruśaḿ máhantaḿ áditya varńaḿ tamasah parastád.

But those materialists who run like mad dogs after crude enjoyment, who cannot think of anything beyond their physical pleasure, are incapable of transcending the perceptible aspects of the Cosmic Energy. They can never understand the transcendental source of the Cosmic Energy, the primary seed of all causes of action, the witnessing principle of the Supreme Puruśa. They lack the large-heartedness required to understand Him, and attempt to hide their deficiencies by unnecessarily spreading a web of dialectics.

Astiityevopalabdhavyastattvabhávena cobhayoh

Astiityevopalabdhasya tattvabhávah prasiidati

Those who seek to attain Him in their hearts, in the molecules and atoms of their sense of existence, realize Him through the attainment of divine truth. Whether in matter, spirit, space, existence, non-existence, or transcendality – He exists everywhere, sometimes qualified, sometimes unqualified. It is He upon whom the mind and the thought, and the organs and their propensities depend. Spiritual sádhakas know upon whose merciful favour all intellectual feats and eloquent expressions of the ego depend – they know that this is His qualified stance. And when they have nothing to call their own, when all their inspirations and aspirations are dedicated to the source of their existence, then what remains in them is nothing but His unqualified state. Every bearing of His qualified and unqualified states is properly realized when they attain Him through the sádhaná of devotion.

Yadá sarve pramucyante kámáyesya hrdi shritáh

Atha martyo’mrto bhavatyatra brahma samshnute.

What is the internal state of the sádhakas who attain that stance? You know, passion of desire is of two kinds: saḿskára múlaka (consequential) and pratyaya múlaka (original). The seat of expression of both these is the heart. When the mental propensities reach the stage of cessation through sádhaná all the desires of the heart, whether original or consequential, disappear. The reactive momenta (saḿskára dhara) of those who have reached this stage, even once, no matter what course their reactive momenta take, have only one [ passion (Rati) left in them and that is, Brahma-rati or passion for the union with Brahma. Love alone remains as the Praeti (the only longing). ] At that stage sádhakas attain deathlessness right in this mortal world. They see nothing but Brahma. For the eyes of those in whom a singular longing for union with Brahma has awakened (Brahma praeti) this mundane world appears as the Brahma Loka, the Abode of Brahma – everything is He, everything is He.

Yadá sarve prabhidyante hrdayasyeha granthayah

Atha martyo’mrto bhavatyetávaddhyanushásanam.

What happens in such a state? The jiiva shakti, or the microcosmic force which is called kulakuńd́alinii (coiled serpentine), pierces through the six cakras and reaches the lotus of the sahasrára cakra, and thus becomes one with Him. There are fifty vrttis in the human body situated in the different glands of each cakra. As the kulakuńd́alinii passes through a particular gland, the vrttis connected with it cease to function. In the absence of the vrttis, after the six cakras are pierced, the kuńd́alinii, or fundamental negative force of the unit body, merges in the Supreme Force of Shiva or Cosmic Consciousness. In that state the sádhakas merge their entire entities in the Ocean of Divine Nectar, even while remaining in the mortal world. This is the essence, the last word of all scriptures and philosophies.

Shrávańii Púrńimá 1956 DMC, Madhopur, Monghyr

Footnotes

(1) [[And unreflecting. –Trans.]]
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The Primordial Cause of Creation [in early editions titled Kśiire Sarpirivárpitam]

The people of ancient times used to employ all their energy for the gratification of their gross propensities (vrttis). But eventually they noticed that even through the persistent application of their individual and collective forces, their propensities were not fully fulfilled. It appeared that some unseen and greater force was playing with them every moment, thwarting all their efforts. Gradually they understood that, no matter how strongly they tried to impose their individual and collective might, their capacity was limited for their field of action was confined to the relative factors of time, space and person. What is that entity to whose inviolable decree they were ultimately compelled to submit? What are His characteristics? Who is He? No matter how developed the intellect or how pervasive its force, it is so difficult for us to fathom the immeasurable vastness of that Entity.

People unable to attain their objects of desire, bang their heads against the wall in utter frustration. Yet sometimes desired objects come to them whether they had wished for them or not. They accept this as their fate. But fate does not depend on anyone’s whim, for if whim were everything, the seed of the microcosmic longings would have withered, but it has not. Thus people began to think that fate is nothing more than the reactions to their past actions. But as they cannot see their or understand their original actions, they call it their adrśt́a (destiny). But in spite of human beings having attained a certain amount of freedom from the Supreme Controller (who allots the reactions to actions) even then they are at His total mercy. They are like footballs which can be kicked in any direction according to the desire of the players. This dependence on Parama Puruśa is essential for movement and inspiration. While seeking the original source (Praeti) of this inspiration, the thoughtful people of the distant past cultivated intuitional science (Brahmatattva). The subtlety of thought of those contemplative, progressive people lead them gradually from the world of matter to the world of ideas, and from the world of ideas to the world of consciousness. In the world of wisdom they were the first rśis, the first torch-bearers of the illuminating flame of knowledge. They eventually succeeded in using their intellectual faculties to penetrate the sphere of Consciousness. As a result of the constant churning of their intellect human beings learned Brahma-vijiṋána or intuitional science.

Lay people went to those rśis to illuminate the dark recesses of their minds with their bright light. And those wise people, in this process of answering each complex or simple question, eventually became masters of the intuitional sciences.

The questions of the lay people were:

Kiḿ kárańaḿ Brahma kutah sma játá

Jiiváma kena kva ca sampratisthah;

Adhiśt́hitáh kena sukhetareśu

Vartámahe Brahmavido vyavasthám.

“What is Brahma? What is the fundamental cause of our existence? What sustains our life? On what foundation does our existence stand? What is our base? Why is life a passing experience of pleasure and pain? O knower of Brahma, provide us with proper answers to these questions”.

Kálah svabhávo niyatiryadrcchá

Bhutáni yonih puruśa iti cintya

Saḿyoga eśáḿ na tvátmabhávád

Atmápyaniishah sukhadukha hetoh.

There is an unending number of questions in the human mind. “Do the solutions of the above problems lie in the time factor? Is time the final answer? Is it the absolute truth? It appears that the first cause of creation is hidden in the womb of time. So time must be the original cause, the absolute factor? Is this not so? Whatever took place, whatever is taking place and whatever will take place is within the periphery of time, is it not? It must be the temporal factor (kála shakti) which has been giving birth to the universe as the Universal Mother (Vishvajananii); which has been preserving everything in its rhythmic and cyclical movement; and which, with its frantic dance, raucous laughter, and gnashing teeth has been destroying the world with its formidable power. The inscrutable play of light is nothing but a momentary flash upon its features. Belching darkness out of darkness time alone is the sole, well-established entity. O rśi tell us, is not time alone the Absolute Entity?”

The knower of Brahma replies, “No, time is not the Absolute Entity.” Time is only a relative factor, which is entirely dependent on the mutual relationship of place and person. Time is but the mind’s measurement of the motivity of action. When there is no motivity of action, or when there is motivity of action but no mind to measure it, there is no time. To say that time is beginningless and endless is also incorrect. How can I accept that the universe was created in the womb of beginningless time, and that in the womb of endless time the universe will disappear? The mind (pátra-mana(1)) in which measurement exists did not exist before the creation, and thus there existed no imagination to measure time. The place and person upon which time depend are also relative factors. This evolutionary panorama revolves around the relative interdependence of the three relative factors time, place and person.

Thus time, which is entirely dependent on place and person, can never be the Absolute Factor. During sleep or in a senseless state the relation between place and person is not properly manifest, and so time becomes non-existent for that period. In order to realize that a period of time has lapsed between going to sleep and waking up, one has to study the environmental changes. We have formulated the solar year, solar month and solar day on the basis of the earth’s rotation around the sun. Similarly, the lunar year, lunar month and lunar day have been determined on the basis of the rotation of the moon around the earth. If the earth has not moved around the sun, or the moon around the earth, or if the stars and planets had not followed their respective movements, time would never have existed. Unlike Tom, Dick and Harry; or citta, ahamtattva and mahatattva; or Puruśa, time is not a well manifest factor; it is neither non-matter nor is it totally independent of matter. Even if we were to call time non-matter, we would still have to admit that time is dependent on objects. The symbolization of time is impossible because it is non-material. Moreover, it is impossible to form an idea of time without thinking of objects as its existence is dependent on objects. If we say “a hundred thousand years ago” at once we indirectly think within ourselves that this incident occurred after an object like the earth rotated around an object like the sun a hundred thousand times. So no matter how we measure time, backward or forward, we have to bring it within the count of kalpas (mythologically, one day and night of Brahma – a period of 432 solar years of the mortals) or yugas (era), years or months, and these kalpas, yugas and months are solely and wholly dependent on objects. In the absence of objects these concepts of time would have been non-existent. I have already told you that the objects upon which time depend are also not the ultimate factor.

Direction (such as east, west, north, south) is not the absolute factor either. From afar the moon looks like a small dish but nearer it looks like a continent. Thus space too is not a stable entity. By the shortest route Bhagalpur is to the east of Monghyr but by the long route, which takes one around the whole world, it is to the west of Monghyr. So direction is also not an absolute factor. The person factor is also far from absolute – people’s nature and characteristics are so different. Time is not a fixed concept because it is dependent on changing entities. The news of the world of yesterday is “ past” to us, “ present” to some other planet, and “future” to yet another planet. Past, present and future, upon which the expansion of time depends, are imagined according to the differences in place and person. So in reply to this natural question of the human mind, the rśis or seers of those days said, “Time can never be accepted as the primordial cause of creation.”

“Is nature (svabháva) the fundamental cause of the universe?” The rśi says, “No, nature does not have original authorship.” Nature is only the flow of the three immanent principles (sattva, rajah and tama) of Prakrti. It is an evolutionary flow and thus on seeing just one stage of it we can infer its previous and subsequent stages. Being aware of the trends of nature, we can study the tendencies and behaviour of living beings, plants and inanimate objects: what their individual characteristics are, how they evolved, what their potentialities are, how they will develop, etc. This study is what is called science. When this study is concerned with the material world, we call it physical science.

Nature is not the original authority or doer-entity, but is the dynamic waves of the centrifugal and centripetal movements (Saiṋcara and Pratisaiṋcara) of Prakrti. It can at best be the determinant of the intrinsic characteristics of objects, but not their primary cause. Nature is a certain law, a certain procedure, but not the creating force. Nature cannot be accepted as the supreme authority.

So what is the primary cause of the world? Is it destiny (niyati)? The rśi says, “No, not even that.” Niyati is derived from the root ni – yam + ktin, and means that which controls the subsequent actions. As one sows, so shall one reap. The amount of reactions to be undergone by the unit entity is equal to the total actions previously performed. Destiny is the totality of unrequited reactions of actions performed. Its reactive momenta are called saḿskáras. In this observable world the saḿskára-ridden unit entities cannot go beyond destiny’s influence. Destiny keeps them so tightly in its grip that they think it is the controller of their fate (bhágya-niyanta), as though it had already determined their path of progress. But destiny cannot be the absolute factor, for if you do not exist, if you do not act, destiny cannot exist either. Being dependent upon your doership for its existence, it cannot be the supreme controller.

Now another question arises: Is this cosmic creation accidental? The rśi says, “No,” there is no such thing as an accident. Behind every event that takes place in the universe there is the law of causation. Kárańabhávát káryabháva – there is no effect without a cause. Truly speaking, whatever we take to be an accident is nothing but an incident whose preceding cause we are unable to see or understand properly. So the word “accident” is meaningless and to call this universe an accidental creation is simply to camouflage one’s ignorance.

“Are the five fundamental factors the primary cause of this universe? Has consciousness evolved out of matter?” “No”, says the rśi, “Matter or the five fundamental factors cannot be the absolute authority.” None of them has the power or capacity of self determination – each one of them has to proceed through clashes and conflicts at the behest of some unseen power. Even in the very crude sphere these five elements have to proceed according to individual or collective human intellect. A little analysis will reveal that the five elements have no authority or doership in any of their conditions. They are always preoccupied with activities. An entity with functional obligations can on no account be the primary cause or absolute controller.“

“Is jiivátman then the supreme factor?” “No”, says the rśi, “not even that.” Jiivátmá is only a cognitive force (jiṋátrshakti), not an authority. Cognizance is possible of a cognitive force, not of the creation. Since the attributes of a knowing entity ( jiṋátr sattá) are absent, it can never be the creator. The Átman is the knowing entity, not the creating force, and so jiivátman also is not the absolute authority.

“Is creation accomplished through the union and mutual cooperation of two or more of the factors like time, nature, destiny, accident, elements or jiivátman?” The rśi says, “No”. With the exception of svabháva or the Operative Prakrti none has any direct contact with Puruśa. Cosmic creation is not possible as the result of the union of nature (svabháva) or Prakrti, or actional force (karma shakti) with the Puruśa, or jiivátman or cognitive force. The expression of the Karma-shakti (actional flow) in the jiṋánashakti (cognitive force) of the jiivátman no doubt gives rise to the “I” feeling or the manifestation of the mind, but that petty ego, due to the smallness of its sphere of activity, does not have the capacity of creating the universe, nor is it able to contact the creative cosmic force. The microcosmic subjectivity (jiivátmabháva) cannot accept the world of objectivity with complete indifference. Thus the contact of matter with jiivátman cannot be accepted as the absolute factor. The conjunction of matter with jiivátman merely transforms objects into vehicles of enjoyment. And the result of this enjoyment is invariably addiction. Jiivátman is aniisha ( one having no controlling power) and so it has to take shelter in others. This is why the microcosmic subjectivity (jiivátmabháva) becomes partially or fully attached to different entities. This attachment is the greatest characteristic of an entity having no controlling power. Jiivátman is not iisha but aniisha – not the controller but the controlled entity, and thus cannot be the cause of creation. It is because of this aniisha that unit beings have to undergo the mental distortions of pleasure and pain, and become assailed by virtue and vice as a result of environmental influences and struggles. That which is constantly being buffeted and battered every moment cannot discover the absolute factor. The rśi says that you cannot discover the primordial factor in this way. In order to find it you will have to reach the Cause of all causes (Adikarańa) – the Supreme Cause which itself has no cause. This causeless factor is the final answer to all queries - the culminating point of all contemplation and deliberation. Theoretically, this Supreme factor is certainly difficult for the common people to know for they have to proceed backwards along the path of causation. But if sádhakas evolve their intellects from crudity to subtlety it will be possible for them to reach the non-causal Factor. The rśi says,

Te dhyánayogánugatá apashyan devátmashaktiḿ svaguńaernigúd́hám

Yah kárańáni nikhláni táni kálátmayuktányadhi t́ishatyekah.

The rśis have realized this Supreme truth through the practical cult of dhyana (meditation). By withdrawing the vrttis to their causes and by moving from crudity to subtlety, they have realized the Supreme Puruśa and His emanent power, Paramá Prakrti. They have realized that the quintessence of all essence, the knowledge of all knowledge, is that Supreme Puruśa Himself. After attaining Him the necessity to look for any cause disappears. Moving towards subtlety only on the strength of their manifest power they have realized the Supreme Force (Paramá Shakti) the Supreme Operative Principle (Paramá Prakrti Tattva). The Supreme Puruśa that they have realized in their meditation and the Paramá Prakrti that they have attained in their contemplative vision are indeed identical and inseparable. Parama Puruśa through the medium of His Prakrti or Operative Principle is the Primordial Cause of the creation of the world. Truly speaking, had it not been for His Operative Principle He would not have been able to evolve the universe. Puruśa permits Himself to be influenced by this Attributional Force (Prakrti) and appears in the role of Saguńa (Qualified Puruśa) but when this Attributional Force does not find expression, Puruśa cannot be qualified. The Supreme Consciousness (Puruśa), together with the Supreme Operative Principle (Prakrti) is the Absolute Authority of the manifested universe.

Time, nature, destiny and accident are born in Him and sheltered in Him. He alone is the Supreme Creator, the Supreme Shelter of all. The apparent cause of the factors we call relative truths (time, space and person) is the jiivamánas (the unit mind) and the cause of this jiivamánas is the Qualified Consciousness (Saguńa Brahma) in conjunction with Paramá Prakrti.

Sarvájiive sarvasaḿsthe brhante

Tasmin haḿso bhrámyate brhmacakre

Prthagátmánaḿ preritáraiṋca matvá

Juśtastatastenámrtatvameti.

No matter what the entities may be, and no matter what the mainstay of their lives, crude or subtle, all are created within Him and within Him all are destroyed. The flow of relativities goes on unabated through the media of creation, preservation and destruction. Where there is no such flow of relativities the question of life and death does not arise. Unit beings in quest of a support for the fulfilment of their wishes and desires, run after one or the other of these relative truths. They move practically within the vast Cosmic circle without recognizing its fundamental nucleus. In their limitless pursuit they lose all their mental resources immediately after attaining them. They are unable to recognize Puruśottama, the nucleus of Eternal Peace. Drunk with desire for material objects they do not even attempt to recognize Him. In the hypnotic spell of their pursuit they remain smugly oblivious of the fact that on a certain auspicious dawn in the past they emerged from the original source with which they still have an unknown, yet intimate relationship today; that they still have the same Átman as the Supreme Creator. Nevertheless, His limitless mercy continues to be showered upon them incessantly and indiscriminately. Only when they run to Him, attracted by His divine grace, enchanted by His sweetness and benevolence, will they attain real deathlessness. Whatever the unit can or cannot imagine He holds in His Macrocosmic mind ( Bhúmámánas).

Udgiitametat paramaḿ tu brahma

Tasmiḿstrayaḿ supratiś thákśaraiṋca

Atrántaraḿ brahmavido viditvá liiná

Brahmańi tatpará yonimuktáh.

The Supreme Truth that the rśi’s realized through their contemplation could not be confined within a specific name. He is Great – enormously Great. His vastness is immeasurable, having no length or breadth. He is Brahma. If one has to define Him, one cannot use other word except this. That is the why the rsi’s called Him Brahma.

Jiiva (microcosm), jagat (world) and Iishvara (Lord) are established within Him. As microcosm (jiivabháva) He is being controlled, as Iishvara He is controlling and as jagat He is providing the link between jiiva and Iishvara. It is not that jiiva, jagat and Iishvara alone comprise His bearing. Transcendentally He abides as the Akśara (intransmutable), and as the Nirakśara (perfect placidity, perfect objectlessness). The Brahmavid, knowing this Brahma loses his identity in Brahma, and merging in Him becomes Brahma Himself, and attains eternal emancipation from the shackles of life and death.

Saḿyuktametat kśaramakśaraiṋca vyaktávyaktaḿ bharate vishvamiishah;

Aniishascátmá vadhyate bhoktrbhávát jiṋátvá devaḿ mucyate sarvapáshaeh.

This Brahma comprises the joint bearing of Kśara and Akśara (perishability and imperishability). The manifest bearing metamorphosed through His psychic action, is called His Kśarabháva, and the non-manifest bearing that remains as the witness of all psychic metamorphoses is His Akśarabháva. The word Akśara means that which does not undergo any metamorphosis. In these two bearings of Kśara and Akśara consistency and coordination between both the subjective and objective realities is being maintained. Brahmic or Cosmic manifestation is the accomplishment of that coordination by the Supreme Being. But where there is no manifestation, there is no question of subjectivity or objectivity – there He is Nirakśara. Nirakśara is identical with Avyakta (unmanifest). But where kśara and akśara exists in combination, there the akśara, in His witness-ship of kśara, can remain in both bearings – one bearing (kśara) in the unit mind (khańd́a-mánas) and the other (Akśara) in the Cosmic Mind (Púrńá mánas). The central point or the nucleus of the Cosmic Mind, the Akśara, which is vaster than the endless sea, is known as Puruśottama. Puruśottama is the Supreme Master (Parama Bhartá – Bhartá means feeder) of this kśaŕakśaratmaka or changeable and unchangeable world-entity. All the manifest objects (vyakta) look unto Him for their expressions. The expressible potentials of the unexpressed entities (avyakta) also get opportunities for their manifestation through His generosity. It is with the cooperation of the vyakta and avyakta and kśara and akśara that this Brahma Cakra or Cosmic Cycle is comprised of manifest and unmanifest, perishable and unperishable entities. And since Brahma Cakra is dependent on the Supreme Puruśa, we may say He is the sustaining force of the unchangeable character of Akśara, the Supreme Witness of individual minds. When His Supreme Stance is modified Akśara undergoes a slight qualification, but Puruśottama as the witness of the individual minds remains unaffected. When the pleasure-seeking unit mind blindly runs after unit-objects, Puruśa also gets smitten by the same mental attributes. He appears to be as if in bondage. But when the unit mind shuns its attraction for mundane objects and accepts that Supreme Puruśa as its only pabulum, it gets an opportunity to become one with the Cosmic Mind, giving up its finitude. With the attainment of the witness-ship of the Integral Mind it becomes one with the Puruśottama. In the absence of bondage of enjoyership (Bhoktábhava) the unit mind attains emancipation from all kinds of fetters.

Jiṋájiṋao dvávajá viishaniishávajá hyeká bhoktrbhogyárthayuktá;

Anantashcátmá vishvarúpo hyakartá trayaḿ yadá vindate brahmametat.

Although both jiivabháva and Shivabháva (microcosm and Macrocosm) are but the entitative variations of the Unborn Consciousness, the microcosm has no knowledge of its characteristic Self, unlike the Macrocosm which is all-knowing. The microcosm is the shadow entity of the Macrocosm and so it is assailed by bondages of limitation. It is deprived of the bliss of freedom, for power abides in the original, not in the shadow, and is thus compelled to emulate what the original entity does. So one is Iisha (Controller) and the other aniisha (controlled). Both of them imbibe a dynamic self-created force which is Prakrti. Prakrti creates the bearing as bhoktrtva (enjoyership) and bhogyatva (enjoyability) in the microcosms. It is through Her grace that the microcosm preserves its finite existence. But the Macrocosm, the Blissful Entity, is not subject to this Prakrti, to the waves of Her binding principles (Prákrtabháva). Saguńa Brahma is the composite of these three: microcosm, Macrocosm and Binding Principle. And Puruśottama who abides as the witness of all three is not Himself the doer, although this heteromorphic universe is evolved out of Him.

Kśaraḿ pradhánaḿ amrtákśaraḿ harah kśarátmanáviishate deva ekah

Tasyábhidhyánád yojanát tattvabhávád bhúyashcánte vishvamáyánivrttih.

The kśara-akśara distinctions are present in the body of this vast Brahma. Kśara is evolved by the influence of Prakrti; Akśara (or Hara) is not transmuted by Prakrti but is conjoined with Prakrti the Knowing Entity. Apart from these two (Kśara and Hara) there is another Conscious Entity, Puruśottama, who transmutes Himself within His own imagination, who continues His imaginative flow through Kśara and Akśara. (which is beyond the domain of Kśara). In His imaginative flow Kśara changes its names and forms at every moment but the Akśarabháva, although constantly assailed by Kśara, undergoes no change and remains as the witness of kśara. Puruśottama, however, remains unassailed by the combined flow of Kśara and Akśara. When sádhakas, in quest of Him, channelize all their propensities towards Puruśottama, they become united with Him and attain His greatness. At that time all the bondages of finitude are ripped apart and the charms and illusions of the world lose their power of allurement. They then attain liberation.

Jiṋátva devaḿ sarvapáshápahánih kśiińaeh kleshaerjanmamrtyupraháńih;

Tasyábhidhyánat trtiiyaḿ dehabhede vishvaeshvaryaḿ kevala áptakámah.

What happens when sádhakas succeed in the quest to know Puruśottama and gets united with Him? All bondages are snapped. When one loses all attachment for pettiness the bondages which create pettiness also perish. With the dissolution of the unit-mind, that is, with the attainment of mental expansion, suffering also gradually wanes – even the bondage of life and death is broken, for life and death belong to the finite, and so does the fear of them. The Great Brahma is beyond the scope of life and death and so the one who becomes completely identified with Him also remains unassailed by their ceaseless play.

The occult power that Sádhakas first attain on the spiritual path after understanding Him a little is not the ultimate goal. Still higher than that, surmounting even that barrier, when sádhakas become free of attachment to occult powers, when even the residue of their existential feeling disappears is the state of excellence when one becomes Him after knowing Him. This state is called savikalpa samádhi or the determinate trance of absorption. In such a state the ego becomes infinitely pervasive. But the next stage, which is the absolute bearing, where the existential I-feeling is compelled to lose itself in His extraordinary radiance, is called nirvikalpa samádhi (state of total absorption) or Kaevalya (oneness). The word kevala means “only”. So the state in which there remains only one sentiment, only one bearing, when the pure Conscious Entity is beyond knowledge, knowable, and knower, is called Kaevalya or absolute identity with the Divine Essence. Only when sádhakas are absorbed in the state of total absorption in Him (Brahmabháva) and lose themselves in ecstasy, do they attain Kaevalyasthiti (ensconcement in Oneness). So the poet said,

Rúpa nirakhiyá nayana bhulila cinite nárinu ke

[Seeing His endlessly beautiful Form, I was charmed But my mind could not fathom His depths.]

There being neither duality nor any existential feeling the three aspects of seer, seeable and seen also merge in the Characteristic Cognition.

Etajjiṋáyaḿ nityamevátmasaḿsthaḿ

Nátah paraḿ veditavyaḿ hi kiiṋcit.

Bhoktá bhogyaḿ preritáraiṋca matvá

Sarvaḿ proktaḿ trividhaḿ Brahmametat.(2)

Parama Puruśa is the only knowable entity for unit beings. If anything is be known at all, it is He, and He alone; if anybody is to be ideated upon, it is He, and He alone. He is the only immutable entity. There is nothing at all to know beyond Him - knowing Him is knowing everything. The seed of whatever is manifest or unmanifest in the universe is embedded in Him. He is the panacea for all ailments.

Philosophically, Brahma has three bearings: Bhoktrbháva (microcosmic bearing), Bhogyabháva (object of enjoyment), and Prerayitrbháva (Controlling Authority). Wise people say that Brahma is the composite of these three bearings. Claiming its own authority the microcosm wants to enjoy the quinquelemental objects (which it forgets are the Macro-psychic creation) with the help of its unit-mind. The Controlling Authority is the coordinating link between the subjectivity and the objectivity. Its inspiration the microcosmic to dissipate its finitude. With the strength derived from sádhaná the microcosms accelerate towards the Supreme Controller. When they attain oneness with Him, their quinquelemental objects of enjoyment become non-existent. In the absence of the enjoyer-microcosm and the enjoyable, the Controlling Authority merges in the non-attributional Brahma. Human beings should always remember that their entire existential faculty depends on the grace of this Supreme Controlling Authority. It is due to His grace alone that they get the opportunity to continue spiritual practice. They could never know Paramártha without His divine grace.

Tvameva mátá ca pitá tvameva

Tvameva bandhushca sakhá tvameva

Tvameva vidyáshca draviińaḿ tvameva

Tvameva sarvaḿ mama devadeva.

Know that Puruśottama, that Supreme Controlling Authority. Try to attain Him alone. He has not delegated His absolute authority, His formidable power, to anyone else, for He has to carry the burden of the collectivity of the universe – He has to bear the seal of qualification even though He is non-attributional. Know that Supreme Father. Extort His kindness through your strength and devotion. What is the secret of receiving His kindness? Do what pleases Him, abide by His wishes rigidly, float your life on the actional waves of His choice, and He is bound to smile on you – He will be compelled to. Snatch away His kindness on the strength of your devotion. He will put a garland of victory around your neck with His own hands if you go on performing your deeds like a hero.

Svadehaḿ arańiḿ krtvá prańavaincottarárańim

Dhyánanirmathanábhyásád devaḿ pashyennigúrhavat

How should you carry on with your work? You must make proper use of the human body, mind and soul that you possess through His grace. Make cent per cent use of the treasures – however meagre you think they may be – that He has bestowed upon you. Do not avoid work out of fear, do not misuse your body, mind and soul or allow your capabilities to lose their power. Use your own body as one woodflint (arańi) and the cosmic sound (oṋḿkára) as the other woodflint (uttarárańi). The cosmic sound is emanating every moment from the actional waves of the Cosmic Mind and thus finds expression in every action. Just as friction between two flints to produce fire, similarly, the friction between your body (as one flint) and your intuitional practice (as the other flint) enables you to visualize that divine effulgence and become unified with Paramátmá in the form of oṋḿkára. In other words this divine effulgence was lying latent in both the body and oṋḿkára, and through the constant friction of the intuitional practice bursts into blazing brilliance. He lies hidden in you and in you every minute particle of this universe in both His individual and pervasive associations. Cherishing a strong desire to know and understand Him, think of Him, ideate on Him, meditate on Him – You will certainly attain Him.

Tileśu taelaḿ dadhiniiva sarpirápah srotahsvarańiiśu cágnih

Evamátmátmani grhyate’sao satyenaenaḿ tapasá yo’nupashyati.

Do you know how He remains hidden in everything? Just as oil remains hidden in a sesame seed. If you look at the sesame seed you will see only the seed and not the oil, but crush it and the oil will emerge. He abides in everything, but you cannot see Him, for you look with a superficial vision. Do sádhaná, meditate, powder down your mind, and He will appear. Ghee (clarified butter) exist in milk, but can you see it? Churn the milk and the ghee will appear before your eyes. Look at the dry mountainous river and you will see nothing but sand. Is there no water in it? Take a little trouble, remove the sand, and you will find its bosom full of sweet water. Look at a piece of wood. You can’t see any fire in it, can you? But the fire-potential is latent within it. Take a little trouble, rub two pieces of wood together and the fire will ignite. Similarly, you are unable to see that Great Puruśa within you; you cannot understand that He permeates every secret core of your molecules and atoms. Churn your self with truth and meditation and He will blossom forth within you.

Sarvavyápinamátmánaḿ kśiire sarpirivárpitam

Átmavidyátapomúlaḿ tad brahmopaniśat param.

He is all-pervading. Do not think that He abides in a number of particular entities only. He exists equally in everything. Ghee exists in milk, but is it restricted to any particular region of the milk? No, the ghee permeates throughout all of the milk. The so-called high and low, rich and poor, Brahmin and untouchable, man and woman, old and young, Russian and American are all His manifestations – He abides equally in all of them. Do not look down upon any of them – none is an object of your contempt or hatred. If you despise even the smallest or meanest entity, remember that you are despising Parama Brahma Himself.

Can human beings claim any credit for the attainment of the Supreme Entity? Sádhakas can be likened to businessmen who conduct their affairs with others’ capital. They have acquired the epithet sádhaka, but actually the power of sádhaná has been bestowed upon them by Parama Puruśa. Probe deeply into all spiritual knowledge and you will see only Him. It is He who provides you with the intellect and strength to do sádhaná. Surrender yourself to His will. Shake off your load of self-conceit. Lighten the burden of your life and float yourself on the waves of His will. It is He who is teaching you the sádhaná in the guise of a Guru (preceptor); it is He who is strengthening your knowledge and faith in the guise of a philosopher. You are plundering His mercy in everything day and night. Go on working as a machine, leaving the doership to Him. How little can your poor intellect comprehend or analyse His unfathomable sport (liilá)! So, instead of trying to comprehend or analyse keep the bearing of that inscrutable juggler aglow before your eyes.

Sáp haeyá kát́are bándá

Rojhá haeyá jhád́o

Kata kerámat jána re bándá

Kata kerámat jána

Tumi májh dariyáy

Jál pheláiya

Dángáy baesyá t́áno

[As a snake you bite someone

And as a snake charmer you cure the snake bite.

How many tricks do you know?

You throw your fishing net in the river

And draw it in sitting on the bank.]

So I repeat, do not try to analyse that Supreme Entity with the pride of your petty intellect. Do the Sádhaná of attaining Him with the ardent devotion of your heart and all your discrepancies and limitations will end. Remember, where “you” is “He” is not and where “He” is, small “you” is not. He is your final destination. Don’t let your desires and propensities go astray except towards Him. Let all your longings float on the waves of His grace.

Bhanai vidyápati sheśa shamana bhaye

Tuyá vinu gati náhi árá

Ádi-anádika nátha kaháyasi

Ava tárańa-bhára tohára.

All the Vedas describe Parama Puruśa. Make Him the goal of your life. He is your Supreme Terminus. He is the Supreme Authority.

Bhádra Púrńimá 1956 DMC, Bhagalpur

Footnotes

(1) Mind of a person. –Trans.

(2) The word Brahmametat used in the sloka is grammatically incorrect. It should have been “Brahma etat”. Maybe the rśi used Brahmametat for the sake of metre.
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Subháśita Saḿgraha Part 5 [unpublished in English]

Contents:

1  
The Only Way to Salvation

2  
Microcosm and Macrocosm

3  
The Expansion of the Microcosm

4  
Form and Formless

Chapter 1
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The Only Way to Salvation

Sádhaná is an effort to remove one’s internal distortions – an endeavour to extract the gold from the alloy, so to speak – in order to become established in one’s original stance which, for a jiiva (unit being) is “Puruśa” or Átman (Cognitive Principle or Consciousness). The only duty, the only mission of a sádhaka (spiritual aspirant) is to a fight against the impurities and distortions that arise due to the influence of Prakrti. To liberate the Puruśabháva from the bondage of the witness-ship of these distortions, they should not be cast aside but should be smelted in the fire of sádhaná and restored to their pure and original form. And once purified they will almost be indistinguishable from the witnessing Puruśottama, When the witnessing Puruśa is relieved of the bondage of witness-ship of those distortions He, too, will merge in the Supreme Cognition.

In the unit or collective body, Consciousness is first metamorphosed into Mahattattva and thereafter is subject to a series of gradual transformations. If we call this process anuloma vyávasthá (descending order of metamorphosis) the process of sádhaná should be described as pratilom vyávasthá (ascending order of evolution. Through the process of sádhaná a sádhaka proceeds from crude to subtle, from psychic to spiritual, from the mental sphere to the metempirical sphere of Consciousness. Here a question arises: When unit beings reach increasingly subtle realms, will the quinquelemental world become non-existent? I would say in reply that this quinquelemental world is not the creation of the unit mind, but is the creation of Macropsychic conation and thus much more powerful than the unit mind. So as long as the unit mind exists the quinquelemental world will certainly exist. It will still exist when the unit mind becomes pinnacled or apexed and merges in the Cosmic Mind, not as a relative truth but as various imaginative flows. But when the unit mind reaches the ultimate stage and dissolves in Cosmic Consciousness, it ceases to exist for the Macrocosmic mind itself loses its identity.

So the unit mind should be withdrawn from the world of fundamental factors and focused on the Non-attributional Entity. When the mind is completely withdrawn from the relative world a sádhaka is said to have attained the original stance.

The emergence of the five fundamental factors occurred due to the movement of the Macrocosmic mind from subtle to crude. In the process of crudification the cosmic mind-stuff (citta) was metamorphosed into the ethereal factor, which comes within the scope of microcosmic perception. The ethereal factor further condensed and crudified and was metamorphosed into the aerial factor, coming within the more direct perception of the unit mind. The aerial factor, becoming even more condensed and crudified, was transformed into the luminous factor, the medium of perception of the visual organ. The luminous factor, in the process of further crudification, was converted into the liquid factor, becoming a drinkable substance for living beings. And the liquid factor, in the process of even further crudification, was metamorphosed into the solid factor. In this descending order of movement, the crude manifestations of the Cosmic Mind can be perceived by a greater number of sense organs (indriyas) than the subtle ones. So in the process of withdrawal (pratyáhára) one should first withdraw one’s mind from those crude physical objects which are perceptible to a greater number of sense organs, and then direct it towards subtler objects, thus completing the process of bhúta-shuddhi (an important part of spiritual cult). The initial struggle that a sádhaka has to wage, standing firmly on the ground of yama and niyama, is the struggle against the static pressure of the five fundamental factors. It is the struggle to perfect pratyáhára sádhaná.

Yathaeva bimbaḿ mrdayopaliptaḿ

Tejomayaḿ bhrájate tat sudhántam

Tadvátmatattvám preasmiikśya dehii

Ekah krthártho bhavate viitashokah

Do you know what unit beings are? They are like impure gold. Put this impure gold – and its impurities are not unnatural – in the hands of an experienced goldsmith, and it will become pure and glittering after the impurities are removed through the application of heat and other processes. The impurities are bound to be removed. In a similar manner, human beings will have to remove their mental impurities with the help of the heat of sádhaná, after first washing the human mind with the holy water of yama and niyama (the first two limbs of the eight-limbed aśt́áuṋga yoga). An intelligent person never misutilises or under-utilises any object. The impurities are not an integral part of your original stance, but are distortions created by Prakrti. To realize that original stance they must be removed. However, they are embedded in the mind, they are inseparably associated with it, they are the propensities causing pleasure (positive mental propensity) and pain (negative mental propensity). If these propensities lie dormant or are unexpressed, the mind is unable to maintain its existence centring around its Mahattattva or existential I-feeling, and when they are over-active they lead microcosms far away from the original stance. Those people can be called krtátma (successful in their mission) who have freed themselves from these distortions, like pain and pleasure, and have thus become as pure as gold.

Yadátmatattvena tu brahmatattvaḿ

Diipopameneha yuktah parpashyet

Ajaḿ dhruvaḿ sarvatattvaervishuddhaḿ

Jiṋátvá devaḿ mucyate sarvapáshaeh

It is only possible to understand the nature of Brahma with the help of one’s individual self (Átman). You cannot understand the Supreme Entity with the help of your psychic factor because He is beyond the scope of the mind. And with the sensory organs, which are even cruder than the mind, it is even more impossible to understand Him. He is beyond the grasp of everything. The gross indriyas are the cruder manifestation of the distorted mind. This distorted mind (even though it is inherently subtle) often fails to understand or realize that Entity because the unit citta, created as it is by the static principle, is only able to perceive finite entities. But by ideating on unlimited Brahma one can become established in the cosmotheistic bearing, causing the static bondages of citta to snap and the citta to lose its existence. The moment this happens, the existence of the unit ahamtattva and mahatattva, the controlling faculties of citta, also become unsubstantiated, resulting in the entire microcosmic bearing becoming free from the bondages of limitations. With the dissolution of the unit mind there remains only the pure self. To attain or not to attain this pure self at this stage is equal for a sádhaka because after the dissolution of the unit mind, the Consciousness reflected on the unit mental plate does not get any base in the temporal factor and returns to the original Macrocosmic bearing, becoming one with Puruśottama. That is to say, whenever sádhakas realize the unit soul, they discover that the unit soul and Brahma are the same. Once the impurities are removed from the mind, the separate existence of these two entities is lost.

As long as the feeling of individuality exists, unit beings see the diversities in the multi-dimensional imaginative flow of the Supreme Entity. Their vision thus impaired by non-integral knowledge, they run in pursuit of these diversities and make themselves their slaves. Wherever there is a unit mind there will be spatial, temporal and personal factors. The One who is beyond the periphery of these three factors is eternal. He is the Absolute Entity, others are only relative truths. This endeavour to liberate the unit consciousness from the unit mind, the base of all relativities, is what is termed sádhaná. And in this endeavour one must free the self from the domination of the eight fetters (bondage of lineage, vanity of culture, false sense of prestige, hatred, doubt, shame fear and backbiting) and the six enemies (anger, greed, lust, pride, envy, enchantment). The degree of bondage on the human mind is determined according to the intensity of the propensities, which are of various types: some pertaining to physicality, some to reactive momenta, some to education, etc. The unit mind can only guide and control its propensities when its actions are original. In all other cases the mind is guided by the propensities themselves (which may be good or bad). The propensity through which one expresses one’s psychic power depends in most cases (except in the case of original actions) on the influence of physical constitution, education and the environment. Hence, to maintain purity of the psychic propensities, the purity of the body, the reactive momenta and the environment is crucial. It is not altogether impossible for someone to be transformed into a virtuous person if his or her neighbours are good people. We can describe the collective endeavour of ideal neighbours as the purification of the body, education and environment with the help of the collective mind. We are perfectly aware of the fact that if education, the environment, etc., are uncongenial it becomes impossible for even honest people to be virtuous.

In our practical life we call those people great who, knowingly or unknowingly, keep their unit minds engaged in cosmic ideation. But those people who attach excessive importance to the microcosmic ego, and thus begin to discriminate between objects and individuals, become a burden to society. You may have seen priests who after preaching eloquent and verbose religious sermons get themselves entangled in useless arguments with the laity over their sacerdotal fees. Such people shed copious tears whenever they preach the all-pervasiveness of God, yet strive to maintain their “purity” by keeping the so-called untouchables at a safe distance. Such people only eat food after first offering it to the Lord, yet are very concerned about the caste of the cook. This discrimination is the distortion of an analytic human mind and is the characteristic of those who want to keep their Lord at a distance out of contempt. As a result they will never attain Him.

To attain Him, the unit mind, the base of all such discriminatory feelings, has got to be immersed in the cosmic flow. There is no other way. If someone argues that an arum dish rather than a potato dish should be offered in the temple of Jagannath because potato is non-indigenous it is the height of absurdity. Does Jagannath make any discrimination between different countries? Is there any difference for Him between the river Ganges and the Jordan? All lands are His own land; everything is within His mind, created with His own atoms and molecules, and resonated with His sacred ideation. Those whose preachings encourage such discriminatory feelings are the worst enemies of humanity. These are the people who in every age in the name of religion have caused blood to flow, and have injected the fear of heaven and hell, of ghosts and demons into the human mind. These are the people who made human beings lifeless puppets. And even today these vested interests are still trying to perpetrate discrimination in a thousand and one ways. It is said, “One who knows Brahma becomes a Brahman.” But this definition of a Brahman is inconvenient for them so they have declared that the son of a Brahman is a Brahman and the son of a Vipra is a Vipra, whether they merit the title or not. In this way they have cheated the simple, mute and gullible masses for centuries together. They do not have the key to salvation; no, they hold only one thing in their hands: the binding rope. They don’t possess the spirit or the valour to sing the songs of human emancipation. Their eyes do not shine with the radiance of universalism, but squint with the greed and cruelty of vultures. Buddha was the first person to revolt against their cruelty and devouring greed. He declared unequivocally,

Na jaccá pasalo hoti na jaccá hoti Bráhmańa

Kammaná basalo hoti Kammana hoti Bráhmańa.

Nobody is born low, nobody is born a bráhmiń. Human beings are considered low only because of their bad actions. But when they see Brahma in each and every finite entity, and act accordingly, they attain the rank of bráhmiń, they become established in integral knowledge. A bráhmiń is not a caste, it is not a rank; it is the vast Cosmic Entity established in universalism. Mahaprabhu Caetanya also sang the song in chorus with Buddha. He said,

Cańd́al cańd́al nay yadi Krśńa bale,

Dvija dvija nay yadi asatpathe cale.

[An untouchable is not an untouchable if he takes the name of Krśńa. A Brahman is not a Brahman if he follows the dishonest path.]

Those who ideate on Brahma can remove the bondages of limitations and establish themselves in an infinite, emancipated life. Such people do not bear the identity of either a Brahman or a so-called untouchable, although common people call their physical bodies those of Brahmans. To attain this supreme height of spirituality one needs a combination of devotion, knowledge, and action. Knowledge and action, however, play a secondary role and are important only as aides to devotion. When they are not used for the cultivation of devotion, they become an obstacle. Whatever actions you perform and however hard you try to know Brahma by cultivating knowledge, if you are bereft of ardent love for Brahma, you will ultimately discover that you have no balance left in your bank account. The attempt to surrender oneself through devotion forms the essential part of your sádhaná. That Supreme Birthless Entity who is beyond the three realms of time is the most sacred Entity (as He is beyond the periphery of time He is not bound by the limitations of creation, preservation, and destruction). He is the Ageless One, the Permanent One.

One who can establish oneself in ideation on that Entity, one who can realize Him, will not be affected by bondages. To know Him and to attain Him is the essence of liberation.

Eśa ha devah pradisho’nusarváh purvo ha játah sau garbhe antah

Sa eva játah sa janiśyamáńah pratyauṋ janáḿstiśt́hati sarvatomukhah.

In crude analysis, the mundane entities of the world are all material. So, being nothing but crude matter, should you ignore their existence? What we see as crude matter, due to ignorance, is essentially a psychic manifestation created by the static influence on Cosmic Consciousness. When human beings look upon an object with a non-integral outlook, they either develop an attraction or a contempt for it; they treat such entities as mere relativities. But if they probe deeper they will discover that these so-called relative entities are the spatial, temporal and individual manifestations of the Supreme Entity. It would be wrong to treat the development projects of Saharasa district as something non-integral, for example. Saharasa district is a manifestation of Brahma, hence the service to Saharasa is Brahma sádhaná.

Brahma exists in all directions (pradisha – east, west, north, south, above and below) and all corners (northeast, northwest, southeast, and southwest), and so to a Brahma sádhaka all countries are equally holy, all directions equally charming. He or she knows that whatever has been created in the universe, and whatever lies in the mother’s womb, are all the manifestation of Brahma, and thus are equally venerable. Whatever has been created, or whatever is being created is all that Supreme Entity.

As Sarvatomukha (having faces in all directions) and Sarvatosáksii (the witness of all phenomena) He is always manifesting Himself in and through each idea. Puffed up with microcosmic vanity, never think for a while that you can do anything secretly. He maintains closest vigil over every action of yours, small or big. All your internal thought waves, auspicious or inauspicious, are being created, maintained and dissolved centring around your microcosmic existence in one part of His vast Macrocosmic mind. Hence not even the least portion of your thought process can remain secret for Him. If you disown Him under the spell of your ego He will laugh. And if you run to Him with ardent devotion, discarding your vanity, He will place you on His lap. With His all-pervasive bearing He is inseparably connected with each and every microcosm. Every secret thought lying within the most obscure corners of your mind is as clear as daylight To Him. If you steal something He will see it immediately. If the police arrest You He will Know it immediately. You know that you have stolen something, so He also knows. You know that the police have arrested you on a charge of theft, so He also knows. If you tell lies to the police to avoid punishment, He also knows that you are telling lies. If the dishonest police accept your bribe and release you, you know they have accepted a bribe, so He also knows. When the same dishonest policeman, while in uniform, tries to show off his dutifulness, you knew that he is an infidel creature in human form, so He also knows.

It is true that He is omnipresent and truer still is that in His perishable stance (Kśara) He is everything, and in His imperishable stance (Akśara) He is the knower of everything.

Yo devah agnao yah apsu yo vishvaḿ bhuvanamávivesha,

Ya ośadhiiśu yo vanapatiśu tasmae deváya namonamah.

What is that entity which looks like fire? It is His luminous expression in its perishable form. You see Him in the manifested world according to your mental outlook, benevolent or malevolent: with fire you can cook food or burn your neighbour’s house. If you use it to do the latter His manifestation in the form of fire should not be blamed but your intellect and your action. What is that entity which we see as liquid? It is His liquid expression in its perishable stance. He lies pervasively throughout the entire universe. The annual flowering plants are the manifestations of His benevolence; the towering trees proclaim His vastness. We offer our salutations to the Supreme Brahma, the Lord of all Gods.

Ya eko jálavániishata iishaniibhih sarvánlokániishata iishaniibhih

Ya evaeka udbhave sambhave ca ya etadviduramrtáste bhavanti.

That Supreme Entity is the unique magician. You may have seen a magician’s performance. At first he increases the range of his psychic power with the help of a magic spell, causing the minds of the spectators within a certain radius to be vibrated with his thought waves. To use one’s psychic power to influence restless human minds is a difficult task, so the magician uses a black curtain, an incandescent light or a glossy coloured mirror, and sometimes plays flute or tells his audience to clap their hands to make their minds temporarily concentrated. At that time, when the mind-stuff of the spectators is temporarily concentrated, he casts his magic spell. The spectators then begin to see things according to the magician’s thought projections. In spellbound amazement they watch pigeons vanish, boulders appear from nowhere and so on while the magician stands still in one place imagining mentally and spreading his supremacy on their minds with the help of his magic power. The spectators, charmed with the magic show, laugh, cry and sing, but the magician, although he is a witness to their smiles, tears and songs, is not moved by the show, because it is the deceptive play of his magic.

Likewise, Saguńa Brahma is creating and destroying the worldly phenomena with His expansive imaginative flow while the Cognitive Faculty, Puruśottama, remains unassailed as the nucleus of this creation. In His diversified creation some people are laughing, some are dancing, and some are singing; some are broken by pains and agonies, sorrows and afflictions; while some are inflated with pride. He is the witness of all this, but remains unaffected, unassailed by the clashes and conflicts of His divine play using His infinite psychic power. He exercises His dominance on all. Everything and everyone emanates from Him and is maintained within Him. He knows that no entity has an absolute existence.

The one who knows Him, who has understood His original stance, remains undifferentiated from Him and gets ensconced in that Puruśottama, the ocean of divine nectar. One who knows the secrets of magic will easily see through the magical techniques and dexterity of the magician, if he accepts him as one of His intimate team.

Eko hi rudro na dvitiiyáya tasthur

Ya imánnllokhániishata iishaniibhii

Pratyaunjanáḿstiśt́ate saincukopantakále

Saḿsrjya vishvábhuvanáni gopáh.

There is a singular Supreme Entity who, with His divine occult power is controlling every entity of the seven realms of existence. He is the One Singular Entity. The countless entities of this observable world are ever increasing, but on analysing them with the proper application of intellect and a spirit of synthesis, it will become apparent that these multiplicities are the expression of that Supreme Multiple. That Singular Entity, with the help of His power of contraction, can merge the multiplicities of His imagination into His original stance. By stopping His imaginative flow the multiplicities and diversities will merge in the Supreme Singularity, thus ending the scope of His analytical bearing. That infinite Entity is the Creator of this universe and much more: He permeates every pore, every atom and molecule of this vast universe.

Vishvatashcakśuruta vishvatomukho vishvato báhuruta Vishvataspát

Sa báhuyáḿ dhamati sampatatraedyávábhúmi janayan deva ekah.

Can you say where He does not exist? He exists everywhere. He witnesses everything. When He witnesses the infinite number of objects simultaneously He is called Anatacakśu (having an infinite number of eyes). He surrounds each entity with His innumerable eyes, and thus it is impossible for anyone to do anything secretly. He is also Anantamukha (having an infinite number of mouths) and thus conveys His ideas in countless ways. He is withdrawing the creative flow within Him in countless ways. “O foolish creature where will you escape? He is everywhere, He is everything.”

Ácha anala anile cira nabhoniile

Bhúdhare ságare gahane.

Ácho vit́apii latáy Jalader gáy

Graha tarakáy tapane.

[You exist in the fire and in the air; You remain in the vast blue void, The lofty mountain and the silent depths of the ocean. You are in the creepers and climbers, You are in the clouds, stars, moon and sun.]

Those who think that to attain the Supreme Entity they have to sever contact with their near and dear ones and retire to the seclusion of the forest are entirely mistaken. By rejecting their family environment they do great injustice; they are mentally unbalanced.

He is Vishvatováhu because He calls you with His countless outstretched hands. Will you not look towards Him? Will you not come within His loving embrace? With His powerful hands He is playing with each and every entity in this vast universe. Oh misguided human beings, what are you so proud of? Before whom do you express your vanity? He is the one with countless feet. The sweet touch of the dust particles from those feet eternally vibrates the flow of this universe. He is the creator of everything of the physical and metaphysical universe. Your physical body is created within His mind; your mental sky is created and maintained in the vast space of His cognition. You cannot think of anything secretly. Whatever you have thought or are still thinking you may forget, but He will never forget.

Tatah paraḿ brahmaparaḿ brhantaḿ

Yathánikáyam sarvabhúteśu gúd́ham

Vishvasyaekaḿ pariveśt́itáram

Iishaḿ taḿ jiṋátvámrtá bhavanti.

Parama Brahma is the greatest of all the entities. He is beyond comparison. To compare two separate entities they must possess certain common merits or demerits. For example, if we compare the Himalayas with the Vindhya mountains we can say the former are taller and covered with huge areas of snow whereas the latter are smaller, etc. Likewise, one can also draw a comparison between the Indian Ocean and the Pacific Ocean or between a well and an ocean, saying that an ocean is vast, the well tiny. But nothing can be compared with Parama Brahma, the beginningless and the endless Entity, because He is beyond the scope of the mind. He is vast, immeasurably vast. To demonstrate His smallness, you should compare Him with another entity of His size, but this is impossible for although He is so minute He is also beginningless and endless – no other tiny object can ever be without a beginning and an end. Hence idol-worship or of image-making in the name of Brahma are totally unwarranted. This vast entity lies covert in all the fundamental factors; He is right inside you lying hidden in your existential I-feeling. Through synthetic analysis you will realize Him as the knower of your existence, as the knower of your existential I-feeling. This Supreme Entity exists everywhere surrounding the entire universe. Where the universe is unmanifest He exists, and where it is manifest He also exists; where the universe is manifest He reigns supreme, where the universe is unmanifest He also reigns supreme. He is the witness of the undeveloped celestial bodies of the nebulae and milky way, and He is the witness of your developed intellect. Be it a nebulae or the human intellect, all are moving entities, none remains permanently. Only He is eternal. Only His divine sweetness pervades the past, present, and future. If one can know Him, if one can establish oneself in Him alone, one attains immortality.

Vedáhametaḿ Puruśaḿ mahántam ádityavarńaḿ tamasah parastát;

Tameva viditvátimrtyumeti nányah panthá vidyate’yanáya.

The rśi says, “I have known that Supreme Entity. He is immensely great because He is beyond comparison. Dominated by the sentient principle His brilliant white effulgence dispels all darkness. He was, He is, and will remain. By knowing Him alone one overcomes death. Only by constantly ideating on Him can one escape the judgement of the Arbiter of Death.”

Yasmát paraḿ náparasmati kiiṋcid

Yasmánnáńiiyo na jya yo’sti kiiṋcit

Brkśa iva stavdho divi tiśt́hatyeka

Stenedaḿ Púrńam puruśeńa sarvam.

Beyond Him there is no second entity. None but He alone can claim superiority. Others’ vanity crumbles to dust before His vastness. He is constantly engaged in the divine play of creation, converting His vast mind into minute fractions, smaller than atoms. So tiny are His unit manifestations that none but He can claim minuteness. So vast is He as the Supreme Arbitrator of the sport of creation that none but He can claim His vastness. As Puruśottama He lies covert as the witness of the subtle realms of all subtle entities, as calm and tranquil as the towering forest trees. He lies hidden in all entities in His individual and pervasive association and fills everything with His cognition. While measuring His minuteness you may think that the molecule is the smallest particle but on further analysis you will discover that you are wrong, for atoms are even smaller. And when you probe even deeper you will discover smaller particles such as protons, electrons, neutrons, etc. In the process of further analysis your mind will lose its capacity to function; for you can never discover the smallest particle, you can never measure His minuteness.

The same thing applies to His vastness. If you proceed along the path of synthesis your mind will also cease to function, you will never fathom His vastness. This universe is the collection of His innumerable finite expressions; yet is also established as a continuous, vast, unbroken entity.

Yato yaduttarat́araḿ tadrúpamaná mayam

Ya etadviduramrtáste bhavantyathetare duhkhamevápiyati.

If you move along analysing the theory of causation you will arrive at the cause by seeing the effect. Thereafter you will see that the cause is the effect of a previous cause. The cause of a rasagollá is milk, and the milk is the effect of the cow. Thus you will discover the unbroken thread of causation. While following this thread your mind will get fatigued and will be compelled to stop thinking further, because at the end of the thread there lies the Supreme Cause, the Cause of all causes, the Supreme Brahma. He is the Universal Father, but Himself is self created (Svayambhu). As He has no previous cause His symbolisation is impossible: to give Him a special form or a special base is out of the question.

One who realizes Brahma in this way attains immortality. But the one who tries to attain Him in a limited way, by making images of Him, by eulogizing Him, or by ascribing limitations of caste, colour, community to Him, and by worshipping those limited forms, meet with utter disappointment. Those foolish people who worship their deities with ulterior motives are sure to suffer devastating consequences.

Only when one has embraced the Supreme Cognitive Force with utmost reverence, single minded devotion and extreme sincerity, can one hope to be established in immortality, the permanent cessation of the triple afflictions.

That which removes human afflictions is called artha. As the pangs of hunger are removed by food the means of procuring food is called artha. The pain of disease is alleviated by medicine, hence the means of procuring medicine is called artha. Artha, however, cannot bring permanent relief to pain and miseries. Hunger removed today will return tomorrow; a disease cured today may strike again tomorrow. Artha cannot guarantee permanent security or lasting happiness. But in Brahma, the Entity who liberates one from all mundane ailments and the cycle of rebirth, lies the total cessation of all afflictions, the freedom from all ailments. He is the only dependable panacea for microcosmic distortions and imperfections; there is none other than Him - Nányah panthá vidyate ayanáya.

Kárttik Púrńimá 1956 DMC, Supaul
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Subháśita Saḿgraha Part 5 [unpublished in English]

Notes:

official source: Subha’s’ita Sam’graha Part 5

this version: is the printed Ananda Marga Ideology and Way of Life in a Nutshell Part 6, 1st edition, version (obvious spelling, punctuation and typographical mistakes only may have been corrected). I.e., this is the most up-to-date version as of the present Electronic Edition. Words in double square brackets [[   ]] are corrections that did not appear in the printed version.

Microcosm and Macrocosm

Today I would like to say something regarding Macrocosmic excellence and vastness, and microcosmic limitations.

Whatever we can think of and whatever we cannot think of in this vast universe, whatever we know and whatever we do not know of this vast creation, are all within the Macrocosmic mind. For Him there is nothing external – everything is being created, maintained and dissolved within His Cosmic Mind. This internal psychic world of Brahma appears to be an external world to the finite entities. They have no capacity whatsoever to properly understand the true nature of this vast external universe. The jiivas (finite entities) with the help of their indriyas (sense organs) receive the subtle tanmátras (inference) from this vast external world. According to those inferences, and on the basis of the transformation of their mind stuff (citta), the finite beings try to understand the world. But the true form of the universe remains embedded in the Cosmic Mind. The form of the world assimilated by the unit mind depends entirely on the power of assimilation of the inferences and the proper functioning of the indriyas.

The unit mind can be compared to a water bubble in the vast ocean of the Cosmic Mind. Although these microcosmic imaginations bear some resemblance to those of the original entity, they are not actually original or fundamental emanations. Rather, they are the inferential and nerve-carried reflections or shadows of the Macrocosmic imagination. What we understand by Miccrocosmic mind is only a transformed state of Macrocosmic Consciousness due to the influence of Prakrti. That’s why Saguńa Brahma, although He pervades the infinite time, space and individualities, is manifesting the troughs and crests of His psychic wave in and through the three relative factors. This is the reason why none of His manifestations are absolute truth: neither did they exist in the past, nor will they exist in the future. Even a statement regarding the present is not an undisputed axiom. So when properly analysed this expressed universe is nothing but a collection of temporary entities which are undergoing constant metamorphosis according to the sweet will of Prakrti. It would be more precise to call those temporary entities “shadowy objects” as opposed to “original objects” due to their impermanence and total dependence on the Macropsychic imagination. If the mundane objects are mere shadows created by the Supreme Objective Principle, then for the unit minds, this world, perceived as it is through the inferences, is the shadow of the shadows.

In the practical world for the substantiation of one’s shadowy existence other shadows cannot be ignored. Nothing of this world should be ignored, because even though everything is a shadow, it is nevertheless a shadow of Brahma (that is a spatial, temporal, or individual manifestation of His cosmic bearing) and not an inconsequential shadow of the relative world. Hence, to ignore this manifested world is out of the question. While trying to ascertain the proper relationship between the subject and the object, we conclude philosophically that we cannot ignore this manifested world. However, it is a fact that not only is the mind constantly preoccupied with objects which are merely shadows of shadows, but is proud of the apparent control it has over those shadows. If one tries to assess the real worth of the microcosmic existence in this world it comes to nothing more than zero!

Whatever the endeavour of the microcosmic mind it can never go beyond the periphery of the Macrocosmic mind. If the unit mind does try to expand its power of imagination beyond the periphery of the Macrocosmic mind it will reach the state of non-existence. There is nothing beyond or outside the Cosmic Mind. The hopes and aspirations, the pains and sorrows, the active endeavour and the inertness of the unit mind are all within the Macropsychic arena, creating temporary ripples within the vast ocean of the Macrocosmic mind. The sum total of the microcosmic restlessness does nothing more than to create a few ripples on the surface of the vast cosmic ocean. When the unit mind ideates on the Cosmic Mind and converts its finite objects of enjoyment (preya) into cosmic benevolence (shreya), then that finite unit being, who was a mere water bubble up till then, expands beyond its limited form and attains the identity of the ocean. That finite entity which initially thought of self-glorification ultimately forgets itself and becomes totally absorbed in the thought of the Cosmic Entity. It no longer proclaims its own greatness, but heralds the excellence of the Supreme Macrocosmic Entity. The unit beings, due to ignorance, look upon these numerous animate and inanimate entities as finite expressions of that Infinite Entity. Later, in the process of cultivation of knowledge and action, they begin to understand that they are the multifarious expressions of that Infinite Entity. Still later when they reach the pinnacle of devotion they see the Supreme Entity is everything. At that moment all feelings of discrimination evaporate, all concerns about real and unreal, propriety of action and impropriety of action, vanish completely from the mind. There remains only the singular urge to serve the Lord with utmost devotion. When the devotee surrenders his or her entire existential feeling at the altar of the Almighty, there remains no further differences, only an unbroken, sweet blissful ocean in which the Supreme Entity manifests Himself endlessly in His innumerable waves. The sweet relation between the devotee and the Lord provides an unending impetus to the ocean of joy. The Supreme Lord remains absorbed in His divine play with innumerable divine manifestations. What is playful for Him is meaningful for the unit entity.

Sahasrashiirśá Puruśah sahasrákśah sahasrapát;

Sa bhúmiḿ vishvato vrtvá’tyatiśt́haddasháuṋgulam.(1)

“The Divine Entity has an infinite number of heads, an uncountable number of heads.” Each entity which expresses intellectuality is one of His heads. No single head can be described as “His head” because His head is the totality of all heads. Similarly, the Supreme Entity has innumerable eyes which assist Him in seeing every entity of the universe in innumerable ways from innumerable angles of vision. You cannot do anything unknown to Him. Likewise with the help of His innumerable mental feet He moves throughout the entire moving universe. The instrument through which movement is performed is called carańa (foot). He is the carańa of the limitless objects of this universe. Of course, these countless heads, eyes and feet of His have no physical existence. When you want to see something in your mind you use your mental eyes. Brahma, with His mental eyes, is watching. His mental indriyas continuing the creation, preservation and destruction of this universe. Just as you can use your mental head to cook food and your mental tongue to enjoy its taste, in the same way Brahma is enjoying His creation internally – there is nothing outside or beyond Him. Most of His mental creations are external to you, but all the created objects, including you, are internal to Him. When you perform an action it is either psycho-physical or psychic, but in the case of the Supreme Entity every action is psychic. This quinquelemental world, however vast it may appear to you, originated from Macrocosmic mind-stuff (citta) surrounded by the static portion of His mind, and that’s why it is circumscribed by limitations. This extremely vast Cosmic citta is not Brahma in His entirety; He is vaster than that. This great universe lies in a remote corner of His endless mind. So the rśi says that Brahma exists within and surrounding the entire universe. As the Macrocosmic Ahamtattva (Cosmic doer-I) and Buddhitattva (Cosmic existential I) are not bound by the demarcating lines of the static principle, they are infinite; and His witnessing faculty which is inseparably associated with this infinite Macrocosmic mind is also infinite. But His Knowing Faculty is also not His total entity. The rśi has expressed unequivocally that He is established in the Supreme Blissful Stance beyond the domain of the witnessing faculty.

Some confusion arises regarding the meaning of the word dasháungulaḿ used in the above shloka – Some scholars have given a rather peculiar interpretation that Brahma resides at a place ten fingers above His universe. The actual significance of the term is best illustrated in the yogic cult. The non-attributional supreme rank of Parama Puruśa is located at the pineal plexus (sahasrára cakra), ten fingers above the pituitary plexus (lunar plexus or ajiṋa cakra, the location of mind as well as kut́astha caetanya). By trying to describe the location of the Cosmic Consciousness in relation to human physiology, the rśi wants to convey that the cosmic excellence does not end in the mind. Of course, the mind is a powerful controlling entity – being the controller of the five fundamental factors of the human body it is the controller of the five lowest cakras – yet it is only located in ájiṋá cakra. The seat of Cosmic Consciousness is located ten fingers above the seat of mind at the sahasrára cakra. During sádhaná when the serpentine power (kundalini) pierces the pituitary plexus one attains savikalpa samádhi. Still higher, at sahasrára cakra, kuńd́alinii shakti becomes one with Parama Shiva, and one attains the non-attributional stance (kaevalya samádhi).

Puruśa evedaḿ sarvaḿ yadbhútaḿ yacca bhavyam;

Utámrtatvasyesháno yadannenátirohati.(2)

Suppose you are imagining Bhagalpur railway station within your mental arena. Not only can you see the travellers rushing through the station, you can also see their individual minds. The Macrocosmic mind (Saguńa Brahma) knows whatever is happening in the entire universe for His cosmic imagination flows everywhere. He knows and understands every thought-wave, every idea of the innermost recesses of the unit minds in the universe. Apart from being the witness to all events He is also the witness to every microcosmic thought-wave, whether good or bad. He is also aware of every incident of the past, present and future. Time is a relative factor dependent on space and individuality. These relativities of space, time and individuality are created out of His Cosmic Mind, thanks to His grace, and will continue to be created in the future. As He is not limited by the demarcation lines of the time factor He is the witness of all ages. An ordinary person may not be able to detect the hypocrisy of a sinner who pretends to be a decent man, but the Supreme Entity is well aware of that hypocrisy. It is a futile attempt by the hypocrite to throw dust into the eyes of that Infinite Entity, the Witness of all.

The Entity whose thought world is this vast universe is not only the Universal Witness but the Universal Controller too. Even the meanest of the mean, the nastiest of the nasty, and the most infernal insects are not deprived of His grace, are not beyond His controlling touch. Conversely, even the greatest of the great, the overlord of the sea-girt earth, and the most venerable and distinguished people are powerless before Him, behumbled by His awesome personality. The sweet springs of nectar flow at the behest of His towering personality.

Sarvatah pańipá padantat sarvalokśi shiromukham

Sarvatah shrutimanlloka sarvamávrtya tist́hati.

Whenever something is imagined the sensory and motor organs become activated by its inferential vibrations. In dynamic thought processes there is mental agitation: when you imagine accepting something, your mental hands start working; when you imagine seeing or hearing something your mental eyes and ears start functioning. Perhaps you know that after deep introspection the subtle mind takes over from the crude mind as the controlling entity of the physical body and indriyas. In sorrowful dreams people burst out crying, in happy dreams they laugh. The reason is the same in both cases: due to the temporary cessation of the functioning of the crude mind, the dreamers “see” the dreams with their mental eyes and take them to be the reality, and their minds get completely overpowered as a result. Just as in deep introspection or sleep people laugh, cry, sit, stand, sleep, eat and drink, etc. with the help of their mental indriyas, similarly Brahma, the author of this vast cosmic imagination moves everywhere within the universe, His vast Macropsychic arena, with His mental feet. He catches all the objects of this universe with His all-pervasive mental hands. He is the intellect, the intuition and the witnessing faculty of the innumerable created objects and hence we can say that He has His all-pervasive mental heads. Similarly, as the witness of all the macropsychic entities, He has innumerable mental eyes; and to hear their words, spoken or secret, and every loud or soft sound, He has His all-pervasive ears. He exists surrounding all objects with His own identity. You can keep nothing secret or private from Him - He knows more about you than you know about yourself. Behind all His pervasive faculties of knowing, understanding and hearing lies His Macropsychic stance. Hence, no temporal, spatial or personal factor, circumscribed by limiting bondages, can be accepted as Purnabrahma (Brahma in His entirety). The great mystic Ramaprasad has said,

Tribhuvan ye máyer múrtti

Jeneo ki tá jánaná?

(Ore) kon práńe, táṋr mát́ir múrtti

Gaŕiye kara upásaná.

Mon tomár ei bhram gela ná.

[Don’t you know that the three worlds are the expression of the Divine Mother? Then why do you foolishly make clay images of the Mother and worship them? Oh mind, you can still undo the blunder.]

To give a limited form to that unlimited entity is a grave error; to present crude offerings to the Supreme Entity is meaningless. For ideation on Brahma there is no need to spend even a cent. If the worship of Brahma was a very expensive affair then none but a handful of billionaires would have been able to do it. Sádhaná is the birthright of all people just like light, air, and water; the Infinite Entity is the common patrimony of all, not the private property of any particular individual.

Sarvendriya guńabhásam Sarvendriyavivarjitam

Sarvasya prabhumiishánaḿ

Sarvasya sharańaḿ brhat.

In each indriya a particular principle is dominant, sometimes the sentient, sometimes the mutative, sometimes the static. During the Bhagalpur Dharma Maha Cakra I said that a merit or demerit in a particular indriya is determined by its capacity to assimilate inferences. Of all the, inferences, sound and touch are very subtle and so their receptors, the ears and the skin, are dominated by the sentient principle. The smell and taste tanmátras are very crude and hence their receptors, the tongue and the nose, are dominated by the static principle. The remaining form tanmátra, which is neither crude nor subtle, has the eyes as its receptor and is dominated by the mutative principle. Regarding the motor organs, the vocal cords and the hands are dominated by the sentient principle, the legs by the mutative principle, and the anus and genital organs by the static principle. To perform crude physical actions, or to assimilate the inferences of crude objects the importance of the indriyas is undeniable. As the Supreme Entity doesn’t require to be associated with any external physical object, He does not require any sensory or motor organs. To create or destroy an image within His Macropsychic arena He uses His mental indriyas which have the qualities He requires to guide the whole universe with His mental power. Even though He doesn’t have a single physical indriya, He possesses the qualities of all the indriyas.

He is the controller of those entities who are endowed with individual feeling or awareness and those which are not. Each land every object of this universe is floating on the crests and troughs of His psychic waves: the original wave emanates from Him only. He is the source as well as the controller of all waves. He provides impetus to all entities of His mental creation and so He is Iisha or Controller. Here a question may arise: Being the source of momentum for the created entities, why do some entities behave like gods, while others act like demons? Can He be accused of partiality? No, that is impossible. When everything is His mental creation, why should He be accused of partiality. Jiivátma or unit consciousness is His reflection and the unit mind is the reflecting plate or mirror. The clearer the mirror, the clearer its reflection of the Original Entity. If the mirror is dirty it will not be able to reflect the brilliance of the Original Entity, but for that He should not be blamed. His waves emanate from Him as usual but due to the defect in the mirror the vibrationtion cannot be properly reflected. So if the unit metal mirror cannot properly receive the impetus from Him, Paramátma should not be accused of partiality. He is just like a magnet which attracts all pieces of iron towards it except the rusty ones. Some people respond to His call, some do not. That’s why I say, “O sádhakas make your [[minds]] free from impurities. Follow the path of cosmic ideation. You need not conduct any ritualistic worship or observe meaningless vows, or undertake hazardous pilgrimages. Just try sincerely to remove the dirt from your mind. When you feel the attraction of the Supreme Entity in every atom and molecule of your existence, you will realize that He is showering His grace equally on all”. Some wrongly think that Parama Puruśa bestows His grace with partiality; but in reality all are equally dear to Him.

Samapluśińa samamashakena samanágena sama ebhistribhih lokaeh.

Some sádhakas experience the Supreme Attracting Entity as effulgence, others as oṋḿkara, the primordial cosmic sound. Those determined to receive His momentum feel attracted towards Him, and, advancing along the path of effulgence, finally merge their existential-I feeling in the ocean of His cosmic effulgence. Those who realize Him in the form of oṋḿkárá, advance along the path of oṋḿkárá and finally become ensconced in Puruśottama, the source of oṋḿkara, the nucleus of all emanations. The unit entities in which His divine expression are fully manifest are said to have attained the height of fulfilment physically, psychically and spiritually. They realize in the core of their hearts that the entire human life is a “sádhaná”. Each and every mundane action of theirs, such as eating, sleeping, dressing and even breathing, are an integral part of that “sadhaná”. But those who have not understood the Supreme Entity and His creation in this light will say, “Well I don’t steal, and I don’t tell lies, so why should I do Brahma sádhaná.” They think that moralism alone is the highest goal in this world – but remember, moralism is not the goal – it is the starting point. If the Supreme Controller is disowned, the so-called morality of the moralist can be lost at any moment, and does get lost. Such people end up pretending to be moralists externally but internally become immoralists. This is the height of hypocrisy in the society. The different spheres of social life, such as education, industry and trade, commerce and politics are overcrowded with this class of human brutes, because of a lack of dharma sádhaná. Those who are compelled to become moralists under social pressure, or those who put on a show of being moralists from the rostrum or pulpit, or in short stories, novels and poetry, are actually misguided fools, however intelligent they may think themselves to be. Inflated with the vanity of pedantry they lose all their common sense and behave like lunatics. And the worst thing about them is that to fulfill their petty narrow interests they hoodwink the innocent, simple, unwary, gullible masses. Internally they wish to become ministers to serve their selfish interests, outwardly they say they want to serve the society in the interest of the common people, Their one intention is to fill their pockets with money, but they publicly pronounce that they want to follow the gospels of Dharma. Oh human beings, beware of these impostors. Try to apply your power of discrimination to know who are your friends and who are your foes. You should never allow yourselves to fall victim to these political and religious traders. Remember that every individual has immense potentialities. Tap those potentialities and advance resolutely along the spiritual path. If you cannot stand erect on the solid ground on the strength of your spiritual power, no one can support you with a prop. You need not employ a paid agent to help you express your innate potentialities. Oh human beings, you alone are the proper judges of your mind. You are quite aware of how much filth lies stinking in the corner of your mind.

With cosmic ideation set out from the starting point of moralism and advance towards supreme realization. Your feet may bleed, cut by the thorns scattered on the road, the sky, rent asunder by the lightning and crashing thunder of the fearful storm, may fall on your head, but proceed you must. You are a born fighter, To flee the battle in fear and hide like a corpse in the hills is ultravirous to your existential vitality. You must advance towards the Supreme Entity, your original abode, smashing all obstacles on the path. From time immemorial you have been listening to the sweetness of His divine call. Can you remain oblivious to it, engrossed in your little world created by Máyá?

Chot́e ye jan báshiir t́áne

Se ki tákáy pather páne?

[The one who rushes towards the call of a flute,

Does he ever look behind?]

Merge the propensities expressed by your indriyas into citta (mind stuff), citta into ahamtattva (doer I), ahamtattva into mahattattva (existential-I feeling), mahattattva into jiivátmá (unit consciousness) and jiivátmá into Paramátmá (Universal Consciousness). That will be your Supreme fulfilment, the state beyond which there remains nothing to be attained.

Tumi yár se ábár kii cahibe bhúmańd́ale?

[What can a person to whom you belong ask for?]

Yallabhánnáparo lábho yatsukhánnáparaḿ sukham

Yajjiṋánannáparaḿjiṋánaḿ tadbrahmetyava dháraya.

On attaining Brahma there remains nothing to be attained, no further peace to be sought, no further knowledge to be acquired. On attaining Him you will realize that all objects created out of time, space and individuality are already in you. You need not go anywhere else to attain Him because everything is sheltered in Him. Nobody in this universe is shelterless; all are in His safe shelter. Sarvasya sharáńam brhat. The Supreme One is the Supreme shelter of all.

Apáńipádo javano grahiitá

Pashyatyacakśuh sa shrńotyakarńah

Sa vetti vedyaḿ na ca tasyásti vattá

Tamáhuragryaḿ puruśaḿ mahántam.

He is the Unique Entity, having no hands or feet, no eyes or ears, yet doing everything that is done by such organs and limbs. With His mental hands He is plays with each and every object of the world, with His mental feet He moves everywhere, with His mental eyes He sees everything, with His mental ears He hears even the most secret thoughts of the human mind. He knows whatever is knowable, but no one knows Him, so He is the greatest of all. And the uniqueness of that Unique One does not end here: there is so much to be said about Him that it can never be said.

Ańorańiiyán mahato mahiiyanatmá

Guháyám nihito’sya jantoh

Tamakratuḿpashyati viitashoko

Dhátuh prsadánmahimánamiisham.

The capacity of human beings to receive tanmátras is limited. You cannot perceive a very slow or rapid vibration – your capacity of perception is restricted to an intermediary stage between these two extremes. When someone whispers softly or when something makes an extremely loud sound you are unable to hear. You are unable to perceive the inferences of very subtle objects, such as atoms or molecules, nor can you see something very big. The Cosmic Entity is much subtler than the subtlest objects of the universe because they are the temporal, spatial and individual expression of His Macropsychic conation. If you try to contemplate on them, what to speak of seeing them, your mind will lose its existence.

Brhcca taddivyamacintyarúpaḿsukśmácca tattsúkśmataraḿ vibháti.

Dúrát sudure tadihántike ca pashyatsvihaeva nihitaḿ guháyám.

The Effulgent Entity is so vast that He is beyond your capacity of perception; so tiny that He is beyond your capacity of conception. If you think that He is very far from you, He will remain forever beyond your reach. If you think that He is near, He will be so near that you need not move even an inch to attain Him.

Those who call out loud to attain Him wrongly believe that He is far away from them. However loudly they might call, their call will never reach Him. To call that Supreme Entity the mind must be introverted with proper ideation. The scriptures describe three types of incantation: vácanik (verbal repetition), upáḿshu (muttering repetition), mánasik (mental repetition). Verbal repetition means to call Parama Puruśa loudly on the supposition that He is far, far away. In muttering repetition there is a slight movement of the lips causing the incantation to be audible to oneself only. In the third category of incantation it is the mind which utters and listens to the incantation; no one even gets the least hint that you are engaged in iishvara prańidhána (cosmic ideation – a vital part of the spiritual cult). Among sádhakas there is a popular saying:

Málá jape shálá, kar jape bhái;

Man man jape ye, balihárii yái.

[Inferior people count on their beads or fingers. The superior ones repeat their mantra internally.]

That Supreme Entity lies covert within your existential-I (One who is born is called “jantu” – root verb jan means “to be born”). In every created entity there exists the existential-I feeling and the ever-wakeful presence of that Supreme Effulgent Entity. The Átman or unit consciousness does not lie hidden in humans and animals alone; it also lies within the trees and plants because they too have minds, they too have existential awareness. This fact was known to the ancient sages, and proved scientifically at the turn of the century by the famous scientist Sir Jagadish Chandra Bose. The reflection of Puruśottama on the unit existential-I feeling is called jiivátma. To attain Him you will have to look within your existential-I feeling. To run around in pursuit of Him in far places is futile. Antarete nái se ye antare áche. [“He lies not in the heart but in the innermost cavity of one’s existential-I feeling.”] To attain Him You will have to become like Him. He is devoid of the thought of enjoyment, He is bereft of all desires and volitions. To attain Him you will have to think of Him, to ideate and meditate on Him. There is no other way to become one with Him.

As one thinks so one becomes. If one thinks that one is a sinner or a thief one will actually become a sinner or a thief one day. Never allow such negative thoughts to take root in your mind. Whenever you think, think of the Supreme. Your greatness will be determined by the greatness of the object of your thought or ideation.

Salvation and the attainment of Brahma are synonymous. Only those who are devoid of desires and volitions, only those who are unblemished can embrace that Supreme Entity as their psychic pabulum. To attain salvation through supreme intuitional knowledge is only possible for those people.

By doing sádhaná on Him, by virtue of His grace, you will become one with Him, and will overcome all your pains and miseries. You will attain the capacity to accept every worldly conflict as the playful expression of the merciful Lord. That is the stage of the attainment of Brahma, that is the state of a liberated soul.

Vedáhametamajaraḿ puráńaḿ sarvátmánam sarvagataḿ vibhutvat.

Janmanirodhaḿ pravadanti yasya brahmavádino bhivadanti nityam.

The rśi says “I know that Immutable Entity (Ajara). He is called Ajara because He is unassailed by the transformations which occur in old age (jara).” Due to overwork or other reasons, the physical glands of the human body become incapable of functioning properly and so it becomes decrepit. Any entity only becomes decrepit when it comes in contact with external objects through action. As Brahma is the Singular Entity having no second entity or action external to Him, He is beyond the state of decrepitude. In every action the presence of three factors is indispensable: the doer, the deed, and the instrument of deed. Parama Puruśa is immutable (Ajara) because the deed and its instrument originate from His, the doer’s psychic body. As time space and individuality do not exist externally to Him, the vibrations in the state of existence or functioning remain unsubstantiated. He is Purátma, the Ancient One, who existed before the beginning of creation and exists even today. He is sarvátma, the Soul of all souls, the One reflected on the existential-I feeling of all entities. He is reflected where the existential-I feeling is developed and where it is latent. All objects, even sand, stone, bricks and wood, big or small, animate or inanimate, are blessed with the reflection of Parama Puruśa. All are illuminated with His effulgence; all constitute His universal body.

The one who knows this Supreme Entity attains the supreme non-attributional stance and is never born again. Such, a person does not suffer the afflictions of the whirlpool of life and death. One who has attained His eternal stance, the essence of all emanations, attains the supreme state of eternal bliss. The realized sádhakas sing the glories of the Supreme Eternal Entity.

Ya eko’varńo bahudhá shaktiyogád varnánaneká nihitártho dadháti

Vicaeti cánte vishvamádau sa devah sa no buddhya shubhayá saḿyunaktu.

The Supreme Entity is the Singular, Colourless Entity. Due to the influence of the sentient, mutative and static principles various colourful psychic expressions originate from Him. In fact the difference in the nature of the psychic emanations is the cause of the differences in their colourful expressions.

The emergence of Saguńa Brahma is beyond the law of causation and hence the concept of His origin does not come within the periphery of human comprehension. Why has the Colourless Entity allowed the Supreme Operative Principle to create colourful diversities within His Macropsychic body? The answer lies in the Non-Attributional Entity (Nirguńatattva). It is a very deep concept which the ordinary mind does not have the capacity to analyse. This cause of creation is not even included within Saguńa Brahma. Had been it so Saguńa Brahma would have been a limited entity. That’s why in the Násadiiya Súkta it has been said,

Iyaḿ visrśt́iryata ávabhúva yadi vá dadhe yadi vá na,

Yah asyádhyakśah parame vyomnát so’uṋga veda yadi vá na veda.

This Entity exists equally before creation, within creation and after creation. To this Supreme Entity our prayer is, “Guide our intellect and wisdom along the path of righteousness.” Human beings receive the necessary guidance to move along the path of righteousness from Saguńa Brahma. He creates diverse situations and provides constant inspiration to enable human beings to learn and move along the path of virtue. The awe-inspired human beings should pray to Him alone for the secret hints to move along the right path so that they can fulfil His desire as His willing instruments. He is the only hope and aspiration of all the microcosms of the universe.

Tuṋhu Jagannátha jagate kaháyasi;

Jaga váhira naha mui chár.

“Oh Parama Brahma, I am not outside your universe. I surrender to you, and pray, ‘Lead me along the path of righteousness, lead me according to your will.’”

Tadevágnistadá dityastadvayustad candramáh

Tadeva shukraḿ tadbrahma tadapastat prajápatih.

The sun, fire, air, and moon are all expressions of Brahma the planets, stars, and celestial bodies are all His manifestations. He is engaged in creation in the form of Brahma. This entire manifestation of Brahma lies embedded in the world of His imagination. Whatever is actional or whatever is the expression of energy in the universe is His finite bearing. While ideating on this Brahma a sádhaka becomes awe-struck. What are microcosms after all? From an absolute point of view they are nothing. They are merely His finite manifestations; tiny molecules in the vast ocean of the Cosmic Mind. He has manifested Himself in an infinite number of entities, big and small, and in an infinite number of blissful forms. In this universe only His supremacy is established, only His glory is proclaimed. With countless forms He spreads His glory everywhere. He is testing all in various ways.

Tvaḿstrii tvaḿ pumánasi tvaḿ kumara uta va kumárii

Tvaḿ jirńodańd́ena vaiṋcayasi tvaḿjáto bhavasi vishvatomukha.

“Oh Parama Brahma, the entity I see as a woman is your expression in the form of mother. I salute you in the form of mother. The entity I see as a man is your expression in the form of a valorous male. The entity I disregard, thinking it to be a mere child is also your expression. You have come to me in the form of a tiny child. The sweet expression of a small girl is an expression of your sweetness. And the old man who is hobbling along with the support of old staff is also your expression. You are testing me in the form of an old man. You want to see whether I take proper care of him. I know I have no right to ignore or neglect anyone. Your faces exist in everything throughout the universe. You are the knower of all, You are the witness of all. You maintain your vigil on each and every entity of the vast creation. Your attention is directed to all with your countless faces.”

Niilah pataungo harito lohitákśastad́idgarbhá rtavah samudrá;

Anádimastvaḿ vibhutvena vartase yato játáni bhútáni vashvá.

“The tiny butterfly, the small, yellow, red eyed bird…

All are your manifestations.

Even the tiny forms radiate the glow of your beauty”.

Patra-puśpa ’pare dekhi ye sab rekhá,

Rekhá nay tomár dayár námt́i lekhá;

Sundar námt́i vihauṋga aunge áṋká

Premánanda náme jagat prakáshicha.

Are you only small? Those dark rain clouds that fill the sky to the distant horizons are also Your manifestation. So why should I fear the roar of thunder and the flashes of lightening? We should not neglect the tiny butterflies nor fear the thundering storm clouds because they too, are Your manifestations. Even eternal time is not unrelated to you. The months, the seasons, the years formed by splitting the flow of time are also Your manifestations. Oh Universal One, all centre around You, all throb with Your universal life, all pulse with Your universal rhythm, all have been proclaiming Your excellence since the dawn of time. The vast, unfathomable ocean extols Your limitlessness, the roaring waves of the sea cause the sky and earth to resound with Your shouts of victory. Whatever is created vibrates with the endless flow of the jingling ankle bells.

Ajámekám lohita shukrśńám vahviim prajáh srjamánáḿ sarúpám.

Ajohyeke jusamá no nushete jahátyenám bhuktabhogá majo’nyah.

This diverse creation is caused by Your special emanent power. You were associated with that Supreme Operative Power even before the dawn of creation. Sometimes You give Her the power of expression, and sometimes You don’t. You are Unborn (Aja), She is also Unborn. You have no father but are the Father of this universe. She, too, has no cause, yet is the Mother of the universe. This unborn Prakrti, by whom You are activated, is not an entity separate from You because You are the composite of both; Puruśa and Prakrti. Your name Brahma means the combination of both the Supreme Cognitive Faculty and the Supreme Operative Principle. According to the difference in the nature of the three principles of Prakrti, three colours are produced in the vast cosmic body; white, red and black. Innumerable finite entities originate expressing these colours related to the three principles of Prakrti. “Though all the microcosms are the reflections of that Infinite Unborn One they worship Prakrti as Her slave because their minds are dominated by Máya”.

Mon gariiber kii doś áche;

Tumi bájiikarer meye shyámá,

Yeman nácáo temni náce.

[What’s the fault of the mind? It dances as You, the magician, want it to dance.]

This Unborn Original Entity does not depend upon the favour of Prakrti for His existential substantiation. Although He is reflected on the mental mirror of the microcosms, His existence remains unimpaired. Thus the reflected Consciousness on the unit mental plate is called Máyádiina (dominated by Máyá) whereas the Original Supreme Entity is Máyádhiisha (Lord of Máyá). One who has been able to merge in the Original Stance of Supreme Consciousness can easily recognize the constant metamorphosis affected by Prakrti on Puruśa. Hence sádhakas want to overpower the influence of Prakrti by ensconcing themselves in the state of tranquillity.

Dvá Suparńá sajujá sakháyá samánaḿ brkśaḿ pariśasvajáte.

Tayoranyah pippalaḿsvádvattyanashnanyo’bhicákashiti.

Do you know the nature of the relationship between jiivátma and Paramátma? It is as if two friendly birds with beautiful plumes are sitting on the same branch of a tree. One is the Original Entity, Paramátma, and the other is jiivátma, the reflection of Paramátma on the unit mental plate. Whenever the unit entities do something auspicious with the help of the mind, the jiivátma, due to its contact with the mind, experiences its positive effect. So the rśi says, “One bird (jiivátma) enjoys the sweet fruits of the tree while the other bird witnesses its enjoyment”. Paramátma, being the Original Entity, is not affected by the activity of the unit mind. He remains as the Witnessing Entity of all actions.

Samáne brkśe puruśo nimagno’niishayá Shocati muhyamánam.

Juśt́aḿ yadá pashy tyannyamiishamasya mahimánamiti viitashokah.

Two birds – jiivátmá and Paramátmá – are perched on the same tree. Due to the influence of reactive momenta the jiivátma has to undergo suffering, bent double under the tremendous weight of afflictions. It appears to be inseparably associated with the unit being’s sense of individual identity. Although, the jiivátman is not the original author of actions – it is just the witness – it appears to be caught up in the cycle of action and reaction. Human beings call some jiivátmá mahátma (high soul), some punyatmá (pious soul) and some papátmá (wicked soul), but in fact it contains neither sin nor virtue, neither good propensity nor bad. It is forced to assume these epithets because of its supposed association with the psychic propensities.

But whatever might be the nature of one’s jiivátma, the grace of Paramátma is bestowed equally on all. He provides inspiration and momentum to all His created entities equally. That’s why the rśi says, “When the jiivátma comes to know the Supreme Truth through the guidance of the Sadguru and the grace of Paramátman, the Original Entity, it attains the proper knowledge about its own self, then gets relieved of its microcosmic bearing”. When the unit mind pursuing the path of intuitional science realizes the greatness of the Macrocosmic Mind it merges itself into the Macrocosmic Stance, ripping apart the bondages of virtue and vice, hope and despair. At that stage no grief, no distortion, can affect or contaminate it. When the microcosm totally surrenders itself to the Macrocosmic excellence the jiivátma also becomes free from microcosmic bondages and its separate individuality gets merged into the Macrocosmic vastness.

Márgashiirśa Púrńimá, 1956 DMC, Monghyr

Footnotes

(1) Rgveda Puruśasúktam. –Trans.

(2) Rgveda Puruśasúktam. –Trans.

Published in: 

Ananda Marga Ideology and Way of Life in a Nutshell Part 6 [a compilation]
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Subháśita Saḿgraha Part 5 [unpublished in English]

Notes:

official source: Subháśita Saḿgraha Part 5
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The Expansion of the Microcosm

The excellence and subtlety of expansion are inseparable. Brahma is the most expansive entity, the all-pervading existence. His subtlety is unfathomable. Due to subtlety His identity cannot be perceived by the senses. It is not accessible to the extroversial mind.

The cruder the object, the less its capacity of expansion and vice versa. Thus the degree of expansion and subtlety of liquid is greater than that of solid. The aerial factor is even subtler than liquid. The ethereal factor is the most expansive and subtlest of all the five fundamental factors. That’s why it is not perceptible to the indriyas. It is not possible to determine its size or fathom its subtlety, nor to make any measuring rod for that purpose. This ethereal factor, although one of the five fundamental factors, is almost beyond the scope of human perception (it requires a highly developed human intellect and continuous scientific pursuit for its perception) so how can a common person grasp something which is even more subtle than that?

I have said earlier that the subtler an object the less the capacity of the indriyas to perceive it. As the greatness of expansion depends upon the degree of subtlety of an object, the more expansive an object the more difficult it becomes for the indriyas to perceive it. To grasp such an object requires constant endeavour and a refined intellect. That’s why human beings try to understand subtler objects with the help of their minds. What is beyond the perception of the crude physical organs, the eyes or the ears, can often be perceived with the help of the internal ears or internal eyes, or the introversial mind. Wherever the extroversial mind might work in the internal mind or in the external world, it cannot go beyond the periphery of the ethereal factor and is thereafter forced to return to its own abode.

Human beings are constantly coming in contact with an entity beyond the periphery of the five fundamental factors. That entity is the human mind. Although the mind cannot be perceived by the indriyas, with a little introversion its existence is substantiated without doubt in individual life. However hard a so-called pandit (scholar) may try to convince you through powerful logic that you have no mind, you will not accept it because mind is a natural entity for you. You do not require any logic from any outsider to understand your own mind.

There is another entity which is even subtler than the mind – the Cognitive Faculty (Puruśatattva or Bhahmatattva). Being subtler than the mind, it is beyond the capacity of the mind to grasp it. But in the process of sadhana, when the mind becomes so subtle and expanded that it loses its individual existence, the Supreme Cognitive Factor can be recognized.

The rśi says,

Rco akśare parame vyoman yasmin devá adhi vishve niśeduh

Yastanna veda kimrcá kariśyati ya ittadvidusta ime samásate.

While discussing a subtle entity one is continuously reminded of the ethereal factor, the subtlest factor of this perceivable world. That is why people loosely describe Brahma as being “like ether” or “beyond ether”. This Supreme Entity who is as subtle as ether (in fact, He is much much subtler than that) is called Akśara because He is not transmuted from the Original Stance. Conversely, the entity or entities which have been transmuted and are undergoing various transmutations are called kśara. Only the Supreme Entity, Parama Puraśa, is Ákśra. The various emanations of the Supreme Entity which are subject to constant change are known as devatas (mythological gods or dieties). These devatas or divine emanations lie embedded in the cosmic body.

Brahma is the source of infinite energy. Whatever has been created, or is being created, or will be created is a vibrational flow emanating from Him. The seed of all emanations lies embedded in Him. The controlling faculties of the vibrational flows are called devatas.

These devatás, or divine emanations, have no absolute or separate identity. The manifestation of this relative universe is caused by their collective expression. The sound created by the vibrational expression of each devatá, in which its potentiality of expression lies, is called its acoustic root, and the totality of these acoustic roots is called oṋḿkára or prańava. Hence oṋḿkára is the seed of the cosmos.

Those who worship the various deities in pursuit of artha (mundane wealth) and not Paramártha (Supreme wealth) do so because those deities are the controllers of the transient wealth of the universe. Those who worship these deities to attain Brahma will be sadly disappointed for it is impossible to attain the infinite through the worship of the finite. The one who declares that a particular deity is Brahma may have an element of devotion, but must be totally devoid of rationality.

Dyotate kriid́ate yasmádudyate dyotate divih

Tasmáddeva iti proktah stuyate sarvadevataeh.

So devatá is a particular vibrational flow whereas Brahma is the ocean of universal flows, the ocean of divine nectar. It is totally unnecessary for a spiritual aspirant to worship any particular deity. The rśi says, “For one who has not realized Brahma, ritualistic worship, the study of the scriptures, religious pilgrimages, charitable activities or scriptural recitation are all meaningless”. Such ritualistic observances devoid of cosmic ideation do not deserve to be called anything less than ostentatious public displays, or pretentious demonstrations of intellectual vanity.

Only that person who remains free from all superstitions and moves towards the Supreme Entity with genuine devotion, and one-pointed ideation on Him, and whose inner soul runs unhindered towards the cosmic soul, attains Him, attains everything in life, and attaining Him gets merged in Him. Merging in the ocean of nectar, one also becomes nectar. Hence the Vedas declare, “Brahmavid Brahmaeva bhavati” (one who knows Brahma becomes Brahma).

This imperishable Parama Brahma is the paramount topic of the Vedas. Many people think that the Vedas only teach the worship of Brahma, but it discusses so many other subjects such as chanda (rhythm), mantra (holy chants), vyakarańa (grammar), and a host of other rules and regulations, dos and don’ts. Should we study all the Veda’s teachings? In reply one can only say that one may accept the essence of something without accepting its non-essential aspects. If someone says “I eat wood apple” it doesn’t mean that he eats its skin, seeds or gum. Similarly to eat a mango does not mean to devour its skin and stone but to eat the essential part discarding the rest. So to accept a scripture means to accept the essence which stands the test of rationality, and to discard the rest. Rational people should never declare that the teachings of the scriptures should be followed blindly. The rśi says,

Yuktiyuktamupádeyaḿ vacanaḿ bálakádapi;

Anyaḿ trńamiva tyajyamapuktaḿ padmajanmaná.

[The rational words spoken by a child should be given importance, but the irrational utterings of even the creator Brahmá Himself should be rejected as a straw.]

Kevalaḿ shástramásrtyaḿ na kartavyo vinirńayah;

Yuktihiinavicáre tu dharmaháni prajáyate.

[Do not make decisions on the basis of scriptural study. For if your analysis of the scriptures is irrational it may undermine dharma.]

The Vedas expound the science of metre, the rules of religious sacrifices and various other observances, describe vows and paraphernalia, and make certain pronouncements about the present, past, and future. They also expound the science of intuitional practice. An intelligent person should reject the inconsequential portion of the Vedas and only accept the important part that is the description of intuitional science (Brahma-vijiṋána).

According to the Vedas the Supreme Entity (Parama Brahma) is giving expression to this created universe with the help of His immanent principle, His divine Máyá. Shiva, latent in the microcosm, is creating a world of imagination in collaboration with Prakrti. Similarly, the Supreme Entity, in collaboration with His immanent power, continues the cosmic flow of creation, the Macrocosmic conation, from which all microcosmic entities emerge. As microcosms are born out of the influence of Máyá they are subject to Her spell as long they remain in the microcosmic stance. But the Supreme Entity, the Supreme Witness, is beyond the influence of Máyá for He is the Lord of Máyá. Had He been under Her influence, the secret of salvation from Máyá would have eluded Him.

The Máyá who continues this cosmic imagination for the exhaustion of Saguńa Brahma’s samśkaras is subservient to the Supreme Cognitive Faculty of Parama Puruśa because He is ensconced in the highest state of awareness. The Cosmic Imagination starts as a reactive expression from that supreme state.

Máyántu prakrtiḿ vidyánmáyinantu maheshvaram

Casyávayavabhútaestu vyáptaḿ sarvamidaḿ jagat.

Máyá and Prakrti are almost synonymous. The etymological meaning of Prakrti is the “entity who is creating diversities in the infinite cosmic body”. Usually, when the sentient, mutative, and static principles remain in a state of balance, it is called Prakrti, and when balance is lost, due to the dominance of the sentient principle, it is called, Vidyámáyá. But when the balance is lost due to the predominance of the static principle it is called Avidyámáyá. So the rśi says, “In reality Máyá and Prakrti are almost the same. The entity who remains beyond their influence is the Supreme Controller.” Both the concept of Puruśa and Prakrti are very subtle, too subtle for you to understand with the indriyas. But when (as a result of the combined association of Puruśa and Prakrti) their existence comes down to the psychic level due to the crudifying influence of Prakrti, then your intellect, your subtle power of perception, can perceive their existence. The subtler the object, the less capacity the indriyas have of perceiving it. A subtle mind can only fathom a subtle object like the mind, but nothing subtler.

The crudest manifestation of the Cosmic Mind is the quinquelemental universe. Hence the rśi says, “This vast quinquelemental universe is His physical body”. His subtle and causal body and His stance as Puruśottama are beyond the scope of perception of the indriyas. Microcosms can never fathom the extreme subtlety of these states of cosmic existence. To bring the vast cosmic body within the scope of perception is beyond the microcosmic capacity.

The word “jagat” is derived as gam (root verb) + kvip (suffix) and means “ a moving entity.” Due to the extroversive (Saiṋcara) and introversive (Pratisaiṋcara) flows of cosmic imagination everything of this universe is in a state of continuous flux. Most of the manifested universe cannot come within the scope of perception of the sense organs and the mind of microcosms. Some part of it can only be realized by the subtler layers of mind and intellect, while the subtlest portion can only be assimilated through deeply universalistic spiritual immersion. Materialistic philosophy does not want to transcend the scope of the crude perceiving mind, and there is no harm if it doesn’t! The nature of an object depends upon the mental outlook of the subject. It is foolish to try to deny the existence of something which is beyond the scope of perception through vain intellectual debate. It is certainly not wise to say that something does not exist simply because it is beyond one’s power of comprehension. If a blind man says that the world is colourless, will it lose its colour? A wise man can only say, “I do not understand anything beyond this.” So it can safely be declared that a materialistic philosophy is no philosophy because the totality of the universe is not within the scope of its purview.

Yo yonimadhitiśt́hatyeko yasminidam saḿ ca vi caeti sarvam.

Tamiishánaḿ varádaḿ devamiid́yaḿ nicáyyemaḿ shántimatyantameti.

He is the Noumenal Cause of the universe. He shines in the various expressions of the fundamental factors. He is the flower, He is the honey, He is the bee. It is only due to the varying degree of influence of the static principle that He manifests Himself in these three different ways. With the help of Prakrti His Macrocosmic bearing is controlling the various manifestation of His own Self. He is playing with Himself.

Whatever may be the apparent differences between one object and another, if one proceeds along the path of synthesis one will ultimately arrive at the Supreme One. Whether you call this entity small or vast, its depths are unfathomable. Countless unit expressions of finitude lie embedded in the singular identity of the ocean. The diverse expressions of this changing universe are embedded in the singular body of the universe and the diverse expressions of the celestial world are embedded in the infinite void. The same vast space you will see both outside and inside your citta. If you analyse the various symbols of the myriad of diversities you will discover that they are all merging in the Supreme Singularity. This is true in the case of the individual and the collectivity. He is the subject, the object and the connecting link – all in one.

What is the vast play of cosmic imagination? Does it originate from the noumenal causal factor – the collective creation of Puruśa and Prakrti? Is it not a fact that the causal factor, due to the varying degree of influence of the static principles, is manifesting itself in countless ways? In reality, this causal factor is the Causal Mind of the Supreme Entity, and the countless finite emanations are the minutest expressions of His Citta. All the quinquelemental objects perceived in the universe today had their origin in a previous subtler stage. If we trace these subtler stages back to their original source will finally arrive at the Supreme Causal Factor. Prakrti (which is inconspicuous in Nirguń Brahma) lies dormant as a causal factor in the initial stage of Saguńa Brahma. One who is asleep cannot said to be non-existent. That which is unmanifest is of course unexpressed, but the principle which causes its manifestation cannot be said to be non-existent. It does exist but in a subdued form – it’s action expression is unsubstantiated, and is this incapable of giving a subjective bearing to Puruśa.

Suppose a distinguished poet is sleeping. While sleeping is he devoid of poetic genius? No, but at that time the poetic talent remains dormant in a causal stage in his individual mind – his poetry and his faculty to compose are unexpressed. Since He is not expressing himself as a poet he does not deserve to be called a poet.

Parama Puruśa, under the influence of Prakrti, manifests the glory of His poetic expression along the path of Saiṋcara, and finally, in the introversial flow of Pratisaiṋcara, merges Himself in His original stance.

The creation of the universe has been continuing to originate from the Cosmic Causal Factor. The first perceptible form that the citta has assumed in the cosmic extroversial flow is the ethereal body. At this stage He doesn’t have any physical body but exists in a virtual abstract form. Yet human beings with the help of the subtler sensory organ (organ of hearing), and by applying certain scientific methods, can assimilate the sound tanmátra from the subtler ethereal body to some extent.

Thereafter the aerial body is created with the application of a cruder force of Prakrti. The aerial body’s sound tanmátra can also be heard by the ears. The ethereal body, while being constantly formed out of His unmanifested cosmic potentialities is also being transmuted into the aerial body, without losing its inseparable association with the Witnessing Faculty. The aerial body is thus a cruder manifestation of His mind. In the further extroversive flow of Macropsychic manifestation, both within and without, there is a ceaseless clash of vital force causing subtlety to become increasingly crude. The intermolecular space decreases giving a concrete form to the Cosmic Mind in its metamorphosed form. The internal and external clashes increase proportionally. In the ethereal factor there is no difference between the internal and external forces, but in the case of the aerial factor there is greater internal clash. Although the molecules in the aerial factor are scattered far from each other there is something external to it – some external pressure – which it develops the capacity to resist.

The next stage of crudification (resulting from the further crudification of the inter-molecular space) in the flow of Saiṋcara is the luminous factor. It derives its luminosity from the intense clash of forces. It has an even greater capacity to resist the external factor. We can see the luminous factor in the various celestial bodies of the vast space which, although in most cases are not yet converted into solid or liquid, have assumed a particular shape. In the flow of Saiṋcara these luminous entities gradually get crudified into the liquid factor. Their intermolecular space further decreases causing greater internal conflict. This internal contraction results in its assuming a particular shape and size and developing an even greater capacity to counteract its exterial forces.

When the burning celestial bodies begin to condense in the process of Saiṋcara they are converted into a liquid ocean of fire. This planet earth, after its immediate dissociation from the burning Sun, was in the liquid state for some time. When this liquid factor reaches the nadir point of the flow of Saiṋcara, its molecules and atoms reach the zenith point of proximity resulting in intense clash within its internal space. Its material flow is perceivable to all the indriyas. And its internal capacity to fight against its opposing forces become tremendous.

The movement in the process of Saiṋcara takes place due to the increasing influence of tamaguna. The more the cosmic cycle moves through the phase of Saiṋcara, the more the physical form of objects becomes evident. The greater the action of the internal force, the greater the conflict between the inter-molecular space, and the greater the capacity to assimilate the different tanmatras.

The ethereal factor carries only the sound tanmatra. When it is transformed into the aerial factor it acquires the capacity to carry a greater variety of tanmatras (but not a greater quantity of tanmatras). Thus the aerial factor can carry two tanmatras, sound and touch. However, the sound tanmatra it carries is not as subtle as the sound tanmatra carried by the ethereal body. When the same aerial factor is converted into the luminous factor its total capacity for carrying tanmatras remains unaltered, but it acquires the capacity of radiating light and can thus carry the form tanmatra (as well as the sound and touch tanmatras). The sound tanmatra it carries is not as subtle as the aerial factor’s sound tanmatra. As the process of crudification continues there is more internal clash (and less external clash) resulting in the increase of the capacity to carry an even greater number of tanmatras.

The force which plays a special role in balancing the interial and exterial forces within the structure is called práńa. In this struggle if the opposing exterial forces are dominant the material structure collapses, and we declare it as dead. But actually it doesn’t die, it maintains its existence in the midst of countless forms of the expressed universe.

Tomár mahávishve kichu háráy náko kabhu

Ámrá abodh andha máyáya khunje berái prabhu.

[In your vast universe nothing is ever lost.

Because of the dark spell of illusion

We mistakenly believe that things die.]

When the physical structure vibrates strongly due to the clash of internal forces a certain control must be exercised over the structure to ensure neither explosion nor implosion occurs. Under such circumstances the práńa will have to act under its own initiative otherwise it will be difficult to maintain the balance between the two opposing forces. To help the individual structure to maintain a balance between the exterial and interial forces the Cosmic Mind creates a sub-centre or individual mind within that structure. When the life force, due to the complexity of the structure, takes the unit mind as the apparent source of its actual flow, that is called life or vital energy (práńáh). Práńáh is the collection of ten vayus. (That’s why in Saḿskrta it is always used in the plural number. In modern Indian languages born out of Saḿskrta we use the word práńa in the sense of práńáh). The microcosm which guides its entire structure with práńáh is called a living being.

Práńa originates after the emergence of the five fundamental factors in the phase of Saiṋcara. The origin of práńáh marks the beginning of Pratisaiṋcara, the introversive phase of the Cosmic Cycle, which moves towards Consciousness from matter according to the dictates of Vidyámáyá. Initially it is initiated by sattvaguna and ultimately merges in the vast Cosmic Mind.

[[Do the quinquelemental entities move towards Brahma in all cases with the help of their physical body and vital energy? No, this flow can take two different paths, one rapid, the other delayed. The path of microcosmic development is the path of rapid development. With the awakening of Consciousness in matter, the microcosm overpowers the influence of Prakrti and attains oneness with Consciousness.

Of course microcosms acquire the capacity to move independently before attaining oneness with consciousness; they acquire it as soon as they attain a human mind. At that stage they can either accelerate their movement in pratisaiṋcara towards the Cosmic Mind and Supreme Consciousness or, by ideating on crude matter, they can degrade their minds and consciousnesses to such a degree that they become undeveloped microcosms or even crude matter. That is, they can regress.]]

Those who move forward properly along the path of Pratisaiṋcara or accelerate their speed through the process of sadhana are true human beings. The further the microcosmic body moves along the path of Pratisaiṋcara the greater its structural complexity. To cope with this complexity the microcosm, out of its physical structure, evolves a more developed and capable psychic body. That’s why we notice that the greater the complexity of the physical structure, the greater the protoplasmic and glandular complexities and the greater its psychic expansion. With the increasing complexity of the body and mind the human hopes and aspirations, pains and pleasures, sorrows and afflictions also increase. The boss running an office of a huge corporation requires far more psychic power than the boss running the office of a small company, for he has to shoulder greater responsibilities and run greater risks. A person who lacks the requisite psychic capability for his job is demoted. Similarly, if a human being is preoccupied with crude thoughts he will have to be reborn in a crude body for he is not utilizing his full potential. Human beings, the crown of creation, due to their heavy responsibilities, have more qualities than other creatures. The reflection of Consciousness becomes more distinct on a mental plate of a person whose mind is highly expanded. Such a mind overflows with bliss when it receives cosmic inspiration, and with the help of sádhaná develops a greater power to realize the Supreme Entity. The day one gets the Supreme attainment marks the end of the Pratisaiṋcara phase of the cosmic cycle for that particular microcosm.

But not all physical entities are converted into Consciousness. Where the vital energy and mind are not developed the entity will have to follow the path of stagnation and can only be established in Consciousness after arousing the vital energy and mind. If it fails to do that, its physical structure will be controlled by the Cosmic Will. Undeveloped physical structures do not try to direct their self will against the natural forces, but human beings, due to the greater complexities of their physical structure, and the greater development of the energy and the mind, challenge the natural forces and sometimes, with the help of their developed vital energy and psychic power, can overpower them in both individual and collective spheres. If matter guided by energy (práńa) can be called Union Territories (such as Goa and Pondicherry) then the living sub-human creatures together with their vital energy (práńah) can be called Indirectly Centrally Administered Areas whose budget is passed by the government; and the living beings endowed with more developed minds and lives can be compared to A-class States (such as India). Normally Direct Union Territories are considered part of the federal state and their civil servants are considered as the employees of that central government. However, under certain circumstances, these employees are accorded different rights and responsibilities. This is the same in the cosmic world too: inanimate matter, sub-human creatures, and human beings have their respective rights and responsibilities. The present state of Bihar is a part of India. The government of Bihar is a part of the Indian government, yet the praise and criticism for or against the government of Bihar does not directly concern the government of India. The government of Bihar will have to plan according to its own state exchequer not the central government’s.

The same thing applies to human beings with developed minds. When life evolves from matter the Macrocosmic Mind helps in the evolution of the human mind. But when that composite structure increases in complexity in the phase of Pratisaiṋcara, guided by cosmic imagination, its mental capacity increases and proportionately it is accorded greater rights and responsibilities. When the unit mind takes responsibility for the authorship of action it must also take responsibility for the consequent praise or criticism. If the government of Bihar finds itself helpless in certain circumstances it can surrender it’s entire burden to the central government. Similarly, the unit mind can relinquish its authorship and surrendering all its rights and responsibilities to the Supreme Entity, can become one with that Entity by merging the unit mind in the Supreme Mind. But when inanimate matter does not follow the path of living beings, [[it]] follows the path of stagnation. When unicellular beings moving along the path of Pratisaiṋcara come in contact with other living beings they evolve into multicellular creatures. Through the same process these multicellular creatures can increase their multicellular complexities. When the intensity of the internal struggle increases the psychic body has to become stronger according to the intensity of the struggle. No matter how powerful a creature may be, if its physical complexities are less, its psychic and spiritual complexities will be proportionately less. That’s why the mighty elephant and rhinoceros have to suffer the fate of being the slaves of human beings.

As the psychic realm of a unit being develops its capacity for self expression gradually increases enabling it to struggle against obstacles and move towards a brilliant future. Human beings, due to their greater control over their propensities, try to express their desires and ambitions after due deliberation. But an undeveloped creature rushes immediately towards any object it sees which excites its greed. Human beings do not act like that, of course – they control their instinct of greed through proper and rational discrimination. And this discrimination is the result of psychic expansion which itself is the result of the reflection of the Supreme Consciousness on the unit mental plate.

Thus humans reach higher stages of psychic expansion as they advance on the path leading to the attainment of the Supreme Entity. This expansion causes them to become established in the subtler world of cognition. Finally one glorious day they will either attain liberation by merging their individual minds in Saguńa Brahma or salvation by merging their existential feeling in Nirguńa Brahma. But if they remain preoccupied with petty thoughts they will be converted into sub-human creatures or even into the crude fundamental factors.

Thus there are three paths open to human beings: salvation (mokśa), liberation (mukti), and complete crudification. When the five fundamental factors do not get the scope of acquiring a mind in a physical structure they move towards even more crudity – the solid becoming more solid; the liquid becoming solid; the luminous becoming liquid and ultimately solid; the aerial factor becoming luminous then liquid, then solid; and the ethereal factor becoming aerial, then luminous, then liquid, then solid. As a result of the continuous crudification of the fundamental factors the physical structure becomes more condensed. This path of crudification is the path of degeneration. All the perceptible physical objects of the world are composed of the five fundamental factors. If the subtle factors within them crudify that is are converted into solid one day due to extreme condensation, their existence will go beyond the sense of perception, becoming extremely small. This process of contraction increases the internal clash within the material structure. When the internal clash becomes so intense that the structure can no longer maintain it’s structural solidarity it is called jad́asphota. Jad́asphota converts all the fundamental factors into the ethereal factor, from which they again move within the flow of Saiṋcara evolving once more to their solid base where they again get the scope to become a living structure.

On one branch of the evolutionary tree the solid structure develops a crude mind and evolves as a unit being. On the other branch due to the process of degeneration, or the lack of scope for evolution, the solid structure suffers the fate of jad́asphota.

Take the case of this planet earth which is composed of the five fundamental factors. The living beings of this earth are presently able to select the path of salvation or liberation. But when, due to the crudifying influence of Saiṋcara, the earth’s environment will become uncongenial for habitation, unit beings will not get any further scope to advance along the path of liberation. Under these circumstances the planet and its atmosphere will gradually get condensed. It will become so small that it will become unrecognizable as a planet. When its internal factor reaches the nadir point of crudity it will appear to be non-existent outwardly. At this stage it will experience jad́asphota causing an immense explosion. That tremendous energy release converts the solid body into the ethereal factor. The celestial bodies of the universe which are unfit for human habitation are all moving through the process of jad́asphota and are hurtling towards a catastrophic explosion. This is the inevitable fate of each and every celestial body. But it is possible to increase longevity of a particular planet with the assistance of a highly powerful celestial body such as a comet or nebula.

This phenomenal event of jad́asphota is nothing but the recoiling of the cosmic waves. These recoiling waves become straightened by the explosion. If the ethereal, aerial, luminous, liquid and solid factors that form the physical structure of a six foot tall human being are condensed to such a degree that the inter-protoplasmic gap becomes completely non-existent that healthy gentleman will be a billion times smaller than a poppy seed!

Behind all these diversities of the creation is Brahma the Supreme Entity. Everything is created, maintained and dissolved in Him, nothing lies beyond His Macrocosmic arena. The rśi says, “He is Ishán, the Supreme Controller of everything, showering grace upon everyone and everything. He is adored and worshipped by all, even the gods. He is the God of the gods, He is, Mahádeva. In Him lies the real peace. Do not ideate on anything other than the Supreme Entity.”

Yo devánáḿ prabhavashcodbhavashca vishvádhipo rudro maharśih;

Hirańyagarbhaḿ pashyate jáyamánaḿ sa no buddhyá shubhayá saḿyunaktu.

What are these manifestations, these expressions of divine power? All these emanate from Him. The gods cannot claim any special credit or originality for their extraordinary faculty of action or their divine sports. All the inspirations or the impetus comes from Him only.

The gods are like puppets in a puppet show which only dance when someone pulls their strings above. They enjoy no rights, no freedom, no responsibilities. He is the fundamental force behind the expression of the various powers of the different gods in the universe. Not only does He provide inspiration and momentum as the Cognitive Faculty but as the Causal Matrix is continuing the entire creation of this universe. He is the Creator and Controller of the universe and is thus called Vishvadhipa, the Supreme Lord of the Universe. He also withdraws this created universe in Himself and is thus called Rudra, the entity which causes others to weep even while giving them liberation.

The whole phenomenon of creation is moving in a particular flow. When an individual flow comes in contact with another individual flow, and when the intellectual movement comes within the scope of measurement, the time factor is created. The collective name of universal movement is Kála or Rudra philosophically. This time factor is a partial manifestation of the Supreme Entity or Maharśi (Maha + rśi). A rśi is one who cultivates wisdom, who enriches the intellectual field through deep research and innovative discoveries and harvests the fruits of wisdom. Those who invent deadly weapons such as the hydrogen bomb, which caused the frightening holocaust, do not help the human intellect attain the height of human perfection, but rather direct their intellect towards crudeness. These types of inventors and their patrons do not deserve to be called rśis, rather, they are worse than demons, far worse than internal creatures, having forfeited their right to human identity. The rśi says Brahma is Maharśi, the Sage of the sages.

When Prakrti exercises Her sentient influence on the Supreme Cognitive Principle, the latter, in the Macrocosmic stance, is called Virata, and in the microcosmic stance, Vishva. Similarly when Prakrti exercises. Her mutative influence on Puruśa, the latter, in the Macrocosmic stance, is called Hirańyagarbha, and in the microcosmic stance, Taejas. The universe is essentially vibrated with the vibrations of the Hirańyagarba. (You should not confuse this Hiranyagarba with the Hiranyagarba which is the name of the metamorphosed form of Saguńa Brahma. This Hiranyagarba is basically a philosophical term which doesn’t have any relevance for spiritual practitioners). It is dominated by the mutative principle and was created after Prakrti exerted Her influence on Brahma. Thus the cosmic existential-I was the witness of the origin of Hiranyagarba. “Let this vast Macrocosmic Entity who is the witness of Hirańyagarbha’s origin connect our intellect with Supreme Benevolence, let Him give us proper guidance.” This is our sole prayer unto Him. The same prayer has been repeated in the Savrti Rk of the Vedas.

Oṋḿ bhúh bhúvah svah oṋḿ tatsaviturvareńyam

Bhargo devasya dhimahi dhiyo yo mah pracodayát oṋm.

[I meditate on the divine effulgence of that Supreme Father, the Creator of the seven lokas, so that He can lead my intellect to the Supreme Benevolence.]

Asado másadgamaya tamaso má jyotirgamaya

Mrtyormámrtorgamaya ávirávirmayaedhi.

*   *   *

Rudráyatte dakśińam mukhaḿ tena máḿ pahi nityam.

[Oh Lord lead me from the unreal to the real, from darkness to effulgence, from death to immortality. Oh Lord, manifest your divine effulgence in me.]

*   *   *

[Oh Rudra, the Supreme One, protect me with your benevolent face on the right.]

Súkśmátisukśmam kalilasya madhye vishvasya sraśtáramanekarúpam.

Vishvasyaekaḿ parivest́itáraḿ jiṋátváshivaḿ shántimatyantameti.

However small the root of an idea may be, or however subtle might be the circle of energy, you will see the reflection of Parama Brahma, the infinite creator. His Divine Excellence does not end in atoms and molecules, but permeates even smaller particles. Whatever tiny particles you might imagine such as neutrons, electrons, protons, and positrons, all are radiant in His Divine Effulgence, all are His playful expressions. That’s why from the point of subtlety He is beyond conception. He is the manifestation of all visible objects such as the big and small entities, and all the subtle entities such as the atmosphere. He is the veritable Shiva, blessedness personified. Whatever He does, He does for all. Just as parents sometimes have to punish their children and cause them to weep to rectify their bad habits, similarly Parama Puruśa leads human beings to Supreme Blessedness through trials and tribulations. If once you can know Him, you will attain bliss.

Saeva kále bhuvanásyásyá goptá

Vishvádhipah sarvabhuteśu gúd́hah

Yasmin yuktábrahmarśayo devatáscha

Tamevaḿ jiṋátva mrtyupáshaḿ shchinatti.

This creation which seems to be real to the microcosm is actually the psychic conation of the Macrocosm. Only He knows the secret of this phenomenon. Suppose you are thinking of Laheriasaral (in Bihar, India). Are you not inseparably associated with the Laheriasarai of your mind? Does not your individual identity lie in the atoms and molecules of that Laheriasarai? Is not the subject closely associated with the object? Certainly. Likewise His divine glory is inseparably associated with every molecule of this world of imagination. Just as you can build, preserve, or destroy the Laheriasarai of your imagination according to your own sweet will, likewise the Supreme Entity has the absolute right to play with His creation according to His Sweet Will. Hence He is rightly called Vishvadhiipa, the Supreme Lord of the Universe. Thus we see that on the one hand He is the Supreme Controller of the Macrocosmic thought projection, and on the other hand He is the universal life inextricably related with his entire creation both in the individual (ota yoga) and pervasive (prota yoga) associations.

The immense potentiality with which this vast creation is flowing lies embedded in that Supreme Entity. On the one hand matter, together with práńa (energy), through the process of jadásphota (structural annihilation) is moving along the path of Saiṋcara, on the other hand, the práńah (vital energy) of the living entities is gradually merging into the Supreme Entity as the culmination of the flow of Pratisaiṋcara.

The as-yet-unexpressed mental potentialities of Brahma are presently moving towards the Supreme Entity along the path of [[expression of saiṋcara either in a rapid or delayed movement]]. Thus unexpressed potentialities will continue to find expresson for eternity. [[ [The transition] from the unexpressed to expression results from the initial impact of Prakrti’s rajogun’ii shakti, which follows the stage where sattvagun’a alone was influential.]] The degree of mutative expression within the cosmic cycle (comprising Saiṋcara and Pratisaiṋcara) is not uniform anywhere, nor can it be.

Due to the ever-increasing progress and the resultant greater psychic clash in the vast cosmic body, the intensity of the mutative vibration increases. Hence, it is not possible for all parts of creation to have a uniform temperature or a simultaneous death. When the energy of the material structure gets concentrated in its centre due to extreme crudity jadásphota occurs. This releases vast amounts of energy within the universe thus maintaining the thermal disparity of the universe and the continued flow of the cosmic imagination. That is why the fear of some scientists that the universe will meet a thermal death is baseless. Partial thermal death may occur in part of the universe, but the total thermal death of the universe will never be a reality.

If the atmosphere gets too polluted, or if the release of energy from the sun decreases, this world may become unfit for human habitation. But in the universe as a whole there will never be lack of space for human habitation. People of this earth may settle on other planets which may not be included in our present solar system. Many of the planets, satellites, suns, stars and comets which are presently burning will be converted into beautiful, habitable planets. The very thought of thermal death is unwarranted – there is no sound philosophical reason to substantiate it. This vast universe comprising the stars, planets, satellites and other celestial bodies is the psychic imagination of the Supreme Entity. Those who separate themselves from that Supreme Entity cannot properly understand this diversity. So the gods and brahmarśis always remain united with Him because being united with Him is the greatest benevolence. The only duty of a person seeking liberation is to become one with Him. On attaining Him the bondages of fear and decay and death, of hatred and apprehension, etc. will be shattered beyond recognition.

Ghrtát param mańd́amivátiśukśam jiṋátva shiváḿ sarvabhúteśu gúd́ham

Vishvasyaekaḿpariveśt́itáraḿ jiṋátvá devaḿ mucyate sarvapáshaeh.

Just as the essence of clarified butter remains hidden in milk similarly, Parama Puruśa, as the Witnessing Force, is the fundamental essence lying hidden in all objects. The controlling power of the cosmic cycle is called Puruśottama. Shiva is not only the Puruśottama or Parama Shiva of objects, He is the witnessing force of each and every molecule. He is also the power behind sight, and the driving force behind each action.

When He remains associated with the collective manifestation of the universe as its witnessing force that is His prota yoga, and when He remains associated with the individual microcosm as its witness, that is His ota yoga. Thus He lies covert in each and every entity in His individual and collective association. The human beings, after knowing the Supreme Entity, attain liberation from all fetters (páshas).

The Supreme Entity in its movement from crude to subtle gradually becomes “free” from the influence of Prakrti and begins to imbibe the qualities of Puruśa. The subtlest portion of the citta is the hirańmaya kośa. Just above this layer is the all-blissful stance of the Supreme Entity. Both inside and outside the [[microcosmic]] structure, the Cosmic process of Pratisaiṋcara is working. Thus He not only exists surrounding all the entities, but with the help of His immanent power, He stimulates His imaginative flow. Thus the material structure endowed with its so-called vital energy becomes increasingly complex and is converted into annamáya kośa, supported by práńáh. It also acquires kámamaya kośa as its activating force. In the next stages, with the help of the extroversive flow of the cosmic cycle, the manomaya kośa evolves out of kamamaya, the atimanas evolves out of manomaya, the vijiṋánamaya out of atimanas, and the hiranmaya out of vijiṋánamaya. The hiranmaya kośa finally merges into the Supreme Cognition as the witnessing force. This cosmic imagination is an action and hence it has a sound of its own. It is so subtle that it is extremely difficult for the ear to hear it, but not impossible.

There is diversity in the sound owing to the variation in the degree of subtlety or crudity of the vibrated object. The rhythm in which the vibrational flow of the cosmic mind vibrates the annamáya kośa of individual microcosms – veins, nerves, arteries, blood, lymph, etc. – is the initial stage of the divine cosmic sound. When this sound is heard in the anamáya kośa it resembles that of a cricket. When this cosmic sound vibrates the kámamaya kośa it resembles the sound of ankle bells. In the manomaya kośa it resembles a flute (the mystic sadhakas of the Vaesnava cult describe it as the sound of Lord Krśńa’s flute); in atimánasa kośa, the resonance of a gong; in vijiṋánamaya kośa the buzzing of bees or the rolling of ocean waves; and in hirańmaya kośa, a prolonged oṋḿ sound. Thus the cosmic sound is expressed in various ways according to the degrees of crudity or subtlety in relation to the fundamental factors. There are various physical and psychic expressions centring around the various degrees of cosmic sound. When one’s mind is confined to a particular stratum one hears the sound peculiar to that stratum only. A person who lacks concentration of mind cannot hear any expression of the cosmic sound. In the field of spiritual practice the divine sound is expressed in a spontaneous way. When the existential awareness of living beings becomes concentrated with the cognitive bearing, it is not attracted to any sort of sound. Even the sound oṋḿ of the hirańmaya kośa becomes non-existent in the non-attributional stance because every sound is a particular expression of a guńa or principle (sentient, mutative or static principle), or as an expression of an action. A person who is emerged in the Cognitive Bearing does not need to make any psychic endeavour with the help of any acoustic root. He or she is free from bondages, from all fetters, having attained karma samádhi.

This Supreme Cognitive bearing is the final destination of all human beings. It is He who provides the impetus and inspiration necessary for spiritual progress, for movement along the path of Pratisaiṋcara. And to attain Him one should not perform ritualistic practice. All that is required is to move towards Him with ardent love and devotion for Him.

Ananya mamatá viśńormamatá premasauṋgatá

While moving towards Him do not neglect the world or the path of action. Although devotion is the most essential aid to help one to attain the Supreme Stance, yet knowledge and action are very important. Without them the possibility of downfall cannot be ruled out. Yet for a sádhaka devotion is the highest quality.

Bhaktirbhagavato sevá bhaktih premasvarúpińii

Bhaktiránandarúpáca bhaktih bhaktasya jiivanam.

[Bhakti is service to the Supreme Entity. It is love personified, bliss personified, the breath of a devotee.]

Eśa devo vishvakarmá mahat́ma sadá janáńam hrdaye sanniviśt́ah

Hrdá maniiśá manaśabhiklrpto ya etadviduramrtáste bhavanti.

Brahma, who has imagined and created this vast universe, is the only entity worthy of the epithet Mahat́ma. What we call jiivátmá or átmá is only the reflection of Cosmic Consciousness on the mental plate, and thus finite human beings should not be called mahátmá (noblest soul). Instead of being called mahátmá, durátmá (wicked), papátmá (sinful), or punyátmá (virtuous), human beings should either be called pápohate átma (a soul assailed by sin) or punyopahata (a soul assailed by virtue).

This Supreme Entity lies hidden in the existential feeling of each individual as its witness. He is reflected on the mirror of the buddhitattva (existential-I) of every entity. One who has made this reflecting mirror spotless through the constant practice of sádhaná can better understand the glory of this Entity. Those who have known this Entity have attained immortality.

This Entity is the Ocean of Nectar. He is ever-ready to guide individuals towards immortality, by His grace. Human beings must make the best use of His grace. Only He is the Pure Universal Preceptor.

Nityaḿ shuddhaḿ nirábhásaḿ nirákáraḿ niraiṋjanam;

Nityabodhaḿ cidánandaḿ Gurubrahma namámyaham.

28 January 1957 DMC, Muzaffarpur
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Form and Formless

What we belittle as matter is nothing but a varying form of energy. To maintain the inertness of matter the existence of energy as well as its application is undeniable. And this concentration of energy, being crude, expresses crude waves which are black. So the energy which causes inertness in objects is an expression of the static force of Prakrti on Puruśa.

The influence of the sentient principle is the exact opposite, for it is effulgent and expressive. It is characterized by its excellence of expansion and subtlety. The characteristic of the static principle is to bind whatever is subtle within the limitations of forms and lines, thus bringing it within the periphery of sense perception, and within the scope of human conception. Thus, due to the static influence of Prakrti, the abstract is brought into the initial stage of matter (ether). Its nature is to give a concrete form to the absolute idea. When there is the unfoldment of the mutative and sentient principles they cannot give any expression to their limited ideas in the absence of a proper object, though they have the potentiality of expressing themselves. As they do not have any finite medium their expression cannot be manifested.

Due to the bondage of the static principle, the expansiveness of the sentient and mutative principles, bound by the limitations of forms, appears as a material object. But since the characteristics of the sentient and mutative principles are unlimited, the static principle actually creates not a limited number of finite entities but an unlimited number of infinite entities. The characteristic of the static principle to bring the subtle within the periphery of finitude is the actual cause behind the manifestations of both actions and objects. These finite expressions of the practical world are the limiting actional expression of the static principle. Names, forms and other symbolisations have been ascribed to them by the doer-I.

The difference between objects is caused by varying degrees of bondage of the static principle. The indriyas (human sense organs) and their controller, the mind, accept the collectivity of these objects, bound by the limitations of forms, as the expressed universe. Where there is no staticity there is no awareness of creation. Because there are no limiting bondages, the very expression of the creation remains indistinct. That is, in the absence of the static inertness, nothing can be brought within the field of perception.

Take the case of the precious metal gold. Whenever you say “gold” you refer to gold in general, the gold of the universe. To be of some practical use, the gold will have to be brought within the limitation of a certain form, such as a gold necklace, a gold bangle, or gold tiara. Women may get a certain pleasure by wearing these gold ornaments, but for the goldsmith has no practical use for them as ornaments. He is only concerned about one thing – gold. Likewise, due to the influence of the static principle, an infinite number of names and forms have emerged out of Parama Puruśa, the Singular Entity. Most people enjoy using these finite names and forms, but to practical spiritual aspirants they have no special importance. Sádhakas are only interested in the original substance and not its finite forms. Thus, their only object of ideation is Parama Puruśa. They only accept Parama Puruśa, the Singular Entity, as the goal of their lives, just as the goldsmith is only interested in the gold and not its different forms.

How can one shake off the influence of static inertness? How can one get freedom from the bondages of names and forms? Just as the goldsmith uses a hammer and process of melting (in fire) to extract the real gold from the various ornaments, similarly a practical spiritual aspirant will have to break the bondages of names and forms in this expressed world through the cultivation of knowledge (which is mutative), devotion (which is sentient). By virtue of the heat of the fire of sádhaná and the strength derived from sustained intuitional practice, a sádhaka can overcome the static inertness, the apparent cause behind the quinquelemental universe. Life and the world will become effulgent with the resultant unfoldment of latent consciousness.

Yadátamastanna divá naratrirna sanna cá saincchiva eva kevalah

Tadakśaraḿ tat saviturvareńyaḿ prajiṋáca tasmát prasrtá puráńii.

As soon as mental darkness is dispelled, one will see everything as effulgent in the light of knowledge. The entire universe will appear as an unbroken, infinite, radiant entity. There will be no difference between night and day, between real and unreal. Diversity will merge into singularity. All finite expressions will merge in the integral Macrocosmic Entity.

This Supreme Conscious Entity beyond the veil of cimmerian darkness is called Akśara Puruśa (the immutable Entity). He is the One to be adored by all. He is the Universal Father. Out of His Infinite Cognition emerges everything.

To realize the all-pervasive Supreme Entity the static darkness has got to be dispelled from one’s mind – there is no other way. Those who grope in the darkness of staticity are bound to differentiate between various objects, and will certainly be goaded to worship various finite objects. When one develops real love for the Supreme through unflinching sincerity and intense spiritual practice, the bondages of inertness gradually loosen and finally snap open. Those who take the finite to be the infinite, and ascribe Brahmahood to finite objects, ultimately degenerate into inert matter. They are psychologically unable to transcend the bondages of lineage, caste, community and state. They may deliver noble-sounding speeches, but in reality they look upon this world through the spectacles of meanness. To fulfil their selfish group interests they utilize their intellectual power and physical energy for internecine feuds and battles, mutual slandering and jealousy, and thereby vitiate the atmosphere of the entire universe.

Some intellectuals are in favour of respecting all religions. I say that such people cannot do anything to promote the solidarity of the human race, for most religions demand blind faith rather than rationality from their followers. “Don’t argue,” they proclaim. “Accept the teachings of the scriptures for they are the direct word of God.” The cunning intellectuals of the past imposed the importance of blind faith on the minds of their gullible followers. They told them to obey the teachings, rational or irrational, otherwise there would be no respite from the endless suffering of human life, no other path to take them to the eternal bliss of heaven.

In most cases religions took advantage of human weaknesses, crippled the people’s rationality, and sapped their strength, thus facilitating their exploitation by the religious traders. When the vitality and strength of the masses remains unexpressed, the exploiters will be able to exploit them in the economic and other spheres of life for a long time with relative ease. In the annals of human history it can be seen in all ages that the various exploiters were the patrons and the preachers of religion.

Dharma is altogether different from religion for it teaches human beings to advance while mercilessly smashing all obstacles that thwart human progress. Its inherent qualities are subtle analysis, ideological strength and the brilliance of valour. That’s why the vested interests cannot tolerate it and use all their strength and machinery to oppose it. They claim they are protecting religion. The greater the conflict between person and person, between community and community, between state and state, the greater is their advantage. But when many people form a collective mind through sincere sacrifice and ardent practice while advancing towards the realization of oneness with the Supreme, it will be difficult to continue exploiting people on any pretext.

In fact the ignorance of Brahmaváda (intuitional science) and dharma has done enormous harm to the human race. In the modern civilized society the same thing should not be allowed to be repeated. By accepting the all pervasive and all-permeating Brahma as the primordial factor for the crude, subtle and causal worlds; by realizing Brahma as the nucleus of the enjoyer, the enjoyed and the enjoyment; and by keeping the Supreme Cognition fixed before the mind, human life should be rebuilt on a strong foundation. All spheres of life should be completely restructured. All feelings of differentiation – his god, her god, the Hindu’s Hari and the Moslem’s Álláh – should be abandoned and that Supreme Entity accepted from the core of one’s heart. That Supreme Imperishable Entity is the final desideratum, the culminating point of all entities. We should not bother the least who addresses Him as Hari or who addresses Him as Álláh.

Those whose existence is filled with cosmic ideation do not and cannot support any discrimination regarding Parama Puruśa and His creation. But those who have not properly understood the concept of the Absolute Entity confine Him within the bonds of limitation by petty squabbling (over such insignificant arguments as to whether Hari is greater than Álláh, or Álláh greater than Hari), or claiming that He resides in certain holy places of pilgrimage. Some of them raise their hands and proclaim, “God is listening to everything from above.” Others believe that the Supreme Entity remains within the confines of temples, mosques and churches and hands out His favours to all. Now can you ever keep that Infinite Entity confined to a limited place or idea? Leave aside the temples, mosques and churches; even a continent, a solar system or the entire universe cannot confine Him. Dull-witted people, due to the influence of the static principle, wrongly ascribe Brahmahood to finite objects, and worship them. They present logical arguments to attempt and justify their support of superstition due to their samskaras accumulated over many lives.

Naenamúrdhvaḿ na tiryaiṋca na madhye parijagrabhat

Na tasya pratimá asti yasya náma mahadyashah.

Those who say that the all-pervasive Brahma resides above are wrong. No doubt He remains above, but His remaining in that state is a partial and spatial expression, and not His full manifestation. Had He any replica (pratimá), He would have been confined to a particular space, but He has none. The derivative meaning of pratima is “ a thing in its miniature form”. If an object, however big it might be, is circumscribed by demarcating lines, one can easily create a miniature form to make it easier for the common masses to understand. The earth, the Pacific Ocean, and the solar system are big, but they are not infinite, and thus can be displayed on a map or a chart.

The simplistic statement “I am trying to discover consciousness in a clay image” may sound pleasing to the ear but logically is totally unacceptable for it is merely an expression of sentiment. The Supreme Consciousness exists in all countries and in all ages equally. There is no question of confining Him within something limited. All talk of His invocation, installation or immersion in the form of a deity is meaningless. Also the question of whether a particular day is auspicious or inauspicious for the worship of the Supreme Entity is of no significance whatsoever.

The only way to become ensconced in His all-pervasive Macrocosmic stance is to practice Brahma sádhaná. To merely cherish an ardent desire that the Supreme Entity will appear before one in the form of a human being to fulfil one’s every wish, will not help one to attain the Supreme goal. Those who claim that their god appeared before them and granted them boons, or prescribed medicine for their ailments after they performed a long dhara (sitting in front of a deity for a long long time, in the expectation of receiving a divine message) mislead themselves. Their visions of gods and goddesses are created out of their own mind stuff due to their mental concentration, and the so-called divine messages come from the vast fold of cognition of their own causal mind. It is the latent omniscience of their own causal mind which confirms the information already received by the manomáya kośa (knowledge from the unconscious mind seeps into the conscious).

If you want to compare one object with another you will have to select an object which has similar qualities. For example, you can give someone an idea about the whiteness of lime by them showing curd because both of them are white. Similarly, you can give someone an idea about the taste of sugar-cane molasses by giving them date molasses to eat, because both are sweet. But you cannot give anyone an idea about the nature of water by showing them a piece of iron because they are different categories of objects.

Likewise, if you want to convey the concept of Brahma you will have to take the help of another entity like Brahma, but there is no second entity like Him. He is beyond comparison. He is the Infinite Entity, the embodiment of Supreme Bliss, existence and knowledge personified. So to make a comparison you require a finite object which is infinite, and supremely blissful. But how can the finite become infinite? Hence, no finite object can be His replica. The rśi says, “The Supreme Entity who has no periphery, whose glory and excellence have no end, can never have any replica of His own.”

Na saḿdrshe tist́hati rupamasya na cakśuśá pashyati kashcanaenam

Hrdáhrdisthaḿ manasá ya enamevaḿ viduramrtáste bhavanti.

Nowhere in the universe can you see His full form because your limited optical nerves are unable to perceive Him in His entirety. If you say that Parama Puruśa exists in a certain place of pilgrimage, it is as good as saying that He does not exist in any other part of the universe. He has no spatial form, nor does He occupy any special place. Your crude eyes can only perceive the spatial factor, and nothing beyond. As his expression is not limited to any particular space He does not come within the scope of sense perception.

In such circumstances How can one attain Him? One has to make the mirror of one’s existential-I (buddhitattva, which contains the urges for action) absolutely spotless. As long as the existential-I is covered with layers of darkness, it cannot reflect Cosmic Consciousness. It will not be visible on that defective mental plate. To realize His manifestation in the vast sky of your inner mind you will have to make your mental plate absolutely clean and spotless through the process of sádhaná. In this process of mental purification you will experience that the Supreme Entity has come within your inner mind (buddhitattva) and has established it’s contact with the inner core of your heart. Remember that He is only attainable through ideation. You will never find Him in the temples and mosques, the churches and the synagogues. He is not to be found anywhere externally, for He has already taken shelter in the sanctuary of your inner mind.

Sádhaná is the endeavour for self purification (átma suddhi), and mental purification (citta suddhi). Those who take a holy dip in the river Ganges at sundown after spending the day robbing people and accepting bribes are not the followers of dharma; nor are those who build churches, mosques, temples and pilgrims’ rest houses with part of their huge fortune amassed through black marketing and adulteration. They cannot escape the results of their sins in this way. Those who commit sinful deeds accumulate a crude bundle of saḿskáras; a heavy load which no one else can carry. But if you make your mental mirror absolutely spotless, Parama Puruśa will appear in your mind with all His effulgence and fill your entire being with immeasurable bliss.

It is true that the emancipation of one entity doers not lead to the emancipation of other entities. Suppose a lotus has been placed in the middle of a circle of ten mirrors. Its reflection will be most distinct on the cleanest mirror. And only by observing that reflection can one acquire proper knowledge about that particular lotus. If you look at the other mirrors you won’t get anything like a clear image of the lotus. Is the lotus to be blamed for the imperfect images? No, the defect lies with the mirrors.

Intuition can be likened to the microcosmic mirror. That mirror which attains the Cosmic One due to it’s spotlessness is liberated, the rest are not. The Macrocosmic Entity is not to blamed for that; the fault lies with the microcosm, for it does not try to remove the layers of darkness from its mind. Intuition is the reflection of incoming perception, the reflection of psychic assimilation. But where intuition has not been awakened, no incoming perception is reflected on it and that is why an object is called matter. This matter has no capacity of internal assimilation and as such is completely guided by the Cosmic Will.

The reflecting mind often thinks that it’s secret activities or its hidden thoughts are unseen and unknown by anyone else. However, as soon as an image is formed in the unit mind it is immediately reflected on the Cosmic Mind. That’s why one cannot do anything unknown to Him. When a man steals something, the Supreme Entity will immediately come to know of the theft. When the police arrest him and he denies his crime, he knows that he is telling a lie and so the Supreme Entity also knows he is telling a lie. If the dishonest policeman accepts a bribe and lets him go, the man knows that the policeman has accepted a bribe, so Parama Puruśa also knows. Later, when that policeman suffers a major tragedy, such as the death of his son, his eyes fill with tears of bitterness, and he complains, “Why has such a terrible misfortune struck me. I haven’t done anything wrong.” This complaint will immediately be heard by the Supreme Entity, who will ask the policeman in the core of his heart, “Did I take the bribe?” That Supreme Entity knows everything. To know that Supreme Entity, the Benevolent One, one will have to keep one’s mental plate perfectly clean by practising intense intuitional sádhaná.

The first stage of sádhaná is yama and niyama (strict moral observances), the foundation of spiritual life, the light which dispels the darkness of static ignorance. By perfecting the ten principles of yama and niyama, spiritual aspirants gain the spiritual vigour required to wage the constant war against the dullness of staticity. Theirs is a valiant and relentless fight against the obstacles created by avidyámáyá which try to detract them from the path of the attainment of Brahma, their supreme goal, their final desideratum, their polestar, the only ideal of their lives. In the social sphere they struggle not to reform society for the sake of reformation, but to combat the defects and inconsistencies in all walks of life which are detrimental to spiritual life and a stumbling block on the path of attaining the Supreme goal. In short, they seek to build a balanced, harmonious spiritual society. Their endeavour to remove the thorns scattered along the path of progress is ceaseless.

Usually those people whose sole aim is to bring about social, intellectual and economic reforms collapse in exhaustion after achieving a certain amount of success and either give up or get confused. But this does not happen to sádhakas because their main focus is not the struggle, but how to reach the goal. Thus they wage a ceaseless struggle against all kinds of defects and distortions with their two most important weapons: yama and niyama. All sádhakas are soldiers whose rations are knowledge, whose drink is action and whose salt is devotion.

Just as food without salt becomes bland, similarly, knowledge and action without devotion become meaningless. You should bear in mind that if there is devotion there is everything, and if there is no devotion, there is nothing. It is true that without knowledge one may be misguided, and without action one may become inert, but it is only through devotion that one can attain the Supreme Stance. Knowledge and action alone cannot lead one to the attainment of the Supreme Entity in practice (although in theory it may be possible). Their importance lies in the way they complement devotion.

Suppose you know a man called Ramesh lives in a certain far off place. This is the extent of your knowledge about him. To meet him you undertake a long and arduous train journey. This is your action. On arriving at his house you knock at his door and call him so that he comes to greet you and invite you inside. This is your devotion. If a person lacks knowledge and action and calls Him on the strength of devotion it is not altogether impossible to attain Him, but that path is somewhat inconvenient. That’s why I say that even though one’s mission may be fulfilled through the devotion alone, it is better to complement devotion with knowledge and action.

Dry knowledge, whatever its quality, cannot help a person to attain the supreme goal of life because it lacks sweetness. A life devoid of sweetness ultimately becomes useless, like the hollow shell of a tree struck by lightning. Neither can action alone bring the highest fulfilment to human life, because people tend to become so wrapped up in it that it becomes their obsession. Their fundamental goal gets obscured before their eyes. Those sádhakas who advance maintaining a balanced adjustment amongst the three will ultimately realize the Supreme Entity. Even those who want to remove the feeling of differentiation from the relative world and look upon the Supreme Entity with an integral outlook, need to develop their knowledge, action and devotion, yet in this case, too, devotion is more important than knowledge and action. Those sádhakas whose hearts overflow with sweet devotional sentiment can break the shackles of superstition far easier than those following the cults of knowledge and action.

It is often seen that those who deliver bombastic speeches on the merits of knowledge or those who have some reputation as social activists unhesitatingly support narrow sentiments such as casteism, provincialism, nationalism, etc. It is often the so-called pandits who fall prey to social vices such as acceptance of bribes, falsehood, promiscuity, or alcoholism. Many of those who have encouraged discrimination between human beings and caused the pages of the history books to be stained with blood are the same people whom society respects as pandits and activists. But such feelings of pettiness are absent in devotees for they love humanity out of deep devotional sentiment. Would you ever ask a drowning person, “Are you a Hindu, a Moslem, a brahmin or an untouchable?” Of course not. The inspiration not to do that lies hidden in your underlying devotional sentiment.

Bhaktirbhagavato sevá bhaktih premasvarupińii;

Bhaktiránandarúpá ca bhaktih bhaktasya jiivanam.

[Devotion is the spirit of service to the Supreme Entity. It is an embodiment of selfless love, an embodiment of bliss, the very life of a devotee.]

Dve akśare Brahmapare tvanante vidyávidye nihite yatra gúd́he;

Kśaraḿ tvavidyá hyamrtaḿ tu vidyá vidyávidye iishate yastu so’nyah.

The Supreme Entity who is the culminating point of the path of devotion is infinite. From whatever viewpoint you analyse Him He is unending. Vidyá and Avidyá, the [[two]] aspects of Prakrti, are sheltered in Him; they remain dormant in Him. Due to the dominance of the static principle on the Macrocosmic Entity, [[Avidyá]] becomes manifest. By virtue of Her ávaranii shakti and vikśepii shakti She engages Herself in the creation of the universe. Hence, Avidyá is kśara shakti (perishable), for She causes mutation or movement towards degeneration. Likewise due to the dominant influence of the sentient principle on the Macrocosmic Body the force of Vidyá becomes manifest. By virtue of samvit shakti (the force which arouses consciousness) Vidyá helps the individual microcosm to attain immortality. Hence Vidyá shakti is an elevating force.

The Supreme Controller of Vidyá and Avidyá shakti is Puruśottama. He is the Supreme Cognition, above Vidyá and Avidyá; above Para (controlling the Supramundane world) and Apara (controlling the mundane world). To become established in the stance of Puruśottama (or Saguńa Brahma), a spiritual aspirant will have to initially seek the help of Vidyá Shakti. Even to attain the non-attributional stance (Nirguńa), the assistance of Vidyá Shakti is indispensable. After attaining the attributional stance both Vidyá and Avidyá have a certain controlling authority to some extent, but after attaining the nonattributional stance they cease to exist.

Namaste paramaḿ brahma namaste Paramátmane

Nirguńáya namastubhyaḿ sadrúpáya namo namah.

[Salutations to the Supreme Entity, I salute the Supreme Cognitive Faculty. I salute the Non-attributional Entity. Salutations to the Supreme Being.]

The microcosms reap the consequences of their original activities. Is this ordained by the Supreme Entity? Yes, it is, although He does not inflict punishment on anyone directly. He has only ordained that every action will contain the seed of reaction. He has given the freedom to developed microcosms to decide whether to act or remain inert or whether to perform virtuous deeds or sinful ones.

The more microcosms advance along the path of Pratisaiṋcara, the more developed they become, and the more freedom they are granted to act independently. Of course they can only enjoy as much freedom as the Supreme Authority chooses to give them. The amount of suffering caused by reactive momenta depends upon how microcosms use or misuse this freedom. It serves no purpose whatsoever to blame the Supreme Entity for this suffering. After all, you have been given the freedom, the full liberty, to perform the original deeds as you think fit. Since every action contains a seed of reaction you will have to undergo the reactions of your actions. These seeds or reactive momenta are expressed through your non-original deeds (saḿskára múlaka) over which you have no control.

A person is reborn in a physical structure and physical environment which are congenial for the expression of the unrequited saḿskáras. The Cosmic Mind directs the disembodied soul to that particular environment where it will get the maximum opportunity for the expression of it’s latent saḿskáras. That’s why some people live miserable lives in squalid conditions and suffer from poor health while others lead joyful, healthy, and worry-free lives in a comfortable environment. Yet no matter what circumstances one finds oneself in, one must realize and accept that no situation is without hope. For one’s psychic expansion, one will have to keep one’s mind fixed on the Supreme Entity, one will have to advance towards that Absolute Entity while removing all obstacles from the path.

One should not entertain any thought or illusion about the past. If one clings to worn out objects and allows pitiful tears to flood one’s life, one loses the rhythm of movement and gradually gets converted into inert matter. One should never allow the darkness of cowardice to engulf one’s entitative existence.

The microcosmic movement towards the Supreme Goal of life through endless fight against all sorts of formidable obstacles is true dharma. Human beings need cosmic inspiration to motivate them to move forwards. Their psychic development is not possible through intimidation or by creating circumstantial pressure.

Those who are motivated to undertake missionary work only due to financial backing or royal patronage, or who are guided by scriptural sanction rather than logic or rationality, are not at all capable of leading the human race along the path of genuine progress.

Is it possible to truly convert thousands of poor people into a certain religion by applying physical force or by spending large sums of money? Such so-called new converts no doubt give up their own religion, but they cannot imbibe the best aspects of the new religion because they have not accepted it through religious inspiration or spiritual inquisitiveness. In fact, such new religious converts often prove to be a liability to the religious society which converted them.

The only way to bring about the real well-being of human beings is to arouse spiritual inspiration. One will have to create a thirst for spirituality and a fervent interest in sádhaná. People must realize that dharma is the essence of life, the breath of life.

In the practice of spiritual cult there is no distinction nor can there ever be – between men and women. As jiivátmá (the soul) is not composed of the five fundamental factors there cannot be any sex distinction in it.

Naeva strii na pamáneśa na caeváyaḿ napuḿsakh

Yadyacchariiramádatte tena tena sa rakśate

“Jiivátmá is neither a male nor a female, nor a hermaphrodite”.

For the proper expression of one’s latent saḿskáras one gets reborn into the body of a woman or a man or sometimes a hermaphrodite. There is no question of high or low, superior or inferior, noble or ignoble because whatever might be the sex of the body, the jiivátmá is just the witness of the mind it is attached to. It is unassailed by the sexual differences of the quinquelemental bodies. The unexpressed psychic reactions (saḿskáras) of the disembodied soul are guided by the Cosmic Mind and adjusted with a proper structure, at a proper time and a proper place, providing a congenial environment for the expression of the unrequited saḿskáras.

Depending upon the nature of the saḿskáras there is either the predominance of the tendency to attract (saḿyojanii shakti) or the predominance of the tendency to be attracted (vibhájanii shakti) The nature of the force of attraction is to draw the object of enjoyment towards itself, and the nature of the force which is attracted is to move towards the object of enjoyment. When there is dominance of saḿyojanii shakti in one’s latent saḿskáras, the disembodied soul attains a female body for its outward expression, and conversely where there is a dominance of vibhájanii shakti, it attains a male body. Where there is an approximate balance between the two the disembodied soul attains the body of a hermaphrodite. Of course, even in the hermaphrodite the balance between saḿyojanii and vibhájanii shaktis is not perfect; there is a slight tilt in favour of one or the other. That’s why some hermaphrodites are more inclined towards masculinity, and some are more inclined towards femininity.

In undeveloped creatures, there is a balance between the saḿyojanii and vibhájanii shaktis and thus they are asexual. Being subjected to less internal struggle and more external struggle these undeveloped creatures can divide their bodies into a number of parts. But developed creatures do not have this possibility. In order to increase their numbers they are compelled to take the help of one another with the saḿyojanii and vibhájanii forces. Hence there are sexual differences among all developed creatures, without which the preservation of their different species could never be maintained. Thus, sexual differences exist to permit the proper expression of saḿskáras. However, these sexual difference have no absolute value whatsoever.

So the characteristic of the human mind to attract or to be attracted depends on mental tendency. If there is a glandular change in the physical structure there will be a corresponding change in the saḿyojanii or vibhájanii forces of the mind. Even if the mind thinks deeply about a person of the opposite sex, its own inherent saḿyojanii or vibhájanii shakti gets changed to some extent. If there is a major change in either of the forces there will be a corresponding change in the physical body. As a result, males can be converted into females and females into males.

You may have noticed in the practical world how men and women treat physical objects in different ways. This is due to the difference in the degree of expansion of saḿyojanii and vibhájanii shakti.

Thus the characteristics that determine sex, whether male, female, or hermaphroditic, are not fixed or final. On the basis of this concept there should not be any discrimination between people – there is no sex difference in the jiivátman. In spiritual practice, too, no artificial distinction between men and women should be encouraged. Only in those aspects of spiritual practice which depend upon the harmonious functioning of the body and mind (such as asanas and mudras), should glandular and psychological differences be taken into consideration.

Saḿkalpanasparshanadrśtimohaergrásámbuvrśt́á cátmavivrddijama

Karmánugányanukrameńa dehiis tháneśu rúpáńyabhisamprapadyate.

The initial force that causes sex differentiation and the assumption of various forms is called saḿkalpátmaka. The resolve to be manifested in the created universe is the noumenal cause of birth. When one ideates on the pleasures of the world and clings to objects of enjoyment, one is bound to assume a physical body in the next life. The saḿskáras born out of the determination to be reborn are termed bhava in scripture.

Immediately after saḿkalpa, indriya vrtti occurs (the externalization of the resolve through the sense organs). The mind constantly runs towards the physical objects for enjoyment with the help of the indriyas in its endless attempt to get them within its reach. Human beings want to acquire all the name and fame the world has to offer to become the most distinguished individuals; they want all the world’s money to be deposited in their coffers. When they acquire certain objects they strive to keep them well within their vision. Finally, due to the extreme influence of Avidyámáyá, they become so blindly attracted to those pleasurable objects that they cannot bear to be physically separated from them, even for a second.

One’s bhava [bundle of saḿskáras] gets strengthened due to development of one’s resolve and the increased desire to touch, see and cling to one’s objects of desire. This process has been going on for millions of lives. The Cosmic Mind provides a base for the microcosm in a particular form and place in the subsequent life which gives the maximum scope for the expression of its own inherent saḿskáras. Thus a microcosm can be born on any planet throughout the universe.

It is said in the scriptures that the disembodied soul first accepts the [[sperm]] with the help of the Cosmic Mind and then, getting united with the [[ovum]], produces an embryo for the proper expression of its latent saḿskáras. On the one hand the embryo acquires psychic nourishment, on the other hand its saḿskáras are expressed internally. Until the mind acquires sufficient power to act according to its developed existential Ifeeling, it will have to undergo the torments of afflictions (bhava jantrańá) internally as the doer of non-original actions. At that time it is not the doer. But as soon as the nerve cells acquire the capacity to work according to the developed I-feeling, it starts to perform original actions (pratyaya mulaka karma).

Wise people say that the living being gets nourishment first in the father’s body, then in the mother’s womb, and finally on the earth after being born. Usually after the age of thirty-nine (of course, the period may vary slightly according to changes in time, space and person) its body begins to deteriorate.

Sthuláni sukśmáni bahúni caeva rúpańi dehii svaguńaervrńoti

Kriyáguńaerátmaguńaeshcáteśáḿ saḿyogaheturaparo’pi drśt́ah.

One acquires a physical body according to the nature of one’s samskaras. A human being who behaves like a goat or a dog may be born as a goat or a dog in the next life, because such an animal body is the proper base for the congenial expression of the latent saḿskáras. Hence it is not at all impossible for a human being to be reborn as a hog, a worm, a tree, or even a piece of stone. One’s destiny will be decided according to the nature of one’s karma – this is an infallible law. In this regard, neither Paramátmá nor Prakrti can do anything to help. But Parama Brahma out of His Infinite grace, will reconvert these ahalyás (those converted into stone as a result of crude actions) into glorious human beings in the process of Pratisaiṋcara, and provide opportunities for their movement towards the most exalted life.

To be more precise it is the saḿskáras (reactive momenta) which are reborn. Philosophically speaking it is not correct to say that the átman (unit consciousness) is reborn, because Átman is neither body, intellect, nor mind; it is just the witnessing entity, the subject witnessing the metamorphoses of its object, sometimes into another finite form and sometimes into an infinite form.

Átman is not subject to either pain or pleasure because they are the psychic propensities of the mind. Of course, the desires and longings of the unit mind do affect the Átman to some extent. And it apparently seems as if the Átman is also involved in the vicious cycle of actions and reactions.

When, due to the grace of Parama Brahma, techniques of intuitional practice (sádhaná) are imparted to the unit mind through the medium of a Guru, the way to emancipation from bondages is opened, and the unit mind begins to transcend all sorrows and miseries. By virtue of this sádhaná one can also free oneself from the vicious cycle of karma, resulting in the Átman getting immediate liberation from all mental bondages. Having relinquished the desire for finite objects in different places, in different forms, and in different ways, and having embraced the Supreme Original Entity, one attains the highest fulfilment. This attainment is achieved with the grace of Parama Puruśa in the form of a Guru. Hence there is only one Guru: the Supreme Entity alone is the Universal Guru.

Nityaḿ shuddhaḿ nirábhásaḿ nirakáraḿ niraiṋjanam;

Nityabodhaḿ cidánandaḿ Gurubrahma namámyaham.

[I offer my salutation to Brahma in the form of the Guru, who is eternal, ever-pure, without replica, formless, absolutely unblemished, and ever-ensconced in the deep, intuitional stance and cognitive bliss.]

*   *   *

Anádyanantaḿ kalilasya madhye vishvasya srastáramanekarúpam

Vishvasyaekaḿ pariveśt́itáraḿ jiṋátvá devaḿ mucyate sarvapáshaeh.

When one is ensconced in the exalted state due to the grace of Guru, what stage does one’s intuition reach? What sort of realization does one attain? One discovers the divine play of the Infinite Entity in each and every finite manifestation. One realizes that the Infinite Entity who is ever-present in His vast Cosmic stance is also ever-present in every molecule and atom. One experiences that the entire universe is vibrated and invigorated with His unending Cosmic flow. Every entity of this universe, big and small, every minute expression of pain and pleasure of the numerous microcosms lies within His vast Ocean of Cosmic Bliss. In this ever-playful universe He is the Supreme Arbitrator. One realizes that the Supreme Cognitive Faculty resides in His tumultuous Macrocosmic creation, and is thus the Supreme Desideratum of every finite entity. Sádhakas realize Him as manifested in His many forms, and merge their individuality in Him.

Is there any place where He does not reside? He was residing in every place long, long before you even knew it existed, filling its space with His Cosmic bliss. Thus, for the devotees, this entire universe is a blissful expression of the Supreme One.

Behind this playful stance of the Cosmic Entity lies His eternal immutable stance, which is a passive witness to the ever-changing forms of His Macropsychic manifestation. When devotees see His mutable forms with genuine spiritual vision they realize that they are already ensconced in His immutable stance. This is the state of supreme realization. In this state the miseries caused by the binding fetters vanish and the sádhakas become illuminated by the sweet touch of the playful, blissful, immutable Parama Puruśa. This is the supreme spiritual fulfilment.

Nityánandaḿ paramasukhadaḿ kevalaḿ jiṋánamúrtim;

Vishvátiitaḿ gaganasadrshaḿ tatvamasyádilakśyaḿ.

Ekaḿ nityaḿ vimalam acalaḿ sarvadhisákśiibhútam;

Bhávátiitaḿ triguńarahitaḿ Sadguruḿ Taḿ namámi.

[I offer my salutation to the Sadguru who is the embodiment of absolute knowledge in the form of eternal bliss; who provides unending joy; whose periphery extends beyond the vast azure sky, beyond the last boundary of the universe; who is One without a second, one with the import “Thou art that;” who is ever permanent, ever steadfast, ever spotless, the witness of all beyond the scope of thought, and free from the influence of the triple principles.]

Although He is hard to attain, He is not unattainable. One whose existence is saturated with the flow of knowledge, action and devotion can easily attain Him.

Bhávagráhyamaniid́ákhyaḿ bhávábhávakaraḿ shivam

Kalásargakaraḿ devaḿ ye viduste jahustanum.

You will never attain Him through your erudition, intellect, valour, or vanity. You are to attain Him through constant ideation, sweet devotional sentiment, and intense spiritual longing. You can only attain Him in exchange of your entire individual existence. As a rule, one has to offer something to a person in exchange for an object. If you want to get rice, salt, oil, butter and so on, you will have to pay money. Similarly, to attain Him you are to pay with your existential-I, you are to surrender yourself completely unto Him. Those sádhakas who have accepted the Supreme One as their only goal in life can never worship Prakrti, because they know that the entity they long to attain is everything which exists, and which is yet to exist. This vast flow of creation is the playful expression of that Eternal Entity.

The sixteen factors (śoŕashakalá) of which microcosms are composed, this entire phenomenon of creation, are the finite expressions of the Infinite Supreme Entity. Those who take shelter in that vast Integral Entity have no feelings of pettiness or individual imperfection. Such people are not born again after death. One who has known Brahma becomes Brahma.

Ye ye ujuvát́e gelá

Anávat́á bhailá soi.

[One who moves along the straight path of the susumná will not return again.]

Caetra Púrńimá 1957 DMC, Nathnagar, Bhagalpur
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In Adoration of the Supreme

From the dawn of intellectual development human beings started their quest for their origin. Even the pre-historic humans realized that the emergence of life from the cimmerian darkness was not an accident. To unravel the mystery of creation and to find an intellectual justification for their existence, they began their deep metaphysical probing.

Before creation where did this manifest universe lie in its seed form? The Entity in which the seed lay embedded must be the noumenal cause of this phenomenal universe. The materialists identify nature as the cause of the universe. But is nature really the primordial cause? The Saḿskrta equivalent of nature is svabháva (and not Prakrti) or “characteristic” of an object. If one agrees with the materialists on this point, one will have to admit that everything in this universe comes out of svabháva. The word sva means “own”; and bháva means “idea”. So the etymological meaning of svabháva is one’s inherent ideal or fundamental characteristic. One’s own characteristic means one’s own distinctive style of expression or functioning. Hence svabháva is not the subjective counterpart, but rather an objective counterpart, and thus cannot be accepted as the noumenal cause. The way in which the universe is unfolding may be said to be the characteristic of this universe at best. The Entity behind the unceasing flow of creation is certainly not svabháva or nature. Rather, that Entity is the subject of both the universe and nature.

Svabhávameka kavayo vadanti kálam tathánye parimuhyamána

Devasyaeva mahimá tu loke yenedaḿ bhrámyate Brahma cakram.

Most materialists claim that everything is born out of nature. But they fail to clarify the true nature of this nature. Moreover, there is no consensus of opinion among them. Like idealists, they also conjecture and make incoherent statements, and throw stones in the dark. Their arguments are not based on a strong foundation. To accept something which is only a distinctive style of functioning, or which is bereft any subjective bearing, means to try to hide one’s ignorance and side-track the main issue in order to throw the unwary masses into confusion. This illustration proves just how hollow materialism is. It is very difficult to understand how these people who are reluctant to accept anything beyond perception as real agree that nature is the noumenal cause of these apparent realities.

Some philosophers declare that time is the ultimate cause. Time can best be defined as the mental measurement of the motivity of action. If this is so, how can the time factor be the absolute cause? It is true that in every atom of this expressed universe there is movement, but it is also true that the speed of movement is never uniform. Depending upon the different types of movement, the mental measurement is also not uniform. And the sense of time is not the same in all spheres. So time, the entity which undergoes transformation, the entity which is a composite of action and the unit mind, cannot be the absolute factor because it is dependent on other factors for its existence.

It would be erroneous to consider time as beginningless and endless. Because of the link between the different human minds since the distant past, time has an apparent sequential identity of being beginningless and endless. Yet time is not an unbroken singular entity. Being a form of measurement, it cannot be the subject. To ascribe authorship to the time factor would be sheer folly.

One rotation of the moon around the earth is conceptualized by the mind as a segment of time called a lunar month. The lunar month is not the agent which causes the moon to revolve, but rather is the name given by the witnessing human mind to one orbit of the moon around the earth. Thus, the lunar month has no authorship. Similarly, the awareness of the solar month arises due to the movement of the earth around the sun. Had there been no sun or earth, or had the earth not moved around the sun, there would be no solar year, nor seasons, months, days or nights. Hence relative time cannot be the ultimate factor.

Those who believe that time is a continuous and uninterrupted flow from beginninglessness to endlessness; or those who imagine time to be a special form of energy that flows from beginninglessness to endlessness in a perpetual rhythmic dance, identifying her with the energy of creation, should think deeply about the subject. Generally the time factor is given importance by those people whose goal of life is material enjoyment. In fact the underlying propensity of enjoyment which causes certain people to recognize the time factor as the ultimate cause of creation is contrary to spiritual ideology, as is the doctrine of nature (svabháva).

On deeper analysis we find that the Charvaka and other schools of materialistic philosophy propagated certain doctrines which were more a revolt against the prevailing religions than an expression of a rational and benevolent outlook. They protested loudly against the clergy or religious traders who composed the so-called scriptures in the name of dharma(in fact it was not dharma, but religion); who took advantage of the fear psychosis, in the name of god, to ruthlessly exploit society. The Charvaka and other materialistic philosophies were motivated to strike against religious exploiters. They were fully aware of the way the vested interests exploited society, and they knew that nobody had the right to deprive others of their properties, since every thing of this earth is the common patrimony of all, yet they did not endeavour to lead humans along the path of rationality or formulate a healthy social and spiritual ideology. The reason for this was that they lacked convincing arguments to stand against the sharp intellect of the vested interests. Thus, they merely attempted to negate the fundamental tenets of the vested interests, often with rather abusive language. Due to the weakness of their argumentation it was easy for the vested interests to emerge and gain strength in the subsequent period.

The rśi says, “Neither nature nor time is the ultimate cause of creation. The creation is the play of the Supreme Entity, an expression of his divine glory.”

The energy whose manifestation we notice in this universe is not without a base anywhere: it always vibrates through one of the fundamental factors. The ethereal factor, which is the subtlest of all the fundamental factors, is created due to the influence of the binding principle(Prakrti) on the Macrocosmic Consciousness. In the absence of the binding principle, the existence of ether as a fundamental factor would have remained unsubstantiated, unexpressed. Due to the influence of the subtler binding principle of Prakrti, the mind-stuff of the Cosmic Mind is crudified into the ethereal factor. Thus the mind-stuff is the essence of the ethereal factor.

The binding principle, in varying stages, is something sentient, sometimes mutative, and sometimes static. The essence in the flow of creation has been called devatá by the rśis. The binding principle which produces diversities and multiplicities is the Immanent Power, the triple-principled Prakrti.

This flow of creation, the expression of energy and the vibrations of the thought world, are moving around the Macrocosmic Nucleus, Puruśottama, who is free from bondage, yet controls all those in bondage. This vast cycle of creation is termed Brahma Cakra. The rśi says that Brahma Cakra revolves due to the exalted glory of the Supreme Entity.

Yenávrtaḿ nityamidaḿ hi sarvaḿ

Jiṋa kálkáro guńii sarvavid yah

Teneshitam karma vivartate ha

Prthvyápyate jo’nilakháni cintyam.

Puruśottama, the Nucleus of the cycle of creation, is intimately linked with all objects through His individual association (ota yoga) and pervasive association (prota yoga). He is engulfing all entities. Had He remained only as the Nucleus, having no relationship with the created objects, He would not have had any controlling capacity, and the objects would not have had any inherent dynamism. Thus the Macrocosmic Nucleus is not a mere Witnessing Entity, but is also the source of all impetus and inspiration. Being the Supreme Source, He maintains the closest contact with all microcosms and all entities.

The association of this Eternal Entity with every microcosm is that of the knower and source of inspiration. This association has caused the entitative existence of microcosms to come into being. And only due to His inherent dynamicity have unit minds developed the capacity to mentally measure time. It is therefore illogical to accept the time factor as being the ultimate cause of creation.

If one attempts to find the ultimate cause through philosophical analysis, one will have to retrace the step of the universal creation backwards along the path of cause and effect. Those who accept time or nature as being the fundamental factor will have to explain logically why they are the original cause, and why they have no preceding cause. Up till now such people have been a total failure in this respect. But wise people, in the light of theory of Brahma Cakra, can explain why this Supreme Entity and His Divine Principle are the Noumenal Cause of creation, and why they are not preceded by any previous cause.

Puruśottama is the knower of all the entities created due to the influence of the binding principles of Prakrti and is thus called Guńádhishá(Lord of the guńas). Since He controls all the entities which are guńadhiina(bound by the guńas). He is indirectly in contact with the guńas and thus cannot be called Gunátiita(beyond the guńas) or Guńavarjita(having no link with the guńas). Puruśottama is the knower of each entity in His individual association (ota yoga), and of the entire creation in His pervasive association (prota yoga), and as such is omniscient. As He knows everything, nothing can be done secretly. As He is the Entity behind the Cosmic conation, no action is possible in His absence.

None of the five fundamental factors (ethereal, aerial, luminous, liquid, solid), or their initial stages, or any so-called matter, can be called the cause of creation, because they are exclusively dependent upon the grace of the Cosmic Entity for their existence. The so-called materialistic philosophies while describing matter as the cause of creation, deliberately ignore the fundamental spirit of the low of dynamism.

Tatkarma krtvá vinviarttya bhúyastattvasya tattvena sametya yogam

Ekena dvábhyám tribhiraśtavirbhá kálena caevátmaguńaeshca-súkśmaeh.

Did the Supreme Entity, after creating the five fundamental factors in the extroversial flow of the Cosmic Imagination, put an end to the cycle of creation? No. With the emergence of the five fundamental factors one after the other, as progressively cruder expressions in the Cosmic flow, one phase of creation was complete. The other phase of creation began from that point. With the help of His Aśt́a-Prakrti(eight-fold Prakrti) and Śoŕaśa Vikrti(sixteen modifications) increasingly complex structures were created.

Today He is still creating more complex structures with the permutation and combination of any number of these factors. The growth in complexity precipitates a tremendous internal clash in microcosmic structures. Where the degree of diversity in these belligerent forces is extreme, there arises the expression of life and the capacity of mental thinking. In such cases, there is some kind of capacity to maintain an adjustment between the internal life and external life. But where life dose not evolve, and the unit mind remains unexpressed, the material structures ultimately explode in the form of jad́asphota, and, generating tremendous heat in a particular portion of the universe, provide new impetus to the Cosmic flow of creation.

When a microcosm develops as a result of the combination of the fundamental factors, it gains an awareness of the time factor. Time, as the motivity of action, comes within its micropsychic capacity of measurement. Where the time factor has become linked with the fundamental factors, the developed mind is said to be functioning. In the flow of Pratisaiṋcara, the microcosm then rushes towards the Witnessing Force (Macrocosmic Consciousness). There is also a qualitative change in the nature of bondage. In Macropsychic conation, that complex structure, with the help of the subtler binding faculties, takes the form of developed beings or human beings, who move gradually along the path of progress with the indomitable vitality of spiritual inspiration.

Árabhya karmáńi guńánvitáni bháváḿshca sarván viniyojayed yah;

Teśámabháve krtakarmanáshah karmakśaye yáti sah tattvato’nyat.

As unit macrocosms move along the path of progress, not only does thinking power develop, but various psychic propensities find expression, because the mind requires such propensities to maintain its individual existence. The driving force of the propensities leads unit beings to bondage, not to liberation. So in the earliest stage of microcosmic growth, that is, in the creatures of the primordial phase, the materialistic proclivity is predominant, and the expression of Consciousness is very little. Even after the development of greater thinking power, if the mind remains engrossed in material enjoyment instead of advancing towards Consciousness, there is a greater possibility of psychic degeneration. This is the reason why physically developed human beings should be very particular about the nature of their thoughts and actions.

Under normal circumstances living beings advance from an undeveloped stage to a developed one. Thus the history of all living beings is the history of their undeveloped stages, the history of the predominance of crude materialistic or animalistic tendencies. Timid people are always afraid of taking risks. They have immense difficulty severing their blind attachment to the past to welcome the new. They think that the life of crude pleasure is the “natural” life. Even after the development of greater psychic strength and subtle analytical power, they misuse their potentialities in the pursuit of crude pleasures. This psychic movement towards crudity is dominated by the static principle. They rapidly degenerate and court a life of mean pursuits.

But since most actions are related to matter, and since one is obliged to work in the mundane world for one’s self preservation, what should be the proper way to live? Is it possible to attain liberation from bondages even while busily engaged with the day-to-day activities of one’s life?

One will have to work. Those who wish to attain liberation from bondage will have to free themselves by their actions from the fetters of the mind (aśtapásha: bondage of lineage, vanity of culture, false sense of prestige, hatred, doubt, fear, share and censure). However, when every action is associated with the binding faculties (guńáshrayii), how can one liberate oneself by performing actions?

The rśi says that those who work only for work’s sake will be engrossed in the guńas. Their actions have every possibility of causing even greater bondage. But if people perform actions while ideating on Brahma, their actions cease to be the cause of bondage, and rather become an integral part of Brahma sádhaná. When actions are performed with the right ideation, they become part of one’s sincere endeavour to free oneself from the bondage of the fetters of the mind (páshas). As a consequence of such actions, one transcends all the bondages of the guńas and attains complete emancipation.

Hence, O sádhakas, ensure that the psychic flow of your karma Sádhaná is directed towards Brahma sádhaná. Merge your individual existence into the Cosmic existence. Transform your mundane actions into spiritual actions through your Cosmic ideation.

An expression of adhyátma yoga becomes an expression of bhuta yoga. With this ideation, and in the process of sádhaná, the sense of doership gradually vanishes and the saḿskáras (reactive momenta) get exhausted. When Brahma is realized as the actual doer of all actions, the unit mind is no longer defined as the author of actions. And with the annihilation of all saḿskáras, the microcosmic entity loses its individuality, merging into the non-attributional stance, and attaining the supreme beatitude.

There are two types of actions: pratyayamúlaka (original actions) and saḿskáramúlaka (non-original or reactive actions). Human beings have the freedom to perform original actions as they think fit, whereas in non-original actions they are mechanically guided by the mutative force of Prakrti, who creates a congenial environment for the expression of their reactive momenta. If one performs original actions while ideating that Brahma is the actual doer, surrendering the results of actions to Him, one will not acquire any saḿskáras from those actions. As one has relinquished the authorship of action, one’s unit aham (existential I) is not affected by the consequences of the actions. Thus, in the process of constant Cosmic ideation, one attains freedom from the bondages of action.

During the period of requital of the reactive momenta if one surrenders one’s samskárik saḿvedana(1) to the Cosmic will, then psychic afflictions will no longer remain as afflictions. One will accept endless torture and humiliation as the severe and fearful expressions of one’s dear Lord. One will feel blessed to have attained Him in that form, albeit a severe and fearful one. Thus, even in His fearful form, He assists microcosms in attaining liberation from the serpentine noose of original deeds. Developed sádhakas, instead of feeling agonized by the suffering caused by their reactive momenta, will rather feel delighted that their reactive momenta are now on the wane.

Ádih sa saḿyoganimittahetuh parastrikála dakalo’pi drst́ah

Taḿvishvarúpam bhábhútamiidyam devaḿ svacittasthamupásya púrvam

Whenever unit beings come in contact with physical objects there arises the will to do something. The unit mind can only think to act if it is linked in some way with physical objects. Citta, without an object, does not find an initial medium of vibration. At that time there is no conscious desire to acquire an object. Parama Puruśa is the fundamental cause behind the relation created between the unit mind and its objects.

In the process of Saiṋcara and Pratisaiṋcara the psychic expressions and material molecules created by Macrocosmic conation are subject to the laws of attraction and repulsion, speed and adjustment. In accordance with these laws, a unit mind gets the opportunity to come into contact with another unit mind or the five fundamental factors. So Parama Puruśa is the efficient cause for the coordination between abstract and abstract, between abstract and matter, and between matter and matter. Microcosmic feelings of pain and pleasure are also born out of this coordination between the unit minds and the physical objects. Another result of this coordination in the awareness of the time factor which arises in the unit mind as the measure of pain and pleasure.

As there is no entity, psychic or physical, outside Saguńa Brahma, the experience of pain and pleasure is purely internal. And since the number of internal objects is unlimited, Saguńa Brahma’s pain or pleasure is also unlimited. The innumerable microcosmic minds within Him perceive time as an infinite entity. But as there is no spatial entity outside Saguńa Brahma, for Him there cannot be any awareness of the time factor as the measurement of pain and pleasure. Hence, He is beyond the periphery of the three realms of time. His emergence took place before the beginning of time, and His all-pervasiveness spans across the past, present and future. But human beings’ awareness of time does not extend very far into the past or the future.

That which is beyond the periphery of the past is called akála. Human beings, individually and collectively, only have the capacity to comprehend a fixed period of time. With the advancement of knowledge the range of time can be extended, as depicted in the pages of history; but akála (timelessness) is beyond the reach of history. Parama Puruśa, though, certainly witnesses akála, and akála sees Him, too.

This entire universe is His manifestation. Even in the period which people call akála. He was manifesting Himself as an infinite number of microcosms, and is still doing the same today. Whatever there was, is, and will be, in the crude, subtle and causal spheres of the universe, is a special manifestation of the Supreme Entity. He is adorable to all objects born out of bhava (the bundle of reactive momenta responsible for the rebirth of microcosms). By accepting Parama Puruśa as the Nucleus of this supracosmic flow of imagination, unit beings can establish themselves on the path of progress. To assimilate the essence of that Supreme Entity with undivided attention and a pure heart is the highest sádhaná.

Sa brkśakalákrtibhi paro’nyo yasmát prapaiṋca parivarttateyam

Dharmábaham pápanudam bhagesham jinnátvátmasthamamrtaḿ vishvadháma.

Everyone has the right to hold the Supreme Entity in their citta, but can His form be held in the same way as the objects of the quinquelemental world? No. He cannot be perceived in the same way as things like horses, elephants or buildings. Instead He must be perceived by the citta as its sustaining force. The citta radiates with His brilliant effulgence. When the citta is expanded beyond its limits, the microcosmic mind ultimately will be transformed into the Macrocosmic Mind.

The ordinary criteria of the perceivable world(2) are conspicuously absent in Him. He is beyond anything mundane, including the time factor. The five fundamental factors which shelter in His vast Macropsychic body are moving endlessly through constant changes. The vibration of the universal Prańa dharma is emanating from Him. He is the universal singer of the song of dharma.

The performance of sinful deeds in contrary to the introversive and extroversive Macrocosmic flow. Thus he endeavours constantly to pull microcosms out of the mire of sin and lead them to Supreme benevolence.

He is Bhagaván, the master of the divine qualities (bhaga): unbounded occult power (aeshvarya), infinite valour (viirya), limitless reputation (yasah), endless charm (shrii), immeasurable knowledge (jiṋána), and supreme non-attachment(vaerágya). Aeshvarya includes ańima (the power to become the lightest), mahimá (the power to become the heaviest), vyápti (the power of maximum expansion), prakámiya (the power to get every desire fulfilled), iishitva (the power to exert complete and natural control over something), vashitva (the power to enter into something and bring it under one’s control), and prápti or kámavasháyitva (the Supreme attainment). But, as Bhagesha He is superior even to Bhagaván, and is therefore above all bondages (Guńádhiisha). I have already told you that He is not Guńátiita (beyond the scope of bondage) as it is commonly understood.

It is not enough to hold this vast Puruśottama in the citta: rather, one will have to come in His contact and realize Him as the Creator of the universe deep within oneself. Only then can one attain immortality. The supreme goal of sádhaná is not to ideate on Him, but to bring about a total merger of the unit mind in the Cosmic mind, of the unit consciousness in the Cosmic Consciousness. This is the only real attainment in human life.

Which is the best way to attain Him? Some people preach the excellence of knowledge, others proclaim the importance of action, and others emphasize the superiority of devotion. In my opinion all three – knowledge, action and devotion – are necessary. But devotion is more important than the other two, because it is the most helpful in the process of merging oneself in the Supreme. In the regard the role of knowledge and action is secondary. Knowledge and action can produce a feeling of vanity in the human mind at any moment, and actually they do just that. However, even if a devotee develops some devotional vanity, it will not do much harm, because it is still the Supreme Lord who remains as the devotee’s object of vanity. Herein lies the excellence of the cult of devotion. Bhagaván Shankarácárya said, Mokśa kárańa samagráḿ bhatireva gariiyasii. “Of all the ways to attain salvation, devotion is the best”.

Those who advance along the path of knowledge while maintaining devotional spirit eventually attain Brahma in the form of an embodiment of knowledge and merge into the Ocean of Consciousness. But those who acquire knowledge for knowledge’s sake, ignoring their worldly duties, will meet an unhappy end. Devotees, however, discovering the playful expressions of their Lord in everything, remain deeply absorbed in the flow of bliss. They do not neglect anything or any entity, but prefer to endlessly enjoy the ocean of sweet bliss while sincerely carrying out their mundane duties. Here lies the charm of the cult of devotion. And, if supplemented by knowledge this devotion becomes even more charming. In this case the devotees, at the end of their enjoyment of divine bliss, become ensconced in the eternal Macrocosmic Stance, and lose their individual identities in the Supreme One. To be established in that exalted state both knowledge and devotion are necessary. To complement them action is an invaluable aid for mental perfection. (citta shuddhi).

Human life is meant for the practice of this blissful path of sádhaná. For those who fail to undertake this practice, it becomes pointless to continue carrying the burden of existence.

Játashca eva jagati jantavah sádhujiivitáh

Ye punarneha jáyante sheśáh jat́hara gardabháh.

Success and fulfilment in life lie in the spiritual pursuit. Only by pleasing one’s Lord through sincere spiritual practice can one attain freedom from the cycle of birth and death. Those who do not follow the spiritual path, even after being born on this earth in human form, can be said to be misusing their vital force and intellectual capacity. The wise say that such people are no better than donkeys. (Jatáharagardabhá). The great devotee Narottamdás Thákur also said,

Krśńa bhajibár tare saḿsáre áinu

Miche Máyáy baddha haye’ brkśasama hainu.

[To worship Lord Krśńa I came onto this earth, but unfortunately I became like a tree caught up in the snare of illusion.]

Brahma sádhaná (intuitional practice) is the first and the foremost duty in human life. In spiritual practice, there is no scope for pompous exhibitionism. Momentum in spiritual practice is gained through deep sincerity, and rapid progress is made through the cultivation of prańipatena (self-surrender), pariprashnena (appropriate querying) and sevayá (selfless service).

On this path one must move in unison with many, because this path is the path of synthesis, of non-differentiation. Genuine dharma-sádhakas will never bother to know whether one is a Hindu, a Muslim or a Christian. All are the spatial, temporal or personal expressions of the same dear Lord. True dharma-sádhakas can never engage themselves in any fratricidal war in the name of prapatti (spirit of self-surrender) or dharma. They can never waste their valuable time arguing which propounder of which religion is superior, or inferior. Their only endeavour is to inspire people to develop a pinnacled intellect and pursue the synthetic path of knowledge, devotion and action, a path which is totally free from narrow, communal prejudices. They will not give the least importance to ritualistic differences.

Where there is no internal progress, where there is no effort made for the attainment of Brahma, we cannot call it dharma, it is simply religion. Human beings must not entertain any divisive religious tenets. People must be freed from the spell of scriptural authority and led along the path of rationality. They should be made to understand that to run towards Parama Brahma – the essence of all essences – is the one and only dharma. There is no other dharma for human beings.

Oṋḿ namaste sate sarvaloká shrayáya

Namaste cite vishvarúpátmakáya.

Namo’dvaetatáttváya muktipradáya

Namo Brahmańe vyápine nirguńáya.

Tvamekaḿ smareńyaḿ tvamekaḿ vareńyaḿ

Tvamekaḿ jagatkárańaḿ vishvarúpam.

Tvamekaḿ jagatkartrpátr prahartr

Tvamekaḿ paraḿ nishcalaḿ nirvikalpam.

Bhayánáḿ bhayaḿ bhiiśańaḿ bhiiśańánáḿ

Gatih práńináḿ pávanám pávanánám.

Mahoccaeh padánáḿ niyantrtvanekaḿ

Paresháḿ paraḿ rakśakaḿ rakśakánám.

Paresha prabho sarvarúpavináshinna

Nirdeshya sarvsendriyágamyasatya.

Acintyákśara vyapakávyaktatattva

Jagadbhásakádhiisha páyádapáyát.

Tvamekaḿ smarámastvamekaḿ japáma

Stvamekaḿ jagatsákśiirúpaḿ namámah.

Tvamekaḿ nidhánaḿ nirálambamiisham

Bhavámbodhi potaḿsharańaḿ vrajámah.

We are running and shall continue to run to take shelter aboard the only dependable ship on the ocean of the physical universe - the Supreme Entity. That Supreme Entity is the only shelter of all (though He Himself has no shelter). We have none but Him, we have no other desideratum.

Tamiishvaráńaḿ Paramaḿ Maheshvaráńáḿ

Tvaḿ devatánáḿ Paranaḿca daevataḿ

Patiḿ Patiináḿ Paramaḿ Parastád

Vidáma devaḿ bhuvaneshamiid́yam.

In this universe those entities which are considered controllers of events are often called gods or devatá. There are various controllers for various events. Parama Puruśa is the Controller of all these controllers and hence is called Parameshvara or Maheshvara. Each and every presiding deity of every expression of Cosmic energy is called devatá or god. Parama Brahma is the God of all gods. Behind each and every action, there is a particular vibrational flow of Brahma. Those who seek to know that particular vibrational flow without trying to know the entire entitative bearing of Brahma, only discern a partial expression of Brahma which they call god or devata.

Suppose you are studying and learning something, by the grace of Brahma. The particular abstract faculty of Brahma with the help of which you are able to acquire knowledge, is called Sarasvatii (the goddess of learning) whose acoustic root is aem. These so-called gods or goddesses are nothing more than certain finite expressions of the infinite Supreme Entity. Ignorant people want to remain preoccupied with the replicas rather than the Original Entity and worship the finite gods and goddesses instead of the Supreme Entity. Deaf to the Cosmic sound, oṋḿkara, which represents the vast Cosmic Entity, they endeavour to fulfill their desires by clinging to the acoustic sounds of the gods which are only a limited fraction of that all-pervasive oṋḿkára.

Is it wise for human beings to remain obsessed with the finite expressions, forgetting the Supreme Source(the Causal Matrix)? It may be that the Supreme Entity is beyond the periphery of human comprehension, but should one ascribe finitude to Him simply to bring Him within the periphery of the human mind? He is the Master of all masters, the Controller of all controllers. He is higher than the highest dignitary of the world. He is wiser than the one you consider to be the wisest, more handsome than the one you consider to be the most handsome.

That Lord of the universe is to be adored by all. He is beyond the periphery of your tiny analytical mind. If you try to judge Him, or analyse Him, or use your vocal power to describe Him, you will be utterly disappointed. However hard you may try, you will end up banging your head against a wall, for you will never attain Him. The only way to attain Him is to merge your individual I-feeling into His vast Macrocosmic I-feeling. That Supreme Entity, who is greater than any other great entity, is the Supreme Desideratum of all organisms.

Ánanda Púrńimá 18 May 1957 DMC, Monghyr

Footnotes

(1) The mental state born out of one’s embedded saḿskáras; in strict philosophical parlance it should be called pratisaḿvedana because saḿskáras are imbibed while performing original actions.

(2) [[Literally, “The traits of the worldly tree that are visible to people”.]] For a materialist, the criterion which makes a tree a tree is that its roots are firmly planted in the ground to draw nourishment from the Earth. For a spiritualist, however, the tree is depicted as having its roots in the air, for sustenance is drawn, not from the mundane world, but from the Universal Spirit. –Trans.

Published in: 

Ananda Marga Ideology and Way of Life in a Nutshell Part 7 [a compilation]
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All Shine with His Effulgence

The identity of any object is determined by its special characteristics. The human mind gains knowledge of an object through perception or cognition when one or more than one of its characteristics are conspicuously manifested. Thus we understand that this is water, that is fire, this is a deer, that is night, this is kindness, that is experience, and so on. These characteristics are indicative of certain actions; that is, the objects give expression to their inherent characteristics through actional expressions. Hence the nature of influence that is exerted by one object on another is what is called its special characteristics.

Actional expressions are determined by the nature of the guńas (binding principles). Where there is no guńa, there is no actional expression. Consequently, there is no manifestation of the inherent characteristics of an object. An entity in which the guńas operate is called baddha puruśa (one in bondage). Such entities exist throughout the universe in various abstract and concrete forms. Having been limited by the guńas to certain lines of demarcation, it is possible to perceive them with the help of the physical senses as well as the mind. The guńas bring the abstract within the scope of the the world of perception, conception and sensation.

The body and mind of the microcosm are under the bondage of Máyá, so microcosmic consciousness is also baddha puruśa. By its actional expression it tries to maintain an existence separate from the Macrocosmic Consciousness. What is the difference between baddha puruśa and Brahma? If Brahma were also the manifestation of the play of the guńas then He would also have certain characteristics. But no, Brahma is not in bondage. The gunas exist within Him, but in a dormant form, subservient to Him. Due to this association with the guńas, He is called Guńádhiisha.

For the external manifestation of the guńas a second entity is essential, just as a path is necessary if one wishes to move, and food is necessary if one wishes to eat. But Brahma is infinite and endless, One without the second. As there is no entity other than Him, the guńas cannot be manifested externally, so He is devoid of any fundamental characteristics or actional expression.

Na tasya káryaḿ kárańaiṋca vidyate

Na tatsamashcá bhyadhikashca drshyate

Parásya shaktirvividhaeva shrúyate

Svábhábikii jiṋánabalakriyá ca

You can not point to gold, silver, iron, sand or stone and say, “ This is the life of my life” because each is a mere quinquelemental object. Akhańd́a cidaekarasah Brahma: Brahma is an unbroken flow of Consciousness. Is Brahma really devoid of external characteristics? Yes. There is nothing outside Him and thus no way to discern His characteristics from without. So is He also devoid of internal characteristics? No. Regarding actional expression, He is certainly devoid of characteristics, but where there is an expression of internal assimilation, He certainly does possess characteristics. In His internal body there is an incessant flow of thought which causes the creation, maintenance and dissolution of the entire universe. This Macrocosmic thought process originates and functions within the Cosmic Mind, and takes place due to the influence of the three guńas. Hence He is the Máyádiisha (Lord of Máyá) and Guńádiisha. And being Gúńádiisha He is also Saguńa Brahma (Attributional Brahma), and as such possesses certain characteristics.

Yato vá imáni bhútani

Jáyante yena játáni jiivanti

Yatprayantyabhisaḿvishanti

Tadvijijiṋásasva tadbrahma.

All the created beings emerge, are maintained and finally dissolve in the flow of Cosmic ideation. So try to know that Supreme Entity, the veritable Brahma. In Tantra the same idea has been expressed,

Yato vishvaḿ samudbhútaḿ yenajátaiṋca tiśt́hati

Yasmin sarváńi liiyante jiṋayaḿ tadbrahmalakśaeńaeh.

The entity in whom the creation, preservation and destruction of the universe takes place is Brahma.

The characteristics of Brahma which have been described in the Vedas or in Tantra are only in the form of conation, as internal psychic thoughts, and not as in the form of externalized actions. Rśi Shvetáshvetara rightly observed, Na tasya káryaḿ karańaiṋca vidyate – “He is neither an agent nor an instrument of action (karańa)”.

What is the meaning of karańa here? The instruments or machines through which the mind performs actions are the body and brain. There are two types of karańa: vahihkarańa (external instrument) and antahkarańa (internal instrument). In the case of human beings the external instruments are the five sensory and five motor organs. These organs help them to perform actions while being in contact with external physicalities and to externalize their inherent microcosmic characteristics. Mental thought processes are expressed through the internal instruments, namely the mind and the internal indriyas(the mental ears, eyes, hand, vocal cord, etc) Karańa does not directly mean these internal instruments – it refers to the external instruments – and that is why it has been mentioned that Brahma has no karana. For the entity outside whom nothing exists there is no object to be held, no path to be walked on, no form to be seen, nor any sound to be heard. Thus He has no external organs either. In the beginning He made a resolve (saḿkalpa): “I am one. Let there be many.” His imaginative flow has now taken the form of the universe. His vast mind which made this resolution and from which the flow of imagination (vikalpa) emerges is endowed with infinite possibilities. Hence numerous entities are being created at a time.

His vast mind pervades each of His mental creations having complex structures (microcosms). The psychic thought, psychophysical projections, and mental objects of microcosms are all limited. No microcosm can create a universe independently unless it becomes one with His ideation, but then it will have no separate existence.

The Macrocosmic mind remains unassailed in all circumstances, for He is the only one, He is the Supreme Authority. The Entity who becomes active within His vast cosmic body, exerting a tremendous influence over the microcosms is Máyá, His immanent power. Brahma Himself does not do anything but remains unassailed as Máyádhiisha (Lord of Máyá).

Máyá and Prakrti are virtually synonymous. When Prakrti remains unmanifest in a balance state in the triangle of forces she is called Prakrti (Operative Principle), and when she works within the unbalanced triangle of forces she is usually called Máyá (Creative Principle).

Whatever Entity Máya creates is unique for it is characterized by its own special traits. No two objects cast in the same mold are exactly identical. Any two objects of this world may be similar, but not identical because every object is created in a particular stage of His imaginative flow and completed in another stage.

In his internal body a tremendous phenomenon is constantly taking place. Endless matter is drifting in His Cosmic flow. Due to the constant friction in the material body, and the systaltic flow of energy, unending diversity is created. Due to the variation in the nature of the systaltic flow in both animate and inanimate bodies, there is increasing complexity. Life is created in extremely complex physical structures due to ceaseless internal struggle and external clash. The mind is created as the apparent controller of vital energy Material structures endowed with both life and mind are called animate beings (plants, animals and human beings).

Microcosms, endowed with the physical body (annamaya kośa), psychic body, crude mind, subtle mind and causal mind, are the natural expressions of the Supreme Entity. They derive their physical, psychic and spiritual energy from that Entity who is behind the vast, imaginative cosmic flow. Microcosms acquire so many qualities from Him, yet it is said that He is devoid of the actional faculty. The physical bodies of microcosms are nothing but the mind-stuff of the Macrocosm. No matter how crude an object might be in the relative world, it is nothing but the psychic thought-wave of the Macrocosm.

Whatever microcosms imagine in their citta remains as a thought and is not perceived externally. And the physical body which is perceived as reality by the microcosms, is only a transformed state of Cosmic ectoplasm. The psychic body of the microcosm is nothing but the mental power of the Cosmic Mind concentrated in certain of its sub-centres. The physical structures are also sub-centres. Due to the differences in the complexity of the structures there is a greater or lesser degree of expression of psychic energy. The spiritual power of the microcosms is nothing but a shadow of the reflected Macrocosmic Consciousness on the microcosmic mental plate.

Even though there is immense diversity in the Cosmic Body of Brahma, He remains His usual singular self. Being neither karańa (instrument of action), nor action, He has no external perceptible characteristics.

Na tasya kaschit patirasti loke na veshitá

Naeva ca tasya liuṋgam

Sa kárańaḿ karańádhipádhipo na cásya

Kashcijjanitá na cá dhipah

Every unit mind can function freely in the realm of imagination. Take the case of India. During the period of subjugation, when the inhabitants of India were denied the freedom of movement and speech and the right to organize themselves, they still had the power to think. It was the collective thought of the Indian people which finally got physical expression and helped them to attain the freedom of independence. Thus in the sphere of imagination every microcosm enjoys independence, the power of a king. But one can only imagine according to the capacity of the mind. One may have unlimited freedom, but one does not have unlimited capacity. The closer one comes to the Supreme Consciousness in the introversive flow of the Cosmic Imagination (Pratisaiṋcara), the more one’s mental capacity increases, and the more one’s spirit of independence is expressed. When one finally becomes established in Supreme Consciousness, one realizes that the Supreme Entity has limitless psychic power and freedom of expression.

There is no feeling of contraction in the Supreme Entity. There cannot be, for contraction is caused by the influence of external forces, and in Him external forces are absent. He is not required to work under anyone’s direction. In the three worlds He has no master or controller, rather He is the Supreme Controller. As He is infinite, He has no physical body and as such there cannot be any difference of gender/sex in Him. That’s why in Vedic scriptures the pronoun “it” (neuter gender) is often used instead of “he” or “she” for Brahma.

The rśi says, Naeva ca tasya liuṋgam – “He is beyond sex differentiation.” This word liuṋgam can also be explained in a different way. (vide Human Society Pt. II)

According to the law of causation, the cause (liuṋga) of one event or object is the effect of a previous cause. Brahma has no cause because the three relative factors (time, space and person) upon which the law of cause and effect depends, are them selves dependent on His Cosmic thought wave. Nothing existed before Brahma and thus any cause of which Brahma could be the effect was beyond the periphery of the Cosmic thought wave. Hence Brahma is called Akárańa (causeless), Aja (unborn), and Aliuṋgat (having no preceding cause).

Although He has no cause, He is the cause of each and every manifestation in the universe (which can be divided into three categories – physical, psychic and causal – from the microcosmic point of view). Everything is His mental creation. As the Cause, where He has given His mental imagination the physical form, it appears to human beings as the solid factor. Likewise, His ethereal, aerial, luminous, and liquid manifestations appear respectively as ether, air, fire and water to human beings.

He is also called Karańádhipádhipo. Here karańa means sense organs (indriyas). The Lord of the indriyas is the mind ( indriyánáḿ manonáthah). But He is the Lord of the mind. Being above the microcosmic stance, none can have any authority over Him.

Puruśa evedaḿ sarvaḿ yadbhútaḿ yacca bhavyam;

Utámrtatvasyesháno yadannenátirohati.(1)

Puruśa has been creating this vast universe with the help of His mental power and the limitless possibilities of His ectoplasm. It is true that His ectoplasmic creations are not infinite, but His ectoplasmic possibilities are infinite. He utilizes His immense possibilities just as the spider uses its thread to create innumerable types of webs.

Yastúrńanábha iva tantubhih pradhánajaeh.

Svabhávato deva ekah svamábrńot.

Sa no dadhádbrahmápyayam.

“Just as a spider maintains a close vigilance over all parts of its web while sitting immobile in its centre, similarly Puruśottama exists at the nucleus of the universe as the witnessing entity, free from the influence of Prakrti.” The rśi says, “Let the Supreme Entity, who is creating the vast universe with His Immanent Power, guide our pinnacled intellect so that we can realize Him in the true light.”

Only Parama Puruśa has the capacity to impart the knowledge of intuitional science, and then by His grace alone. If He does not teach, how can one learn? In the absence of true knowledge one will fall into the snares of the material world. One should pray to Him to awaken one’s intellect so that one can realize from the depth of one’s being that “ I am Brahma”. In the Vedas, a prayer is often made to Brahma asking Him to provide inspira tion to all microcosms to connect their intellect to Cosmic Consciousness – Sa no buddhyá shubhayá saḿyunaktu. This is the main theme of the Savitri Rk. (Gayatrii Mantra) is this. Dhiyo yo nah pracodayát.

As the Cause behind this expressed universe, does the Supreme Entity perform actions? In one sense, He does, and in another sense, He doesn’t. If one wishes to know whether He does or does not, one will have to become one with Him. There is no other alternative.

Eko Devah sarvabhúteśu gúd́hah sarvavyápii sarvabhútántarátmá;

Karmádhyakśa sarvabhútádhivásah sákśii cetá kevalo nirguńashca.(2)

That Supreme Singular Entity, reflected in all mental plates, and permeating all fundamental factors, is lying covert everywhere. He pervades everything, manifested or unmanifested, thinkable or unthinkable. He is Paramátman, the origin of all Jiivátmans, the inner consciousness of all. Although He is not the direct author of actions, He is the Supreme Controller of all actions. All entities gain their power from the power He radiates in His imaginative flow; all entities gain the strength to act from His strength. The cognitive faculty of all microcosms is contained in His Consciousness. A microcosm is nothing but an infinitesimal part of the Macrocosm, just as a spark is a tiny fraction of the huge fire. He is Sarvabhútádhivása, the vast shelter of all fundamental factors.

Every incident of this universe takes place within His mind every entity is a creation of His vast imagination. He does not require hands and legs to do his work. He guides and rejuvenates all with His psychic power. He observes the game of the universe, its microcosms, and flow of energy as a silent witness. Remain ing hidden behind the divine game of endless bliss He exists as unassailed Puruśa. Sákśiicetá kevalah nirguńasca. For recognition of actional expression His witness-ship is necessary. Hence He is the witness to every phenomenon. The capacity of witness-ship is only possible for a conscious entity. He is Consciousness personified. He is One and only One. Being above the guńas (qualities), He is Guńádhiisha, Guńátiita or Nirguńa (non-attributional).

Eko vashii nirkriyánáḿ bahunám ekam

Biijaḿ bahudhah yah kotita

Taḿatmasthaḿ yenapashyanti dhiiráśtesyám

Sukharaḿ sháshvataḿ nesareram

People generally surrender to a person who is endowed with greater physical, psychic or spiritual power than themselves. Parama Brahma is superior to all in all respects. He is the greatest of all. Hence the entire universe is under His control. In the absence of power from this Supreme Authority, all the created entities would lose their vital force. By providing vocal power He makes the mute eloquent, and by providing the power of movement, He makes the lame traverse mountains. He is one, but the potentialities of an infinite number of seeds lie within Him. Whatever you create in your mind, be it a cow, a horse, or a goat, you cannot give it an independent mind or make it a separate entity. Your mind is a singular entity, you do not have any power to divide it. But the Cosmic Entity possesses infinite mental power. He alone has the capacity to create numerous entities out of His mental body.

Intelligent people realize Parama Puruśa deep in their unit souls, after surrendering themselves at His divine altar. Only by becoming one with Him does one attain the infinite and the eternal. To merge in Him, the path of self-surrender is the only path. Wealth cannot help one to attain Him; one cannot buy the mind or devotion with money. In order to receive devotion one must give devotion. One has to give a similar object in exchange for the object one desires. If you want something material such as rice, pulse, oil, or salt, you will have to pay with something material – money. If you want to attract the attention of someone’s mind you will have to give your mind in return. If you want to win over a subtle mind, crude money will not help you. To attain Paramátman, you will have to offer your jiivátman. You should not hold back even a small fraction of your existential “I” feeling, but sacrifice your entire self in the fire of Brahma. Remember, where “I” exist He does not, and where “He” exists, I do not. If you think you can buy rice without spending your money, you are mistaken – your money will stay in your pocket and the rice will remain in the shop. You will never hold it in your hands. Similarly, if you cling to the remnants of your existential I-feeling, you will never attain Brahma. Those who practice the cult of self-surrender are wise; the rest are fools. The rśi says, “Inferior people, people of animal nature, are afraid of the cult of surrender and can never hope to merge in Him.”

Nityá nityánáḿ cetanshcetanánáḿ

Eko bahunáḿ yo vidadháti kámán

Tatkárańan saḿkhya yogádhigamyaḿ

Jiṋátvá devaḿ mucyate sarvapáshae.

The quality of permanence of those entities of the world we consider as permanent comes from Him alone. To the transient mundane objects jiivátman is a permanent entity, but this perma nence is fully dependent on the grace of Paramátman. All animate objects acquire their psychic power, their consciousness, from Him and Him alone. He is the Consciousness of all conscious entities.

He, the Supreme Singular Entity, provides each microcosm with the objects it requires according to the intensity of its respective desires. To the creatures living in the deep depths of the vast ocean He has provided sensitive feelers, fins and protective scales for the fulfilment of their long-cherished desires. To the aquatic creatures He has given the capacity to radiate light. To those animals who have nurtured the desire to defeat their powerful foes, he has provided weapons: deadly poison, sharp claws, long horns and intelligent minds; and for those animals who wish to escape attack he has provided defence mechanisms such as lightning speed and camouflage. Due to His unique magnanimity and benevolent consideration for others, He is the Lord of the universe. When you develop this magnanimity and spirit of well-being for others, you will also become one with Him.

All the philosophical treatises such as the Saḿkhya, and the entire spiritual cult, have been propounded to help human beings to attain Him, Parama Brahma, the only true goal. After attaining Him, or even by ideating on Him, one’s small mind will expand to the size of the vast Cosmic Mind, snapping all the bondages of the fetters (páshas) and the enemies (ripus) which had hitherto kept the unit mind limited.

This process of expanding the mind to attain liberation from the bondages of fetters and enemies is sádhaná. And the best method of sádhaná is iishvara pranidhána. Will it suffice to practice iishvara prańidhána while sitting alone at home? The one who performs bad actions in society and attempts to practice Iishvara Prańidhána at home for hours will not succeed: impure thoughts will certainly flash in the mind and disturb the smooth flow of the process of meditation. One cannot be successful in iishvara prańidhána if one does not sincerely observe the other points of yama and niyama in the external world. Those who say that the practice of dharma is purely an individual affair are mistaken. Dharma is very much the concern of the entire society. Unless one’s sincere endeavour to follow the path of dharma is extended to collective life, one will never free the mind from the bondages of pettiness, and sitting in a closed room in the name of dharma sádhaná will be an utter waste of time.

Bhidyate hrdayagranthishcidyante Sarvasaḿshyáh

Kśiiyante cásya karmáńi tasmin drśte parávare.

The narrowness of a unit mind in bondage is removed by the sustained effort to perform sádhaná at home and in the society at large. Through the all-embracing practice of sádhaná one will achieve the fullest expression of one’s potentialities. If the mind is narrow, Brahma sádhaná is futile.

Brahma sádhakas love people not by considering their nation ality, but as manifestations of Brahma. They could never wage a war based on the petty sentiments of casteism or provincialism, but would readily take up arms to defend justice and righteous ness against the evils of injustice. They are constantly aware that Parama Puruśa is their Father and Parama Prakrti, their mother. Hararme pitá gaorii mátá svadeshah bhuvanatryam.

The friendly glow of fireworms and the happy twinkling of stars become almost indiscernible on the night of the full moon. And on the day of the full moon one cannot see the moon if the sun shines brightly in the sky. When a bright entity appears, the less luminous fade away. With the appearance of the big, the small disappear. As one’s mind begins to expand, one’s small-I begins to lose its existence, and in the final stage of expansion, vanishes altogether.

Na tatra súrya bháti na candratárakaḿ

Nemá vidyuto bhańti kuto’yamagnih.

Tameva bhántamanubháti sarvaḿ

Tasya bhásá sarvamidaḿ vibháti.

In His presence, the moon, the stars and even the brilliant sun becomes lustreless. Electricity has no light before Him, what to speak of fire. All these shining objects derive their brilliance from Him. Their existence depends entirely on His existence. He is an embodiment of effulgence. He is the source and foundation of all life in the universe. All entities shine with His radiance. One will have to accept Him as the only object of one’s mind. One who does not do that is a fool, and will eventually lament with tears of sorrows in the eyes,

Vrtha janama Gounáyalu hena prabhu ná bhajalu

Khoyáyáhin soha guńanidhi

Hamára Karama manda námilala eka bunda

Prema sindhu rasaka avadhi

Alas, I spent my life in vain pursuits. Never having worshipped the merciful Lord, I have lost the most precious treasure. How woefully unlucky I am that I did not receive even one drop of the nectar of His divine love.

Shrávańii Púrńimá 1957 DMC, Allahabad

Footnotes

(1) Rgveda Puruśasúktam. –Trans.

(2) Shvetáshvataropaniśad. –Trans.
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The Highest Category of Devotion

The major difference between the development of human beings and that of animals is that the latter is fully action-oriented. Animals are not guided by knowledge, intellect, nor conscience, but by the sanction of experience and the allurement of crude enjoyment. Humans, however, are both action and knowledge-oriented. In addition to experience they are guided by the sanction of intellect, the inspiration of conscience and the spirit of benevolence. On the basis of this difference in the process of development, one should distinguish humans from animals. An animal cannot transcend its animal characteristics, but a human being, when freed from all petty sentiments and endowed with an ardent desire to attain the supreme, can reach the pinnacle of human glory.

Whatever the humans do, whether guided by crude instincts or the desire for eternal peace, is motivated by the desire for enjoyment. This desire may focus on petty or vast objects, or may be crude or sublime according to the nature of one’s innate saḿskáras. When the desire for enjoyment concerns petty material objects, the expressions will be purely action-oriented, and the mentality will be animal-like. However, when the desire for enjoyment concerns the vast and the sublime, the expressions will be action and knowledge-oriented and one’s outlook will be truly human. The innate characteristic of an animal is to derive crude pleasure from physical objects, and that animals mistakenly think crude pleasure to be happiness. But those humans who shine with spiritual radiance and observe the world with an all-embracing vision, can never satisfy their unquenchable thirst with finite material objects. They are the real humans. They realize that happiness does not lie in finite objects but in infinity.

Nálpe sukhamasti bhumaeva sukham.

In the flow of Pratisaiṋcara the cosmic cycle of creation all animate entities – the plants, trees, worms, insects, reptiles, birds, mammals and human beings – are advancing from crudity to subtlety. Even those who say, “I won’t move, I will sit by the wayside,” cannot escape this relentless movement. Everyone must move. Some will move with the flow of creation under the direct guidance of the Cosmic Will; others, whose consciousness is slightly more developed, may move against the flow, that is, towards animality or physicality, by means of their will-power; and others, by virtue of their developed consciousness will accelerate their progress along the Cosmic flow. This psycho-spiritual progress is not possible by mere actional faculty, and hence, it is beyond the capacity of animals.

Through knowledge, one should ascertain the best path and the proper direction to take, and then advance along it with ceaseless efforts. This path of movement is the path towards the Supreme attainment (Paramaŕtha). By knowing and understanding the path as well as the goal of life, and acting accordingly, one will unify oneself with the Supreme Desideratum in the end. Total merger with the Cosmic Desideratum becomes a reality through absolute sincerity. Hence, the rśi says that to attain the Supreme, knowledge and action are not enough, the real success is absolutely dependent on devotion. Those who possess actional faculty and knowledge will advance no doubt, but they will fail to attain the highest goal. This highest attainment depends entirely on one’s kevalá bhakti (the highest category of devotion).

By perfecting knowledge, action and devotion, should one strive to attain Puruśa (Consciousness)? Or Prakrti (Operative Principle)? Or a composite of Puruśa and Prakrti? Although Puruśa and Prakrti are inseparable, one should only try to attain Puruśa, not Prakrti. In the attempt to merge with the all-pervasive Consciousness (Puruśa), Prakrti, the Operative Principle, may sometimes be expressed, or may sometimes lie dormant in Puruśa.

Puruśa is the culminating point, not Prakrti. Though Prakrti has the predominant role in creation, Puruśa is the fundamental stuff of which the creation has been made. Prakrti is merely creating innumerable transient forms out of that fundamental stuff. Hence, although Prakrti creates the universe, She does not and cannot create the original stuff or ingredients of creation. When Prakrti’s influence over Puruśa reaches its peak, crude objects are created in the physical universe. The more the influence of Prakrti on Puruśa, the greater the degree of crudity and solidity of objects. What we call energy (shakti) in the relative world is not synonymous with Prakrti. Shakti is created at an earlier stage (in Saiṋcara) due to the influence of the Operative Principle (Prakrti) on the Cognitive Principle (Puruśa). The greater the degree of static bondage of Prakrti, the greater and quicker the transformation of energy into crude objects. Whatever is expressed as crude, subtle or causal factors is nothing but a metamorphosed form of energy. Even the psychic world is but a subtler stage of energy. And this is why we observe that energy and mental force appear to be the same thing. Mental force very often performs the same functions as physical force.

The practice of Sádhaná aims at converting the crude physical energy into subtle psychic energy, and the psychic energy into spiritual energy or cognitive faculty, and in the final stage enables the practitioner to become one with the Supreme Entity. Thus, in successive stages, sádhaná converts matter into energy, energy into idea, idea into consciousness, and at the highest stage, ensconces one within Supreme Consciousness.

So the goal of sádhaná is to establish one’s self in the cognitive Principle (Puruśa). Puruśa is everywhere in everything. In fact every manifestation is a form of Puruśa bound by the principles of Prakrti. Your goal is not the Puruśa who is bound by Prakrti; your goal is that Puruśa in whom Prakrti lies dormant, the Puruśa who is free from all bondage. You will have to realize through real knowledge that He is absolutely unblemished all-knowing and unbiased. While performing actions you must remember that the manifested world of both individual and collective forms is His manifestation, and through devotion you should realize that He is the life of your life, the Lord of your inner heart. You should not try to look for any other Entity.

Eko haḿso bhuvanasyásya madhya sa evágnih salile sanniviśtah

Tvameva viditváti mrtyumeti nányah panthá vidyateyanáya.

A follower of the cult of knowledge knows that in the universe Puruśa (or Haḿsa) is One. When the unit mind is bound by limitations, only pluralities and multiplicities can be seen. But in that Entity which is beyond the periphery of mind, there is no scope for pluralities. In fact, with regard to Brahma, no numerals such as two, three or four can be used, because numerals come within the scope of psychic knowledge only.

Only the word “One” can be used regarding Brahma, not because He is one in number, but because we cannot logically divide Him into any parts or segments. He is beyond the limitation of space, time, and individuality. In Him svajátiiya, (differences within the same species), vijatiiya (differences between species) and svagata (differences within the same unit being) are absent. There cannot be two Infinite and Endless Entities; if there were one would have to become finite.

It is impossible to describe the inner essence of Puruśa to the microcosm, for He is beyond the scope of human mind.

Shivaḿ cidánandarúpaḿadbhútam.

Fire and water are apparently two contradictory things. Yet in water He lies in a subtle way as fire-energy. This may sound very strange: that the fire, which turns water into vapour, the fire which appears as something so contradictory to water; lies latent in every molecule and atom of water. Oxygen, which burns objects, is one of the basic components of water – a compound object.

Just as the force of fire is bound with, though seemingly unrelated to, the very existence of water, similarly He is in the mind, beyond the scope of the mind. Sádhakas should realize that He is the only goal, the only Entity for whom one should yearn.

To attain Him, the flow of the microcosmic mind should be directed towards Him alone. Those for whom Puruśa is the only object of constant ideation, the be-all and end-all of life, unfold their cognitive faculty by degrees, thus acquiring the strength to overpower the static bondages and become established in the spiritual stance. This Supreme Entity is beyond all limitations. To grasp the real nature of this Entity, one must develop an integral outlook by transcending all the bondages of narrow sentiments and isms. Where there are no bondages of limitations, where there is no domineering influence of Prakrti, there cannot be the four so-called noble truths as propounded by Buddha: sorrow, the causes of sorrow, the cessation of sorrow and the means for the cessation of sorrow. It is absolutely meaningless to attempt to attain immortality or absolute bliss in any way other than by ideating on the Eternal one (the state of Vajrasiddha by the Buddhists) who is totally unassailed by vicious cycle of birth, decay and death.

Where mental development is knowledge-oriented, the latent cognitive faculty of the sádhaka will unfold. Thus, sádhaná is the expansion of one’s self, the gradual assimilation and subjectivisation of the universe. Sádhaná is not the path of self contraction; it is the path of self-expansion. Some so-called philosophies want to dismiss the world as illusory, but are in fact telling lies, consciously and unconsciously. These blood-sucking parasites knowingly indulge in lies of this sort under the inspiration of the political, economic and other social exploiters, out of greed for their financial gains. These parasites are fully aware of the fact that as long as people remain confused due to the unhealthy effect of defective philosophies, the actional faculty will remain unexpressed, and they can easily be utilized as tools.

Remember, the path of sádhaná is not the path of escapism, but the path of the brave… the path of vigour. O sádhakas, advance undaunted, courageously fighting against Avidyá (the force of negativity). Make your spiritual life fruitful with the warmth of your heart, the strength of your muscles, the vigorous activity of your nerves, and the rapid flow of blood in your veins. Yours is not the path of retreat, nor the path of unholy compromise as wretched slaves to the rapacious businessman or as pawns in the hands of power-hungry politicians. Yours is the path of ceaseless advancement towards union with the all-benevolent Supreme Entity by connecting the flow of action and devotion with the flow of knowledge. Never surrender meekly like a slave allowing your inherent power and vigour to be sapped. Remember, the fullest manifestation of your vigour is immortality.

Those who dismiss the world as illusory, do injustice to their individual prowess, and become very cynical. This negative approach leads the human society astray, partially or fully. Seeing how deeply you love your children a máyávádin (a proponent of the doctrine of illusion) will say, “Be careful, you are about to fall in the snare of attachment. Remember this relative world is just an illusory prison”. To such a negative statement a genuine Ánanda Margii will say with robust optimism: “Of course I will love my children with all my heart, and through sádhaná, expand this love to its greatest or unlimited extent. Let this love which was confined to one child be extended to all children. By taking the hearts of all parents within one’s own heart one realizes that every child is worthy of this love.” This sort of awareness is possible only through real knowledge – the knowledge of truth. Those who deny the importance of knowledge in sádhaná want to throw humanity into the abysmal darkness of staticity.

But is the theoretical knowledge enough? Is it sufficient to know, only in theory, or through logic, that all children of all parents are equal? No, through theoretical knowledge one can only understand what one should or should not do in sádhaná and nothing more. To turn this academic love into universal love one must colour the molecules and atoms of this dusty earth with one’s love. This is not possible for an ordinary follower of the cult of knowledge. Such people can be very pedantic, but unless certain effective ways are adopted to become one with the Supreme Entity, this knowledge will become barren. Sádhakas know that to become one with Him they will have to remain absorbed in constant ideation on Him, and then only will He appear in their hearts in His most attractive form.

Sa visvakrd vishvaviditmayonih kálakáro guńii sarvavid yah.

Pradhánakśetrajiṋaptirguńeshah saḿsára mokśasthitibandhahetuh.

He is the Father of this universe: everything has been created out of His imagination. When the followers of the cult of knowledge realize that this universe is the combination of the infinite emanations of the vast Cosmic Citta, they stand awestruck by the greatness of that Entity. Through the process of thought it is impossible to measure His immensity. The depth of His depths cannot be fathomed. Ordinary microcosms can best be compared to tiny bubbles in the endless Cosmic Ocean.

The rśi observes that all the thoughts and activities of the microcosm lie within the scope of the limitless intuition of the Macrocosm. That is why the Macrocosm knows everything inside and outside the microcosmic mind. Nothing can be done secretly. If a sinner pretends to be virtuous by wearing bead-necklaces or holy marks on the forehead simple people may be fooled, but Parama Puruśa knows the truth. He knows more about the sinner than He knows about himself.

He knows everything that you know, and everything you do not know. Obviously there is no other way than total surrender to Him. When the followers of the cult of knowledge realizes this truth they surrender to Him without reservation. Those who do not do that either lack knowledge or suffer from a false sense of prestige, a type of psychic ailment.

Wise people understand the simple truth that all human endeavour is dependent on relative factors. Intellect, name, fame and wealth are all dependent on the relative factor of time. They exist during one period of time and disappear later. But Parama Puruśa, the Father of the universe, does not have to wait for any period of time to do His work. Time comes into existence when the microcosms are created from the eternal Ocean of Cognition by the binding influence of Prakrti. Hence, He is the Father of time.(1) Being beyond the bondage of time, He is established as absolute truth and intellect, wisdom, and everything else which can or cannot be thought of by the unit mind, remains unassailed by the time factor; He is eternal.

There are some ignorant people who wrongly believe that God physically resembles an ordinary human being who gets angry, wants to be worshipped, and enjoys being propitiated with food and other offerings. They claim He has various likes and dislikes; that He wants to be invoked at certain times, and immersed at other times. But genuine sádhakas, by virtue of knowledge, realize that their dear Lord is not affected by religious paraphernalia and pretentious shows of devotion.

Followers of the cult of knowledge understand that only Parama Brahma deserves the epithet guńii. How can a finite being be called a guńii? A guńii is one who possesses a binding rope. A finite being does not hold the binding rope but is bound by it, and thus is called guńadhiina (bound by guńas). Every microcosm is under the bondages of these binding principles.

A realized person intuitively knows that only the Supreme Entity is all-knowing (Sarvavid). Only that Supreme Entity has the requisite psychic expansion to know all that is thinkable and unthinkable. He is Pradhána (the greatest). The word Pradhána also means Prakrti, but in the above shloka it is not used in that sense. It would not be correct to call any other entity of this mundane world Pradhána because all entities are assailed by some imperfection. Though apparently head of the school, the headmaster is answerable to the school board of directors. The Secretary General of the United Nations, or the Commander-in-Chief of an army are answerable to the representatives of the people. No one in the mundane world has absolute authority. All fathers have their fathers. But there is no one above Parama Puruśa. Only He has the absolute authority.

He knows the movements of all created beings, the ways of every microcosm. He sees the vain attempts of humans to look honest while concealing their mental meanness, to deceive others by delivering eloquent speeches, and to pretend to be apostles of peace while secretly manufacturing lethal weapons. He sees this and laughs in His vast mind. The foolish, the conceited, the learned fools, and the money-crazed humans deny His authority to escape the consequences of their gross misdeeds, or to console their own minds. But for Him this is all immaterial, because His existence does not depend on the recognition or authority of others. He knows that He exists as the Lord of all, as the Controller of all. All the three principles – sentient, mutative, and static – are under Him. With all these guńas, He is dancing merrily, vibrating rhythmically. With the help of these three principles He is creating the universe, keeping it under His hypnotic spell, and arousing the existential awareness in created beings.

By imparting the practical lessons of sádhańa; by disseminating the science of Brahma, He is removing the bondages of the guńas and paving the way for the salvation of the wise people. Those who are bound by the sentient principle think that they exist; those who are bound by the mutative principle think that they are doing (they think they are billionaires, or learned, or intelligent.); and those who are bound by the static principle degenerate to the level of crude matter. When microcosms acquire a fair degree of mental development through the pursuit of knowledge, they realize these truths.

Sa tanmayo hyamrta iishasaḿstho jiṋáh sarvago bhuvanasyáya goptá

Ya iishe asya jagato nityameva nányo heturvidyate iishanáya.

Does the omni-telepathic Entity, whose immanent power is the cause of this world of salvation, preservation, and bondage, undergo any metamorphosis? No, He remains absorbed in His original stance (Tanmaya). To others it appears as if He is performing magic tricks, but for Him the magic show is no miracle, it is the display of His artful techniques. He watches the magic show, but He watches only to be sure of His showmanship.

He is Amrta (immortal) because He is not bound by the waves of the principles of Prakrti. He is Puruśottama, the Controller of all controllers, the shelter of all beings. Nothing can be done secretly, for He is connected to all in His individual and collective associations. He permeates each pore of the universal body with the authority of universal witness-ship. He is Sarvaga. He maintains everything.

Wise people realize these truths in the pursuit of real knowledge. However much an ignorant person may try, he or she can never understand His greatness by mere philosophical argumentation.

Yo Brahmáńaḿ Vidhadháti púrvaḿ yo vae Vedaḿshca prahińoti tasmae

Taḿha devátmabuddhiprakáshaḿ mumukśurvae sharańamahaḿ prapadye.

Before He started this Creation, He had to assume the role of Brahmá. Brahmá is the stage of manifestation of Brahma where Prakrti is predominant over Puruśa. The flow of creation, preservation and destruction is continuing with the three acoustic sounds “a”, “u”, “ma”. Brahmá is the stance centred around the acoustic sound “a” (Brahma+a = Brahmá). The rśi says that this Brahmábháva is accepted as the apparent cause of this creation. Brahmá bháva is also one of His numerous ideational expressions.

Who is the propounder of intuitional science? Is he a particular sage (rśi) or intellectual? No, Brahma is the Propounder who expresses His ideas through the vocal cords of different sages. No individual human being deserves the credit for human excellence. It is due to His grace alone that the intuitional science was revealed.

The closer one’s psychic propensities move towards Him during sádhaná, the more one’s intuition increases, and the more one’s apexed intellect (agryabuddhi) unfolds. The person who realizes the greatness of the Macrocosm by virtue of intuitional knowledge says, “ My only desire is to merge myself in Him, to attain salvation.” To seek Him is not to seek for any mundane object of pleasure. No petty greed, no enemy (ripu) exists in Him. To seek salvation means to surrender totally unto Him. The act of seeking Him is free from the least taint of selfishness (niśkalus’). Hence the rśi Shvetáshvatara says that every individual should seek salvation. To attain Brahma the cultivation of knowledge alone will not suffice; one will also have to perform actions. By merely learning the techniques of making sweet from a confectioner one will no get any idea about how the sweets taste. When sádhakas realize that they should seek salvation, then they will have to undertake a special endeavour to attain that cherished goal; they will have to advance towards Him according to the laws of material science and psychology. That is their action (karma sádhańa). The more they proceed towards Brahma through karma sádhańa, the more the divine excellence of Brahma will manifest itself in them in the ever-new ways. That which was not possible through the pursuit of the cultivation of knowledge will be possible through karma sádhańa.

Niśkalaḿ niśkriyam shántaḿ niravadyaḿ niraiṋjanam

Amrtasya paraḿ Setuḿ dagdhendhanamivánalam

He is spotless, actionless, without distortion, calm and tranquil, unaffected by external stimuli, unblemished. He is the bridge connecting the microcosm to immortality. Through constant ideation on Him, the seeds of one’s accumulated saḿskáras become burnt.

Yadá carmavadákáshaḿ veśt́ayiśyanti mánaváh

Tadá devamijiṋáya duhkhasyánto bhaviśyati

Human misery originates from one’s imperfect thoughts. By ideating on the Great one can be relieved of misery forever. Those who believe that the pursuit of crude matter is the path leading to the cessation of misery, and thus remain oblivious of Him, are entirely mistaken. Just as the sky cannot be wrapped around one’s body, similarly without Him the cessation of misery is impossible.

Tapoprabháváddevaprasádácca brahma ha shvetáshvetaro’tha vidván

Atyáshrambhiyah paramaḿ pavitraḿ prováca samyag rśisauńghajuśt́am.

After proper karma sádhaná Shvetáshvatara realized Brahma. Here proper karma sádhaná means the strict observance of yama and niyama. The meaning of tapah is to bring comfort to others even by enduring hardship. The duty of the ácáryas and táttvikas is to propagate noble ideas and promote the welfare of others even by embracing hardship themselves, individually or collectively. Their duty comes within the scope of tapah. Some consider dharma to be the propagation of the greatness of a propounder of a particular doctrine or scripture. This is a totally misconceived idea. Dharma is the cultivation of benevolent intellect for the all-round welfare of all the created beings in the universe. Lord Buddha said,

Bahujana hitáya bahujana sukháya

Lokánukampáya attháya hitáya sukháya.

Deva manussánaḿ ádi kalyáńaḿ majjhe kalyáńaḿ

Pariosan kalyáńaḿ satthaḿ sabyainajanaḿ

Kevalam paripunnaḿ parisudhvaḿ

Brahmacariyaḿ pakasetha.

Is the realization of Brahma possible through human endeavour alone? Human beings are unable to transcend knowledge, action and devotion, and thus Parama Puruśa showers His grace upon them. The result is a divine union of Parama Puruśa and His devotees.

Rśi Svetashvatara taught the science of Brahma (Brahmavidyá) for the welfare of people. Those who keep themselves shackled with various restrictions and impositions can never understand the proper spirit of Brahmavidyá. Even if they learn the initial lessons of Brahma sádhaná, they soon give up because it requires immense strength of mind. The one with a timid mind who mechanically follows the rest will not advance far.

In the propagation of dharma the spirit of welfare is the beginning, the middle and the end. What is He? He is welfare personified. So the ancient people used the term Kalyáńasundaram to describe Him. In Him there is total perfection. The rśi says, “To attain Him, devotion must be complemented by knowledge and action”. You may have made sweets according to the techniques taught to you, but unless you taste them you will never know how good they are. This act of tasting is devotion. Devotion arises from love of the Lord. Sá kasmae parama premarupá.

There are two broad categories of love or devotion: prema and parábhakti. Prema (love for the Supreme) occurs when there is a strong attraction for the Supreme Entity. (as opposed to Káma which is love for relative objects). Even though the I-feeling greatly expands as one strives to seek shelter in Parama Puruśa, the existential I-feeling does not altogether disappear. So through prema one can attain liberation (mukti). But to attain salvation (mokśa), Parábhakti, exclusive devotion to Parama Puruśa is required. Parábhakti liberates spiritual aspirants from the bondage of I-feeling permanently. One should bear in mind that Parábhakti is not a state of inaction; rather a tremendous vital faculty lies behind Parábhakti.

Yasya deve parábhaktiryathá deve tathá gurao

Tasyaete kathitá hyartháh prakáshante mahátmnah.

However much people might pursue the cult of knowledge and action, the science of Brahma should be taught only to those who possess Parábhakti. This Parábhakti should be directed towards both Brahma and the Guru. One should remember that there is only one Guru. The actual Guru is not the physical body of a Guru but the Entity who works through the physical body. Hence, Paramátmá alone is the Guru. Through Parábhakti, one can easily transcend one’s I-feeling and attain the non-attributional stance. Those who possess parábhakti or kevalá bhakti are free from mahimá jiṋána (the notion that God is too perfect to be attained by a mere mortal). Hence, the attainment of emancipation is possible only through parábhakti. Spiritual aspirants with developed parábhakti can proclaim that the universe is all Brahma; Brahma alone is the Supreme desideratum of all microcosms. Only they can say;

Brahmárpańaḿ Brahmahavirbrahmágnao Brahmańáhútam

Brahmaeva tena gantavyaḿ Brahmakarmasamádhiná.

Bhádra Púrńimá 1957 DMC, Katihar, Bihar

Footnotes

(1) Parama Puruśa is [[alternatively]] described by some as the death of time, but I have some objection to this interpretation because, if that were so then philosophically He could not be said to be above the time factor.
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The Five Kinds of Conscience (Viveka)

Viveka (conscience) is a special kind of deliberation. Deliberation (vicára) is the endeavour to select a particular idea from several ideas. If a particular person is presented to you as a criminal, then there are two opposing ideas before you: the guilt of the man or his innocence. The process whereby one comes to a conclusion after deliberating upon these two opposing ideas is called vicára. When you finally make your decision it is called siddhánta (conclusion).

Conscience (viveka) is defined as a special type of vicára (deliberation). The denotation of vicára is broader than that of viveka. A thief, on entering his victim’s house, considers whether it would be better to start stealing in the dining room or the sitting room. This is a kind of deliberation after which the thief reaches his conclusion. This deliberation is vicára and not viveka.

Viveka is that kind of deliberation where there is a conscious endeavour to decide in favour of shreya (benevolence) when confronted with the two opposing ideas of shreya and preya (malevolence). Viveka is of five types, and their collective name is viveka paiṋcaka.

The first type is nityánitya viveka (discrimination between permanent and impermanent). Whenever an intelligent person ponders over something, he or she discerns its two aspects – the permanent and the impermanent. The attempt to accept the permanent aspect after due deliberation is called nityánitya viveka. The permanent is not dependent on the relative factors of time, space and person, whereas the impermanent is the collectivity of the relative factors. The best way to recognize the impermanent is that if one of the three relative factors is changed it will undergo an immediate transformation. Nityánitya viveka enables human beings to realize the necessity of observing dharma. It helps them to understand the fundamental differences between dharma and religion, or doctrine. Religion is something entirely relative whereas dharma is a permanent truth.

The first characteristic of religion is that it gives excessive importance to a single individual. Different regions claim that such-and-such great personality (mahápuruśa) is a son of God, a prophet, or even God himself. However wise these great persons might be, they are nevertheless mortal. Some also claim that the propounders of other religions could not come as close to God as their own propounder did. These words are not only irrational, but contain a concealed attempt to make the impermanent permanent. Dharma is an eternal truth credible and does not depend on any individual, prophet or avatára (direct descent of God) for its substantiation. The goal of dharma is the attainment of Brahma; its base and its movement are Brahma-centered. Brahma is the Absolute Entity independent of time, space and person; He is permanent. Brahma sádhaná, therefore, is the sádhaná for the attainment of the permanent entity.

Through nityánitya viveka, human beings become aware of the fleeting nature of transient objects. They observe that with change in time, place and person, corresponding changes occur in social, political, economic, and all other spheres of life take to which they have to adapt themselves. Those who are reluctant to adapt themselves to the changed circumstances are doomed to destruction. A religion or an “ism” is created in a certain age which itself is a product of the three factors of time, place and person. However, the religion does not recognize the necessity of adjustment with the change in social life. It refuses to realize that the old rules and regulations of the previous age are now only mere historical records, having lost their relevance in the present dynamic society.

To stifle the progress of humanity, the followers of these religions play on human sentiments and other weaknesses. They want to perpetuate the hold of the vested interests by infusing an inferiority complex into the human mind. While preaching their religious ideas, some claim that the social, economic and political systems were direct creations of God and hence destined to be observed in all ages and all times with equal veneration. They pronounce that those who refuse to follow this divine decree will be doomed to burn in the scorching heat of God’s wrath, or dammed to suffer eternal hell-fire. To deny people the scope of verifying the rationality of different scriptures they declare that such-and-such scriptures are infallible and so nobody has the right to question their veracity. If the philosophical texts contradict the scriptures, then their propounders will be declared as atheists.

So it is seen that in the absence of nityánitya viveka the propounders of religion want to thwart the intellectual progress of human society at large. They knowingly refuse to understand that any observation regarding the spatial, temporal and personal factors, from whatever person it might come, is bound to lose its relevance in a transformed situation.

Through nityánitya viveka try to understand what is permanent and what is impermanent. You will certainly realize that no scripture is a revelation of God; that everything in this world created by time, space and individuality is transient phenomenon. For the transient body and the transient mind one cannot deny the necessity of transient mundane objects. Though these things are necessary, they are still transient.

In the introversive phase of the cosmic imagination, intellectual progress of human beings is bound to take place and consequently their control over matter will gradually increase. In the process of further intellectual development, the old ideas and values of the undeveloped life will become outdated. You must have noticed that people with old, outdated ideas very often lament that the present younger generation has no spiritual inclination whatsoever. “Everything is lost,” they lament. Perhaps they do not understand, or maybe knowingly refuse to believe that scientific knowledge is increasing, dramatically. Modern youth is becoming acquainted with newer inventions and discoveries. They are learning about many new things and accepting them from the core of their hearts. As a result, the intellectual backwardness of the past seems to be totally absurd to them. The more scientific knowledge they acquire (in the Pratisaiṋcara movement of the Cosmic cycle they will certainly advance) the more they will try to liberate themselves from the noose of religion and “isms”, and the further they will advance along the path of dharma directly, scientifically and supported by rational judgment. Are the proponents of isms not aware of this fact? They are well aware and that is why they deliberately criticize material science at every opportunity. But this sort of criticism does not impress intellectual people.

It is not enough to equate the so-called religious scriptures with transient philosophy. Rather, these scriptures are [even inferior to the] material science. Although the material sciences are still imperfect from the ideological and practical point of view, they do not stifle the scientific progress of humanity; though they do stifle subtle intellectual and spiritual progress. But the conniving religious theologies seek to shackle peoples’ feet, making them as static as static as birds sitting on a perch in a cage. Too often they are satisfied with the amount of scientific progress they inherit and do not care for further development. To them molasses is sacred whereas sugar made at the mill is unholy because it is a product of science. To them bullock carts and rowing boats are sacred whereas trains and steamers are unholy because they, too, are the products of science. And yet, if these proponents of religion think a little deeper, they will realize that both molasses and sugar are products of science. The age of molasses was an age of undeveloped science. Sugar was a product of a comparatively developed age.

We cannot advise today’s human beings to go back to the age of candles and oil lamps neglecting the electric light. But some religions impart such teachings. Human beings will have to understand the proper spirit of nityánitya viveka and adjust themselves with the prevailing age. They will have to accept without reservation the situation of the particular age they are born into. It would not do to waste one’s time in unnecessarily gloating over the past.

Nityánitya viveka is an inseparable part of the practice of dharma. Dharma lays down clear guidelines for moving ahead in perfect adjustment with the prevalent situation. Dharma is the throbbing vital faculty of living beings. In dharma there is no scope for the accumulated inertness of staticity.

Brahma alone is an Eternal Entity, and the sádhaná of Brahma is the real practice of dharma. The ritualistic observances centred around the spatial and temporal factors cannot help in attaining the Eternal Entity, Parama Brahma. The sustained effort for psychic purification is the only means to become one with Him. People who observe ostentatious rituals after indulging in various antisocial activities may be seen as righteous people from the religious point of view, but if they are tested in the touchstone of dharma their sinful nature will be revealed.

As religions are dependent upon various changing factors, they differ widely from one another. They criticize and mock each other, exaggerating the other’s defects and refusing to acknowledge the other’s positive qualities. As they have no Eternal Entity as their goal, they are influenced more by allegiance to their own sect than by any love for humanity. But real dharma teaches that all living beings of the universe belong to one family; all are bound by the common touch of fraternity. The entire universe is everyone’s homeland, and all the animate and inanimate entities are the various expressions of one and the same Supreme being.

[[

Hararme Pitá Gaorii Mátá svadesha bhuvanatrayam.

]]

[Parama Puruśa is my Father, Parama Prakrti is my Mother, and the entire universe is my home.]

But strangely enough, many religions teach the opposite. They proclaim the exclusive greatness of a particular country, race, mountain or river. But in dharma there is no scope for intolerance, for Dharma is based on the solid foundation of vigour derived from universal love. The goal of religion is a non-integral entity and as such there remains a narrow outlook. The goal of dharma, however, is infinite Brahma. So the pursuit of dharma increasingly expands one’s vision. Sometimes a kind of alliance is noticed between religions but that is entirely an external alliance. The talk of synthesis of religions is totally absurd; it is merely an apparent show of honesty and grandiloquence to hoodwink the common people. Dharma is always singular in number, and never plural. So there is no question of religious synthesis in dharma. Religion is always plural in number – never singular. The synthesis of religions means their annihilation. Where impermanent entities are worshipped as the goal through various ritualistic paraphernalia, there is no scope for synthesis.

Religion is practiced for the fulfilment of mundane aspirations. This is the reason why a class of clergymen emerged centring around the religion. Ultimately the adherents of these religions become mere tools in the hands of vested interests. With the awakening of nityánitya viveka in human minds and the opening of the door of scientific knowledge, it will not be possible to deceive the people in the name of religion or by holding out the lure of happiness in the next world. The vested interests are quite aware of this fact and hence strive to keep the masses lost in the darkness of ignorance. Like parasites, they manoeuvre themselves to misappropriate, by injecting fear and inferiority complexes, a lion’s share of what the ignorant masses earn with their sweat and blood.

Religious exploiters maintain an unholy alliance with the capitalistic exploiters. With hands upraised, a religious preceptor blesses the wealthy merchants for their future prosperity but refuses to see the faces of his poor disciples who fail to provide handsome prańámii (a fee for the priest’s blessing). You will notice that in many religions mythological stories and fables are given more importance than science and rational ideas because they contain ample scope for exploitation of human weaknesses.

But in scientific and rational analyses, there is no scope for exploitation. If you consider yourself a Bráhmin by caste, then you will have to admit indirectly that the Bráhmins had their origin from the mouth of a god named Brahma. But will your scientific intellect agree to this sort of irrational interpretation? Likewise, if you consider your self as a warrior (kśatriya) or a merchant (vaeshya) or a labourer (shúdra), then you will have to accept that you were born of Brahma’s hands, thighs or legs. Anthropology, archaeology and human history can not accept these absurd notions. But the adherents of so many religions have to conform, more or less, to some mythological stories, which are totally contrary to science. By developing nityánitya viveka you will be able to clean your mind of the garbage caused by such superstitions with little effort. Nityánitya viveka teaches that the entities which are dependent on time, place and person are all transient. The only entity beyond the scope of time, place and person, is Paramátma, so He is the Eternal one, Nityaḿ Vastrekaḿ Brahma.

The second type of viveka paiṋcaka is dvaetádvaeta viveka. Through dvaetádvaeta viveka one gains the capacity to analyse whether the eternal entity is one or more than one and come to a conclusion accordingly (dvaeta means dualistic and advaeta means non-dualistic). There cannot remain any svagata, svajátiiya and vijátiiya differentiation in the entity which is beyond time, space and person. So it is not possible for the Eternal Entity to be more than one. Various beliefs about the so-called gods – that one god defeated another in battle, but was later harmed enormously by his adversary’s wrathful vengeance; that a certain god spreads or cures a certain disease; and that another god distributes wealth or learning – are contrary to Dvaetádvaeta Viveka.

In spiritual practice nityánitya viveka is not enough, Dvaetádvaeta viveka is also necessary. For success in spiritual practice both nityánitya viveka and dvaetádvaeta viveka are indispensable. They enable people to realize that all the objects bound by time, space and individuality are transient while the Entity beyond the periphery of time, space and individuality is permanent; It is one without a second.

The third type of conscience is átmánátma viveka (literally self-non-self conscience). The role of this type of conscience is to analyse whether the Permanent, Non-dualistic Entity is Consciousness (Átmabháva) or non-consciousness (anátmabháva).

Everything in this universe is a metamorphosed form of Consciousness. This metamorphosis takes place due to the influence of static principle. The creation of the world of forms by the static principle continues as a result of the changes in the flow of endless waves. Forms are the expressions of the formless due to the influence of the static Prakrti. So Consciousness, in the process of crudification, is turned into solid matter and takes the form of a perceptible object, relinquishing its original quality of witness-ship. That is, Consciousness (Átmabháva) becomes metamorphosed into non-consciousness (anátmabháva). From mind to solid matter there is the domination of non-consciousness and hence the existence of the three factors: knower, knowledge, and knowable. When spiritual aspirants apply átmánátma viveka they can easily discern these three factors and come to the realization that all the three are changeable and perceptible and hence non-consciousness by nature. And the entity which is above these three factors, which is One without a second, which is the Witnessing Entity, is nothing but Consciousness.

In the mundane world people run after money. What is the nature of this money? Money is important to buy crude physical objects. It is not a conscious entity; it is non-consciousness. Its necessity is felt by the unit mind. Money is knowable and enjoyable, and the pleasure derived from money is enjoyment. But, being non-consciousness, it cannot be the cause of unlimited happiness. Yet people will do almost anything to attain money: bribery, murder, adulteration, black marketing, hypocrisy and so on. Such people are the worshipers of non-consciousness, investing all their vital energy in the pursuit of matter.

Apply átmánátman viveka in all action and all thoughts. Atmánátma viveka has a greater importance in the field of action than dvaetádvaeta viveka. If you utilize it as an indispensable part of your daily life, the true form of the universe will appear before you. Of course, this will never happen if one harbours sinful thoughts while pretending to be righteous. Átmánátman viveka will teach you that the Singular Eternal Entity in the form of Consciousness should be your only object of ideation. You will see the colours of religion fade before your eyes as the pure white effulgence of dharma shines with ever-increasing brilliance.

All the “isms” prevalent in today’s world can easily be included in the category of religions. All the defects of religions exist in the “isms” too. None of the political, social or economic “isms” are free from superstition none are straightforward; all are full of rampant hypocrisy. In all “isms”, doctrines and religions, the scriptural authority is supreme. There is no scope for the functioning of the five types of conscience, no place for service, love or devotion. With the help of falsehood and immorality, these “isms,” doctrines and religions slander and make accusations against each other. They make attractive promises to the people while hiding their own internal sins. In fact, false piety is not the path of dharma, leading to welfare, but the opposite of dharma, the negation of welfare. They can be likened to asses wearing lion skins: take away the lion skins and their their true form will be revealed. They have no other purpose than to grab votes and usurp power. The mentality to grab the votes first and then serve the people is not the true spirit of selfless social service; rather, it is the mentality of power craving materialists.

You will have to advance with the true spirit of genuine social service, because the very characteristic of dharma is to promote the cause of welfare. Dharma and welfare are inseparable. Religion and intolerance have created enormous harm in the world, have caused torrents of blood to stain the rivers red. In the present twentieth century, religions have assumed the form of “isms”.

The people of medieval times fought among the clans and communities, and the people of today are fighting over their “isms”. Just as religions did in the past, the “isms” are criticizing each other today, betraying their spirit of intolerance as they try to gag each other’s voices. It seems that they have no other goal than carping, criticizing, and slandering each other. They are befooling the ignorant masses by painting rosy pictures of service, peace and happiness. On the other hand they themselves are going far away from the path of selfless service and welfare. To emancipate the masses from the unhealthy influence of “isms” there is no other way than universalism. Only universalism is free from the defects of any narrowisms because every thing of this entire universe comes within its vast periphery.

It is only with the help of átmánátma viveka that the human beings can emerge from the mire of the present century and move towards universalism with firm steps. By virtue of átmánátma viveka people can realize that Brahma is the Eternal Singular Entity, pure Consciousness.

The fourth type of conscience is paiṋcakośa viveka (the conscience of paiṋcakośas or five layers of existence). People sometimes mistake the different layers of their existence to be unit consciousness. With the help of paiṋcakośa viveka people can easily discern that the annamaya kośa (physical body), kamamaya kośa (crude mind) manomaya kośa (subtle mind), atimanas, vijiṋánamaya, and hiranyamaya kośas(causal mind) are separate layers, and that Consciousness is above all five kośas. Spiritual sádhaná means ideation on one’s own consciousness beyond these kośas and not ideation on any of the kośas themselves. Through knowledge one must analyse and stop worshipping these kośas. Movement towards consciousness is the real spirit of sádhaná. It is not possible to follow the spiritual cult without properly cultivating paiṋcakośa viveka.

Take for example the case of a major problem in society – the problem of food and clothes. Food and clothes are essential for the preservation of human existence, but they are not the goal of life. They are necessary for the physical body (annamaya kośa), and to some extent for other kośas too, but they are not everything. With them it is not possible to achieve complete mundane fulfilment. To attain supreme benevolence the microcosmic entity consisting of the five kośas is a necessity, and for that there is the need of food and clothes. But the struggle for procuring food and clothes is only a crude stage of sádhaná not the final and absolute one. Those whose entire sádhaná is employed only for procuring food and clothes can hardly be called human beings; they are better described as undeveloped animals.

Mahávákya viveka, the fifth stage of conscience, is the resultant of the other four. The first four types of conscience help a sadhaka to realize that the Eternal Entity, Brahma, is One without a second, Consciousness personified, and the knower of the five kośas. Mahávákya viveka teaches human beings that He is not attainable through mere knowledge. To liberate the consciousness from these five kośas, action and devotion are indispensable. Those who think that He is attainable through the cult of knowledge alone are mistaken. By cultivating the first four types of conscience a person of knowledge may become established in mahávákya viveka. At that stage he or she realizes that the mere pursuit of knowledge cannot bring paramártha (the means of attaining the supreme goal). He or she then understands that the knowledge already acquired is not true knowledge because it leads to vanity.

If ignorant people want to acquire more knowledge they should be encouraged to do so. But if so-called intellectuals (jiṋániis), puffed up with the vanity of knowledge, want to attain more knowledge they should be told to perfect the cult of action and devotion first, thereby smashing their vanity. So let the jiṋánii tell the masses that Brahma is attainable only through self surrender, proper questioning and selfless service.

Pránipátena, pariprashnena, sevayá. Keep serving the people, and as you render service ascribe Brahmahood to those you are serving. Try to make them happy with all the sweetness of your heart. Help others with the true spirit of service, not with the intention of propagating your self or group interests or any “ism” you may adhere to. Think that the Supreme Entity has come to you in the form of needy people to test your sense of duty. This sort of selfless service is karma yoga. Your only motivation for service should be to promote the welfare of suffering people. Those who serve the poor in order to convert them in some way, or those political opportunists who serve them to get their votes with a view to becoming ministers, are not the true benefactors of human society, but the devious traders.

Along with service, spiritual aspirants should also cultivate pariprashnena (proper questioning). When a spiritual aspirant follows the path of the spirituality, so many questions, doubts, and confusions arise in the mind. Pariprashnena is asking questions to the right people who will provide appropriate answers to help one solve any problem one may encounter on the spiritual path. This permits one to advance more rapidly towards the spiritual goal. Through the cultivation of the five stages of conscience all questions are easily answered. One who does not follow the spiritual path, or one who does not develop the five-fold conscience, remains constantly preoccupied with the material objects of enjoyment.

Together with selfless service and proper questioning, prańipátena, or complete surrender, is also essential. Cultivate knowledge and render service unto others to the best of your capacity, but do not think that this will suffice; for your small-I still exists. You must surrender your small I to the Cosmic I: this is the spirit of pranipátena. That is why it is said that the five types of conscience attain their consummation through jiṋána yoga, karma yoga and bhakta yoga.

So, the five types of conscience begin with nityánitya viveka and terminate in devotion. The sphere of knowledge is vast, yet it is as arid as a desert: the sphere of action starts from a point of timelessness, yet it cannot transcend the barriers of time. Devotion brings abundance, enrichment, effulgence and dynamism. Devotion is the most valuable treasure of human life because it supplies endless vitality.

Bhaktirbhagavato sevá bhaktih premasvarúpińiih,

Bhaktirándarúpá ca bhaktih bhaktasya jiivanam.

16 December 1957 DMC, Begusarai
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Subháśita Saḿgraha Part 6 [unpublished in English]

Notes:

official source: Subháśita Saḿgraha Part 6
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The Supreme Question – 1

Human beings have been drifting along through constant clash and cohesions amidst endless waves of physical and psychic diversities. It is natural that various questions arise in their minds about their surroundings. None of these questions can be ignored. A question is a kind of psychic hunger. If it goes unanswered one cannot find any mental rest.

[[Questions whose answers lie in the human psychic sphere are called apara prashna [questions pertaining to the relative world]. When different areas of the psychic realm endeavour in a persistent way to find answers to those questions, it is called material science. When the subject matter of the questions does not lie beyond the unit psychic sphere, that is, when the questions are apara prashna, the answers will be aparottara [answers pertaining to the relative world]. In the endeavour(1) to find aparottara, humans have brought about advances in material science. With the increase in complexity of the human structure, the capacity of human beings to find such answers increases, and science advances at a rapid pace.]]

Does this increased capacity to find answers to mundane questions necessarily cause the expansion of mind? Some renowned scientists have harmed society to such an extent that they can best be described as “demons in human form.” In order to expand the psychic arena one will have to accept an entity beyond the psychic arena as one’s goal. This persistent endeavour will bring about actual psychic development, culminating in the attainment of Brahma. Any question which concerns the attempt to attain Brahma is called the supreme question or parama prashna.

The internal and external ideas of the unit mind can be understood from the following anecdote. Suppose you want to know what is lying in a particular corner of a particular house in Bettiah, a town you are quite familiar with. The quest for this type of knowledge is called apará prashna for it concerns the relative world. The answer one receives is aparottara, and the attempt to fulfil the desire to know is the pursuit of science. When you come to know everything there is to know about Bettiah you will still know nothing about Motihari town. If your psychic arena is likened to Bettiah then to know Motihari town you will have to expand your psychic arena. Now if we call the desire to know Motihari town parama prashna, then the acquisition of knowledge about Motihari town is paramottara, (the Supreme answer) In this case, the effort to know Motihari can be called spiritual pursuit.

Brahma is beyond the periphery of unit mind. So any question regarding Brahma is parama prashna, the attainment of Brahma is paramottara, and the endeavour to attain Brahma is spiritual practice. Both types of knowledge, pará (absolute knowledge) and apará (relative knowledge) operate within unit mind simultaneously. Hence any question regarding either pará and apará which arises in the human mind should not be ignored. But in this discourse I would like to discuss parama prashna, the supreme question.

The process of preparing rice from paddy comes within the scope of material science, and in thus a part of aparávidyá. But the question as to why rice was created in the first place is parama prashna, and comes within the domain of parávidyá, because the source from which it has emerged lies outside the periphery of paddy. The question who has infused the potentiality in rice, and why, is also beyond the psychic arena and hence parama prashna, too.

When the shadow of the moon is reflected on the earth a lunar eclipse occurs. This is a scientific fact. Through the science of astronomy human beings have discovered the reasons for an eclipse. Astronomy is part of aparávidyá. But who is the entity who causes the moon to cast its shadow on the earth? Astronomy cannot answer that question. It can tell us when the eclipse takes place, and how, but nothing more.

When knowledge concerns the mundane world you look upon objects as the subject; that is external objects are your psychic object. No matter how much you study the different stages of metamorphosis an object passes through, the Supreme subject of those objects will remain unknown to you. Likewise when you are the object, then your subject remains unknown to you. Therefore in aparávidyá you are the subject and the external physicalities are your psychic objects, but in parávidyá the position is reverse: you and the external physicalities are the objects of another subject. The endeavour to discuss that Subject, the Knower, the Witnessing Entity is the pursuit of parávidyá. You are not to look upon yourself as the knower or author of actions, but as the objective counter part of the Subjective Entity. The supreme entity is the final authority in the universal laboratory and you are just like a test tube in His hand.

Being His object, you must gradually identify your unit identity with the Macrocosmic identity – you must surrender totally to Him. Thus to get the proper answer to the supreme questions there is no alternative except complete surrender to Him. The effort to transform the unit identity into the Macrocosmic I is called sádhaná.

What is an object? That which is accepted or rejected by the indriyas, or that which is ideated upon, is called an object or pabulum. Brahma is thinking of you. His thought process causes the creation, preservation, and annihilation of all objects and entities. Hence you are His object and He is your subject; He is not your object. To know Him you are to throw yourself into the introversive flow of Macrocosmic imagination and bring about a union between the Entity which imagines and the entity which is imagined. To know Brahma means to become Brahma. As He is not you mental object you cannot see Him.

Brahmavid Brahmaeva bhavati

All the answers to question of what and why regarding creation terminate in Brahma. The endeavour to merge one’s individual authorship into Brahma is called nivrttimúlaka sádhaná (path of self-abnegation). The last what and the last why of all the whats and whys is the supreme question. The answer to this question is that Brahma is the Final Authority, the Supreme Knower, and all other entities are His finite expressions. This is called paramottara (supreme answer).

Human beings are animate beings, they are not animals. What is the difference between the two? Animals remain obsessed with the gratification of their crude propensities; they only try to satisfy their cruder kośas. That is why in the minds of animals, what to speak of the supreme question, even questions related to the mundane world do not arise. Human beings, however, are (and herein lies the main difference between them and animals) mind preponderant beings. They possess the capacity of subtle thought which helps them find answers to increasingly complex questions, answers which have helped them to increase their dominance over nature. The same subtle thinking power has helped humans to attain Brahma, the Source of all psychic thought, and the final answer to all queries. It is the characteristic of all animate beings to seek joy and composure. For animals, that means the fulfilment of the crude propensities, but humans, by virtue of their developed thinking power, seek the deeper joys of life through the constant perfection of the subtle branches of relative knowledge. In the process of self-abnegation they take their psychic thinking back to its Supreme Source and get established in eternal bliss. Those for whom the pursuit of the crude pleasures of life is the be-all and end-all of existence should never be categorized as human beings.

Áhára-nidrá-bhaya maethunaiṋca

Sámányametad pashubhirnaráńám

Dharmohi teśamadhiko visheśo

Dharmeńa hiináh pashubih samánáh

[Eating, sleeping, procreating and fearing are the characteristics of both humans and animals. But human beings have an additional characteristic – dharma – which, if unexpressed, makes the human beings no better than animals.]

The human structure has been created for the purpose of attaining the supreme answer through spiritual sádhaná. The proper utilization of human life can be evaluated according to the degree of progress achieved in sádhaná. If an animal does not perform Brahma sádhaná, it cannot be criticized, because it does not possess a sufficiently developed intellect. But if a human being does not practice sádhaná he or she can certainly be criticized. A destitute individual should not be blamed for not donating to charity but if a wealthy person does not donate a cent for a good cause it is highly reproachable, for he or she is being miserly. People averse to spiritual practice are worse than animals and birds, or even trees and stones. If people endowed with enormous potentialities do not cultivate the mind properly, it means they are not utilizing the vast treasure that has been bestowed upon them. Thakur Narottam Das wrote,

Krśna bhajabár tare saḿsáre áinu

miche máyá baddha hage brkśasama hainu.

[I came onto the world to worship Krśńa, but, deluded by Máyá, I have become as inert as a tree.]

I would rather say that such a person is even worse than a tree. Those who misuse their human treasure are greater sinners than those who do not utilize it at all.

Sádhaná is a constant struggle against non-spiritual forces, a struggle against Avidyá. Those who do not wage a war against these negative forces do not have the right to live – they are as good as dead.

It is a fact that the force of Avidyá disturbs a spiritualist more than it disturbs an ordinary person. Various situations arise in life such as material difficulties, family unrest, abundant wealth, tremendous reputation, acute financial distress, or extreme humiliation. Sádhakas will have to bravely confront these mundane situations as a test. They must never think in terms of retreat – it would be fatal, for the Avidyá force would stab them as soon as their backs were turned. In all circumstances one must continue the process of sádhaná to gradually enhance one’s latent psychic and spiritual power. Just as all-round physical exercise makes the body fit, similarly appropriate psychic and spiritual exercise (as a struggle against Avidyá) leads to one’s psychic evolution and spiritual elevation. If one is keen to advance, if one wants to attain expansion as well as bliss in life, one must continue to struggle. Brahma sádhaná is an all-round struggle leading to all-round progress and the ultimate goal of merging in the Supreme Source.

Life is a constant effort to restore an unstable equilibrium. Human beings endowed with enormous thinking power want to attain all-round development. To that end, along with the development of subtle thinking power, they will have to practice nivrttimúlaka sádhaná; they will have to strike a balance between the relative and subjective worlds. In the absence of such a balance, the process of thinking becomes disturbed again and again. There arises an irresistible desire in human beings to bring the unknown within the periphery of their knowledge, thus overcoming all obstacles. At that moment the supreme question arises. And when the supreme answer is understood their doubts and confusions are allayed.

Keneśitaḿ patati preśitaḿ mánah kena práńah prathamah praetiyuktah

Keneśitám vácamimáḿ vadanti cakśuh shrotraḿ ka u devo yunakti.

After rising above the level of animality a series of questions arose in the mind of the ancient humans: Why does the mind run after objects? Where does it gets its inspiration to run? And from whom? Whose inspiration causes the life force to be associated with objects?

Psychology can provide answers as to why and how the mind performs its actions, but it cannot give any clue as to the origin of the force which sustains the mind. When an indriya (sense organ) comes in contact with an object, the nerves are vibrated. If the vibrations are compatible with the nature of the saḿskáras, then the vibration creates pleasurable sensations in the mind. Learning by experience, living entities discover the objects from which they can derive pleasurable feelings. Endowed with this knowledge they run after objects of their choice, carefully avoiding those objects which produce painful sensations. This comes within the periphery of psychology. But the source from which the mind derives its capacity to run towards or turn away from objects is outside the domain of mind. Yet until it is fully discovered, it is not possible to understand the true nature of the mind.

The next question is, Who causes life or vital energy (práńah) to activate physical objects? The word práńa has various meanings. In the singular number it means “energy” (práńa), and in the plural number it means “life” or “vital energy” (práńah). It has yet another meaning: práńendriya – an intermediary state between the sensory organs and motor organs. The five motor organs keep the mind and body engaged in the action of externalization (the objects of the motor organs are called kárya or “doable”); and the five sensory organs keep the mind related to external objects through the action of internalization or subjectivisation (objects of the sensory organs are called jineya or knowable). The práńendriya is an indriya which is not included in the list of the sensory and motor organs, yet with the help of all the indriyas it assists in the process of subjectivisation (its objects are called dhárya or subjectivised). The expression of the práńendriya takes place through the five internal váyus and five external váyus. As the váyus themselves are included in the list of the five fundamental factors (as air), práńendriya cannot be treated as a separate indriya. Material science is unable to explain why práńendriya is engaged in the process of subjectivisation. Likewise, science can explain how a person speaks, but fails to explain from which source the vocal cord derives its capacity to utter sound.

Each sense organ can only receive a certain type of inference (tanmátra): the ears cannot receive the form inference, the eyes cannot receive the sound inference: the indriyas can only remain actively associated with their respective objects. Why this is the case and who has created this system is beyond the purview of material science. The supreme answer to this supreme question (parama uttara of parama prashna) cannot be given satisfactorily by science or philosophy.

Shrotrasya shrotraḿ manaso mano yadváco ha vácam sa u práńasya

Pránáshcakśuśashcakśuratimucyadhiirah pretyásmanllokádamrtá bhavanti.

The fundamental energy behind the gateway, the site, and the capacity of an indriya is radiated from the Supreme Entity. Concerning the universe, He is the supreme answer – He is the ear of ears, the eye of all eyes. He is the thinking power of the mind, the vocal power of the vocal cord, the visual power of the eyes, the life of all lives. To merge one’s individual authority into the Absolute Entity is what is called immortality. Wherever there is actional expression there is vibrational change – either death or life. The Absolute Authority, the Supreme Knower of the cycle of life and death, is established in the highest stance of immutability.

What sort of explanation can material science give regarding the auditory organs. At best it can explain how the sound vibration creates a congenial vibration in the auditory nerves, is transmitted to a particular point in the brain, and is heard as sound in the citta. But it cannot explain the fundamental cause of the sound. Moreover, not all vibrations created in the auditory nerve, or any particular kośa, will necessarily be heard as sound.

A noise made beside a corpse’s ear will vibrate the auditory nerves but will not be heard by the dead person. Why? A corpse does have ears, which have the capacity of hearing, but lacks the capacity to gain knowledge by hearing.

Any knowledge acquired by hearing has to be first substantiated by consciousness before it can be assimilated by the mind. The nature of consciousness can only be analysed by spiritual science, and the systematic endeavour to do that is called pará sádhaná.

Similarly, when the form tanmátras of an object are reflected on the eyes it does not necessarily mean that one will perceive the object. They eye-balls and optical nerves of a dead man may continue to function, but he will not be able to see anything, for he lacks the witnessing faculty. Without the support of the witnessing faculty, the visual power of the eye-organs is ineffective. Thus the cognitive faculty is the actual eye of the eyes.

The entity which discharges the function of thinking is called mind. The mind-stuff gives proof of its existence through perception and knowledge, but psychic thought cannot occur without His witness-ship. An object of knowledge can only be substantiated in the presence of that I-feeling. Without the I-feeling no object of knowledge can be perceived. Thus, in the absence of the final substantiating authority, the vocality of the speech organ remains unsubstantiated. When the expression of the vitality of an object wanes the entity gradually loses its vocal power. So in spite of the existence of the vocal cord and the mind, one’s mental feelings remain unexpressed at the time of death. The tears in the eyes of a dying man indicate that what he wanted to communicate remained unsaid.

The five internal váyus which sustain the sensory organs and give them the power of expression are the objective expressions of Átman – the aerial manifestation of Átman. Hence Átman is called the life of all lives. Just as the perfect state of pause of the vital airs (váyus) enhances the perceptive capacity of the indriyas, similarly intuitional practice increases the degree of the state of pause of the vital airs. Thus the rśi says that the Entity which is the embodiment of perfection is the only imperishable entity, whereas the indriyas and their power are all subject to perishability.

Na tattra cakśurgacchati na vággachanti no mano na vidmo na vijániimo yathaetadanushiśyát

Anyadeva tadviditádatho aviditádadhi iti shushruma púrveśám ye nastad vyácacakśire.

“The eyes cannot see the Supreme Entity. Why can’t they see Him? The subject can only see its object. The eyes, as the subject, receive the form tanmátras as their object. But where the eye-organ is the object, the Supreme Entity is their subject, and thus remains unseen.”

The object cannot perceive the subject. If the eyes want to transform their subject into their object, they will have to fully identify themselves with their subject. Only then will the eyes be able to visualise the Supreme Entity. That, in effect, will be tantamount to seeing one’s own self. The knower, knowledge and knowable will then be fused into one.

The Supreme Entity is beginningless and endless. Only if all the light-waves emanated from His infinite Body strike your eyes can you clearly see Him. But even if the Supreme Entity could be the object of your eyes, you do not have the capacity to receive His entire form tanmátra. You cannot see the entire Himalayan range at the same time because of its vastness. And this range of mountains is only an infinitesimal part of the Supreme Entity. How can you hope to ever see His vast Macrocosmic Body? The human sense organs can only perceive tanmátras within a very limited range. Anything outside that range remains beyond the scope of perception.

Waves of very high or very low frequencies cannot be received by the sense organs. So, being handicapped by such a limited capacity, how can you grasp that entity which is unlimited in all respects? Owls and moles cannot see anything in broad daylight because their eyes do not have the capacity to receive the brightness of the day. If these creatures were to deny the existence of the day simply because they cannot see it we would call it totally ludicrous. It would be equally ludicrous for ordinary people to deny the existence of the Supreme Entity because they are unable to perceive Him with their limited sense organs.

That which comes within the periphery of mind is its object or pabulum. And the means by which the mind is related to its object is termed sense perception. The faculty of knowing is the faculty of consciousness, and not the faculty of mind. Whatever people say they “know” about an object is only their sense perception, and not real knowledge. And that sense perception remains unsubstantiated in the absence of I-feeling.

Human beings cannot explain the Supreme Entity with their vocal power because that vocal power is His own objective expression. The seed of the vocal power, with all its latent possibilities, lies in Him. When that vocal power gradually unfolds into a sprout, a sapling and finally a tree, it is expressed through words. Even then it is only a minute expression of His Supreme power.

In the initial stage, one’s vocal power lies latent as paráshakti (primordial desire) in múládhára cakra. Paráshakti is an undeveloped state of verbal expression. When the internal desire of speech arises, paráshakti is awakened and starts its upward journey.

At svádhiśt́hána cakra we visualise the next form of material speech called pashyanti shakti. Pashyanti shakti permits people to visualise an idea according to their inherent saḿskáras. That is, people mentally visualise what they are going to articulate. At anáhata cakra, madhyamá shakti transforms pashyanti shakti into mental language, which seeks to find expression through dance, gestures or speech. This inner urge to vocalise the mental language is externalized through dyotamáná shakti, which operates between anáhata cakra and vishuddha cakra. Finally, with the help of vaekharii shakti, dyotamáná shakti takes the form of language. Where vaekharii shakti does not function properly, we say that the ideas are there but the person cannot find the right words to express them. In the case of mute people, vaekharii shakti cannot function properly due to a defect in their vocal cords. Inspite of the proper functioning of paráshakti, pashyanti shakti, madhyamá shakti and dyotamáná shakti, mute people are unable to give vocal expression to their mental ideas.

Even if vaekharii shakti functions properly, linguistic expression does not take place if vaekharii shakti does not come in contact with the fundamental factor (ether) carrying the sound waves. The energy which makes sound audible to other people is called shrutigocará shakti.

Thus, if paráshakti is the subject, pashyanti shakti is its actional expression. If pashyanti shakti is the subject, madhyamá shakti is its actional expression. Similarly, the actional expression of madhyamá shakti is dyotamáná shakti, that of dyotamáná shakti is vaekharii shakti, and that of vaekharii shakti is shrutigocará shakti. When the vocal power established in vaekharii or shrutigocará shakti is so limited, how can one aspire to describe the Supreme Knowing Faculty.

Scholars, with the help of vaekharii shakti, waste a great deal of time and energy in debates and discourses. By virtue of vaekharii shakti one can never find the supreme answer to the supreme question. Ácárya Shauṋkarácárya also said,

Vák vaekharii shabdajharii shástra vyákhyána kaoshalam.

Vaeduśyáḿ viduśáḿ tadvat bhuktaye na tu muktaye.

[The vocal cord and vaekharii shakti produce many words which are but tools for scriptural interpretation, a pedantic expression of the scholars. This may lead to personal satisfaction, but not to liberation.]

The external object or the mental object which people normally construe as Brahma and worship in a crude form as an idol, cannot be the Supreme Entity.

Yanmanasá na manute yenáhurmano matam

Tadeva Brahmá tvaḿ viddvi nedaḿ yadidamupásate

Brahma is that Entity whom the mind cannot think of, but from whom the thinking power of mind originates. That entity which is within the periphery of the mind, whom sense perception can grasp, is a limited entity. A limited entity in the form of an image or a idol cannot be regarded as Brahma.

Brahma is your Knowing Entity, Brahma is knowledge personified. His witness-ship, His knowing faculty, is beyond sense-perception. To suspend sense perception in spiritual realization is actual knowledge, which finally leads one to the Supreme spiritual stance, that is, Puruśottama. Bodhakriyá or knowledge is of two types: conceptual knowledge (parokśa bodha) and spiritual knowledge (aparokśa bodha). Conceptional knowledge is also of two types: perceptional knowledge (mati jiṋána) and spontaneous intuitional knowledge (sphúrtta jiṋána). Perceptional knowledge is again of two types: sensory knowledge (indriyaja bodha) and acquired knowledge (saḿskáraja bodha).

Sensory Knowledge

Sensory knowledge is of two types: direct sensory knowledge (sarala saḿyukti) and indirect sensory knowledge (tiryak saḿyukti). Direct sensory knowledge occurs when an indriya directly receives an inferential vibration and conveys it straight to the citta, thus bringing the same kind of experience in the unit mind. Suppose an elephant is standing before you. Your seeing the elephant is perception, and not knowledge, and is thus called perceptional knowledge. It is a case of direct sensory knowledge because it is acquired as a result of direct inferential contact between the indriya and its object. The second type of sensory knowledge is called indirect sensory knowledge. In this case the indriyas receive inferential vibrations indirectly. For example, by hearing a description of an elephant, or by seeing its picture, one can get an idea about how it looks. Similarly, many of you have acquired a lot of knowledge about London, even though you have never been there, through indirect perception.

Acquired Knowledge

Acquired knowledge also is of two types: knowledge acquired through habitual instinct (siddha saḿskáraja jiṋána) and knowledge acquired through inborn instinct (sahajáta saḿskáraja jiṋána). Knowledge acquired through habitual instinct occurs when one receives the same piece of information again and again. For example, when you see the elephant a second time, you conclude that this second image resembles the first image, and must obviously be an elephant. When the previous knowledge is acquired by your mind a second time, it is called knowledge through habitual instinct. One’s power of memory depends on this type of knowledge.

Children have certain instincts which can be called inborn instincts. Inborn instinct is actually the habitual instinct carried over from one’s previous life. A baby mammal learns spontaneously how to suck its mother’s breast – it does not need to be taught that there is milk in the breast, or the method of sucking. It is a kind of inborn instinct. The animal-like propensities of human beings come within the category of instinct. When monkeys quarrel they make grimaces – a habit which is found in human beings. When monkeys are frightened they cling to a branch of a tree with a firm grip frightened human beings clasp their palms and start trembling.

The two branches of spontaneous intuitional knowledge are: focused intuitional knowledge (aparokśábhása) and spirituo-intuitional knowledge (aparokśanubhúti).

Focused Intuitional Knowledge

All objectivities lie accumulated within the causal mind. However, they normally remain unseen since the causal mind has been darkened by static ignorance. The process to see some parts of the causal mind with the help of spiritual effulgence is called focused intuitional knowledge. I do not call it perceptional knowledge because it is only acquired through spiritual effulgence and not psychic probing. As the objectivities lie within the causal mind, I cannot logically call it the faculty of perceptional knowledge.

Spirituo-Intuitional Knowledge

One who is established in the Macrocosmic Mind is the knower of all objectivities. To such an entity knowing the entire Cosmic stance, all knowledge is spirituo-intuitional knowledge. When the perceiver, perceivable and perception; or the knower, knowable and knowledge become one; or when the deed and the “doable” become one with the doer, one attains non-dualistic self-knowledge, or becomes the embodiment of knowledge. Only this is real knowledge. All other knowledge is the shadow of knowledge… insubstantial knowledge. The pursuit of perceptional knowledge has no absolute value.

Yaccakśuśá na pashyanti yena cakśuḿśi pashyati

Tadeva Brahma tvaḿ viddhi nedaḿ yadidumupásate

“You should know as Brahma that Entity whom the eyes cannot see, yet from whom the capacity of sight originates.”

The crude finite entities which come within the scope of visual power cannot be treated as Brahma, the Source of visual power.

Yacchroteńa na shrńoti yena shrottramidaḿ shrutam

Tadeva Brahma tvaḿ viddhi nedaḿ yadidamupásate.

[You should know as Brahma that Entity whom the ears cannot hear, yet from whom the ears acquire the capacity to hear.]

Brahma is not a limited sonic expression. Even if microcosms could hear the totality of sound, they would still not be able to recognize the Cognitive Faculty. Sound, whether limited or unlimited, is an expression of the Cognitive Factor in His limited form. Hence sound cannot be the absolute factor. The divine sound, Oṋḿkára is not Brahma, but an expression of Brahma in the form of sound (Vák Brahma). We may also call Oṋḿkára the primordial phase of Saguńa Brahma (Brahma in His creative stance), but we can never describe it as being Non-attributional Brahma.

The ears of microcosms are not capable of receiving the entire world of sound. At best they can only receive a very limited part of that sonic world, a few waves of medium frequency.

Yat práńena na práńiti yena práńah prańiiyate

Tadeva Brahma taḿ viddhi nedaḿ yadidamupásate

Like all other actions, the flow of life (práńakriyá) is also systaltic. During the state of pause the object ideated upon comes within one’s sphere of knowledge. Vital energy (práńah), which is the coordinated functioning of the ten váyus, is an expression of Puruśa in the form of the aerial factor under static bondage. It is for this reason that vital energy, by its action, cannot attain Brahma as its object of ideation.

So through intellectual pursuit it is not possible to attain Brahma as one’s object. What is normally called the cultivation of knowledge is nothing but the acquisition of perceptional knowledge which produces a lot of vanity. Unfortunately nothing substantial is gained which could even begin to justify such inflated pride. In the mundane world there may be a vast difference between the greatest intellectual and the biggest fool regarding the acquisition of perceptional knowledge, but when it comes to real knowledge there is hardly any difference between them at all. To attain real knowledge one will have to probe deep within one’s self.

The lofty ideas of books and dry hay carry the same value. To acquire true knowledge, that is, self knowledge, one will have to ideate on the Supreme Faculty. There is no other way.

Thus intelligent people, instead of cultivating perceptional knowledge, will direct their minds towards Parama Puruśa, the Supreme Witnessing Entity, the Supreme Guide, the Supreme Answer to all questions, not as the object of knowledge, but as the Knowing Entity.

Tvamekaḿ smarámastavamekaḿ japáma tvamekaḿ jagat sákśirúpaḿ namámah

Tvamekaḿ nidhánaḿ nirálambamiishaḿ bhavámbodhipotaḿ sharańaḿ vrajámah.

[That Entity alone we remember. We repeat His holy name, we salute Him as the Witness of the entire universe. We take shelter in Him, who is the ship in the vast ocean of bhava (bundle of saḿskáras responsible for rebirth). You, the Supreme Lord, the one without shelter, are the Supreme Culminating Point of all the created beings in the universe.]

Agraháyańa Púrńimá 1957 DMC, Bettiah

Footnotes

(1) The meaning of a phrase here in the original Bengali was not clear. –Trans.
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The Supreme Question – 2

During the last dharma mahácakra, I said that Brahma is the Knowing Entity, the subjective counterpart, not the objective counterpart; that is, Brahma is the Supreme Subject, not the object. Wherever there is actional expression there are invariably three factors: karthá(doer), karma (doing) and karaná (the connecting link between karthá and karma). In the case of creation, Brahma is the doer and the microcosms are His doings or objects of creation. He is the subject and the rest are His objects. As the Supreme Subject He knows His objects, but His objects do not know Him. You know the moon, but the moon does not know you. Your object is, in effect, His object too. All are His manifestation bound by the limitations of Prakrti. That is why, He knows what you know, and not only that, He knows what you do not know. You do not know yourself, but He knows you. You cannot point to any one of His finite manifestation in this quinquelemental world and declare that it is the Supreme Entity. Each finite manifestation is only an infinitesimal part of the vast Macrocosmic body expressed within the bounds of a particular time and space. The rivers and springs, the hills and valleys, the seas and oceans, and the earth itself are nothing more than His finite objective manifestations, perennially proclaiming His infinite glory.

Yadi manayase suvedeti dabramevápi númaḿ tvaḿ vettha brahmano rúpaḿ.

Yadasya tvaḿ yadasya deveśvatha nu miimáḿsyameva te manye viditam.

To know something about Brahma means to know a small fraction of His objective expression. If people claim that they have known Brahma, I will say that they know nothing of Brahma because whatever is known through intellectual effort is not Brahma as the subjective counterpart, but an infinitesimal part of His vast objective expression. Hence it is erroneous, it is the height of foolishness, to claim that one has known Him.

A microcosm is only a part of His objective manifestation. In order to know Brahma as the Knowing Entity one will have to merge one’s self in His subjective bearing. There is no other way. The objective expression of the microcosm is created by the binding faculty of Prakrti; hence, in order to merge in His subjective bearing by discarding one’s objective counterpart, the bondages of Prakrti must be broken. Microcosms will have to fight against the static influence of Prakrti. The supreme culmination of this microcosmic struggle is the ensconcement in the field of supreme cognition. The self-seeking disciples of the rśi realized that it is futile to show off one’s egoism by declaring that one has attained Brahma. They understood the true relationship between the microcosm and the Macrocosm, and proclaimed,

Náhaḿ manye suvedeti no na vedeti veda ca

Yo nastadveda tadveda no na vedeti veda ca.

“I cannot say that I have known Brahma perfectly, because to know Brahma in His entirety the entire Brahma should be my psychic object. But it is not possible for the small-I to know even His finite manifestation, far less the entire Brahma. On the other hand, I cannot emphatically declare that I do not know Him, because by saying that, Brahma indirectly becomes my psychic object.”

The person who has realized the significance of the positive and negative statement, “I know Brahma” and “I do not know Brahma,” knows Him.

When after due deliberation, one accepts one of two opposing psychic projections, either the positive or the negative, causing it to be firmly rooted in the mind, it is called siddhánta (conclusion). But Brahma is beyond the periphery of the positive and the negative. Hence He cannot come within the scope of siddhánta.

Yasyámatam tasya mataḿ mataḿ yasya na veda sah

Avijiṋátám vijánataḿ vijiṋátamavijánatám.

Do you know the difference between intellectual knowledge and spiritual knowledge? Intellectual knowledge is psychic, and thus cannot help one to attain Brahma. Those who think they do not know Brahma, have perhaps known Him; and those who think they know Him after reading many books, most probably know nothing about Him. The so-called pandits know nothing of Brahma, whereas the so-called illiterate people may be successful in attaining Him.

Yato váco nivarttante aprápya manasá saha

Ánandaḿ brahmańo vidván na vibheti kutashcana.

“The one from whom words and mind return disappointed, after trying to fathom His depths, is Brahma”.

After knowing that Entity, the Embodiment of Supreme Bliss, all the fetters snap open. Remember, the mind cannot fathom Him. To attain Him one must merge one’s mind in Him.

Ratnákarastavagrhaḿ grhińii ca padmá

Deyaḿ kimapi bhavate puruśottamáya

Ábhiiravámanayanápahrtamánasáya

Dattaḿ manah yadupate tvamidaḿ grháńa.

The Supreme Entity is beyond the scope of mind. That is why only foolish people declare themselves Brahmajiṋána(one who knows Brahma). Just as a worm-eaten flower cannot be presented as an offering, similarly, a mind eaten by ego cannot be offered to Puruśottama. Hence, before merging one’s mind in Him one must sincerely endeavour to destroy all the worms of the mind.

Pratibodha viditaḿ matamamrtatvaḿ hi vindate

Átmaná vindate viiryaḿ vidyayá vindatemrtam.

A sincere spiritual aspirant understands that Parama Puruśa is the Prati bodhasatthá (Omni-telepathic Entity). What does this mean? Mind is the perceiver and the apparent knower of objects. The subjective emanations from this perceiving mind are finally reflected in the Cognitive Faculty. Hence the Cognitive Faculty is called the Omni-telepathic Entity. Only when psychic emanations are reflected on the cognitive plate, can one acquire some kind of intellectual knowledge. The Omni-telepathic Entity is like a mirror. When a spiritual aspirant, after relinquishing the authorship of actions, is established in this Omni-telepathic Entity, he or she attains immortality. As this Entity is free from the bondage of mind, obviously He is not bound by spatial, temporal and personal bondages, and hence is not subject to waxing or waning. For waxing and waning to occur a third entity is required. But as there cannot exist any other entity except that Infinite Knowing Entity, no external pressure can bring about any change in Him. He is beyond the scope of mutability, beyond birth and death. Rather, He is the Source of mutability, the source of birth and death of all finite objects. But He Himself is undecaying, undying.

The nature of reflection depends upon the nature of the object placed before the reflecting place. A fully-bloomed flower and a withered flower cast totally different reflections on a mirror. Is the mirror affected by the changes in the condition of the flower?

What happens to those who accept the Supreme Entity not only as the Omni-telepathic Entity, but as the life of their lives, the soul of their souls? Who accept Him as an object of genuine devotional sentiment? The answer is that they will certainly attain immortality. The manifestation of the Supreme Entity will be clearer in those who are free from the vanity of intellectual knowledge, who love Him as the soul of their soul. The more elevated they become, the more their existence will glitter with spiritual effulgence. Brahma is love personified, Brahma is unbounded. One who is in deep love with Him will steadily advance towards the infinite from the world of finitude.

Accelerated progress towards the Supreme occurs in the flow of Pratisaiṋcara with the help of the force of Vidyá. Though Vidyá is non-existent in the Supreme stance, it takes microcosms right to the door of the Supreme Stance. Hence it is said, Sa vidyáyá vimuktaye. “Vidyá is that which leads to complete emancipation”. In the pursuit of knowledge the Supreme Entity is your Omni-Telepathic Entity, and in the path of devotion He is the big “I” of your small “I”.

Iha ced vediidatha satyamasti na cedihá vediinmahatii vinaśt́ih

Bhúteśu bhúteśu vicintya dhiiráh pretyásmállonkádamrtáh bhavanti.

Progress along the path of devotion is sweet and smooth. However the one who advances only a short way along the path of knowledge is soon assailed on all sides by the laments of the parched desert. No matter what the nature of one’s sádhaná might be, one will have to practice sádhaná in this world; one will not get the opportunity after death. It is up to you to choose between the path of divinity and the path of animality. But remember, the highest fulfilment in life lies in Brahma sádhaná. The attainment of immortality lies in the pursuit of this path. Only through Brahma sádhaná can one properly evaluate life and attain genuine progress. The fulfilment of a bud lies in its unfoldment, not in its withering. Those who spend life in the pursuit of limited mundane objects allow the bud of their lives to wither, and regress along the path of negative Pratisaiṋcara to suffer the eventual miserable plight of becoming as inert as bricks, stones or iron, what to speak of dogs or cats. This process of crudification will lead to the total annihilation of their latent humanity.

An intelligent person should not follow the path of annihilation, but the path of spiritual unfoldment. The pursuit of dharma is the path leading to progress. Life reaches a glorious culmination and supreme fulfilment only in this pursuit of dharma.

The common masses cannot easily realize that they are moving towards their annihilation. So intelligent people should point out their mistakes and inspire them to move along the path of progress. Just as motorists are warned about a road under repair with the signboard “Danger ahead”, similarly those moving along the wrong path should be warned of the impending danger by the well-wishers of society and guided along the proper path. To render this service is everyone’s bounden duty.

All petty thoughts and narrow sentiments disappear from the mind of a person moving towards the Supreme Entity. Brahma includes all; therefore to love Brahma means to love all. So Brahma sádhakas see Brahma in everyone and everything, loving all equally. They look upon all countries as their own country, all languages as their own language, and all races as their own race.

Even the worms and insects that infest hell are as dear to them as the greatest of human beings. To them, the importance and glamour of tiny ant is equal to that of an elephant. They realize that the entire universe is their own self, that the all-thinking Brahma is their own all-thinking self. This is the true stance of immortality.

Paoś Púrńimá 1958 DMC, Trimohan, Bhagalpur
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The Macrocosmic Stance and Human Life

Today’s subject of discourse is “The Macrocosmic Stance and Human Life”. Human beings not only want expansion, but undisputed authority in the process of expansion. Not only do they seek the Supreme shelter, they want to bring that shelter within their reach. Out of this desire to attain the Supreme, out of this longing to become as vast as the Supreme, they discovered the science of intuitional practice. But this discovery was not easy. They had to cross numerous hurdles such as ritualistic observances, isms, doctrines and cults. Their discovery was the reward for their long-cherished desire to attain the Supreme. Without the desire for expansion, they would have never tried to realize Brahma even while remaining in the ocean of Brahma. The entity closest to them would have remained far away.

It is the innate desire of human beings to seek expansion, to yearn for the Supreme. They want to attain Him for their personal happiness, self-preservation, and attainment of bliss. The owner of a hundred acres of land wants to own a hundred and fifty acres; a millionaire wants to become a billionaire. But if the desire for self-expansion or happiness is limited to the mundane world, clashes of interest and various hindrances will certainly arise before long. It is not possible to enrich oneself at the expense of others for very long.

Due to the defective mentality, “Let others live in destitution, but I want immense wealth; let others be landless, but I want landed property”, many people had to suffer in the past, and many are suffering even today. This mentality begins with violence and exploitation and ends with violence and exploitation. Violence begets violence. If a person becomes a billionaire today by exploiting the masses, tomorrow the same masses, driven to irrepressible violence by poverty and hunger, will snatch away the billionaire’s accumulated wealth and raze his honour to the ground. The endeavour to expand should not centre around finite objects of the mundane world. Whether the mind accepts it or not, every limited resource of the world should be treated as the property of the entire humanity. The collective wealth of the human race should not be amassed by a few individuals.

The human desire for expansion is an innate desire. It cannot be suppressed, but must be given full scope for expression. Since desire for expansion is harmful for society when limited to the material sphere, it should be diverted to unlimited objects. No matter how much people acquire from this unlimited stock, it will not create conflict amongst individuals. While running after the acquisition of finite objects, the dissatisfied human beings of the past realized one day that their minds were looking for something which had hitherto eluded them.

Psychic objects are limited by nature, but the Entity who is the Subject of the mind is unlimited. The final establishment in that Entity alone is the real expansion, the Supreme fulfilment of sádhaná. One glorious day, while moving along the path of Pratisaiṋcara towards the Supreme Subject, human beings attained Him. Actually, it not proper to say they “attained” him, because one only attains an object with the help of the mind. When one attains the Supreme Subject the small-I loses itself completely in Him. Neither the mind nor words can attain Him; they merge in Him. One does not “get” Him; one becomes one with Him.

In the process of expansion clashes occur between the boundary of one object and that of another object. In the case of mundane objects it is impossible to expand without encroaching upon the boundaries of other objects. This clash over boundaries brings out the worst in human beings – narrow-mindedness, greed, casteism, provincialism, nationalism, etc. – as they strive to establish themselves in the empire of the universe. Those who are bound by these sentiments deny the existence of the Absolute Entity. Even if they set out with a goal before them, their love for crude desires grows so intense that their goal becomes totally obscured. Being preoccupied with their own self-interests, they lose their capacity to look towards their goal. Such people are called mohándha or blindly infatuated.

Those who are moving will have to think constantly of their goal, not of their movement, and certainly not about the probable obstacles they may encounter along the way. If one thinks of obstacles, the obstacles themselves become one’s goal, and the actual goal is relegated to the background. Hence in the sphere of Brahma sádhaná only Brahma is the goal, only Brahma is to be meditated upon. Spiritual aspirants must not entertain any thought about the impediments which may arise at the time of meditation, but focus their minds upon the supreme culminating point. To establish a heavenly kingdom in this mundane world human beings will have to fight tirelessly against the internal and external demons. But this does not mean that the demons should become the object of ideation.

Brahma Sádhaná is entirely different from jad́a sádhaná (the pursuit of matter) because it focuses on the goal and not the clash. Spiritual aspirants who struggle to expand the self should never compromise themselves with those forces which try to thwart the process of supreme expansion. The path of self-expansion (dharma sádhaná) is the path of valour. There is no place for inertness or cowardice on such a path.

In the social sphere, the perennial struggle of human beings should not be undertaken individually but collectively. Those who provide leadership in the social struggle must be established in yama and niyama (code of yogic morality). Such people I call sadvipras.

How will sadvipras be created? They will be created in the continued endeavour to expand the self. By reciting holy scriptures or by acquiring a few Saḿskrta titles, one cannot succeed in spiritual pursuit. Brahma does not care who is of noble descent or high caste. The important thing is to continue sádhaná. One’s life can only be properly evaluated in the light of that struggle.

Násti teśu játividyárúpakulakriyádi bhedah.

The struggle in collective life, with the sadvipras in the position of leadership, will continue endlessly. Sadvipra after sadvipra will come: the torch carried by one will be handed over to the next. But the sádhaná of individual life is not endless – it culminates in the attainment of Brahma. Those who believe that they must first attain success in individual life before participating in the collective struggle will not succeed. They will never bring expansion in their individual lives if they ignore collective welfare. To be worthy of being sadvipras, individuals will have to concentrate on both intellectual and social development. Otherwise, no matter how lofty the word dharma might sound in theory, it will remain as a big hoax in the practical field. All spiritual aspirants must strive to become sadvipras, and that, too, from this very moment. If a person who takes bribes starts an anti-bribe campaign he will become an object of ridicule. One will have to make an earnest endeavour to develop oneself thoroughly; mere rhetoric will not do. Only those endowed with sincerity and devotion can be called righteous, and can successfully propagate dharma. For the propagation of dharma government help is not required.

Those who want to thwart the introversial phase of the Cosmic Cycle in individual and collective life are dominated by Avidyámáyá. In the struggle against Avidyá, if the thought of Puruśa (Cognitive Faculty) is kept awake in one’s mind, Avidyá’s influence will start to wane. In individual life the six enemies (ripus) and eight fetters (páshas) are collectively known as the force of Avidyá. For the preservation of the physical body, and to keep social tyrants under control, these páshas and ripus need to be maintained, but the mind must not be allowed to become their slave. Those who want to destroy them would be better off committing suicide. Sincere spiritual aspirants must keep their páshas and ripus firmly under control, making them subservient to their disciplined mind.

Though the Avidyá force is expressed in various ways, its expression in the human mind can be divided into five categories: avidyá, asmitá, rága, dveśa, and abhinivesha.

Avidyá

Anityáshuciduhkhánátmasu nityashucisukhátma khyátiravidyá.

When human beings become blindly infatuated with objects of enjoyment and lose all common sense, when they become totally absorbed in the pursuit of finite objects forgetting the infinite, they make the error of believing that the impermanent is permanent. This useless pursuit exhausts all their vital energy. They forget that no single object of the world enjoys permanence. Some educated people say, “Well, I may not live long enough to enjoy all the pleasures of life, but my grandchildren will.” This yearning for the finite is caused by avidyá.

Under the influence of avidyá, people become so infatuated that they forget the difference between pure and impure; and so greedy that they eat rotten meat, choose to forget that alcohol is bad for health, and even try to prove the unholy as being holy by force of logic. Some people claim that eating meat and drinking alcohol are a part of dharma sádhaná; and some state they eat meat to maintain their health and strength.

Lost in blind pursuit for finite objects, people fail to realize that the pleasure they derive will actually bring more sorrow in the future. An alcoholic does not understand that heavy drinking severely damages the liver: an opium addict does not understand that the temporary pleasure derived from the drug gradually benumbs the nervous system. This mistaking pain to be pleasure is caused by the influence of avidyá. Those who succumb to this influence can be likened to a dog chewing on a dry bone in a burial ground. The dog thinks that the blood oozing out of its jaws comes from the dry bones and greedily bites even harder, further damaging its jaws. The poor animal wrongly thinks sorrow is happiness.

Under the influence of avidyá people believe that the finite objects created by static Prakrti are their own. They think, “my horse, my son, my daughter, my wealth,” and believe that with these objects they will live eternally. But the fact is, all these limited objects will desert them after sometime. Nothing that can be called one’s own will remain.

To understand avidyá properly, one must pursue the path of spiritual practice. Without sádhaná one cannot escape the devouring jaws of avidyá.

Asmitá

Drgdarshanashaktyorekátmatevásmitá.

Asmitá literally means to arrogate the full authorship of an action. The actual authorship of action, no matter what that action may be, does not belong to the sensory and motor organs. In the absence of Átman (the knowing entity) the organs become totally ineffective. If the image an of elephant is reflected on the eyes of a corpse, it will not be able to see it. A corpse has no Átman, no witnessing entity, and thus no capacity to see. People often believe that mind is everything, and thus commit the error of taking the mind to be the author of actions. This error is called asmitá.

Asmitá causes human beings to confuse drkshakti (witnessing entity) with darshanshakti (faculty of sight). Sádhakas must remember that the mind and the indriyas can only perform their allotted duties when Consciousness is reflected on the unit mental plate.

By forgetting that the Cognitive Faculty is the witnessing force behind the faculty of seeing, behind the existential I-feeling, people become worse than animals.

Rága

Shukhánushayii rágah.

The human mind constantly needs pabulum. A mind devoid of any pabulum attains the non-attributional stance. But sleep, senselessness or death cannot be regarded as the non-attributional stance. From the viewpoint of psychology, sleep and senselessness are almost similar. They occur when the kámamaya and manomaya kośas of the mind remain suspended due to some reason or other. In both cases the mind still has an object. In the case of death, the psychic power (reactive momenta) is detached from the nerve cells of the brain and hence the mind cannot perform actions.

In the wakeful and dream states human beings seek to acquire objects with the help of their entire mind. Under the influence of avidyá they think that they will derive pleasure from eating a certain type of food, or become more comfortable by wearing certain clothes, or get some satisfaction by playing a certain role. This tendency to run after certain objects in the pursuit of pleasure is called rága or blind attachment.

People live for joy and happiness, and that is why they run after various objects. They do not understand, or sometimes refuse to understand, that nothing in this universe except infinite Brahma can give them permanent happiness. When people lose the sense of discrimination by foolishly giving indulgence to rága it should be understood that they have allowed themselves to become pawns in the hands of Avidyá.

Dveśa

Duhkhánushayii dveśah

The opposite of rága is dveśa. There are some objects or ideas upon which people cannot fix their minds because, according to their saḿskáras, they find it painful to do so. They are reluctant to analyse whether those objects or ideas are really painful or tormenting. When an attempt is made to divert the mind from those objects or ideas to escape the anticipated pain it is called dveśa. Most of the wars and battles of the world are the result of either rága or dveśa. Dhritarastra’s love for Duryodhana and his animosity towards Bhiima was one of the causes of the Mahábhárata war.

Abhinivesha

Svarasobáhii viduśopi tathárúŕhá’bhiniveshah.

In the world there are many wise and gifted people who understand the difference between Vidyá and Avidyá. Theoretically, they know what is real and what is unreal, what is dharma and what is adharma. They deliver eloquent discourses on dharma and morality in meetings and symposia, yet knowingly indulge in sinful deeds in their personal lives, even though they are aware of the dreadful consequences of their sinful actions. This suppression of Vidyá is also an expression of Avidyá shakti in one’s personal life.

Incidentally, I remember a story. Once there was an alcoholic who realized, by studying good books and generally cultivating his knowledge, that addiction to wine is a very bad habit indeed. Under the influence of Vidyá shakti he even made a vow to give up the habit of drinking on the next auspicious day. When that auspicious day came he marched resolutely past the wine bar he used to frequent. When he was ten steps past the wine bar he said in self-appreciation, “Well done, mind. You are so firm in your resolution to kick the habit of drinking that you’ve succeeded in taking ten steps past the wine bar. Congratulations! Today I will reward you for your courage. Let’s open two bottles of wine!” After that the alcoholic continued to visit the wine bar regularly and drink large quantities of wine. This story is a beautiful illustration of abhinivesha or psychic obsession.

From where does abhinivesha derive its impetus? From the acquired saḿskáras of human beings. As long as human beings are guided by their own individual flow, they are microcosms, and when they are guided by the Cosmic flow (Brahmarasa or Parárasa) they become liberated souls – they become one with Shiva.

The life or vital energy of human beings is the coordinated functioning of the ten vayus. As these vayus are one of the fundamental factors (the aerial factor) in the extroversive flow of the Cosmic imagination, it can be said that vital energy is created and vibrated by the Cosmic imagination. Thus, human life is no more than a mere bubble in the vast ocean of Consciousness. The influence of Avidyá on the human mind, the dominance of one’s individual flow, and microcosmic reactive momenta, are only relative factors. No one can advance by disowning the vast Macrocosmic flow.

However vain or conceited one might be, one’s vanity will be smashed into smithereens one day. To proceed towards Parama Puruśa one will have to jump into and drift along the vast Cosmic flow. In the process of this movement one will realize His divine sweetness. By relinquishing the authorship of action one will gradually merge into the Macrocosmic authorship; one’s individual flow will merge into the rásaliilá of the Supreme.

To merge one’s individual life and mind into the Cosmic flow and enjoy divine sweetness is not something unnatural. Rather, to dance, laugh, and weep with such intensity that one will be branded as a lunatic is really quite natural!

The individual flow of microcosms throws them into the grip of Avidyá, whereas the Cosmic flow leads them towards the Supreme. The Cosmic flow is nothing but Brahma Himself (rasovaesah). He is the blissful flow personified.

Saguna Brahma, as creator of the universe, has imbibed vast saḿskáras with which He is continuing His endless creation. Those saḿskáras are being exhausted in the extroversive flow of the imagination of Hirańyagarbha (Brahma in His creative mood).

That which is the svarasa of Brahma is the parárasah of microcosms, and that which is the svarasa of microcosms leads them into the clutches of Avidyá. The more human beings advance towards the authorship and witness-ship of the Supreme Entity, the more they understand the expression of the Cosmic flow. The more they proceed to the Cosmic Stance (bháva), the more effulgent their existence becomes and the more the darkness of ignorance fades. To shake off the influence of Avidyámayá one must take shelter in Him. To count beads or practice ritualistic worship without directing one’s mind towards the Supreme Entity is of no use. To pretend to be virtuous outside while harbouring sinful thoughts within is absolutely meaningless. Such hypocrisy carries no value.

The beginning, the middle and end of dharma sádhaná is to rush towards Him, to channelize all the positive and negative propensities of mind toward Him. Spiritual aspirants will not destroy the six ripus (not even káma or physical longing) but will utilize them for their benefit. When utilized as aids for spiritual progress they will do no further harm. So-called jiṋánis may fight the propensity of krodha (anger), but devotees will utilize it to fight staticity. They will shatter the meanness and pettiness of the mind through psychic strength and fearsome temper. So-called jiṋánis claim that the propensity of greed (lobh) is harmful, but devotees disagree – they nurture greed to attain Him. Jiṋánis abhor vanity or pride (mada), but devotees say that the only object of pride in their lives is Parama Puruśa. Jiṋánis detest the propensity of blind attachment (moha), but devotees say, “I am already in love with Him. I have a blind attachment for attaining my Lord”. The propensity of jealousy (mátsarya) as a ripu is very bad, but a spiritual aspirant will never take it as harmful. In this way spiritual aspirants keep their vision fixed on Brahma. Those who fail to focus their entire entitative existence on Him, those who do not flow towards the Macrocosmic Nucleus of the Cosmic Cycle, realize one day that everything in their lives has become futile.

On seeing the ostentatious practices of religion the popular ideas of a Sufi saint are likely to arise in the mind of a sádhaka:

Andhakárer minár hate moyájjiner kańt́ha pái

Múrkha torá kámya toder hetháy hothay kotháo nái.

[I listen to the voice of the muezzin from the minaret in darkness. I say you are all fools – where is your God? He is neither here, nor there.]

If you throw a stone in the pond, the ripples that it causes vibrate other objects in the pond. Similarly, when the Cosmic flow is inspired by Puruśottama it vibrates in its entirety, thereby vibrating all the receptive minds in the universe. These emanated vibrations take different forms to provide momentum to human beings in different ways. This force of inspiration keeps all the receptive minds connected to Puruśottama, the Supreme Source of all emanations, and motivates them to rush towards Him. When the Macrocosmic stance dances in its individual Macrocosmic Flow, the microcosms dance in parárasa.

In the past the svarasa (divine flow) of Brahma was expressed through Maháprabhu Caetanya, causing people to madly run after him, dancing, crying, singing and laughing in ecstatic joy. Brahma’s svarasa was also expressed in the flute sound of Shri Krśńa, which resonated with such divine sweetness that people ran towards it, madly forgetting their family, culture, prestige, lineage, and so on. The gopiis of Brindávan, leaving the privacy of their homes, also danced, sang and burst into laughter to the tune of the flute.

In Ananda Marga this divine flow of Brahma is embedded in different lessons of spiritual meditation. Thus, those who practice this meditation, whether in the present or the future, whether within time or beyond time, will certainly cry, sing and dance with exquisite spiritual joy, and advance steadily towards the blissful Macrocosmic stance.

Advancing thus, establishing oneself in yama and niyama, and becoming a true sadvipra, one will attain oneness with the Supreme Entity. Developed human beings will have to move along this Macrocosmic flow of Brahma. One who tries to remain aloof from this divine flow does not deserve to be called a human being. One should bear in mind that the highest fulfilment in life lies in movement in the Cosmic flow. The path along which this movement takes place is called the path of bliss, the path of Ánanda Márga.
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Sádhaná

Today I would like to discuss mata and patha [opinions regarding the Supreme, and paths to the Supreme]. Mata means a certain style of thought, so we have to see where the action of thinking originates, develops, and culminates; and we have to see on what the action of thinking depends. When someone says, “It’s my opinion, my personal view,” where does the action of thinking lie and how does it take place? Thinking depends on the unit mind; it originates in the unit mind and is maintained in the unit mind.

In the absolute sense what is the unit mind? The Cosmic Mind reaches a state of maximum crudification through saiṋcara [the phase of extroversial movement], and thereafter starts returning to Its original abode through pratisaiṋcara [the phase of introversial movement]. The small “I” feeling that gradually develops within crude matter is called the unit mind. Although the Macrocosmic Mind is the Supreme Controller of everything in this universe, It does delegate a certain degree of control to unit minds as they increase in complexity in the phase of pratisaiṋcara. Therefore the unit mind can be called a primary sub-centre in a physical structure within the Macrocosmic Mind. Unit minds have to act within the periphery of time, place, and person, as created by the Macrocosm, and their different styles of action are called mata [opinions]. Just as the unit mind is dependent on time, place and person for its creation, maintenance and annihilation, each of its expressions also depends on a particular time, place and person. This is why opinion carries its highest value in a particular time, place, or individual, and loses its value, or becomes altogether non-existent, when any of these three relative factors changes. Opinions do have some value in both individual and collective life. But when one is dealing with the Absolute Entity, who transcends the boundaries of time, place and person, does one’s opinion have any value? No, in this case an individual opinion has no value whatsoever. Thus the statement Yata mata, tata patha(1) is not logically tenable. An opinion held by a particular individual or group regarding the social sphere, the economic sphere, or the political sphere does have some value, but to attempt to express an opinion concerning the absolute sphere would be simply ludicrous.

An opinion is a psychic object. An opinion of a particular person is, in effect, an object of the object of the Cognitive Faculty [the objects of the Cognitive Faculty are minds and the objects of minds are opinions]. So how can an opinion become the subject of the Supreme Subjectivity? How can it know the Knower of the known? One’s opinion in this regard has no value – for anyone to have an independent opinion about Parama Puruśa is meaningless.

Regarding Parama Puruśa the unit mind can do only one thing: become one with Him as the Supreme Subject. The unit mind must accept Parama Puruśa as its object, and run towards Him. Even this proposition is illogical in the absolute sense. Rather it should be said that the unit mind will have to return to its own subject. This should be the only movement, movement towards the Paramágati [literally, the “Supreme Terminus where the movement, or journey, of finite entities culminates”].

Thus a unit mind may hold many opinions about the mundane world, but no opinion regarding the spiritual world. The path which leads to supreme bliss is a singular one; there is no second path. The path is one, and only one.

If this universe is considered as a circle, its nucleus is the blissful Puruśottama to which every point on the circumference is connected. If any microcosm located on any point of the circumference wants to reach the Nucleus, he or she will have to move with Cosmic ideation, floating on the divine waves of bliss. From no matter what point on the circumference one measures the distance to the Nucleus, that radius will always be the same. This radius is termed the ánanda márga [the path of bliss]. So the ánanda márga is the only márga. The spiritual path has nothing to do with the opinions of any particular individual or of any group of individuals, because Paramátmá cannot be attained by opinions.

The Three Stages of Sádhaná

In Ananda Marga there are three particular stages of sádhaná which can be fused into one, or can remain separate: Shákta, Vaeśńaviiya, and Shaeva. True spiritual practice is a happy combination of these three stages. In endeavouring to reach the Nucleus of the Cosmic Cycle from any point on the circumference, one must develop each stage, for each has an equal importance. To understand Ananda Marga one has to understand the significance of the three stages.

Who is a Shákta? A Shákta is one who is determined to awaken his or her cognitive faculty and fight against the negative influence of the static principle. Such a person struggles ceaselessly against psychic impurities and physical ailments in individual life, and against social evils and economic disparity in collective life. A Shákta is not afraid of the crushing load of unhappiness in life, and never surrenders to pessimism, but fights against the miseries of life with revolutionary zeal. This is the criterion of a Shákta. Such dauntless fighting spirit wins the laurels of victory for a Shákta one day, a victory which is never possible through coaxing and cajoling. Of course, as a war strategy, there can be a temporary truce, but nothing more than that.

In Indian mythology there is a story about the Shákta, Vaeśńava (or Vaeśńaviiya) and Shaeva mentalities.(2) Perhaps you have heard that Shiva was first married to Sati, or Dakshayani. Shiva was at that stage of the story like a soul in bondage. When Sati heard from Narada that King Daksha, her father, was staging a grand sacrificial ritual, she became determined to attend it. Shiva objected to her going and tried all He could to dissuade her, but in vain. Sati went to her father’s house. Up to here in the story, Prakrti has been dominant, and Puruśa dormant, as is the case with a microcosm in bondage.

Then next, Shiva’s latent valour awakened. Totally absorbed in His own self, He placed the dead body of Sati on his shoulder and began to move throughout the universe. Everyone saw that the inert Prakrti had found her place on the shoulder of Puruśa. This was the sádhaná of Shiva. Shiva at this stage was the perfect Shákta, performing sádhaná to attain victory over Prakrti.(3) This is the first stage of sádhaná – Shakti sádhaná, to establish one’s supremacy over Shakti, or Prakrti.

Then Prakrti undertook the practice of sádhaná in order to make Herself subservient to Shiva. Prakrti wanted Puruśa to be Her Lord. Or as the mythological story goes, Sati took rebirth as the daughter of Himalaya and Menaka and was called Parvati; she then underwent tremendous penance to get Shiva as her husband, while Shiva refused to even look at her. So Prakrti suffered immense hardship to attain Puruśa, but Puruśa remained totally indifferent. At this stage Shiva was the perfect Vaeśńava [Vaishnavite], for he had no concern at all for Prakrti.

Then finally Parvati, with the help of the gods, got her wish to be Shiva’s consort. Prakrti became sheltered in Puruśa. But since Shiva meanwhile did not give up His original non-attributional stance, He was the ultimate Shaeva [Shaivite].

This beautiful allegory has immense educational value. To recapitulate: In the first stage of sádhaná one has to become a Shákta in order to acquire adequate shakti [power]. In the second stage Prakrti is willing to take the shelter of Puruśa, but the sádhaka is indifferent, and remains absorbed in the flow of Cosmic bliss – so this is Vaeśńava sádhaná, the endeavour to throw oneself into the current of Cosmic bliss and float towards the supreme goal. [And in the last stage one practises Shaeva sádhaná.]

In the Vaeśńava stage sádhakas remain totally unconcerned as to who is Puruśa and who is Prakrti. Their only desire is to become one with Brahma in the flow of bliss. They do not make a hair-splitting analysis regarding fight or non-fight, for they know they will remain absorbed in the Cosmic flow of bliss for eternity. This is the true spirit of Vaeśńava sádhaná. “Viśńu” means “all-pervading”, “expansive” – so the proper etymological meaning of “Vaeśńava” is “universalist”.

Vaishnavite bháva [spiritual stance] can be divided into two stages: liilábháva and nityabháva. When a sádhaka’s mind oscillates [among different experiences] along the paths of the saiṋcara and pratisaiṋcara of Brahma and becomes inextricably merged with Its panoramic expressions, that condition is called liilábháva, and the sádhaka’s blissful feeling is called liilánanda. In liilábháva the sádhakas’ entire existences become vibrated with the vibrations of the Cosmic dance, causing them to burst out in dance, laughter, tears and song. But in nityánanda there is no such expression as this. Puruśottama [the Nucleus Consciousness] is the supreme source of the countless forms and flows that emanate during liilábháva; but His own stance is nityabháva [eternal and unchangeable]. So the ánanda which sádhakas experience when united with Him in His unchangeable, eternal stance is called nityánanda.

The difference between the unsullied Shaivite Shaeva bháva and the Vaishnavite nityánanda is very little. In fact nityánanda can also be experienced in Nirguńa Brahma bháva [the Shaeva bháva, here denoted the “non-attributional” bháva]. The difference between the Vaishnavite nityánanda and the Shaivite nirvikalpa samádhi [trance of indeterminate absorption] is not more than the difference between the original bháva of Puruśottama and that of Nirguńa Brahma.(4) The attainment of the eternal stance at the altar of Nirguńa Brahma is Shaevávasthá [the highest Shaivite stage of realization]. In Ananda Marga there has been a unique blending of the Shákta, Shaeva and Vaeśńava systems of spiritual practice.

The Course of Physical and Psychic Development

The more that unit beings advance towards the Supreme Being, the more their physical and psychic bodies (which are made of Macrocosmic stuff) advance from crude to subtle. In the first phase of Macrocosmic imagination, the Cognitive Faculty moves from subtle to crude. One atom or particle comes in closer proximity to another atom or particle. The name of this process is saiṋcara. And when these particles begin to drift away from each other or become powdered down, thus going beyond the scope of sense perception, it is called the process of pratisaiṋcara. When an object becomes more condensed it should be understood that the Macrocosmic mind-stuff is decreasing its inter-molecular gaps. This causes an object to gradually come within the periphery of sense perception. When there comes to be a high degree of diversity in the structure of the condensed object, it requires a self-activated psychic factor for its preservation, maintenance and destruction. This psychic entity (the mind) is created as a result of clash due to inter-molecular proximity. Thus it can be said that mind emerges as a result of clash within the material structure. But it must not be forgotten that matter is nothing but a condensed state of Macrocosmic mind-stuff. What we call matter is not crude matter as such, but a metamorphosed form of Consciousness.

The unit mind finds its expression through clash. This process of clash causes the psychic atoms to get powdered down and expanded to such a degree that the mind expands into the universe, transcending the limits of the small “I”. This continous unfoldment and expansion of the mind through constant clash and cohesion is brought about mainly by Prakrti. The unit mind finds natural problems which it must solve, such as procuring food, finding accommodation, and rearing children – not to mention simply staying alive. The more difficult these obstacles are, the more scope the mind gets to unfold. The struggle to overcome obstacles is the primary factor in the development of the mind.

But there is also a secondary factor, and that is the influence of a more-developed mind on a less-developed mind. Domestic animals such as dogs and cats get ample scope for accelerated development due to their contact with the human mind. The company of human beings often accelerates their progress more than do the natural forces which present them with obstacles to overcome. So if a dog’s mind can develop into a monkey’s mind, and a monkey’s mind into a human mind, in the normal course of evolution, then a dog that is in constant contact with a human being may experience a tremendous intellectual growth and be reborn as a human being, bypassing the stage of a monkey. Such galloping changes do take place in the process of animate evolution; and comparatively undeveloped creatures, if advantaged with human contact, can establish themselves in human form in a shorter period than can comparatively developed creatures deprived of human contact.

When a microcosm reaches a stage of expanded consciousness, having made considerable psychic progress due to natural clashes or due to contact with more-developed minds, and is able to control the psychic propensities as opposed to being subservient to them, it is called manuśya [human being]. The term manuśya, or mánuśa, means “mind-preponderant being”.

With the development of the mind, the physical structure becomes more complex. It can be put in another way: the physical structure grows in complexity in order to serve as a proper vehicle for the expression of a developed mind. When the psychic activities are channelized in different directions or engaged in combatting various obstacles, the brain, the medium of the mind, is bound to become more complex.

Similarly, undeveloped human beings can make rapid psychic progress due to natural clashes or due to contact with great personalities. The greater the application of psychic energy to a unit being, the more its physical stuff is transformed into mind-stuff. This helps it attain greater psychic expansion, and consequently the greater reflection of Cosmic Consciousness on the unit mental plate.

Unit beings have attained a human body after evolving from the stage of animality through structures of ever-increasing complexity. So human beings have imbibed experiences from animal lives and not from divine lives.

Humans’ psychic development keeps pace with the growing complexity of their physical bodies. Moreover, various new diseases come into existence as destructive forces of that complex physical body.

In human society there are many people whose mentality is somewhere between that of forest primates and that of humans. Some have just evolved from animal life to that point, in the process of pratisaiṋcara; while others have reverted to that point from a more developed human level, due to their mean thoughts. If they continue to allow mean thoughts to dominate their minds, they will degenerate to the even cruder stage of inert matter, becoming bricks, stone or wood. Just as animals have no scope to elevate their thoughts or practise spirituality, similarly human beings who make their minds animal-like through animalistic thinking are unable to pursue spiritual practices. Even after receiving spiritual initiation or receiving an education, they behave like ignorant fools. But those who are by mentality undeveloped human beings, but not animals, will if they receive initiation carry on spiritual practices, and will if they receive education behave like intelligent people.

Spiritual initiation and education will bring about mental development in those who have degenerated to the level of animality, but it will be next to impossible for them to develop spiritually. We must pay more attention to those people who are undeveloped but who have not entirely lost their human sense. If we fail to elevate them, our social system will be futile – all our education, culture and civilization will be futile.

All beings are made of the same consciousness. So although we may find ourselves at different stages of psychic elevation, a Bráhmańa and a Kśatriya, an Indian and an Englishman, a sweeper and a scavenger, a Zulu and a Maori, and even a tiny ant, are all linked by the bonds of fraternity. If we remember this fact, if we work for the well-being of all, then undeveloped human beings will be able to develop their spiritual potentiality when they come in contact with us. Even cows, dogs, tigers and bears who come in close contact with us will develop psychic wealth and gradually acquire spiritual treasures.

In the most developed minds, an infinite thirst becomes awakened. By attaining the supreme rank of Brahma – bliss personified – that infinite thirst can be quenched. The sustained effort to attain that blissful state is called dharma sádhaná. But if human beings do not find the proper way to satisfy their thirst, they go astray. That is, those who do not follow the spiritual path may perform harmful actions at any time. Even those whom society respects as intelligent or learned may, in reality, be no better than “polished satans”, or what the scriptures call “demons”. Our modern society is full of such people. They talk about universalism like parrots. They have no defined ideology in their individual and collective lives, and merely dedicate themselves to the deception of the human race as they strive to serve their petty self-interests by any means, fair or foul. We cannot expect any beneficial contribution from them.

Surrendering Actions to Brahma

The existence of microcosms is bound up in action. Microcosms will have to act and to move; life is a dynamic process from beginning to end. No one has come to this world to remain static; staticity is contrary to living existence. Even the physical body changes every moment, even the body maintains dynamic movement.

Human beings perform two types of action: pratyayamúlaka [original actions] and saḿskáramúlaka [reactive actions – actions prompted or goaded by saḿskáras]. Original actions are performed under one’s own initiative, and thus one is fully responsible for them. Every original action is a new action. It may represent an extension of the experience of the past, but it is not a reaction. And the actions which human beings are compelled to perform as reactions to their previous actions are called reactive actions. In other words, original actions constitute efforts, and reactive actions constitute the resultants [of the original actions].

Suppose you have to go to Dhanbad but do not know the way. Stopping someone on the street you ask politely, “Excuse me, could you please tell me how to get to Dhanbad?” In reply the man retorts angrily, “What do you think I am, a traffic policeman who gives directions to any Tom, Dick or Harry?” You will certainly feel hurt. But you should remember that this was destined to happen to you as a reaction to one of your previous bad actions. So even though you asked that man politely, you had to undergo psychic pain. Your action of asking the man is a reactive action.

When people rob others, or indulge in hypocrisy, or cheat people, or indulge in tall talk day after day, they are committing original actions. When a dishonest government employee accepts a bribe it is an original action, and when his son gets sick and has to be rushed to the doctor it is the reactive action (the reaction to the original action). When his son dies he laments, “I haven’t knowingly done anything wrong. Oh, Lord, why have you given me such severe punishment.” But God did not give him any punishment – the deep sorrow he felt at the death of his child was the result of his past original actions.

The moment sádhakas start spiritual practice they must surrender all their original actions to Brahma so that they do not have to endure the reactions. This surrender is the most important aspect of spiritual practice.

Brahmárpańaḿ Brahmahavirbrahmágnao Brahmańáhutam;

Brahmaeva tena gantavyaḿ Brahmakarmasamádhiná.

[The action of offering is Brahma, the ghee offered into the sacrificial fire is Brahma, the fire is Brahma, and the person who offers is Brahma. Those who will maintain this spirit in every action will finally merge in Brahma.]

Reactions in requital to past actions normally occur more in a spiritual aspirant’s life than in an ordinary person’s life. The reason is that when all original actions are surrendered to Brahma, there remain only the reactive actions. The reactions may be good or bad [according to whether they are resultants of good or bad original actions]. But think about how many of the deeds you performed before coming to the path of sádhaná were good and how many were bad. To tell the unpleasant truth, ninety-nine percent of your deeds were bad. Hence it is often the case that sádhakas have to suffer much more from bad reactive momenta than get to enjoy good ones. It can even be said that the more one suffers from reactions, the more one is progressing along the path of sádhaná.

Of course, the requital of the reactive momenta may possibly be pleasurable instead of painful; it all depends upon the nature of one’s actions. In either case, the more one surrenders one’s actions to Brahma, the shorter will be the period of requital caused by the reactions. In this case the intensity of the requital will be greater than normal; but this is a good sign, because intense requital means the exhaustion of the requital within a short period.

Suppose you have incurred a loan of a thousand rupees. If you repay the loan in monthly instalments of one rupee it will take you a thousand months to clear the loan. One rupee being such a small amount, this will hardly cause any suffering at all. But if you want to free yourself from the debt quickly, you will have to pay a larger amount every month, which will obviously cause more suffering. Likewise, if one does not feel the need to be freed of one’s reactive momenta quickly, one can undergo less affliction, but then one may have to wait ten or twenty lives to exhaust all the reactive momenta. Moreover, within those ten or twenty lives one will probably undergo psychic degeneration, and due to one’s mean actions imbibe new reactive momenta.

Hence genuine sádhakas always strive to be relieved of their acquired saḿskáras as early as possible; therefore they surrender completely to Brahma. The consummation of self-surrender precipitates the requital of saḿskáras, and this requital may take place in the Shákta, Vaeśńava or Shaeva stages, but in the Shaeva stage the requitals are not felt so keenly, and therefore may be considered not to be requitals in the true sense of the term. The requital of reactive momenta is felt most acutely in the Shákta stage, because this stage involves a tremendous fight against Prakrti.

The Shákta stage is dominated by jiṋána and karma, not by bhakti.(5) Wherever there is struggle, action is bound to become predominant; likewise one will have to acquire knowledge – the knowledge of how to struggle. Through knowledge, Shákta sádhakas become fully aware that all their sorrows and afflictions are the results of their past original actions. In order to be relieved of their affliction they do not cry pitifully to Parama Puruśa, but, displaying the spirit of valour, say, “O Parama Puruśa, give me strength to continue the struggle. I do not want to escape from affliction and suffering, I want to attain You in a joyful struggle against the affliction and suffering.” The great poet Rabindranath Tagore said in this regard,

Vipade more rakśá kara e nahe mor prárthaná,

Vipade yena ná kari kabhu bhay;

Duhkha tápe vyathita cite nái bá dile sántvaná

Duhkhe yena karite pári jay.

[My prayer to You is not “Save me from danger,” but “Bless me so that I can overcome danger.” You need not console me in my suffering, but bless me so that I can overcome suffering.]

This is the underlying spirit of a Shákta.

The underlying spirit of Vaishnavite sádhaná is somewhat different. The mundane obstacles, the friends and foes, merge in the Vaishnavite sádhakas’ world of blissful ideation. With whom will they fight? They feel that the entire universe is an unbroken divine play composed of Rádhá and Krśńa. In this stage there is a clear dominance of action and devotion. Vaishnavite sádhaná is a blissful flow indeed. Such sádhakas are like points on the circumference of the Cosmic Circle, moving towards the Nucleus, Puruśottama, along the radius, which is their sádhaná. And the expanse through which they move towards Him along the radius is the rúpaságar [ocean of beauteous forms], the rasámrtasindhu [ocean of bliss]. Such sádhakas reap only, through reactive actions, the consequences of their past actions. Jiṋána is not dominant in this Vaishnavite stage. Vaishnavite sádhakas say that Puruśottama is enacting His liilá [divine game] through this expressed universe. They say, “O Lord, You are both wisdom and ignorance, happiness and sorrow. Some people You place on golden thrones as kings, others You throw into the street to beg from door to door with outstretched begging bowls. You are my joy, You are my sorrow. Do whatever You like with me.” Such sádhakas would never say, “O Lord, save me from danger,” but

Sudháraseo bhásáo yakhan

Dhanya Hari dhanya Hari;

Vyathá diye kándáo yakhan

Dhanya Hari dhanya Hari.

“When You float me on the waves of bliss, O Lord, You are really gracious, and when You make me cry in pain, You are equally gracious. In happiness I feel Your sweet touch, and burst into laughter, exhilarated by Your divine sport. In sorrow I also feel Your sweet touch, and burst into tears, overwhelmed by Your divine sport. How strange You are! How wonderful! I have nothing to complain about.”

In the final stage of Vaishnavite sádhaná, the unit mind becomes one with the Cosmic Mind. The moment before the final merger, sádhakas realize that the Entity who has come in the form of happiness is their dearest Lord, and the Entity who has come in the form of sorrow is also their dearest Lord. They feel the divine joy of the Cosmic play. They never retreat, for having passed through the Shákta stage they have acquired immense courage and valour. One who has not been an ideal Shákta cannot be an ideal Vaeśńava. In the final stage of the Vaeśńava cult, sádhakas offer their greatest treasure – their mind – to Brahma, and in exchange for this supreme gift expect nothing in return. In the absence of mind they cannot enjoy the sweetness of the divine play any longer. At that supreme stage of surrender liilánanda is transformed into nityánanda. When sádhakas become ensconced in nityánanda they are said to have attained the Shaeva stage. One who has not been an ideal Vaeśńava cannot be an ideal Shaeva. Shaivites have no minds of their own, for they have already surrendered their minds to their dear Lord. This is the supreme surrender, this is the supreme attainment.

Ratnákarastava grhaḿ grhińii ca padmá;

Deyaḿ kimapi bhavate Puruśottamáya.

Ábhiiravámanayanápahrtamánasáya;

Dattaḿ mana yadupate tvamidaḿ grháńa.

[Your abode is brimming over with gems and jewels. The goddess of fortune is Your housekeeper. What can I offer to You, O Lord? Oh yes, there is one thing You lack, as it has been stolen by Your devotees; it is Your mind. I therefore offer my mind to You. Please accept it.]

The Stages of Pratyáhára Yoga

As I mentioned previously, Ananda Marga has harmoniously blended the Shákta, Vaeśńava and Shaeva sádhanás. Of the three, the Shákta sádhaná is the most important, because it is the initial stage of the microcosm’s journey towards the Macrocosm. Progress on this journey is made through pratyáhára yoga. As all spiritual aspirants are aware, the goal of pratyáhára, dhárańá, and dhyána is the attainment of samádhi.(6) Pratyáhára is the conscious endeavour to withdraw the mind from mundane qualities and attractions – easier said than done! The process of varńárghyádán(7) is in most cases very difficult to perform properly.

Pratyáhára has four stages: yatamána, vyatireka, ekendriya and vashiikára. Yatamána is a conscious effort to transcend the negative influence of the propensities. Suppose you see one of your colleagues taking a bribe, and think, “Had I not been an Ananda Margi I could have also earned some extra money in this way.” This shows that your propensity of greed is not fully controlled, but as you are keen to control it, you have adopted the Ananda Marga way of life. For this conscious effort on your part, you deserve the appellation yatamána.

In vyatireka, the second stage, some propensities may be controlled at one time, but uncontrolled at another time. Or a person may control physical desire, but suffer from an increase in anger; or may become free from greed for money but will develop a strong desire for name and fame. After delivering an eloquent lecture he or she will say, “All the credit goes to Brahma. It is only by His grace that I could deliver such a lecture,” but in his or her heart will think, “What an excellent speech I gave today.” This is called vyatireka.

In the ekendriya stage, the propensities are brought under control, no doubt, but not permanently. In order to exhaust the reactive momenta the propensities sometimes strongly assert themselves, causing one to repent as a result. (Ask yourself whether or not you have experienced this sort of mental torture.) Hence this stage does not represent complete pratyáhára either, because the páshas and ripus [fetters and enemies of the mind] are not totally controlled.

The páshas and ripus assert themselves through the medium of the mind and the indriyas.(8) If even one indriya remains uncontrolled, it should be concluded that there is still a worm in the flower of the mind; and a worm-eaten flower cannot be offered to the Lord. Only when all the indriyas are fully controlled can it be said that the mind is under the complete control of the átman [unit consciousness]. This is real pratyáhára, or vashiikára siddhi, for it means Prakrti has merged into the Supreme Cognitive Principle. This is called Krśńasharańa [taking the shelter of Krśńa] in devotional psychology.

The importance of pratyáhára sádhaná is immense, because it involves a harmonious blending of knowledge, devotion and action. In this sádhaná, the Shákta bháva finds its consummation, and the latent devotion starts sprouting. This sprout ultimately develops into the highest Vaeśńava bháva. Shaeva bháva is the path of knowledge. So in social life there is a great need for Sháktas and Vaeśńavas. The pratyáhára yoga with which a Shákta starts rendering service to the world reaches its consummation in the perfect and total service of the Vaeśńava. Pratyáhára begins with vigorous action and culminates in selfless devotion.

Vashiikára siddhi is only attained by devotees. Even Shankaracharya [the great protagonist of jiṋána] admitted, Mokśakárana samagryáḿ bhaktireva gariyasii – “Of all the ways to attain salvation the way of bhakti or devotion is the greatest.”

If knowledge is likened to the elder brother of a family, devotion is his younger sister, happily holding her brother’s hand as she walks beside him. The little sister cannot walk alone, nor would it be safe for her to do so, but when she walks merrily along with her brother, people look lovingly at her and speak sweet words to her. They will probably ask that elder brother, “Is she your little sister?”

Vaeshákhii Púrńimá 1958 DMC, Ranchi

Footnotes

(1) “There are as many spiritual paths as there are opinions” – or, “Every opinion or personal view about a spiritual path does in fact reflect a valid spiritual path.” –Eds.

(2) In this chapter the author’s focus is psychological: the author discusses the different mentalities characteristic of Sháktas, of Vaeśńavas and of Shaevas. From a philosophical point of view, the different recognized schools of the Hindu tradition – five in all, known as the Paincopásaná – are distinguished on the basis of their different deities, or objects of meditation. In Shaevácára (Shiva Cult) one’s object of meditation is Shiva. In Sháktácára it is one of the representations of Shakti, or Prakrti. In Vaeśńavácára it is Viśńu. In Saorácára it is Súrya (the sun or the sun god), and in Gáńapatyácára it is Gańapati (Ganeśa). In all the cults, the more subtle practitioners understand that their particular deity is a representation of the infinite Brahma. –Eds

(3) The story goes that King Daksha’s main purpose in staging the sacrificial ritual was to humiliate Shiva, for he never forgave Shiva for marrying Sati against his wishes. When Sati realized this, and saw that her pleas to stop the harsh vilification of Shiva were falling on deaf ears, she threw herself into the fire. Shiva received immediate news and rushed to the spot to try to save her from being totally consumed by the flames. –Eds.

(4) I.e., the two experiences, nityánanda and nirvikalpa samádhi, are no more different from each other than are the two bhávas, or stances, from which the two experiences respectively come. –Eds.

(5) Jiṋána, karma and bhakti are forms of spiritual practice which emphasize, respectively, discrimination, selfless action, and devotion. –Eds.

(6) Pratyáhára, dhárańá, dhyána and samádhi are the last four limbs of aśt́áḿga [eight-limbed] yoga. –Eds.

(7) Offering of mental colours to the Lord, also known as Guru pújá. –Eds.

(8) An indriya is a sensory or motor organ, together with its respective nerves, nerve fluid, and site in the brain. –Eds
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Subháśita Saḿgraha Part 7 [unpublished in English]

Chapter 4
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Struggle and Progress

The centrifugal movement that starts from the Macrocosmic Nucleus and moves towards crudity is called the process of Saiṋcara. What influence does the centrifugal force of Saiṋcara exert on the microcosmic body and Macrocosmic body?

In the process of Saiṋcara (the first half of the Cosmic cycle) the centrifugal force acts on the Cognitive Faculty, bringing Its unit expressions under ever cruder bondage. This centrifugal force of Saiṋcara results in the creation of a centripetal force in material structure. The more the process of Saiṋcara advances, the greater its momentum, and the stronger the internal force of attraction within the structure. When a molecule comes in contact with another molecule the inter-molecular gap decreases. This is what we call crudification.

So when the centrifugal force is greater than the centripetal force in the Cosmic body, in the microcosmic body the centripetal force is greater than the centrifugal force. Microcosms are attracted to the Supreme Nucleus with the same amount of centripetal force as the Macrocosmic body is distanced from Its Nucleus due to the centrifugal force, and vice versa.

When the centripetal force is greater than the centrifugal force in the Cosmic Cycle there emerges mutual repulsion amongst the component units of the material structure which leads to increasing subtlety. There arises a love and attachment for the Cosmic Mind and a limitless thirst for Supreme Bliss. In this stage the Microcosm is subjected to the centrifugal force which causes atoms and molecules to be mutually repelled. The strength of the force with which atoms are repelled from each other is the same as the strength of the force with which they are attracted to the Macrocosm.

When the centrifugal force of the Cosmic Cycle in Saiṋcara remains dominant, one particle comes in closer contact with another particle – their relative distance decreases. This decrease in the inter-molecular and inter-atomic gaps causes physical objects to be further crudified. In this process of gradual crudification a stage comes when the Cosmic Mind can hardly be called “mind”, but, having come within the scope of sense-perception, should be called “bhúta” or fundamental factor. The fundamental factor which first comes into being is ákásha or ethereal factor. The crudest stage of the Cosmic Mind and the subtlest stage of the ethereal factor are virtually indistinguishable.

The ethereal factor is also changeable, having variations in its degree of subtlety and crudity. Just as the subtlest stage of the ethereal factor is no different from the crudest stage of the Macrocosmic Mind, similarly, the crudest stage of the ethereal factor is nothing but the subtlest stage of the subsequent aerial factor. It is due to the decrease in the gaps between particles that the ethereal factor, at a certain stage, comes to be known as the aerial factor.

With the decrease in internal gaps there is a simultaneous increase in internal friction. If the strength of the centrifugal force of the Cosmic Cycle is less than the centrifugal force that first emanated from the Macrocosmic Nucleus, the centrifugal force generated within the material structure remains less than the centripetal force. As a result, in spite of the internal centrifugal force within the material structure, the extro-internal force remains dominant. It is for this reason that the internal force within the fundamental factors remains dominant during the process of Saiṋcara. When the centrifugal force exerts all its power in the process of gradual crudification, there is a simultaneous increase in the internal friction or centripetal force within the material structure. A stage comes when the centripetal and centrifugal forces are evenly balanced. That is the nadir point of crudification.

From the aerial factor evolves the luminous factor, from the luminous factor evolves the liquid factor, and from the liquid factor evolves the solid factor. When the particles of a structure come in close proximity to each other as a result of the action of the centripetal force(which is a reaction to the centrifugal force), the internal centrifugal force becomes less than the extro-internal force, and the process of crudification continues, but only to a certain level. A stage comes when the centrifugal and centripetal forces become evenly balanced. As soon as that stage is reached the Macrocosmic centripetal force increases. This results in a decrease in the intensity of the centripetal force within the material structure giving scope for greater internal friction. This is the state of maximum crudification.

With the increase in the degree of crudification of the fundamental factors, the clash within microcosmic structures gradually increases. To describe this clash I have used the term saḿgharśa (friction). In the flow of Saiṋcara this increase in friction and the process of evolution of an object are inseparably linked. But in the stage of Puruśottama, when Prakrti lies dormant, and the process of evolution is unborn, there is no friction because the fundamental factors have not yet come into being.

The factor in which the degree of friction becomes extreme is the solid factor. The crudest stage of the liquid factor is the subtlest stage of the solid factor. What is the crudest stage of the solid factor? I shall explain this a little later.

In this connection it should be understood that the philosophical term bhúta is different from the scientific term “element”. The Saḿskrta equivalent for element is maolika padártha. Philosophically, bhúta means that which has been created, that which is recognized as a factor (tattva). In the world there are many elements, but only five bhútas, five fundamental factors.

The fundamental factors are determined by certain characteristics. Those factors that have the capacity to carry the inference of sound come within the scope of the ethereal factor. Those factors which carry two inferences, sound and touch, are known as the aerial factor, which is not visible to the eye. The luminous factor carries three inferences, sound, touch and form, and due to its greater crudity comes within the scope of visibility. The nebulae and the sun belong to this luminous factor. The crudest stage of the aerial factor and the subtlest stage of the luminous factor are the same. Of course, there are variations in the degree of crudity within the same fundamental factors. Thus although the sun and nebulae both belong to the luminous factor, the sun is much cruder than the nebulae.

Let us return to our previous discussion about the crudest stage of the solid factor. Each factor is going through the process of gradual metamorphosis in the flow of saiṋcara. Even no two molecules are uniform as far as the degree of crudification is concerned. Of all the fundamental factors, the solid factor is the most perceptible because it contains five inferences, and its degree of friction is the highest. What is the resultant of the extreme friction within the solid structure? The resultant is the gradual increase in the inter-molecular gap. This increase is inspired by the force of Macrocosmic attraction (the sentient force which enhances the strength of the centrifugal force, as a reaction, within the material structure) causing the conversion of matter into mind. But the mind that first originates in the process of introversive movement is a very undeveloped stage of mind. Thus the direct resultant of the crudest solid is the crudest mind.

This resultant is the first stage of Pratisaiṋcara. Mind does not emerge from the solid factor under all circumstances. For the preservation and proper functioning of the unit mind, the solid factor as well as the other four factors have to be metamorphosed into the chemical compound we call the human body. For the preservation of this human body, food, drink, air and light are necessary. It is not possible for the mind to evolve in an environment which does not have an adequate supply of these essential requirements.

When the solid factor does not get the opportunity to be converted into mind, it is automatically further crudified in the process of Saiṋcara. Instead of calling excessively crude matter the direct resultant of crudification of matter, it is better to call it the indirect resultant of the crudification of matter. Of course this extremely crudified object is nothing but matter. And the direct effect of matter is mind. So when materialists observe that mind comes out of matter, they are right. But remember, matter itself comes out of Macrocosmic Mind: both are composed of the same stuff.

Now what is the function of this unit mind that evolves from solid matter? To meet the primary needs of the physical body, the fundamental factors have to bring about necessary changes in structural complexity. Although the mind draws its sustenance from the organic structure, its function is also to preserve the organic structure. In the initial stage this is the main function of the mind. This primary stage of mind is called kámamaya kośa. Eating, procreating, and so on, are the functions of the kámamaya kośa. The minds of undeveloped unicellular organisms are nothing more than kámamaya kośa. How do the higher kośas evolve out of the kámamaya kośa? The mutual conflict between the physical components of the body (which follow the laws of Saiṋcara) and the mind (which follows the laws of Pratisaiṋcara) is called physical clash. That physical clash forms the subtler manomaya kośa out of the stuff of the kámamaya kośa. But where mind cannot evolve from matter, matter undergoes further crudification and finally explodes in the process of Jadasphota. Jadasphota causes the internal force of the material structure to be suddenly released, and generates tremendous heat in some portion of the universe. This is why I once said that the universe as a whole will never meet with thermal death.

Physical clash leads to psychic progress. But is absolute psychic progress possible through physical clash alone? No. Apart from physical clash, psychic clash and attraction of the Great are necessary. The mind that evolves from the solid factor as a result of physical clash gradually takes the form of manomaya kośa from the initial stage of kámamaya kośa. If there is only physical clash, the kośas higher than manomaya kośa cannot be developed. Extreme physical clash can only mature or perfect the lower kośas.

Human beings who live in hostile or uncongenial environments are far more dynamic than those who live in areas where the struggle for existence is minimal. Those who maintain their existence through greater physical clash are said to be engaged in shákta sádhaná. But physical clash alone can only lead to a certain level of psychic progress. To progress beyond that psychic clash is required.

Through study, analysis, verification, listening to scriptural discourses, constant contemplation, and meditation unit minds acquire psychic power from the Cosmic Mind. To produce friction or commotion in others’ minds by proper application of these psychic powers is called psychic clash. Those who are mentally inert, who are blindly attached to old worn-out ideas, will no doubt refuse to accept new ideas, but questions will nevertheless arise in their minds. Constant psychic clash will cause their blind attachment for the old to gradually weaken.

When the ancient people were faced with immense obstacles, they would perform sacrificial ceremonies for the propitiation of the gods, for they were not acquainted with the scientific methods to surmount those obstacles. They thought that there was no difference between the smoke produced by burning ghee in fire and the clouds in the sky. They were unaware that the former is composed of unburnt carbon-particles of ghee and the latter are basically a combination of hydrogen and oxygen which appears to be blackish under certain circumstances. Even today if people misuse ghee by burning it in a sacrificial fire, they certainly do it out of total ignorance.

If people’s blind attachment to sacrificial rituals and love for outmoded customs are intense, they will not disappear when confronted with logical arguments or shaken by the first jolt caused by psychic clash. But if one can create a suitable environment of constant psychic clash their blind attachments are bound to disappear. Some people believe that the fragrance of the sacrificial smoke purifies the air and kills germs. This is not true. On the contrary, the increase in the amount of carbon particles makes the air more impure. A highly pungent smell is much more effective in destroying germs. Thus, due to the impact of constant psychic clash, people eventually understand the defects of old systems and ideas. Through physical clash the kámamaya and manomaya Kośas can be developed, and through psychic clash the higher kośas can be developed.

Those who want to avoid the cultivation of knowledge hardly get any opportunity for psychic clash, and hence the higher kośas of his mind do not get any scope for development. It is through psychic clash that the psychic field gets properly tilled, thereby increasing its fertility. All living beings evolving in the phase of Pratisaiṋcara benefit from this psychic clash.

Both physical clash and psychic clash accelerate psychic progress. The rat which escapes from the trap never makes the mistake of getting caught again; the fish which frees itself from the fisherman’s hook never bites the bait again. Physical clash develops the kámamaya kośa and, as a consequence, the instinct to survive. A city ox walks confidently along a busy street in Calcutta, but if a village ox were made to walk along the same road, it would become crazy.

Psychic clash enables one to make rapid psychic progress along the path of Pratisaiṋcara and deepen one’s thinking capacity. The psychic clash caused when undeveloped minds come in contact with developed minds further accelerates the rate of psychic progress in the flow of Pratisaiṋcara. A monkey is more developed than a dog, having advanced further along the path of Pratisaiṋcara. Yet a pet dog, benefiting from the psychic clash resulting from its contact with human beings, becomes more advanced in knowledge than other dogs, and even other monkeys. A monkey trained by human beings is far more advanced intellectually than a wild monkey. If a monkey becomes intellectually developed its brains cells will have to be kept engaged in more complicated activities to give proper expression to its evolved thinking. This will result in a change in the size of its brain. If its brain outgrows the size of the cranium, it will require the more developed body and brain of a human being. Similarly the dog which makes tremendous psychic progress after being trained by a human being will require a more developed structure to express its increased psychic potentialities. In such circumstances there will be a rapid progress in the phase of Pratisaiṋcara. Such rapid change can also take place in the phase of Saiṋcara through scientific efforts. So you understand that psychic clash is not at all negligible. Rather, with the cultivation of knowledge, microcosms can make galloping progress along the path of Pratisaiṋcara.

One may conclude theoretically that a highly evolved monkey and the most backward human are almost similar. An underdeveloped human being will make rapid progress after coming in contact with more advanced human beings. The same applies to cows, horses, dogs and monkeys. After coming in contact with evolved human beings they get the scope to be reborn as human beings.

Animals lack a brain developed enough to contain a greater intelligence, and thus do not have the capacity to perform spiritual practice. This is not to say that animals are not entitled to spiritual practice. On the contrary, had their bodies and brains been more developed, they would have certainly had the opportunity to perform spiritual practice. The characteristics of a physical structure are determined by the nature of the brain. So by looking at the physical structure of a living being one can have a rough idea about the degree of its intellect or intelligence.

As some psychic propensities have a tendency to flow towards matter, even evolved human beings can be transformed into inert matter if they fall prey to those psychic propensities. Hence all human beings should carefully avoid bad company. Due to mean psychic ideation the human mind may imbibe animal tendencies or may even degenerate to a stage cruder than that. Once the mind degenerates to the inertness of stone, the physical body will also be converted into stone. In Indian mythology there is a beautiful story illustrating this point. Due to her mean thoughts Ahalya was turned into inert stone. However, by the grace of Parama Puruśa, she was later reconverted into a human being.

When the mind evolves in a physical structure, it becomes responsible for the maintenance of that structure. That initial state of mind, the kámamaya kośa, is only concerned about the needs of the physical body. Thereafter, in the flow of Pratisaiṋcara, one’s unit mind comes in contact with other unit minds which leads to psychic clash. In this way the hopes and aspirations, the pains and pleasures of ones own mind becomes interrelated to and interdependent on other minds. This mutual relationship is a kind of psychic clash. And even greater psychic clash occurs when people try to derive mutual benefit through rational intellectual pursuit. Therefore in our society the cultivation of knowledge is an indispensable necessity. Those who avoid good company (satsauṋga), study of good books (svadhyaya), uplifting discourses and healthy analyses cannot develop any kośa (layer of mind) higher than kámamaya kośa. Animals dominated by the kámamaya kośa find pleasure in snatching away morsels of food from others mouths, and in depriving others of their right to live, because they look upon this world with a narrow body-centred outlook.

With the development of higher kośas through the process of psychic clash the existential feelings of human beings do not remain confined to their physical bodies alone but spread to those around them. Initially they think about the welfare of the members of their own families, but with the gradual evolution of their minds, they see themselves as members of a global society and become actively engaged in promoting the well-being of all. This gradual process of evolution leads the unit mind towards the Macrocosmic mind.

The ensconcement in the Macrocosmic stance is not possible through morality alone. “I will speak the truth, I will not harm anyone” – This simple morality alone cannot take human beings very far along the path of progress. So-called moralists can all too easily degrade themselves under the nefarious influence of evil company. The only way to advance is to follow the path of vigorous spiritual practice. To repeat high-sounding words of morality like a parrot, while cherishing narrow sentiments within one’s mind, will not take one far.

To effect psycho-spiritual expansion constant spiritual practice is a must. I have called this spiritual practice “attraction of the Great”. Through physical or psychic clash absolute self expansion is not possible; even the awakening of hiranmaya kośa is not possible. Of course physical clash can take a person a certain distance, but not to the final destination. I have already said that only when attraction of the Great is supreme can the centrifugal force within the microcosm become strong enough to lead an entity to liberation or salvation. Where there is no attraction for the Great, no matter how intellectual or moral a person might be, his or her entire existence will be dominated by the kamamaya kośa. Out of narrow self interest, such a person will betray low morals at every step in live. Those who have no love for the Supreme may be considered as humans today, but tomorrow will surely degenerate into animals like dogs, and the day after into inert bricks or stones.

Now a question a may arise: Since animals cannot act independently, and thus cannot discriminate between virtue or vice (only developed human beings can do that), why do some animals live in constant pleasure while other animals undergo constant pain? Why are some dogs treated lovingly, fed tasty food, and driven around in cars, their heads stuck out of the window to enjoy the fresh breeze; while other dogs are forced to eat out of dustbins to survive, or are shot by hunters’ bullets, or are run over by passing cars? The answers to these question have already been given: in most cases the psychic clash caused by these incidents, under the direction of Prakrti, helps to accelerate the dogs’ psychic development.

In the attraction of the Great lies the secret of greater well-being. You will have to rush towards the fundamental Source of the entire creation. You will have to merge your individual stance in the Absolute Stance of the Supreme Transcendental Entity. You will have to advance at a speed greater than that of ordinary microcosms in the Cosmic Cycle.

Having accelerated your speed, if you embrace the force of Vidya, rejecting Avidyá, you will certainly reach the Macrocosmic Nucleus. If Non-attributional Brahma and not Puruśottama is accepted as the goal one will transcend the Cosmic Cycle. This transcendence is not affected by the centrifugal force of Macrocosmic Nucleus, because that force is confined to the periphery of Saguna Brahma. One will have to transcend the Cosmic Cycle with the help of the Cognitive Force. To become one with the Macrocosm is called liberation, and to transcend the periphery of the Cosmic Cycle and becomes one with the Non-attributional stance is called salvation. The Tangential Entity which connects the path of liberation and the path of salvation, who, although infinite, comes within the domain of the finite, is called Táraka Brahma. Whether you want to become one with Puruśottama, or one with the Non-attributional Stance, or one with Táraka Brahma, you will have to continue your spiritual pursuit, you will have to surrender yourself to the force of attraction of the Great.

The one performing sádhaná must be ever vigilant to ensure that the small “I” cannot hinder spiritual progress. The ego that can so easily develop on the path of knowledge and action may not develop at all on the path of devotion. A spiritual aspirant must take the help of devotion at the final stage of spiritual attainment. If ego remains, even on the path of devotion, the best way to counteract it is to superimpose Cosmic ideation on the small I-feeling through devotion. Intelligent people should understand that the objects their ego uses as its support may not last long. The vanity of power of today will disappear tomorrow; the leader of today may be thrown out of office tomorrow (those who clamour for a chance to garland them today will not even cast a glance at them tomorrow); a man swollen with the pride of scholarship today may become mentally abnormal tomorrow – people will point at him and say, “See that lunatic over there, he used to be great scholar”.

The vanity expressed by the so-called civilized human beings of today is extremely dangerous. These people hide the cruder propensities of the mind under the cloak of sweet words and decent behaviour. They are more harmful to the well-being of the human race than the so-called uncivilized humans, because they are hypocrites. The defects of the uncivilized humans pale into insignificance before their abominable hypocrisy. The uncivilized humans of the past may have killed twelve people at most in the battles they fought with bows, arrows, sticks and spears, but the so-called civilized human beings of today kill millions of unarmed, innocent people indiscriminately with their dreadful and lethal weapons. Human society of today is being exploited by the so-called civilized people. Such people should not make themselves look ridiculous by claiming otherwise.

All entities must advance along the path of progress. This evolution will lead to the expansion of the psychic arena and, ultimately, liberation. This struggle for liberation is the struggle against those forces which attempt to thwart one’s psychic expansion. These are one’s enemies. Through meditation and contemplation one must surrender oneself at the altar of the Almighty, merging one’s finite identity into the Infinite. Only by surrendering one’s mind to the vast Macrocosm and becoming one with the Supreme Consciousness can one attain final salvation. The struggle for salvation is the struggle against those forces which strive to prevent one’s total self surrender to the Supreme.

Never retreat. Keep advancing, and you will certainly attain the highest fulfilment of your existence.

Áśáŕhii Púrńimá 1958 DMC, Gorakhpur
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The word “cult” in the title has the sense of “practices”. “Spiritual cult” or “spiritual practices” is a translation of the Sanskrit word sádhaná.

Cosmic Attraction and Spiritual Cult

During the last Gorakhpur dharmamahá cakra [spiritual congregation],(1) I said that three factors are indispensable for microcosmic progress: physical clash, psychic clash and the attraction of the Great.

Whenever there is clash or conflict within any structure, whether subtle or crude, it develops increasing subtlety. This applies to both psychic clash and physical clash. The more subtle the crude mind becomes as a result of internal clash, the greater its spiritual awakening. It is written in Caryácarya Vinishcaya:

Tulá dhuni dhuni áṋsure áṋsu

Áṋsu dhuni dhuni niravara sesu.

“When cotton is spun, its fibres become more subtle. As a result of further spinning, that is, further physical clash, its fibres become so subtle that they are almost invisible to the eye.” In the dexterous hand of Prakrti [the Supreme Operative Principle], the solid factor is metamorphosed into mind, and mind is later converted into Consciousness.

Physical Clash

In the initial stage of pratisaiṋcara [the process of introversion], there is only physical clash. The unit mind – the mind whose flow is connected with matter through the workings of its vital energy – is generated as a consequence of extreme physical clash. Thus we see that in the phenomenal world the primordial cause of creation is physical clash, and due to this clash animate entities are generated out of inanimate matter.

Though the term “non-matter” is taken to mean the átman [unit consciousness], the maháttattva [existential “I”] and the ahaḿtattva [doer “I”], a subtle analysis can lead us to the understanding that only Nirguńa Brahma [the Non-Qualified Supreme Entity] qualifies as non-matter. Clash transforms matter into mind-stuff and mind-stuff into non-matter. Whenever the objective part of the Macrocosm is converted into non-matter, it is no longer Its objective part but becomes Its subjective part.

Although the unit mind appears to originate from matter, in the absolute sense it evolves from the Macrocosmic Mind. Because the matter from which it appears to originate is nothing but physical vibrations emanating from the Cosmic (Macrocosmic) Mind. And what (based on appearances) we call physical clash is, from the Cosmic point of view, direct Macrocosmic psychic clash, and as created within the microcosm, indirect Macrocosmic psychic clash. When what we call physical clash is mostly superseded by direct Macrocosmic psychic clash due to close proximity to the Cognitive Entity, a material object comes to be termed a conscious entity. When that conscious entity is further assailed by the direct waves of the Macrocosm, it can be called a human mind. Thus the human mind is created as a result of physical and psychic clash in the relative world and Macrocosmic psychic clash in the absolute sphere. The appropriate structure for the human mind is selected by the waves of the Macrocosmic Mind out of the five fundamental factors. That structure is the human body.

So in human beings there is both physical and psychic clash. Due to the impact of both, humans gradually advance along the path of progress. But inanimate objects are only subjected to physical clash, because in them mind has no expression.

Even though both physical and psychic clash help to create progress, human beings can generally be divided into two categories: those who welcome psychic clash and those who prefer to undergo physical clash. The first category we can call bhávavádiis [“idealists”] and the second category bhogavádiis [“materialists”] . I intentionally do not use the word jad́avádiis(2) to describe the latter.

It should be remembered that both the materialists and the idealists are sádhakas [spiritual aspirants], the only difference between them being their goal. A subtle analysis will reveal that both categories harm society. In order to advance, human beings will have to maintain a balance between the two, and will have to keep the idea of the Supreme fixed before them as their goal in the midst of physical clashes.

In the relative sense, only a kind of physical clash exists in the saiṋcara [extroversial] phase of Brahma Cakra [the Cosmic Cycle of creation] whereas in the pratisaiṋcara [introversial] phase all three exist: physical clash, psychic clash and the attraction of the Great. Now, in the case of these clashes, what clashes against what? Whatever the clash, whether physical or psychic, it exists between two forces: Vidyá [introversial force] and Avidyá [extroversial force] – negative and positive. Suppose in the phase of saiṋcara the negative Vidyá force is fixed at forty and the positive Avidyá force is fixed at sixty. The resultant force will be twenty in favour of Avidyá. In the phase of saiṋcara this stronger positive Avidyá force causes the [Cosmic] ectoplasm to move away from Puruśottama [Nucleus Consciousness]. In the phase of pratisaiṋcara, if the negative Vidyá force is fixed at sixty and the positive Avidyá force at forty, the resultant will be twenty in favour of Vidyá, causing the [unit] ectoplasm to gradually advance towards Nucleus Consciousness, that is, towards non-matter.(3) The subtle Cosmic mind-stuff is metamorphosed into the material particles of the relative world. The return of these particles to non-matter is caused by physical clash, psychic clash and the attraction of the Great.

To encourage physical clash is a kind of sadhana which is called karma yoga. In karma yoga people perform sadhana physically by rendering service to living beings and the world at large, by conducting scientific research, etc. Physical clash increases the inter-atomic space within material objects, resulting in the transformation of crude matter into mind-stuff. This transformation of matter into mind occurs due to the aforementioned net twenty-point negative Vidyá force, so whatever energy of human beings and their physical science might be applied in the transforming process, those human beings and their physical science cannot add to the effect of that twenty-point force.

Those people who opt for the path of physical clash use all the energy they have gained in the process of pratisaiṋcara to deal with matter. Thus although there is no scope for their minds to acquire knowledge, they certainly have room for devotion, because the goal of the Vidyá force with which they are engaged in physical clash is Nucleus Consciousness. So those who move in the flow of Vidyá are certainly advancing towards Brahma [the Supreme Entity]. This movement towards Brahma, this attraction towards Nucleus Consciousness, is termed “devotion”.

Self-awareness develops through clash. The awareness that develops through physical clash is termed jadábuddhi [crude physical intellect] because it is associated with jadá [matter]. The consciousness of animals and undeveloped human beings is matter-oriented. But even in developed human society, if someone is an atheist or a materialist, we can only term their intellect as jadábuddhi. Such people deny the existence of spirituality in order to hide their intellectual deficiencies. Their denial betrays their moral and intellectual bankruptcy. It does not speak of their glory, nor does it diminish the value of spirituality.

Devotion plays a positive role in the process of clash. Had there been no factor to maintain the balance among all the objects created within the Macrocosmic Mind, the entire structure of the universe would have fallen apart. For the sake of harmony and balance within the universe, there is a mutual attraction among all the objects; each microcosm attracts the other microcosms. All finite microcosms – the innumerable manifestations of the Supreme Entity – are entitled to that universal love with which It has bound each microcosm to Itself, entitled to the wave of that universal love, in which Its divine ocean of bliss is perennially flowing. Attraction is the innate characteristic of microcosms. When this attraction is for finite objects, it is called káma [“physical longing”], and when it surges towards the Cosmic Entity, it is called prema [“divine love”]. Of course, káma is nothing but a limited form of prema. When microcosms rush towards Parama Puruśa [Supreme Consciousness] attracted by the irresistible force of divine love, it is termed “devotion”. Since clash drives the microcosms towards subtlety, it follows that clash must be the sustainer of devotion.

Materialists are worshippers of káma. They are preoccupied with casteism, nationalism, communism, etc. They confine their love to a particular social group or state and do not feel any qualms of conscience about spitting venom at another social group or state. Such a limited expression of love cannot be called devotion. Genuine devotees will shower their love equally on each and every entity of this universe. When materialists put on a show of universal love, it is merely a ploy which they use to misappropriate others’ property.

Psychic Clash

The second possibility is struggle on the intellectual plane – psychic clash. In this sort of clash, people strive only to satisfy their psychic longings unrelated to the physical body. They do not desire mundane objects of pleasure, but seek psychic objects such as name, fame, etc. Pure psychic clash is perhaps subtler than physical clash, but to what extent can it promote human welfare? Even educated and intelligent people constantly indulge in mudslinging against others merely to attain name and fame, even though they are not greedy for money. Can this sort of psychic clash lead the mind towards subtlety? On the one hand ectoplasms are powdered down due to clash and their minds may achieve a fair degree of expansion, but on the other hand, under the domination of the propensity of greed, their minds gradually move towards greater crudity; that is, they move along the path of negative pratisaiṋcara.

Attraction of the Great

That is not to say that one should avoid physical and psychic clashes. On the contrary, one should encourage them, but without losing sight of the Macrocosmic goal.

When one’s mind becomes more subtle and expanded, it is no longer assailed by petty thoughts. The mind-atoms (atoms of ectoplasm) will be powdered down, and in the fire of sadhana those powdered-down atoms will become ensconced in non-duality. So physical and psychic clash achieve their highest fulfilment in the attraction of the Great. Without this divine attraction, life loses its charm.

The mind is one’s best friend if it moves towards subtlety, but if it degenerates and becomes crude it is one’s worst enemy. Due to psychic clash people today have created atom bombs, but as their endeavour is motivated by materialistic desires, the consequences have been horrifying.

The structure of the mind is determined by the nature of its object. If the psychic object is crude, the inter-atomic gaps within the mind decrease in size, and the mind will ultimately refuse to accept anything except its own crude object. For this reason the supporters of crude isms become incapable of accepting the rational ideas of others, and closing their eyes and plugging their ears, they try to cling to their own irrational rituals. Their psychic receptivity is lost due to the superimposition of crude ideation. They do not feel the need for the Vidyá force to exceed the Avidyá force. They say, “Why should I bother about such subtle things. I am quite happy as I am.” Such people, engrossed as they are with materialism, are bound to be reborn in crude material bodies.

When the goal of one’s ideation is Paramátman [the totality of all unit consciousnesses], one progresses in an absolute sense. As one’s psychic object is subtle and expansive, one’s psychic body also becomes subtle and expansive and finally becomes one with the Macrocosm. It was assumed that during the period of psychic clash in the phase of pratisaiṋcara, microcosms progress due to the resultant Vidyá force (a negative twenty in our example). But as a result of Cosmic ideation, can the speed of the microcosms’ progress exceed that pratisaiṋcara speed? Yes, it can. This is known as the attraction of the Great. But some sádhakas whose brain and nervous system have become accustomed to the natural speed of Vidyá find it difficult to adjust to the accelerated movement created by the attraction of the Great. This difficulty is expressed through vibrational symptoms such as tears of joy, horripilation, dance, etc. Sádhakas who can adjust to the accelerated movement will not be affected by these expressions.

The movement caused by the attraction of the Great is called true devotion; such devotion results from worshipping the Great. Physical clash also produces a type of devotion, but that is static in nature. And the devotion caused by psychic clash is mutative in nature. Actually, there is very little difference between the devotion born out of psychic clash and that born out of observance of the moral code [i.e., cardinal moral principles]. Such psychic-clash or moralistic devotees cannot feel the sweetness of sentient devotion, because their minds are not filled with the thought of the Supreme; their minds are filled with petty thoughts; their outlook is that of one engaged in a commercial transaction. Ideation on the Supreme is the only way to attain real spiritual peace. The attraction of the Great is the only genuine devotion.

Paramátman has been attracting all to Himself,(4) with no exception. Some people complain that Paramátman has forgotten them, but to say that is unjust, for no living being is outside Brahma Cakra. He attracts all through His sweet bond of love. Sometimes this love appears to be painful, sometimes pleasurable. But whatever the experience, painful or pleasurable, He comes to you. He does not cast you away in a world beyond the scope of pain or pleasure. If you ever see that this has happened, you will know that you have lost your identity.

Hence when a genuine spiritual aspirant experiences happiness he or she will say, “O Lord, how great You are to have remembered such an insignificant person as me,” and when he or she experiences pain, “O Lord, how great You are to have come to me in the form of sorrow, even when others ignore me.” An innocent person who is acquitted in a court case should say, “O Lord how great You are! You have saved me by upholding justice.” And the guilty one should say, “O Lord, how great You are! You have made me realize my mistakes by putting me through physical and psychic torment.” And the judge should say, “O Lord, You have honoured me by making me the deliverer of justice.”

According to divine decree, if the negative Vidyá force in pratisaiṋcara is sixty and the positive Avidyá force is forty, then the resultant Vidyá force is twenty. With the help of this resultant force of Vidyá (twenty), Parama Puruśa attracts microcosms towards Himself. If microcosms surrender totally to Vidyá, they will certainly attain Brahma some day. And if the microcosms can, by virtue of sadhana, accelerate the flow of Vidyá, then their resultant Vidyá force will merge in the resultant Vidyá force of Brahma. This pursuit of Vidyá in individual life is the sadhana of Saguńa Brahma [the Qualified Supreme Entity]. But if one wrongly pursues the path of Avidyá, one moves counter to the resultant Vidyá force of Brahma. The result of this movement against the Cosmic will can never be good. Philosophically it is known as pralaya [annihilation]. Hence while doing the sadhana of Saguńa Brahma, one has to increase the Vidyá force.

Sá vidyá yá vimuktaye – “Vidyá is that which brings liberation.” Now the question is, with how much force can microcosms advance? As long as human beings advance due to the resultant Vidyá force of the Supreme Entity, they are regarded as sádhakas of sentient devotion; that is, the wave of the resultant force during the pratisaiṋcara phase is the wave of sentient devotion. In the flow of their movement they only have one desire in their minds, the desire for liberation. And when they cleanse themselves of all impurities and take the help of the full negative force in order to become one with Nucleus Consciousness, the devotion through which they advance is called rágátmiká bhakti [“non-attributional devotion”]. At that phase of sadhana they do not desire liberation, but yearn for Parama Puruśa alone. In this category of devotees the resultant Vidyá force of twenty is converted into the original sixty Vidyá force [of the Supreme Entity].

Devotion can only be attained through rigorous penance, through action and knowledge for lifetimes together. Even illiterate people can perfect non-attributional devotion. When great scholars, well-versed in the scriptures, see the height of devotion of the common masses, they stare in blank amazement, like fools. When spiritual aspirants advance along the path of devotion, but do not develop the resultant Vidyá force sufficiently to attain the status of non-attributional devotion, they attain a stage of devotion called rágánuga bhakti [“attributional devotion”].

Physical clash leads primarily to progress in the physical aspects of life, and secondarily in the psychic and spiritual aspects. Psychic clash leads primarily to intellectual progress and secondarily to progress in other spheres. The attraction of the Great results primarily in spiritual progress, but at the same time there is adjustment between both physical and intellectual progress and intellectual and spiritual progress.

The spirit of sadhana of a person experiencing the attraction of the Great is total surrender, or kevalá bhakti [one-pointed devotion]. The Entity to whom one surrenders one’s all, is Táraka Brahma [the Supreme Entity in Its liberating aspect].

29 August 1958, Bhádra Púrńimá DMC, Ramnagar

Footnotes

(1) See “Struggle and Progress” in Ananda Marga Ideology and Way of Life Part 8, 1988. –Eds.

(2) Bhoga refers to the enjoyment of matter whereas jad́a refers to matter itself. (Jad́avádiis is sometimes used incorrectly to mean “materialists”.) –Eds.

(3) Note that Avidyá and saiṋcara are positive, Vidyá and pratisaiṋcara negative. Avidyá and saiṋcara are positive in the sense that they effect the creation, Vidyá and pratisaiṋcara negative in the sense that they effect the return of parts of the creation to pure consciousness. Elsewhere the author has said regarding saiṋcara, “Avidyámáyá is the operative force behind its multicreative characteristics.” (“Bhútatattva, Tanmátratattva and Indriyatattva” in Idea and Ideology) –Eds.

(4) Elsewhere the author has said: “Brahma is a composite of Puruśa and Prakrti. The name for the cognitive aspect is in the masculine gender, and the name for the operative aspect in the feminine gender. But Brahma is in the neuter gender. Brahma is not a personal God.” (“Dances and the Path of Vidyá” in Ánanda Vacanámrtam Part 12)

The concept of Paramátman is virtually identical to the concept of Puruśa. “Paramátman is the Supreme Father.” (“The Dialogues of Shiva and Párvatii - 3” in Ánanda Vacanámrtam Part 23) –Eds.
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The Macrocosm and the Microcosm – 1

The characteristic of a unit mind is that its goal is multi-purposive whereas its expression is unilateral, confined to a particular space, time and individuality. The goal of the Cosmic mind, however, is uni-purposive and Its expression multilateral, manifested in all time, space and individuality. This is the major difference between the microcosm and Macrocosm. A unit mind can only think of one object at a particular time, or remain attached to one entity at a particular time, but cannot exist in more than one place or at more than one time. But the Cosmic Mind expresses Himself in more than one action, at more than one place, and in more than one entity. A microcosm expresses itself unilaterally, but nurtures desires which are multilateral. It may want to be a king, and a billionaire, and a learned person, and so much more. But when it actually performs actions, it can only act in one direction, not many. But the Macrocosmic endeavours are multilateral. His only desire is to get all His reactive momenta exhausted through the suffering of the microcosms; to move towards fullness through the various times, spaces and individualities.

In the case of microcosms, the creation of space and individuality occurs at a particular time. And that particular time becomes the past at a different time. But the Macrocosm transcends time, for the three realms of time – past, present and future – lie embedded in His mind. It may be that a thousand years ago, a certain unit mind was sheltered in a particular physical structure at a certain place, and today has found shelter in a different structure at an entirely different place, and a thousand years from now may find shelter in another structure at another place. These three states of existence – that which was, that which is and that which will remain – lie in their totality in the Macrocosm, the Witness of all, as the continuation of the same flow. For the Macrocosm there is no external space, hence, there are no spatial differences: Mithila, The Punjab, Russia, and America all are equal to Him. Each and every entity is an object of His mental imagination, thus for Him there are no external individual differences. The rich and the poor, the literate and the illiterate, are all His psychic projections, sheltered in His vast Macrocosmic Mind. Therefore under no circumstance can there be any allegation of partiality against Him.

According to some people space is infinite, but in reality that is not the case. Space is a limited expression bound by the static principle of Prakrti. That which is bound by the static principle cannot be called infinite. We may say that space is vast, but not infinite. For the Macrocosm there is no difference between a partial expression of space, and the totality of space; between individuality and collectivity. Microcosms concern themselves with time, space and person; but the Macrocosm will think of them as his own psychic projection. What will happen if the Macrocosm does not think of anything as his psychic projection? The result will be that whatever the Macrocosm views from the microcosmic viewpoint will appear to be real. That particular object will be a mere fraction of His vast psychic flow.

Though the Macrocosmic purpose is singular, Its actional expressions are multilateral. In this actional flow there is limitless dynamism. That is why the Macrocosm has equal concern for all objects at all times. All created entities are equally assimilated in Him. The unit mind, however, tries to assimilate an object with which it is associated at a particular time, and in a particular place and person, treating it as its own to the exclusion of all other entities. This is why people say, “ my house, _my_ country, _my_ language”. Behind such expressions the psycho-philosophy of microcosmic exclusiveness is quite apparent. it is the same spirit of exclusiveness which causes unnecessary conflicts over state, country, language, community, creed, and so on. These narrow sentiments occur in the absence of an integral, universal viewpoint. So although the goal of the unit mind is multilateral, its movement at a particular time is unilateral, and thus it cannot be concerned with more than one object at a time. However, in the process of constant Cosmic ideation the multilateral goal of the unit mind becomes unilateral, and its unilateral actional expression becomes multilateral. It becomes an active participant in a multi-dimensional actional flow with a uni-purposive goal.

Regarding the Macrocosm the Vedas have proclaimed,

Sahasrashiirśá Puruśah sahasrákśah sahasrapát;

Sa bhúmiḿ vishvato vrtvá’tyatiśt́haddasháuṋgulam.(1)

This Cosmic entity has innumerable heads. The microcosm is one-headed but the Macrocosm is many-headed. That is, His actional expression is multi-dimensional, for His movement is towards all objects at a time. The Macrocosm also has innumerable eyes. The microcosm can only see a particular object at a particular time in a particular place, but the Macrocosm can watch His own self as well as every single movement of every microcosm. He is the Witness of all. The witness-ship of your existence, of all your actions, lies in Him. And when He witnesses you, He is witnessing an internal object. The microcosm cannot focus its vision on more than one object at a time; nor can it witness anything except its own self. All other entities are external to the microcosm. To enter another mind, or to enter within any other object, is beyond its capacity. The Macrocosm, however, is the Witness of Its own self and all other objects. Hence you cannot think anything secretly. Any secret thought that arises in your mind immediately arises in His mind too, because your mind is located in a tiny corner of His vast mind. Nor can you do anything secretly because every action of yours is nothing but a minor change of place of physical objects within His mind. The microcosm can only witness one object at a time, but the Macrocosm can witness innumerable objects at a time, hence we say that he is multi-eyed.

A microcosm can move in only one direction at a time: it cannot move towards the north and the south simultaneously. Thus we can say that the microcosm has only one pair of legs, whereas the Macrocosm has innumerable pairs of legs. He can move in all directions which you know – north, south, east, west – and even in those directions you do not know, simultaneously. He even moves where the citta has not yet been metamorphosed into the quinquelemental factors. So though His goal is uni-purposive, His movement is multilateral. Hence we can say that He has innumerable pairs of legs.

Now the question may arise: Is the totality of all the expressed microcosms of this manifested universe, the Macrocosm? No, this expressed universe is the manifested form of His mind-stuff. The Macrocosmic citta is sometimes expressed in the form of crude matter, and sometimes as unit minds created as a result of the process of clash and cohesion within the material structure. The Macrocosm is certainly the collection of all expressed matter and all unit minds, but that is not His totality. In him there also exists His unmanifested, infinite citta (mind stuff), His infinite doer-I (ahamtattva), and His infinite existential I-feeling (mahattattva).

Crude matter is the condensed form of Macrocosmic mind-stuff. When this Macrocosmic mind-stuff loses a certain degree of its condensed state, it assumes the form of microcosm. Thus houses, kitchen utensils, hills, valleys and oceans, are nothing but dormant states of mind. The moment they awaken from their slumber of inertness, the moment the consciousness latent within them gets expressed, they will be changed into unit minds. Can you imagine what a unique and wonderful thing this is?

The state subtler than the ethereal factor is the subtle state of Macrocosm mind-stuff. The unexpressed citta of the Macrocosm, according to its inherent reactive momenta, gets transformed into the inanimate material world as well as innumerable microcosms. Within the unit mind as well as in the entire mass of inanimate matter there are constant physical and psychic clashes. The fundamental cause behind psychic clash lies in the Macrocosm. Hence the Macrocosm in His subtle way, is inseparably associated with His expressed physical manifestations, and remains as the untainted Witnessing Consciousness, as the Supreme Knower and Subjectivity of all subjectivities.

The word dasháungulam used in the above shloka has got a special spiritual significance. According to the science of yoga, ájiṋá cakra (the pituitary plexus) is the controlling point of the mind. The abode of Attributional Brahma ends just a little above the pituitary plexus. The sahasrára cakra (pineal plexus) is located ten fingers above the pituitary plexus. This pineal plexus is the abode of Parama Shiva, the Supreme Consciousness. In the shloka the rśi explains that the Macrocosm is inseparably associated with all the entities created by Saguna Brahma, remaining as the Witnessing Faculty at a point ten fingers above the pituitary plexus.

Is the intervening space between the microcosm and Consciousness completely void? No, the space between the mind and Consciousness is full of Macrocosmic mind-stuff.

Puruśa evedaḿ sarvaḿ yadbhútaḿ yacca bhavyam;

Utámrtatvasyesháno yadannenátirohati.(2)

As the Knowing Entity He is omniscient. The manifested “all” is nothing but His thought projection. What is the meaning of the word sarva (all)? The totality of whatever has been manifested and whatever has the capacity to be manifested, is called sarva. In the shloka it is mentioned that Puruśa, the underlying Consciousness, is both the cause and the effect of everything. The manifested world is eternally flowing within His mind and hence for Him the past, present and future are equally present. That which is still unmanifested is nothing but the reactive momenta of the Macrocosm, which contains the potential reactions of His original actions. The Macrocosm is fully aware of His original actions as well as His manifested state and manifestative potentialities.

As the diverse forms of all the fundamental factors exist within the three realms of time, the Macrocosm knows them all. And that which still exists as the subtle Macrocosmic mind-stuff, that which as not yet taken the form of cruder mind-stuff, He Knows, for He is fully aware of the budding state of the dormant saḿskáras. Microcosms having developed brains are partially aware of the particular space, time and individuality in which they find themselves. With the help of the nerve-cells and nerve-fibres of microcosms the reactive momenta are maintained and expressed.(3)

Herein lies the limitations, the imperfections of microcosms. After reading ten to twenty books people boast about their vast knowledge. They become so intoxicated with vanity and pride that they even scorn the world. But they forget that if the brain becomes even slightly defective, all their acquired knowledge can be thrown into oblivion. Motivated by the fear of failing their examinations, students labour hard to memorize their lessons. However, as soon as the examinations are over, their examination phobia disappears, and they forget all their acquired knowledge. The knowledge acquired through perception is only a temporary asset.

The controlling capacity of microcosms is very limited. The microcosms can only temporarily control objects whose physical waves are shorter than their own psychic waves. When the physical waves of objects are longer, they can at most be brought within sense-perception, but controlled. But when the wavelengths of physical objects are far longer than those of unit minds, they cannot even be brought within the scope of sense-perception. In this case those objects themselves exercise control over the physical existence as well as the kámamaya and annamaya kośas of individuals. The psychic wavelength of an average person is greater than that of wine, and hence his or her mind is not easily influenced by wine. But due to excessive drinking the psychic wavelength of an alcoholic becomes shorter than the wavelength of wine, and he or she becomes its slave.

The microscopic fraction of a wave radiated from an object and received by the sensory organs is called an inference (tanmatra). The capacity of receiving or perceiving tanmátras is determined by the capacity of the indriyas as well as the psychic wavelength. Every atom and molecule in the process of conflict in the flows of Saiṋcara and Pratisaiṋcara creates inferences. Of course, from the absolute point of view, every atom and molecule is Cosmic mind-stuff; but from the microcosmic point of view, the special type of inference radiated as a result of physical clash is called a tanmátra. Usually we do not call the waves caused by psychic clash tanmátras, because under normal circumstances such mental waves do not come within the perception of the sensory organs.

When the psychic wave becomes lengthened as a result of spiritual ideation or the intellectual development caused by scientific pursuit, the human mind becomes more capable of controlling a greater amount of physical waves. As certain waves cannot be transmitted by the indriyas, human beings have manufactured scientific instruments for the purpose. These instruments help their psychic waves to utilize those physical waves which they previously considered to be uncontrollable according to their own sweet will. Moreover, through internal development, the psychic waves of human beings become capable of controlling the internal mean propensities. But whether it is a propensity or any other object, the degree of psychic control depends on the lengthening of the psychic waves.

Microcosms, confined as they are within the relative factors, have very little controlling authority. The Macrocosm, however, is the controller of heaven and hell. It is worthwhile to mention here that the tendency of the human mind to degenerate towards matter in the path of negative pratisaiṋcara is called hell (naraka), and the movement of the unit mind towards the Supreme Non-attributional Stance in the flow of positive Pratisaiṋcara is called heaven. A unit mind which accepts gold or silver as the goal of life gradually becomes transformed into gold or silver. The psychic waves, as a result of constant ideation are first transformed into the waves of gold or silver and finally into crude gold or silver itself as a result of jad́asamádhi. Later on it is reborn as a gold or silver, and spends its days confined within the safe of a money-minded merchant. This undesirable situation is called narakavása or life in hell.

This type of degradation is not possible for creatures other than human beings, because they cannot perform original actions independently. With the development of intellect, and with the expansion of freedom in the field of action, human beings can either elevate themselves or degrade themselves. Prior to the attainment of this freedom they moved along the path of development in the flow of Pratisaiṋcara. On acquiring this freedom, however, they have to make a tremendous effort to progress, or else they will certainly regress. Those people who move towards heaven or hell are not the controller of either. But the Macrocosm is the controller of both because the movement from hell to heaven is nothing but the direct result of the application of His divine energy.

Microcosms incessantly run after objects, one after the other, for their self-preservation. But as there is nothing outside the Macrocosm He does not run after any object.

Sarvendriya guńábhasaḿ sarvendriya vivarjitam.

Microcosms can use their indriyas to receive tanmatras radiated from the fundamental factors or to activate the fundamental factors. For the microcosms these fundamental factors are external entities, but for the Macrocosm nothing is external. Moreover, as the Cosmic Mind is multilateral and Its knowledge infinite, It does not require indriyas or a brain. Even when the Macrocosm is an apparent state of inaction, He performs His role of Knower, Knowable and Knowledge with the help of Cosmic momentum. So it must be admitted that the indriyas’ capacity to receive objects actually lies in the Macrocosm. It is only when power is infused in microcosms that they develop the capacity of knowledge and action. Dead bodies have indriyas, but they do not possess the capacity of receiving objects because on death the power is withdrawn by Macrocosm.

As the Macrocosm does not have any external object, He does not require the help of any indriya for the externalization of any action or the internalization of an idea. Thus He called Sarvendriyavivarjita (devoid of any indriya). The unit mind, in the process of constant Cosmic ideation, moves steadily towards the Macrocosm and finally becomes one with Him.

One of the reasons for the multilateral goal of the microcosm lies in the nature of its ectoplasmic formations. According to the degree of density of the ectoplasm there is tremendous internal friction. Whenever the microcosm comes in contact with matter, it is drawn away from its original stance by the material waves. This scattering of the mind-stuff towards different objects is what we call the innumerable human cravings and longings. But in the limited practical realm, as its unit I-feeling has to work through the body, the unit mind finds it difficult to associate itself with more than one object at a time.

When the extroversial tendency of human beings rushes towards objects in a particular environment, the mind begins to dance according to vibrations of the material waves of those objects. People who are not accustomed to using luxury goods in life hardly feel their necessity, but those who have already used such things have a natural weakness for them. In Bengali there is a proverb, Yár chele yata páy tár chele tata cáy. “The more a child gets the more it wants.” In the practical field we notice that unless the material waves are controlled by the psychic waves no action can take place. In the absence of proper harmony between hands and mind a person cannot do anything. Thus for action to occur microcosms must control the physical waves of objects with the help of their entire psychic wave. Not only in the case of physical actions, but also while thinking it becomes impossible for microcosms to be focused on more than one object or action at a time.

The excessive desire for material enjoyment, or the excessive pursuit of crude matter, reduces the inter-ectoplasmic space and as a result causes microcosms to become totally obsessed with their psychic objects. This is the reason why so-called learned people are averse to spiritual practice – their lives have become too egotistical.

Spiritual practice (sádhaná) means to powder down the ectoplasmic structure with the help of opposing forces. That is, sádhaná is a process of struggle against the inter-ectoplasmic affinity.

The individual parts of ectoplasmic cells are called cittáńu. When these cittáńu merge their individual identities into the cognitive faculty, or when they become separated from one another, it should be understood that one is progressing along the path of expansion. As the ectoplasms begin to drift away from one another their collective vibration feels more and more affinity towards the collective Cosmic waves and finally they merge themselves in those Macrocosmic waves. This process of merging one’s individual flow in the Cosmic flow is called self-surrender. Those who have difficulty surrendering themselves suffer from structural crudity, a lack of Cosmic affinity, and an excess of vanity or ego.

This universe is embedded in the Macrocosmic flow. There is no instrument within microcosms to fathom the depth of the Macrocosmic flow. Each and every atom and molecule of the universe, all minds and all matter, are drifting in the vast Macrocosmic flow. The person whose mind is free from the burden of crudity can easily float on the vast cosmic ocean, but who is loaded down with a heavy burden will sink. Lord Buddha said in the Dharmapáda,

Sinca bhikkhu imaḿ návaḿ sittáte lahu messati.

“O monk, if you want to reach the other bank of the river you must reduce the load in the boat of your mind – throw it over board.”

Whether in the homogeneous flow or in the heterogeneous flow, each and every atom and molecule of the universe is floating consciously or unconsciously in the Macrocosmic flow. This is the science of psycho-spiritual parallelism. This microcosmic dance around the Macrocosmic Nucleus or Puruśottama is known as rásaliilá.

Nrtyer vashe caiṋcala ha’la vidrohii paramáńu;

Padayuga ghire’ jyoti mainjiire bájila Candrabhánu.

[The rebellious atoms become restless with the dance. The dancing steps emit the divine effulgence of a thousand suns and moons.]

Paośii Púrńimá 1959 DMC, Darbhaga, Bihar

Footnotes

(1) Rgveda Puruśasúktam. –Trans.

(2) Rgveda Puruśasúktam. –Trans.

(3) Although the knowledge of microcosms is carried through the cruder nerve-cells, they are unable to carry the totality of the knowledge of the causal mind. But the moment the disembodied causal mind acquires a physical base knowledge is transmitted through the cruder portions of the nerve cells of microcosms.

Published in: 

Ananda Marga Ideology and Way of Life in a Nutshell Part 8 [a compilation]
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Subháśita Saḿgraha Part 7 [unpublished in English]

The Macrocosm and the Microcosm – 2

Published in: 

Ananda Marga Ideology and Way of Life in a Nutshell Part 9 [a compilation]
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The Macrocosm and the Microcosm – 2

The word microcosm (ańu) is used in the sense of a unit living being and the word Macrocosm (bhúmá) is used in the sense of the Supreme Entity. But Macrocosm should be used for the Entity who is either the seed form or the post-seed form, not the pre-seed form. Macrocosm is the composite of Cosmic Citta and Cosmic Operative Principle. Some may say that it is superfluous to differentiate between these two entities, but I disagree. I have made a difference between Cosmic Citta and Cosmic Operative Principle, because the former, after its creation, is metamorphosed into the five fundamental factors under the influence of the Cosmic Static Principle and not the Cosmic Operative Principle.

If the influence of the Static Principle on the Cosmic Citta is extreme, jad́asphot́a (bursting of a structure) may occur. Due to the negative movement of the Static Principle, the extroversive flow of Cosmic imagination can be suspended and the five fundamental factors can be withdrawn into Cosmic Citta.

When the sentient and mutative principles of Prakrti predominate unit mind emerges. Following this emergence the flow of creation returns to the fundamental Witnessing Entity along the path of Pratisaiṋcara.

Prakrti is the composite of three principles: sentient, mutative, and static. All three are active both within and without the periphery of time. They are active in both Attributional Brahma (Saguńa Brahma), and Non-attributional Brahma (Nirguńa Brahma). But in Nirguńa Brahma the three principles maintain mutual harmony, keeping the Supreme triangle of forces in a balanced state. As there is no resultant force the Cognitive Principle remains unaffected within the triangle of forces.

When the mutual interaction of the three fundamental principles causes a kind of awareness to arise, Puruśa is called Saguńa. Later, as Puruśa comes under the greater influence of Prakrti in successive stages, He is called Mahattattva (“I am” feeling), Ahamtattva (“I do” feeling), Citta (done “I” feeling), and the quinquelemental factors. For the sake of easier understanding we say these stages are the modifications of Puruśa. But does Puruśa actually become modified? No, Puruśa remains His usual Self at all times. The apparent modifications which occur are caused by the various inferences (tanmátras) which emanate from His vast body and flow externally as a result of Prakrti’s static influence. The variations in these inferences permit us to form a general idea about the existence of different objects.

The resultant force of the triple principles causes a sprout to emerge in the vast body of Puruśa. Hence Attributional Consciousness is called Sakala Brahma (kala means sprout). Non-attributional Consciousness is called Niśkala Brahma.

The three infinite principles of Nirguńa Brahma flow in innumerable directions. When parallelism in their movement is lost they form a triangle of forces. This Supreme balanced triangle moves endlessly. As long as the Supreme triangle is balanced, Non-attributional Consciousness maintains Its original identity. But is it possible for the non-attributional triangle to maintain its equilibrium forever? Does any principle ever maintain equilibrium and equipoise from beginning to end? No, it does not. When three principles flow in a triangle of forces in a process of mutual interaction, one force eventually encroaches upon another. As a result, differences occur in the internal strength and wave-lengths of the three forces. Moreover, when two forces remain active within the same boundary, it is natural for them to interchange their inherent characteristics. Thus, the sentient will be converted into the mutative, the mutative into the static, and the static into the sentient. This process of mutual conversion is called homomorphic evolution (svarupa parináma). Some people use the term svarúpa parińáma in a different sense, but I am not in favour of that.

The innumerable triangles of forces are flowing; the triple principles within the triangles are forever exerting their influence. When a triangle maintains balance, the collective name of its three forces is causal matrix (Múlá Prakrti). I said earlier that the three forces are interchangeable. Each has its own vibration. It is this vibration which determines each principle’s individual characteristics.

While operating from the same point and the same side, one force is converted into another according to the fluctuation in their waves. When the three principles, due to their mutual conflict, exert a varying influence on an angular point of the triangle, a resultant force emerges. This force cannot continue to flow within the triangle, but bursts out through one of the vertices and moves outwardly. This bursting and extroversial movement of the resultant force is a sign of loss of balance. At this stage Prakrti can no longer be called Múlá Prakrti. The seed of creation is the loss of balance within the triangle of forces. The point through which the resultant force bursts out of the triangle is called the seed point or biija bindu (seed of creation). This bursting point is the noumenal cause of the phenomenal universe. This imbalance is philosophically termed guńakśobha.

The waves of the force which bursts out of the triangle begin to modify Puruśa. Although it appears as if Puruśa is distorted by the external force, He actually remains in His original stance, unperturbed. What appears to be a change in Puruśa is merely a change in the wave-length of the three principles. The resultant waves behind these apparent changes is gradually assimilated back into the fundamental Cognitive Faculty. Manifested Prakrti gradually merges in the supreme tranquillity of the Cognitive Faculty. By nature Prakrti constantly recedes. When Puruśa changes, the movement of the three principles becomes progressively slower.

In the process of crudification twenty-four factors or tattvas (Cognitive Faculty, Mahat, Aham, Citta: five fundamental factors, five tanmatras, and ten organs) are created in the body of Puruśa. Although there is a marked difference in the wavelengths of these tattvas, they are mutually related. There is a harmonious transformation from one to the other.

If we call the process of mutual conversion of the three forces within the triangle, svarupa parinama, then we can call the successive waves of kalá, which are apparently responsible for modifying the Macrocosmic body, sadrsha parińáma (sadrsha means “like”). In sadrsha parińáma or heteromorphic evolution the forces move towards successive stages of crudification.

The vertex of the triangle of forces through which the resultant force bursts out is the starting-point of creation. In this vertex lies the vast potentialities of creation. It is the seed of creation, the point of innate desire in which all manifestations lie embedded. As the desire for expression lies in the seed as potential energy, it is dominated by the static principle.

When the static force bursts out in a straight line we can call it the second stage in the flow of creation, and the first stage of crude expression outside the triangle of forces. This stage has tremendous manifestative potentiality and is hence dominated by the sentient principle. As this movement is a linear one, it is called náda. This stage has a tendency of more and more expression. It wants to create sound in the deep silence.

The linear movement of náda gradually becomes curved due to internal clash amongst the three principles. This curved náda is known as kalá (vibrations with curvatures). Kalá is the fundamental cause of this expressional universe. Having taken the form of kalá, shakti becomes conspicuous. There is a tremendous expression of shakti and hence this stage is dominated by the mutative principle.

When the flow of creation reaches the stage of kalá, Causal Brahma (Kárańa Brahma), becomes Effect Brahma (Kárya Brahma). Kárya Brahma is characterized by curvatures or kalá. Saguńa Brahma is the composite of Kárańa Brahma and Kárya Brahma.

When the seed point in the flow of creation is metamorphosed into náda, but has not finally acquired the full qualities of náda it is called visarga or vimarśa. In this stage the potentiality of sound is still in the primordial seed form and not in bháva (idea). When the subtle potentiality of the seed is transformed into cruder potentiality, it is called náda. And when náda becomes curved under the influence of the mutative principle it is called kalá. Between náda and kalá there is an intermediate stage which is a state of transformation from Causal Brahma to Effect Brahma. This intermediate stage is called anusvára. The one manifestative seed is devoid of anusvára; the manifestative seed contains anusvára – it is still of form and colour.

The seed point represents will force, náda represents cognitive force, and kalá represents actional force.

The flow of creation is guided by the Cosmic Will and hence the first half of the Cosmic Cycle (Saiṋcara) is dominated by the static principle. Behind this actional expression there is the mutative kalá. Hence all the mundane forces advance in the form of kalá. It is due to the degree of vibration in the wavelength of kalá that various objects are defined and their relative existence determined.

After the stage of anusvára, kalás begin to flow one after the other. The wave-length of each successive kalá decreases as a result of internal clash. But this gradual change can only be perceived after a long phase of evolution. The offspring of monkeys look just like monkeys, and the offspring of human beings look just like human beings. There is no visible difference between two generations. But there is a marked difference between the wave-length of the kalá of a member of the ape group of millions of years ago and the wave-length of the kalá of a human being of today due to the vast span of time which separates them. The process of one kalá following the previous one in close succession is called sadrsha parińáma (similar resultant).

As the microcosm is made in the image of Macrocosm it contains biija, bindu, kalá, náda, etc. Tantra sádhaná centres around biija, bindu, kalá, náda, etc. within the microcosmic body. Svarúpa and sadrsha parińáma also exist within the microcosmic body.

As a result of the emanation of waves a particular creative flow takes place within the Macrocosmic body. Similarly, following the principle of sadrsha parińáma, a series of waves emanate from the microcosmic body leading to the creation of unit mind and the opportunity for the requital of its reactive momenta (saḿskáras). As a result of svarúpa parińáma and sadrsha parińáma unit minds are formed, and saḿskáras are created. Due to the impact of sadrsha parińáma these saḿskáras, whether semi-expressed or unexpressd, find scope for full expression. In fact in microcosmic life the role of sadrsha parińáma is very significiant. Saḿskáras, whether good or bad, do not find a congenial environment for their requital until they come in contact with the proper Macrocosmic sadrsha parińáma. On coming in contact with Macrocosmic sadrsha parińáma, they quickly ripen.

An unmanifested reaction in seed or potential form is called a saḿskára. The nature of saḿskáras is determined by the nature of one’s actions. These saḿskáras have to be requited. There is no alternative. Thus intelligent people will carefully ponder over the painful consequences of performing a bad action or thinking a mean thought. Such contemplation will certainly cause them to desist from sinful deeds. Once undesirable deeds are performed one will have to undergo their consequences.

Should intelligent people also desist from performing virtuous deeds? After all, virtuous actions also beget reactions, albeit good ones. While performing virtuous deeds people must consider themselves as instruments of the Lord. By ideating that the Cosmic Being is the actual doer, and by surrendering the fruits of all actions to Him, one will not have to undergo any reaction. The authorship of the actions will devolve on the Lord. On the one hand such virtuous deeds will greatly benefit the world, and on the other hand they will increase the number of good saḿskáras of Saguńa Brahma. As He already has so many, it will hardly make any difference to Him at all! The burden of His saḿskáras will not increase in any way. The stable energy in which saḿskáras lie embedded is called paráshakti (stable force of divinity) in intuitional science. As long as microcosms exist, action is a must. Thus all human beings should be persuaded to engage themselves in righteous deeds. If persuasion fails, they should be compelled to tread the virtuous path under pressure of circumstances.

What is meant by the frequently used term karma (action)? Karma is a vibrational expression. Where there is no vibration there is no action. Karma is an extoversial expression of the mind. In other words, the relative change of place of an object is termed action. Where there is vibration there is sound. A sound created by a vibration within the mundane world can easily be detected by the ears or a scientific instrument. But the sound produced prior to the creation of the fundamental factors is beyond human perception. Human beings can only hear the phenomenal sounds; not the noumenal sound. Simply because one cannot hear the sound it does not mean that it does not exist. The noumenal sound lies latent in the primordial force. Its multidimensional emanations take place through various waves of various colours from that primordial force. The collection of those colourful and sonic expressions is oṋḿkara. Oṋḿkara is Brahma biija (brahma in seed form). This seed gets expressed through the unfoldment of pará, paeshyanti, madhyamá, dyotaniáná, vaekharii and shrutigocara. Sound is nothing but an expression of energy, crude or subtle, latent in different mental stages. Hence sound can logically be called a psychic vibration.

Has sound any value if it does not carry an underlying idea or bháva? What is bháva? Bháva is the assimilated form of spirituality. Hence, if we call a sound a psychic wave, its bháva is psycho-spiritual parallelism. A sound may convey an idea of something physical. In that case the sound thus uttered has no value in the absence of psycho-physical parallelism. Sound only carries value in the relative world when it is associated with a physical object. For someone who has never seen water the sound “water” carries no meaning. But a person who knows what water is will be able to form an image of water as soon as the word “water” is heard. Thus we can describe “meaning” as psycho-physical parallelism. This sort of parallelism is derived from the vibrations emanating from sadrsha parińáma.

Every entity of the quinquelemental world has its own wave-length. The Macrocosm also has a wave-length representing the totality of His expressions. As a result of the ceaseless endeavour to establish parallelism between the microcosmic and Macrocosmic waves, microcosmic bodies and minds emerge and develop. There is a causal relationship between material waves and entitative waves – they are not separate from one another. Hence if psychic waves are engaged in the pursuit of matter, it is not altogether impossible for those psychic waves to be transformed into crude matter because of the decrease in their wavelength. It is equally possible for the psychic waves to be transformed into Consciousness provided they are kept engaged in the pursuit of Consciousness. Psychic waves originate from physical waves under normal circumstances, and thus their wave-length is subtler. Even so, whenever psychic waves become parallel with the physical waves of a physical entity, they accept that physical entity as their own object. In the pursuit of subtle Consciousness, however, the psychic waves become straight leading to the mind being converted into Consciousness. The persistent endeavour to straighten the psychic waves is called dharma sádhaná. One who does not pursue the path of dharma sádhaná is bound to become degenerated.

If we call the force which causes the Macrocosm to be metamorphosed into primordial matter the “positive force”, then we will call the force which causes the unit mind to be metamorphosed into Consciousness the “negative force”. The fundamental negativity of the microcosm is called kúlakúńd́alinii. The upward movement of this kúlakúńd́alinii means the transformation of mind into Cognitive Faculty. The kúlakúńdalinii centred around the dormant Shiva lying within the triangle of káma piitha carries the vast load of staticity. This dormant Shiva is called shambhú liuṋga. The vertical point from which the positive flow begins from the Supreme Triangle, which marks the silver line between Saguńa Brahma and Nirguńa Brahma is called Shambhúliuṋga.

The nucleus of the Supreme Triangle, which is also the nucleus of all triangles of this universe, is Puruśottama – the one without a second (Ekamevádvitiiyam). He is the Parama Shiva of the Mahákaolas, the great tántrikas.

The presence of the kúlakuńd́alinii between the two lowest vertebra is the cause of the non-integral outlook of microcosms. The moment the kúlakú ńd́alinii starts rising upwards, the form and colour of this expressed universe, and the psychic thoughts of living beings, begin to change. When the kúlakúńd́alinii becomes one with Parama Shiva all differentiation comes to an end, and the physical, psychic and causal factors within the microcosmic body are surrendered as offerings to Parama Shiva. Vayamádyasya dátárah pitah tvaḿ mátarishvanah (You are our Supreme Father; we are your food). When kúlakúndalinii is separated from Parama Shiva it is the stage of diversity; when they are unified it is the stage of undifferentiation. The state of separation is the microcosmic state (jiivabháva); the state of unification is the Macrocosmic stage (Shiva bháva). The state of separation is the creation of the páshas (fetters) and ripus (enemies), and the state of unification is the metempirical state, that is the state beyond unit mind.

Pásha baddho bhavejjivah páshamukto bhavecchivah

[When one is in bondage, one is a microcosm, but when one transcends the pashas and ripus one becomes Shiva.]

Shiva is the Supreme desideratum of microcosms. Whether you understand philosophy or not, accept Him as your ultimate goal and move towards Him. This will certainly bring the highest fulfilment in your life.

Mághii Púrńimá 1959 DMC, Patna
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Shakti and Its Proper Application

The subject of today’s discourse is “Energy and Its Proper Application.” In the absence of duality energy (shakti) finds no scope for its application. The existence of energy is dependent on duality.

The term shakti has various meanings and as such has no proper English equivalent. “Energy” is the term generally used in English, but it does not convey the full import of shakti. The sentient, mutative and static principles of Prakrti are called shakti (Prakrti is called Prákrta Shakti or Supreme Operative Principle.). The way in which Prakrti functions is called shakti. The flow of the tanmatras or inferences is called shakti. The luminous factor is called shakti in a limited sense. And the energy which a living body acquires from its surroundings is called shakti. This is the broad range of meanings that the term shakti encompasses. Puruśa is also a kind of shakti – Citi Shakti or Cognitive Faculty.

Let us see how material energy originates. What is the relationship between energy in the mundane sense and the energy of the three principles? Although the sentient principle influences Puruśa (Cognitive Faculty) to some extent, it cannot bring Puruśa within the limitations of bondage. The influence of the mutative principle arouses the feeling of authorship in the Cognitive Faculty, but it cannot bring Puruśa within the scope of objectivization and demarcation. Objectivization and demarcation can only occur under the influence of the static principle. The Cognitive Faculty comes within the scope of bondage (theoretically) due to sentient influence; comes within the bondage of authorship due to mutative influence; and assumes the shape of certain demarcated forms due to static influence.

When form remains in the abstract realm it is called energy; when it comes into the material realm it is called matter. Energy is not one of the fundamental factors, but a stage prior to the metamorphosis of the Cosmic Citta into the five fundamental factors.

Expression is the innate characteristic of shakti. The sentient, mutative and static principles are born at a particular time but lie latent within shakti. They are the creators of the mind. It would be futile for the unit mind to attempt to trace the origin of these three principles because in the process it would land itself in the fallacy of infinite regress. When microcosms become active the unborn Prakrti is not manifested in them spontaneously. Microcosms have to draw the impetus to arouse Prakrti’s principles from the Macrocosm. Matter receives its impetus from both microcosm and Macrocosm.

Expression of energy is systaltic. And in this systaltic expression the three principles have their respective roles to play. The initial expression of a wave is sentient. When it reaches maturity it becomes mutative. The period of maturity is followed by a period of contraction. When the most contracted stage is reached the mutative principle is finally superseded by the static principle. This stage of maximum contraction contains the seed for the subsequent stages of expression. It marks the completion of one phase in the cycle of actional flow. At this point the microcosm gathers momentum for the next stage: the gradual unfoldment of microcosmic mind.

Human beings acquire the necessary strength and stamina for their personal endeavour from the Macrocosm. The more strength they require prior to the actual execution of work, the more powerful they become. This strength may be preserved in the body, the mind or in the nerve-cells and nerve-fibres which maintain a coordination between body and mind. The more strength one acquires in a particular sphere, the more permanent one’s base in that sphere becomes.

The unit mind draws inspiration from the Macrocosm when the psychic wave is in a state of maximum pause. The Cosmic Mind also acquires impetus to manifest Its dormant saḿskáras when Its mind is in a state of pause. The seeds of expression which manifest themselves after the state of pause in the psychic wave are called reactive momenta (saḿskáras). The higher the frequency of the wave, the more numerous the points of pause, the greater the number of saḿskáras, and the cruder the expression. The entity in which there is maximum crudification is called jaŕa or matter. At these pause points in the psychic waves of the unit mind the feeling of ego (asmitá) arises. To overcome ego one must throw oneself in the whirlpool of activity in order to increase one’s psychic wave-length. Action is a must.

Action can be divided into four stages: initial activity, maturity, lessening of momentum, and lapsing into the state of inaction. The process of respiration can serve as an example. The first stage of respiration is inhalation (manifestive stage of action), the second stage is retention (maturity of manifestation), the third stage is exhalation (contractive stage of action), and the fourth stage is complete exhalation (nadir point of contraction). In the fourth stage if there is any residual momentum left in the psychic wave, then the unit body may continue to derive inspiration from the state of pause of the Macrocosm, thereby giving a continued expression of life. But if the psychic wave loses its residual momentum, or if the psychic wave loses parallelism with the physical wave, the unit being loses the capacity for further inhalation. This is called death. If the contractive wave imbibes momentum for subsequent expansion, unit life and unit mind cannot be separated from the unit body. The air which one inhales will certainly be exhaled. One cannot die before exhalation. When there is the potentiality of further development in the mental sphere, but the physical body does not have the required capacity to express it, the unit mind receives momentum from the state of pause of the Cosmic Mind for acquiring a new physical body. If there is no parallelism between the microcosmic waves and the cruder portion of the Macrocosmic mind, one cannot acquire a new body from Macrocosmic stuff.

Material bodies disintegrate due to the inadequacy of the energy already acquired, and due to vibrational conflict. When this occurs the reactive potentials lose their physical base and drift in the Macrocosmic flow. Later they are reborn as separate psychic waves as a result of clash amongst the different waves within the Macrocosmic body. The reappearance of these psychic waves is called rebirth.

In subtle analysis, every state of pause of the systaltic movement is a kind of death. It may not necessarily be the death of the physical body, but the death of waves of vital energy. Hence microcosms die millions of times every day.

From where do microcosms acquire vital energy? From the state of pause of the Cosmic Mind. But why do they inhale? They inhale to maintain the existence of their unit bodies and minds. The more they inhale, the more the unit-I acquires the scope to expand itself due to the influence of the mutative principle. The fullest inspiration means the maximum expansion of ahaḿtattva. When the mind attains its fullest expansion it becomes free from its numerous objects. It becomes tranquil and acquires the scope to be pinpointed on one object for a long period. At the time of exhalation the air returns to the state of pause of the Cosmic Mind. In this phase ahaḿtattva also contracts gradually. The stage of fullest exhalation is the stage of maximum tranquillity of mind. The relationship between práńa (vital energy) and ahaḿtattva is called práńa tarauṋga.

As long as the I-feeling exists there is the possibility of rebirth. But when the waves of vitality and the psychic waves become parallel with the state of Cosmic pause no more rebirth is required to perpetuate the I-feeling. This is called mahámrtyu, the great death.

After worldly death the disembodied soul will have to breathe in from the state of pause of the Cosmic-I to perpetuate its I-feeling, or course through the medium of a different body. That is why the unit mind should exhale with Cosmic ideation, for this leads to parallelism between the Macrocosmic waves and the microcosmic waves. At this stage there remains only one unbroken Cosmic flow which means liberation for the microcosm. As there is only Svarasa within the Macrocosm, and no other individual flow, It does not need to effect any internal change within Itself. But microcosms have to bring about change within themselves in order to merge in the Macrocosmic flow. The flows of energy within the microcosm originating from the static and mutative principles are gradually transformed into the Cosmic flow with the help of the sentient principle. This is the internal application of shakti.

The waves of the Cognitive Faculty are beyond microcosmic perception and therefore beyond the scope of the three principles. The Cognitive Faculty moves along in Its own flow, and not in the flow of the three principles of Prakrti. The resultant flow created due to clash between the waves of the Cognitive Faculty, and those of the three principles of Prakrti, is called the spiritual flow. And the special resultant created in microcosms by this spiritual flow is called spiritual inspiration.

Inspiration and the thought of universal welfare are inseparable. The spiritually inspired mind should apply its power on the material world so that matter can be used benevolently for human progress. Trees, stones and earth are not easily moved by spiritual inspiration; nor are people of static nature. The difference between human beings and inanimate objects is that the former possess minds. If crude people fail to imbibe spiritual vibrations, highly evolved sádhakas, using the powerful thought of human welfare, should create spiritual vibrations in their minds. This endeavour is called proper application of spiritual energy. Dull or crude people who are not easily moved by the application of spiritual energy will have to be transformed with the proper application of psychic power; that is, they will have to be convinced through logic and reasoning, and rectified by creating psychic clash within their minds. If that fails, it should be understood that the static pressure of the Cosmic Mind has a firm hold on their minds. Unless powerful vibrations are created in their bodies and minds, no effective change will ever take place. In that case one will have to temporarily create a powerful physical impact instead of a psychic or spiritual one. Spiritual vibrations do not work at all times; sometimes the help of physical energy is required.

The Cognitive Faculty exerts its influence on body and mind. Human beings can benefit from that influence only when the mind remains in a state of tranquillity. Thus they should only indulge in virtuous deeds. If people keep bad company, their psychic bodies will be misguided by the negative physical and psychic energies of those bad elements. Mental restlessness and the unhealthy waves of the environment will cause them to stray from the path of righteousness. Hence, each and every human being should keep good company. One should move according to the spiritual flow and not according to the psychic flow of others.

The physical body of living beings is made of the five fundamental factors, and is thus the crude resultant of the forces of Macrocosm. Hence the physical body is naturally guided by spiritual impetus. The psychic waves of human beings want to direct the physical body. Unless there is a serious disharmony between the psychic waves and spiritual waves, the physical body of living beings moves on in its natural rhythm. But once serious disharmony occurs, there arises a clash between the body and mind. Human beings wake up startled after a frightening nightmare, tormented by a cruel deed they performed in the past. While giving false evidence in court, their bodies tremble and their throats become parched. Of course, once their sins and crimes become habitual, their bodies become adjusted with the crude waves. Then there occurs no clash between the body and mind even while performing evil deeds. But when spiritual inspiration exerts its influence the body and mind become transformed. The mind begins to move towards Puruśottama and becomes centered on the pituitary plexus.

Psychic waves, whether good or bad, first create vibrations in the pituitary plexus. According to the nature of these vibrations a particular hormone is secreted by the pituitary gland. The lower glands of the body are influenced by this hormone, which ultimately brings about a great change in the physical body.

When the application of energy is internal it is called ádhyátmik saldhaná or spiritual practice. Spiritual practice is a constant process of purification of body and mind. It causes the physical and psychic waves to attain greater parallelism with the Cosmic wave. When the mind finally dissolves in the Cognitive Faculty it ceases to exist, for at that stage its mind-stuff has been completely powdered down. This process of powdering down the mind-stuff with the help of spiritual waves is called mokśa sádhaná, the endeavour to attain salvation.

What is the best way to attain salvation? When the human mind imbibes spiritual inspiration from the Macrocosm, it also imbibes the idea of Puruśa, the Cognitive Faculty, causing a corresponding vibration to occur within the mind itself. At that stage the waves of the Cognitive Faculty and the resultant waves of the three principles of Prakrti in the process of svarupa parińáma (homomorphic evolution) attain some kind of parallelism. Then the Cognitive Faculty moves completely in Its own natural flow together with the psychic flow of individuals. When the unit cognitive flow attains parallelism with the Macrocosmic flow it is called mokśa (salvation). Mokśa is attained by the mind, and not the body. But the physical body is an important factor and should by no means be neglected. It is the vehicle which carries one along the path of sádhaná. Thus one must strive continuously to rectify the defects of the physical glands to prevent them from misguiding the mind to engage itself in mean thoughts and actions.

The result of spiritual practice is the gradual surrender of body-centredness and mind-centredness to cognition. As spiritual waves are subtler than psychic waves, and thus beyond the realm of psychic functioning, we cannot give them any particular name. But we can certainly give a name to the functions of body and mind.

When psychic waves are directed towards Consciousness it is called bhakti or devotion. As long as bhakti remains within the psychic sphere, it is sentient in nature, no matter how subtle it might be. But when devotion touches the spiritual wave of pure Consciousness, which is beyond the three principles, it can no longer be called sattvaguńii (sentient) or saguńii (related to Saguńa Brahma), but can legitimately be called kevalá. In kevalá bhakti there remains no bondage of limitation. One who reaches the stage of kevalá bhakti forgets all protocol, and dances, sings, cries, and laughs in supreme joy. It is only at this height of spiritual elevation that worldly bondages, enemies, fetters and social restraints cease to exist.

When the psychic waves develop, smashing the bondages of matter as they advance, it is called karma or action. Genuine devotion originates from sentient inspiration; proper action originates from the inspiration of the mutative principle. Even while saturated with the sweet waves of spiritual inspiration one can still continue to act and struggle against the forces of matter. Before commencing this struggle, if one wants to know the proper relation between action on the one hand and the Macrocosm or microcosm on the other hand, one will have to know the true nature of matter. The endeavour to know matter is called jiṋána sádhaná. And the endeavour to establish a happy correlation between Consciousness and matter is called jiṋána yoga. In the initial stage of one’s attempt to know matter, jiṋána is static by nature. I am using the word jiṋána here in the sense of relative or mundane knowledge. In the absolute sense this sort of knowledge is not actually jiṋána. In fact, there is no difference between real knowledge or parajiṋána and devotion. Bookworms do not deserve to be called jiṋániis.

When movement is analytical or towards crude matter, the pursuit of knowledge is static by nature. Since relative knowledge is static by nature, people easily develop pride as they acquire more of it. But relative knowledge cannot be denied; it is a necessity in the mundane world. One must acquire it, yet eliminate its defects, and that can only be done by imbibing Cosmic ideation. One will have to move in the mundane world with the help of madhuvidyá (superimposition of Cosmic ideation on thoughts and deeds). For those lawyers, government officials, actors, actresses and political leaders whose profession brings them in close contact with wicked people, there remains the possibility of downfall at every step. The sinful and criminal thoughts of those they rub shoulders with can easily have a negative influence on their minds. Therefore they should take Cosmic ideation more than ordinary people, otherwise degradation is unavoidable.

How should one take Cosmic ideation? Human beings make the mistake of mostly thinking about material objects (viśaya), subtle or crude. Parama Puruśa, to Whom you are an object, is your subject. How can you take Him as your object? To accept Parama Puruśa as your object means to surrender your microcosmic identity to His Macrocosmic identity. You must take yourself back to your original stance – an act of total surrender at the altar of Parama Puruśa.
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The Ascent of the Mind

Everything in this universe, manifest or unmanifest, abstract or matter, is the playful creation of Prakrti. All entities are the different expressions of the endless dance of Shakti (Supreme Creative Principle) on the vast body of Shiva. Is Puruśa a mute witness in this playful creation of Prakrti? Is it only Prakrti who functions? Is this dance the sole responsibility of Prakrti alone? Puruśa is certainly not a mute witness. When creation is in a dormant stage, Prakrti’s dance remains merged in Puruśa. It is only when Puruśa exercises His hypnotic power that Prakrti receives the inspiration to dance. Prakrti betrays Her total surrender to Puruśa with every cadence of dance and resonance of rhythm. She makes it clear that She is fully subservient to Puruśa. It may appear as if the dancing Prakrti is independent, but actually this is not the case. Even when creation is manifested Prakrti is not entirely independent in the strict philosophical sense. It is only due to Puruśa’s slackness that Prakrti appears to be independent. It seems as if Prakrti does everything through Her own independent volition, but actually She only does that which She is permitted to do, nothing more. It is with Puruśa’s consent that She acquires the power to bind Him. In this way Prakrti continues Her playful creation with Puruśa as the fundamental stuff.

In individual life, too, a microcosm seems to be under the influence of Prakrti, but in reality this is not true. If Puruśa checks the movement of Prakrti, She loses the capacity to function independently. At this stage jiiva (microcosm) becomes one with Shiva (Macrocosm or Puruśa). The conscious endeavour to elevate microcosmic consciousness beyond the influence of microcosmic operative principle (Prakrti) is called sádhaná or intuitional spiritual practice. Puruśa is the seed of both the manifest and unmanifest universes.

When the universe is unmanifest Puruśa is predominant. Even when the universe is manifest Puruśa is predominant; but it appears as if Prakrti is dominant (in certain schools of philosophy the term Pradhána is used for Prakrti).

Both the expressed and unexpressed universes are the play of Prakrti. In the former Her play is conspicuous; in the latter it is dormant. But even in the dormant stage, when the triangle of forces remains balanced, Prakrti cannot be said to be completely inactive. She still continues Her dance, but being under Puruśa’s hypnotic influence cannot modify Puruśa in any way. Puruśa remains absorbed in the bliss of His witness-ship while Prakrti dances within His vast body. This hypnotized Prakrti cannot create any rudimental factor.

In the expressed universe Puruśa gives Prakrti plently of latitude to move within the periphery of His vast body. Prakrti works according to the freedom granted to Her, exhibiting Her dexterous art of dance, rhythm and posture. Puruśa remains in a state of absolute bliss as the witness of Her masterly dance.

In the first half of Prakrti’s playful creation of the manifest universe Puruśa is a little slack. Consequently the noose of Prakrti’s bondage becomes tighter and tighter, causing creation to move from subtle to crude. This half of the Cosmic Cycle in which Puruśa gives more latitude to Prakrti is called Saiṋcara.

Thereafter, when Puruśa begins to reassert Himself, the binding influence of Prakrti starts waning and creation moves from crude to subtle. When Puruśa fully asserts Himself, He brings Prakrti under His complete control, thus curtailing Her freedom to dance according to Her own sweet will. Hypnotized under Puruśa’s spell, She takes creation back to the previous dormant stage. This movement from crudity to subtlety which terminates in the original unmanifested state is the second half of the Cosmic Cycle or Pratisaiṋcara.

In both Saiṋcara and Pratisaiṋcara Puruśa seems to be bound by Prakrti, but actually it is Puruśa who grants Her latitude so that She can continue Her playful dance. Although Puruśa is metamorphosed into multiplicities in Saiṋcara, those multiplicities remain embedded in the Supreme Singularity. When Puruśa curtails the freedom He granted to Prakrti and returns to His original stance, then Prakrti is compelled to return to Her own original dormant stage. Hence it is better to say Prakrti and Puruśa are one. They are both manifested and unmanifested, or, more logically, they are neither manifested nor unmanifested.

So the analytical phase is the phase of manifestation in which the Singular Puruśa appears to be transformed into many by Prakrti. The greater the influence of Prakrti, the greater the number of pluralities, and the greater the degree of crudification. But when creation reaches the nadir point of crudification, Puruśa starts decreasing the latitude He granted to Prakrti and withdraws everything unto Himself, thereby bringing an end to the process of creation. This is the phase of Pratisaiṋcara. In this phase Prakrti is no longer free to continue Her creative flow independently. Creation now proceeds from plurality towards Supreme Singularity, towards the Supreme Cognitive Faculty. This is the path of synthesis.

When pluralities move towards the Supreme Singularity they undergo severe internal and external clashes. In this phase the more the latitude granted by Puruśa begins to decrease, the greater the external pressure on each finite object, and the greater the internal clash within each object. The result of these clashes is the gradual disintegration of the atoms and molecules which constitute a physical structure, and thus the gradual decrease in the degree of static influence on the physical structure. Suppose five hundred people have been closely bound together with ropes. If they start jostling and fighting amongst themselves then naturally their tight bondages will gradually loosen. If their movements become even more violent their bondages will snap open. In much the same way the atoms and molecules within a structure are powdered down and transformed into crude mind-stuff as a result of internal clash. Philosophically, this crude mind-stuff is called citta. As Puruśa further withdraws His latitude there is greater internal clash within the citta leading to the formation of the subtler ahaḿ (doer-I) and mahat (existential-I) portions of the mind.

The major difference between animate beings and inanimate beings is that animate beings have an existential feeling whereas inanimate beings do not. An inanimate piece of iron and a grain of sand are not aware of their existence, but an undeveloped living creature like an earthworm has self-awareness. The mighty Himalayas do not know that they exist, but for a tiny fly existence is quite real. This tiny fly has the potentiality to become a great personality one day in the course of evolution. The fly that you see today is a very insignificant creature, but after hundreds of thousands of years it may become a towering personality of great eminence – a mighty genius. Hence a wise person never despises anyone. There is nothing in the world to be despised, nothing to be slighted or belittled.

Instead of saying that the inanimate world has no existential feeling, it is better to say that existential awareness is dormant in matter. When citta emerges from matter as a result of internal clash existential awareness begins to develop gradually. With the emergence of ahaḿ and mahat existential awareness becomes increasingly crystallized and ultimately I-feeling assumes a preponderant role.

What is the mind? The mind is a subtle expression of matter. Matter is the condensed form of Cosmic Mind. The three chambers of the Cosmic Mind evolve in the Saiṋcara phase of the Cosmic Cycle. First the mahattattva, the subtlest part, which arouses existential feeling, then the ahaḿtattva, a little less subtle, which establishes the correlation between existential feeling and matter, and finally the citta, the crudest part, which takes the form of objects.

In the phase of Pratisaiṋcara it is the citta which initially emerges as a result of clash within the material structure. Citta is unable to fully express its potentiality in the absence of aham and mahat. There are some entities in the world which lie between the animate and the inanimate. They have citta which can take the form of physical objects, but in the absence of ahaḿ and mahat they are unable to apply any power to utilize matter. Some entities have citta and ahaḿ but in the absence of mahat do not have proper existential I-feeling. Their citta can take the form of material objects and their ahaḿ can connect themselves to their objects, yet they have no clear existential I-feeling. Creepers and climbers and undeveloped living beings are in this stage of development. In some of them only citta has awakened; in others both citta and ahaḿ. Only in developed creatures do the three parts of the mind exist. If creatures devoid of mahattattva are bifurcated, each part survives as an independent creature. Likewise, branches and leaves cut off the parent plant can maintain a separate existence.

Ahaḿ develops as a result of clash within the citta. If that clash becomes more intense, mahattattva develops. When the clash within the citta becomes extreme, the periphery of mahat exceeds that of ahaḿ. As long as ahaḿ remains smaller than citta, the psychic faculty is called mánaśa (crude mind-stuff). But when ahaḿ surpasses citta in size as a result of increased clash the enlarged portion of the mind is called maniiśá (intellect). And when mahat becomes larger than ahaḿ due to extreme clash, that enlarged portion is called bodhi (intuition).

Intellect is the controller of citta (crude mind) because it is larger and subtler. Undeveloped creatures and animals are guided by the crude mind. Human beings, however, are guided by intellect as in their case ahaḿ is larger in area than citta; and herein lies their greatness. For undeveloped entities whose citta is larger than ahaḿ enjoyment of crude matter is the goal of life, because their mental power moves within the arena of the crude mind. But in human beings intellect controls the crude mind, checking its unbridled fascination for material enjoyment. As soon as a goat sees a green plant it rushes towards it; but human beings do not run greedily and indiscriminately towards whatever object of enjoyment they see. They procure things either with their hard-earned money, or by applying their intellect.

The development of intuition is possible only in living beings who undergo greater psychic clash. Intuition and the awakened kuńd́alinii (sleeping divinity) are indistinguishable. To arouse the kuńd́alinii through psychic clash and intuitional practice means to develop intuition. A person whose kuńd́alinii has awakened does not belong to the crude world of material enjoyment, but is a true citizen of the world of intuition.

People of undeveloped intellect are mostly guided by Prakrti. But those of developed intellect through proper object of ideation, the Supreme One, through intellectual analysis, and then start moving towards Him. When intellect advances with the ideation of the Supreme, the sensory and motor organs act as obedient servants to the mind. No longer is the mind the slave of the organs. Hence proper ideation leads to intellectual subtlety.

The physical hunger of living beings is basically centred around their bodily needs. As their sole intention is the crude enjoyment of matter, all their crude and psychic functions move towards matter, making subtle ideation impossible. Undeveloped animals, being totally preoccupied with meeting their crude necessities only have one propensity – the gratification of physical needs. Thus it is very easy to understand their psychology. Intellectually developed human beings only use some part of their minds for material pursuit – the rest is used for subtle pursuits. If such people undergo greater psychic clash, psychic movement toward subtlety will increase. The mind’s capacity of subtle ideation will also increase spontaneously. Generally, part of the mind is attracted by the material world, and part by the spiritual world. This results in tremendous mental clash, causing divergences in the mental flow. These divergences are nothing but the various propensities of mind. Thus the more the intellect awakens, the greater the number of propensities; and the greater the number of propensities, the greater the diversity in psychic expression. The greater the diversity in a human mind, the more difficult it is to comprehend that mind. Thus it is very difficult to understand the psychology of developed human beings, but quite easy to understand the psychology of people who run after crude physical enjoyment like mad dogs, because they are no better than animals.

When intellect evolves into intuition, human beings realize that the cause of the varied expressions of this quinquelemental world is the Supreme Entity. They consolidate their innate propensities (vrttis) and channelize them towards that Singular Entity. Hence the gradual unfoldment of intuition leads to a corresponding decrease in the number of vrttis. Ultimately there remains only one propensity – the propensity of bliss (ánanda vrtti). Intuition is sometimes called hrdaya or guhá in Saḿskrta. Dharmasya tattvaḿ nihitaḿ guháyam. “The essence of dharma lies in intuition.” Here guhá does not mean a mountain cave, but intuition. Just as there is only one propensity in the crudest stage of mind, similarly in the last stage of Pratisaiṋcara, after the development of intuition, there remains only one propensity, the propensity of bliss.

The crude mind (citta) remains engrossed in the thought of crude matter. When intellect is associated with the crude thought of matter it helps the crude mind in controlling the material world, thus enhancing its scope of enjoying the physical world. The part of intellect which helps the crude mind is the creator of material science. Material science is virtually unknown to undeveloped creatures and animals. It has advanced proportionately to the development of human intellect. Inborn instinct plays a more important role in animals than acquired knowledge, even if they do have some practical knowledge of material science. But in the case of human beings acquired knowledge plays a more important role. If human beings pursue the path of material science without basing their lives on a spiritual ideology, the constant psycho-physical parallelism will result in a hundred percent possibility of their intellect being degenerated into crude mind. Thus I am constrained to say that if material science denies spirituality, it may be instrumental in causing a major calamity to befall the world at any time.

When intellect associates itself with the material sphere material science develops, but when it functions within the psychic sphere it formulates philosophy. Philosophy emerges at the point where the crude mind ends and intellect begins. Excessive philosophical study makes a person a logician and creates vanity and confusion in the mind. Moreover, philosophy is a creation of the intellect; its confabulations and ruminations are confined to the realm of intellectuality. It is hardly able to step beyond the intellectual realm and is thus unable to attain Parama Puruśa.

When the mind transcends the barriers of intellect the realization dawns in human beings that they cannot reach the abode of the Supreme Entity through material science or philosophy, but through intuition alone. Supreme blessedness lies in the unfoldment of intuition. Those who are graced with intuition, even though they may be totally illiterate, can reach the Supreme rank, thereby establishing themselves in a state of perennial blessedness. The greatest pandits, however, become lost in the labyrinth of logic, and even though they try to find a way out, they finally attain nothing.
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The Devotee and the Lord

Each and every stage of Macrocosmic expression – crude, subtle or causal – shines with divine joy. Every atom of the universe is moving in that divine flow, in that rhythmic dance. It is as if this entire universe is the stage for the divine dance of Puruśottama. The divine dance, with Puruśottama as its nucleus, is the blissful flow of joyful creation.

When Prakrti loses Her balance, different evolutionary changes begin. Prakrti and Her principles are given different names at different stages of evolutionary change in the flow of creation.

At the first stage, when there is no imbalance in the triangle of forces, Prakrti is called Kaośikii Shakti (Shivánii Shakti). She is given this name because she is responsible for the creation of the kośas [layers of mind]. In that supreme stage Kaośikii remains unmanifested, remains as the primordial cause of all subsequent manifestations.

The second stage of Prakrti occurs when the triangle of forces loses its equilibrium. This is the stage at which Prakrti is first expressed as a straight line emerging from one of the vertices of the unbalanced triangle. It is called the Bhaeravii or intermediate stage. At this stage of expression there is no wave, and hence creation remains beyond the scope of perception. It is only when náda [flow without curvature] is converted into kalá [flow with curvature] that creation comes within the scope of perception.

When Bhaeravii Shakti attains the form of kalá She is called Bhavánii Shakti, and thus begins Prakrti’s third stage of expression. Bhavánii Shakti is active in air, light, vital energy and numerous other entities, and is responsible for maintaining the coordinating link between the crude and the subtle.

In intuitional practice this process is reversed: devotees elevate themselves from Bhavánii Shakti to Bhaeravii Shakti, from Bhaeravii Shakti to Kaośikii Shakti, and finally attain oneness with the Supreme Entity. Those who pursue this path of divine adoration are called devotees. Whom do devotees ideate on? Certainly on Puruśottama. Those who accept matter as their object of ideation can never attain Puruśottama, but will invariably degenerate towards the staticity of Bhavánii Shakti. Their entire being will ultimately be converted into inert matter. To ideate on Puruśottama means to transform Bhavánii into Bhaeravii and Bhaeravii into Kaośikii, thereby establishing oneness between the devotee and the Lord. In the process of transforming crude waves into subtle waves, devotees become one with their final goal. If one’s movement is towards the crude, one’s psycho-physical waves will become cruder and cruder. But if one’s movement is towards the Supreme, if Bhavánii Shakti is transformed into Bhaeravii Shakti, then one’s waves will gradually straighten. The subtle waves of effulgence will also become straight. Thus a devotee’s movement towards the Supreme One is an endeavour to transform crude energy into subtle energy. To transform Bhavánii Shakti into Bhaeravii Shakti both shraddhá [implicit veneration for one’s goal] and viirya [stamina] are important. Without regular spiritual practice this transformation is impossible.

For a devotee, action is indispensable. Sádhaná itself is a type of action. If one sits idle like a piece of inert matter, sádhaná is impossible; the conversion of crude into subtle will never occur. The relationship between devotees and their Lord is strengthened through action. At this point a question may arise: on the path of sádhaná who is greater – a bhakta [devotee] or a karmii [person of action]? The answer is simple and straightforward. For bhaktas all actions are a part of their psycho-spiritual practice, whereas for karmiis actions are merely seen as actions. Those people whose actions are indistinguishable from devotion are true devotees. Thus in the process of conversion of Bhavánii Shakti into Bhaeravii Shakti, devotion plays a greater role than so-called action.

What is the source of inspiration of the individual’s efforts to convert crude energy into subtle energy? In this case the Cognitive Faculty is the source of inspiration. Bhaeravii Shakti is prevented from being converted into Bhavánii Shakti with the help of the Cognitive Faculty, and with the help of the Cognitive Faculty Bhaeravii Shakti is merged in the cognitive flow.

In the struggle to transform Bhaeravii Shakti into Kaośikii Shakti, Citishakti [Cognitive Force] plays a dominant role, because Bhaeravii Shakti is the second stage of Citishakti in the flow of creation. The Cognitive Force manifests itself as Bhaeravii Shakti to expedite the evolution of mind. The will to evolve is primarily dependent on the active role of Bhaeravii Shakti. In fact Bhaeravii Shakti is one’s real “I”. It is with Her help that one must carry on one’s sádhaná to attain Citishakti. It is just like worshipping the Ganges with the water of the Ganges.

Suppose a certain student studies abroad with his father’s financial assistance. If he saves a little money every month and buys his father one of his favourite objects, his father will certainly feel happy. The pursuit of dharma is a similar process. One attains Parama Puruśa with the proper application of devotion, knowledge and action, which are the faculties He has chosen to bestow on spiritual aspirants.

Exactly the reverse occurs in the case of materialists who are puffed up with vanity: their Bhaeravii Shakti is gradually converted into Bhavánii Shakti. Only devotees can expand Bhaeravii Shakti because only they cherish the desire for supreme union with the Cognitive Faculty. They do not ask the Supreme Being for wealth, opulence, fame or children, but pray, “O Lord, please manifest Yourself fully in me. Make me Yours, O Lord.” They continue to pray like this until they merge in the Supreme.

They continue their efforts to attain the Supreme with the physical and psychic strength already bestowed upon them by the Supreme Entity. To ask for extra power without first utilizing the power already given them would be to show disrespect to Parama Puruśa. Only after all their power has been totally exhausted may they ask Parama Puruśa for anything. If He so desires, Parama Puruśa may grant that request through some third entity. While utilizing one’s energy one should pray to Parama Puruśa, “O Lord, I am working with the strength given by You. Let me not make the mistake of taking it to be my own power. Let me not forget You, O Lord.”

Devotees will have to straighten the waves of Bhavánii Shakti. The more the waves are straightened, the more Bhavánii will be transformed into Bhaeravii Shakti. This straightening of the waves is the first stage of sádhaná. As long as sádhakas remain within the scope of Bhavánii Shakti they observe that all finite entities of the universe are separate from one another. But when they enter the bounds of Bhaeravii Shakti after straightening the waves of Bhavánii Shakti, they discover that all those previous differentiations have vanished into nothingness. The more the influence of Bhavánii Shakti, the greater the feeling of differentiation; and the more the influence of Bhaeravii Shakti, the greater the feeling of unity.

Many people think that social service alone is the best process of sádhaná, but they are mistaken. Through intuitional practice a sádhaka succeeds in elevating Bhaeravii and Bhavánii Shaktis in individual life. A person who develops the cognitive faculty in this way will spontaneously do social service. Service is the way and the life of such a spiritual aspirant. A balance between one’s individual dharma and social dharma will thus be established.

When one’s cognitive faculty becomes so subtle that one sees Brahma in all manifested entities, one can play a proper role in the practical world. Only at this stage does one realize that no one in this universe is inferior, for all are the children of the same Supreme Father and Supreme Mother. Brothers and sisters belonging to the same family cannot belong to separate castes. So those who support casteism are atheists. Those who want to perpetuate economic disparities are also atheists. No parents could sincerely desire one of their children to become fabulously rich and roll in opulence, while another slowly starves to death.

Human beings should develop themselves as individuals by expanding their dormant cognitive faculties through intuitional practice, and should develop their socio-economic life by eradicating the vested interests in the socio-economic sphere. Those who have rendered service to society and have either become government ministers or been otherwise rewarded with power and prestige, but have failed to practise sádhaná in their personal lives, generally degenerate later.

What happens before Bhavánii Shakti is metamorphosed into Bhaeravii Shakti? Bhavánii Shakti emanates from Puruśa in so many waves. It is the variation in these waves which causes the differences among the many objects of the universe. Bhavánii, Bhaeravii and Kaośikii Shaktis are created according to the way the three principles act on the Cognitive Faculty. When major changes occur in Bhavánii Shakti, ether, air, fire, water and other crude objects can be perceived. These entities acquire different forms due to the differences in the waves created by the three principles. Thus we observe the same Puruśa manifested in different ways.

It is due to a particular vibration of Bhavánii Shakti that we perceive Puruśa as a piece of iron, and due to another vibration that we perceive Puruśa as a piece of gold. Had there been no differences among the wavelengths of Bhavánii Shakti, there would have been no differences among the manifested objects. When spiritual aspirants remain within the periphery of Bhavánii Shakti and observe the differences among objects, they realize the Supreme Singularity behind the diversity of expression.

All objects are the varying forms of Puruśa. When one realizes that all these diverse objects finally merge into His supreme singularity, social service becomes more important than anything else, because service to individuals or the collectivity means service to Brahma.

So in the first stage of sádhaná, as a result of the constant superimposition of Cosmic ideation, Bhavánii Shakti is changed into Bhaeravii Shakti. Then all the objects of the world are seen as expressions of Brahma. This realization is not brought about by the study of books. Book knowledge is only perceptional knowledge; it cannot take one beyond the boundary of perception. If people study constantly without practising sádhaná, psycho-physical parallelism will make them vain and egotistical.

Mathitvácatváro vedán sarvashástrańi caeva hi

Sáraḿ tu yogibhih piitaḿ takraḿ pivanti pańd́itáh.

[When the Vedas and all the scriptures are churned, the essence of all knowledge is assimilated by the yogis, and the non-essential portion is eaten by the pandits.]

The constant churning of the ocean of knowledge produces butter and buttermilk. The spiritual aspirants eat the butter; the pandits remain satisfied with the buttermilk. The goal of a sádhaka is not to become a bookworm, but to become a devotee.

Remember that until one becomes one with the Cognitive Faculty, one will have to continue to act. Through karma sádhaná [the yoga of action] one advances to the second stage of progress, realizing that everything is Brahma. The outlook of differentiation is a defective outlook.

In the third stage the question of differentiation does not even arise: the difference between the seer and the “seeable” is completely obliterated. The doer, the deed and the witnessing entity merge in the same Consciousness. All that remains is one undifferentiated Supreme Entity.

The Cosmic force that is active in the psychic sphere of microcosms is Bhaeravii Shakti. As Bhaeravii is the force which starts moving from a vertex of the unbalanced supreme triangle, one will have to concentrate one’s mind on a particular point in the process of sádhaná. Thus in ásana shuddhi, Bhaeravii Shakti is concentrated at a nuclear point, and subsequently transformed into Kaośikii Shakti. When that transformation occurs, the unit mind gradually dissolves into the Cosmic Mind. The three principles of Prakrti remain perfectly balanced in Kaośikii Shakti, and thus lie unexpressed.

Devotees reach Kaośikii Shakti with the help of Bhavánii and Bhaeravii Shaktis. Hence devotees must be Sháktas, always ready to fight against the hostile forces which thwart spiritual progress. They must not encourage timidity or cowardice. If their minds are directed towards Bhavánii Shakti their Bhaeravii Shakti will become crudified. Hence sádhakas must carry on a relentless fight against all crudifying forces. For this reason they must also be viirácáriis.(1) They must ideate constantly on Parama Puruśa, and gradually transform Bhaeravii Shakti into Kaośikii Shakti. But one should remember that Kaośikii Shakti is not one’s final goal. Even after merging one’s identity into Kaośikii Shakti it can still be the cause of bondage and subsequent rebirth.

Of all the bondages, the bondage of [Bhavánii] is most strongly felt, but [Bhavánii] Herself is not the original entity. While utilizing mundane objects, one should always ideate on the Cognitive Faculty working behind this myriad world of forms and colours. The regressive movement that the mind makes when ideating on matter is prevented by this Cosmic ideation or Brahmacarya sádhaná.

One who ideates on the Supreme Entity while engaged in individual and collective sádhaná establishes a happy correlation between Bhaeravii Shakti and one’s cognitive faculty. Such a person will never degenerate, even though his or her cherished supreme goal may not be fully realized. The main factor is the clear awareness of one’s goal. Your own excellence depends on the excellence of your goal. To build a bridge over the Ganges is not the goal in itself; the actual goal is to connect north Bihar to south Bihar. Of course, that goal is achieved by building the bridge.

The attainment of Brahma signifies the victory of one’s ideology; first the victory of Bhaeravii Shakti and then the victory of Kaośikii Shakti. Or put in another way, first the defeat of Bhavánii Shakti, then the defeat of Bhaeravii and Kaośikii Shaktis at the hands of Puruśa. When one becomes the master of Bhavánii, Bhaeravii and Kaośikii Shaktis, one attains enormous power to subdue the wicked forces and protect the forces of righteousness in the external world.

One who does not practise any active sádhaná to control these three shaktis and expand one’s cognitive faculty cannot fight against antisocial forces. This process of bringing these three shaktis within one’s control is called sádhanásamara [the battle of intuitional practice]. This battle should end in one of two ways: in victory or in death. One should never undergo the ignominy of defeat. If one dies while seeking the Supreme, one will surely attain the Supreme after death. One who is totally absorbed in ideation on the Supreme becomes one with the Supreme at the time of death. This is certainly true in the case of devotees. The duality between the one who serves and the entity served ceases to exist. Ultimately the one who serves, the entity who is served, and the action of serving become fused into one. If one’s goal is right, one is sure to attain the supreme stance. And one who attains the supreme stance will never make the mistake of differentiating between high and low, literate and illiterate, touchable and untouchable.

Shmasháne vá grhe, hirańye vá trńe,

Tanuje vá ripao, hutáshe vá jale.

Svakiiye vá pare samatvena buddhyá,

Viráje avadhúto dvitiiyo Maheshah.

[The sádhaka who views everything with equanimity, be it his home or the burial ground, gold or grass, his own children or his enemies, fire or water, his own property or another’s property, lives in the world as an avadhúta, as if the second manifestation of Shiva.]

24 March 1959 DMC, Saharsa

Footnotes

(1) Editors’ note: Tantrics who adopt a particularly “heroic” ideation while seeking to confront and overcome all mental weaknesses.
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Subháśita Saḿgraha Part 8 [unpublished in English]

Supreme Expression Volume 1 [a compilation]

Tantra and Sádhaná

The Practical Cult of Spirituality

To remain satisfied with a little is contrary to human nature. That is why, since the dawn of creation, human beings have been worshipping the Supreme Entity. People longed for supreme knowledge, for indirect and direct spiritual realization. This fundamental human yearning for supreme expansion led people to discover the practical cult of spirituality. Moreover, it created in the human mind the sense of inquisitiveness, the spirit of dedication, and the thirst for knowledge. It is because of these noble qualities that human beings have become what they are today.

The divine revelations experienced by the sages of the ancient Vedic age through their meditative vision have been compiled in the Vedas. Thus the Vedas have to some extent quenched the human thirst for intellectual knowledge. But they have not quenched the thirst for supreme knowledge, the fundamental thirst of human life. That thirst can only be quenched through the illuminating realizations of sádhaná [spiritual practice].

There is no reliable evidence to suggest that in the Vedic period spiritual knowledge was handed down from preceptor to disciple. As far as we know from the history of spiritual sádhaná, Lord Shiva was the first to propound it, and He gave this spiritual cult the name Tantra. Tantra is the secret behind spiritual progress.

The scriptural definition of tantra is Taḿ jád́yát tárayet yastu sah tantrah parikiirttitah [“Tantra is that which liberates a person from the bondages of staticity”]. Taḿ is the acoustic root of staticity.

Tantra has another meaning as well. The Sanskrit root verb tan means “to expand”. So the practical process that leads to one’s expansion and consequent emancipation is called tantra. Thus sádhaná and Tantra are inseparable.

Strictly speaking, theoretical knowledge cannot be called Tantra. Tantra is a practical science. Hence in Tantra the importance of book knowledge is secondary. The practical process of Tantra begins with the physical and progresses to the physico-psychic, then to the psycho-spiritual, then ultimately results in [the supreme spiritual stance,] ensconcement in the átmá [self]. [This scientific process sets it apart from many other schools.]

As the practical aspect is the most important factor in Tantra, the greatest emphasis is placed on the preceptor-disciple relationship. The disciple must do intense spiritual practice to be worthy of the preceptor’s instructions at every stage of development.

And it was for this reason that Sadáshiva never wanted the Tantric teachings to be written down. However, in course of time, due to a lack of competent preceptors and disciples, Tantra was about to be lost to society. It therefore became an imperative necessity to put the teachings in book form to save them from total extinction. There are presently sixty-four Tantric texts.

Tantra is broadly composed of two parts – nigama and ágama. The former is mainly theoretical; the latter practical. As the Vedic scriptures are not based on practical instructions, some people are inclined to categorize them as nigama.

According to the Rudrayámala Tantra,

Ágataḿ Shivavaktrebhyo gataiṋca Girijáshrutao;

Mataiṋca Vásudevasya tasmádágama ucyate.

[The science which comes from the mouth of Lord Shiva, goes to the ears of Párvatii, and is approved by Lord Krśńa, is called ágama.(1)]

No serious or sincere Tantric can agree with this shloka [couplet]. Why should the science which was propounded by Lord Shiva need to be “approved by Lord Krśńa”? The Rudrayámala Tantra was formulated much later than Lord Shiva. This shloka was cleverly included in the Rudrayámala Tantra by the protagonists of the Vedas.(2)

Guru and Disciple

Kśurasya dhárá nishitá duratyayá. [Literally, “The edge of a razor is very sharp and difficult to walk on.”] This path, to walk upon, is like a path strewn with sharp razors. The disciple has to tread the path with extreme caution. The disciple needs the help of the guru [preceptor] at every step. Without this supervision, any defect in the process of sádhaná as imparted by the guru, or the least negligence on the part of the disciple in following the instructions, inevitably leads to the disciple’s downfall. For success on the path of Tantra, the proper preceptor and the proper disciple are both essential. So the first step in Tantra is the selection of a competent preceptor and a worthy disciple.

The situation can be explained through the following analogy with agriculture: The disciple’s heart is a field; sádhaná is the ploughing and irrigation of the field; and the preceptor’s initiation is the sowing of seeds. If the seeds are defective they will not sprout; if the field is infertile the harvest will be poor; and even if the seed and the field are ideal, yet the field is not properly ploughed or irrigated, the harvest will be poor.

According to Tantra, disciples are of three categories. The first category are likened to pitchers placed inversely in a tub of water. Such pitchers contain water as long as they are kept in the tub, but as soon as they are taken out, all the water pours out. These disciples acquire spiritual knowledge when they are in close contact with the preceptor, but as soon as they are apart from the preceptor they forget all his teachings.

The second category of disciples are like people who carefully climb a plum tree and pick plums from its thorny branches. Unfortunately they become so absorbed in climbing down the tree that they completely forget about their carefully-collected plums, which fall out of their bags and break open on the ground. Such disciples learn many things from the preceptor with great hardship, but do not take proper care to preserve those instructions. They lose their hard-earned knowledge out of negligence.

The best category of disciples are like pitchers positioned right side up. When such pitchers are put in a tub of water, there is water both inside them and all around them; and even when they are removed from the tub, they remain full to the brim with water. These disciples carefully preserve in the jewel caskets of their hearts whatever they learn from their preceptor.

According to Tantra there are also three types of preceptor: the inferior, the mediocre, and the superior. Inferior preceptors are those who deliver high-sounding speeches but do not bother about whether the disciples follow their teachings or not. Mediocre preceptors impart knowledge to their disciples, no doubt, and also check on whether the disciples are following their teachings, but they are not too demanding. Superior preceptors, however, take meticulous care to ensure that their disciples follow their teachings. If they discover that their disciples are negligent in any way, they compel them to practise more painstakingly by applying circumstantial pressure.

In the Vedic system there is no such strong preceptor-disciple relationship, for Vedic knowledge is completely theoretical. In Tantra emphasis is placed not only on the selection of competent masters and worthy disciples, but also on the need for disciples to make a total surrender to the preceptor in the early stages of the Tantric path.

The qualities of the best preceptors have been outlined in the Tantrasára:

Shánto dánto kuliinascha viniita shuddhaveshaván

Shuddhácárii supratiśthita shucirdakśah subuddhimán

Áshramii dhyánaniśt́ashca tantramantra visháradah

Nigrahánugrahe shakto gururityabhidhiiyate.

[Composed, self-controlled, adept in raising the kuńd́alinii, modest, soberly dressed, exemplary in conduct, having an honest means of livelihood, pure in thought, well-versed in the spiritual cult, highly intelligent, a householder, established in meditation, well-versed in Tantra and mantra, able both to punish and to reward the disciple – only such a person deserves to be called a guru.]

All sorts of actions, be they nivrttimúlaka [spiritual actions] or pravrttimúlaka [wordly actions] are performed by the human mind. Shravańa [hearing], manana [contemplating], and nididhyásana [focusing the mind on one object] are among the actions performed by the mind.(3) One who has controlled all actions, and perfected the last three, is called shánta, or one who has acquired full composure of mind.

The indriyas(4) are multilateral in their activities. They too play a very significant role in the processes of shravańa, manana and nidhidhyásana. One who has controlled all the indriyas, and perfected the actions of the indriyas in shravańa, manana and nididhyásana, is called dánta, or one who has acquired full control over the indriyas.

A kaola sádhaka (one who practises the science of raising the kulakuńd́alinii, that is, one who is adept in purashcarańa [the process of moving upwards the kuńd́alinii shakti]), is called kuliina. Only such a person can be a kula guru [preceptor of kaola sádhaná].

A preceptor must furthermore be viniita [modest], shuddhaveshavána [soberly dressed], shuddhácárii (exemplary in conduct), supratisthita (having honest means of livelihood), and shuci (pure in thought). In the spiritual sphere this person must be dakśa (well-versed in the practical and theoretical aspects of the spiritual cult). One who has only acquired theoretical knowledge is called vidvána [scholarly]. A preceptor must [be more than] vidvána, a preceptor must be dakśa.

And preceptors must be more than intelligent, they must be subuddhimána [super-intelligent]. They must also be áshramii [married], for according to Tantric injunction only a married person can be the guru of married people. It is not enough that preceptors impart lessons on dhyána to their disciples, they must be dhyániśt́ha (fully established in dhyána). They should also be vishárada [well-versed, i.e., both dakśa and vidvána] in Tantra and mantra.

Mantra is defined Mananát tárayet yastu sa mantrah parikiirtitah – “That which, when contemplated, leads to freedom from [all sorts of] bondages is called a mantra.” The preceptor must know which mantras are appropriate for which people, and which mantras are siddha mantras.(5)

The preceptor must also be nigraha (capable of inflicting punishment) and anugraha (capable of bestowing grace). One who punishes only or who bestows grace only is not an ideal preceptor.

Like the preceptor, a disciple should possess certain qualities, which are as follows:

Shánto viniito shuddhátmá

Shraddhávána dhárańákśamah;

Samarthashca kuliinashca

Prájiṋah saccarito yatih;

Evamádi guńaeryuktah

Shishyo bhavati nányathá.

–Tantrasára

“A disciple must always be samartha (ready to carry out the instructions and commands of the master). He or she must be prájiṋa and yati – that is, must have the requisite knowledge and experience, and must have full control over the mind. One who is of noble soul, of noble conduct and of tranquil mind, who is modest and reverent, and possesses a sharp memory and perseverance, who has all-round competence and is zealous in the practice of raising the kulakuńd́alinii, and who is well-informed and self-restrained, is an ideal disciple.” One who does not possess these qualities should not be accepted as a disciple.

Whenever a worthy disciple is taught by a competent preceptor, spiritual progress is a certainty.

Stages

The practice of Tantra can be divided into several stages. Everyone has his or her own individual saḿskáras, and there is no denying that at the initial stage human beings are normally animals (and have hence been called “rational animals”). A human being who lacks viveka [discrimination] is actually worse than an animal. Animals are undeveloped creatures, and thus certain behaviour on their part may be condoned. But humans are developed, so improper conduct by them cannot be condoned. The initial stage of sádhaná is meant for people of animal nature and is thus called pashvácára or pashubháva [pashu = “animal”].

When sádhakas advance in the process of sádhaná, guided by the instructions of the preceptor, they develop an ideation proper for human beings. At this stage they are called viira [heroic]. Just as animals are controlled through external pressure, in the stage of pashvácára sádhaná disciples must be controlled by the external application of pressure of circumstances. This will help establish them in viirabháva. But those who are more elevated than animals do not depend on external pressure for spiritual progress. Their progress is determined by both external pressure and internal urge.

Sarve ca pashavah santi talavad bhútale naráh;

Teśáḿ jiṋána prakásháya viirabhávah prakáshitah;

Viirabhávaḿ sadá prápya krameńa devatá bhavet.

–Rudrayámala Tantra

“Under ordinary circumstances all are animal-like in the initial stage. When spiritual thirst awakens in animal-like people they become viira, and when they are fully established in viirabháva they become devatás [gods].” The science of Tantra is based on this truth. Hence there is no contradiction between Tantra and science. People are found at all different stages, according to their ideation – animal-like, heroic, or god-like – as they ascend on the scale of evolution. A competent preceptor imparts lessons to his disciples after considering the degree of their spiritual and psychic elevation.

Vaedikaḿ Vaeśńavaḿ Shaevaḿ Dákśińaḿ páshavaḿ smrtam;

Siddhánte Váme ca viire divyaḿtu Kaolamucyate.

–Vishvasára Tantra

“Vaedikácára, Vaeśńavácára, Shaevácára and Dakśińácára are the different stages of pashubháva. Vámácára and Siddhántácára are the stages of viirabháva, and Kulácára belongs to [divya]bháva.”

The first stage of pashvácára sádhaná is Vaedikácára. It has no deep principles, but is merely a set of ritualistic and showy observances and practices. So in the eye of a Tantric practitioner, Vaedikácára is the lowest grade of sádhaná.

It is also the lowest because it does not inspire the practitioner to transcend discrimination and differentiation. In the subtler stages of Tantra the artificial distinctions of caste, colour, and social status are not recognized. In this stage all aspirants merely identify themselves as Bhaerava or Bhaeravii. In the Ajiṋánabodhinii Tantra it has been said,

Varńáshramábhimánena shrutidásye bhavennarah;

Varńáshramabihiinashca vartate shrutimúrdhani.(6)

Elsewhere in Tantra it has been said,

Ye kurbanti naráh múrdá divyacakre pramádatah;

Kulabhedaḿ varńabhedaḿ te gacchantyadhamám gatim.

[Even those who practise Tantra sádhaná and meditate in the Bhaeravii cakra will, if they retain belief in caste differences, degrade themselves to a crude state.]

“Those who accept differences of lineage and caste degrade themselves, and are ultimately converted into foxes, dogs, pigs, worms, or even trees and stones.” No one can prevent their degradation. The practice of Tantra is the practice of self-expansion, not self-contraction. Those who are blindly guided by the teachings of the Vedas and believe in the artificial distinctions of caste and class, etc., or beat drums proclaiming the Aryan supremacy, follow the path of self-contraction. Their sádhaná is the sádhaná of ignorance and annihilation.

The Crude and the Subtle Paiṋcamakára

Many people criticize Tantra for its Paiṋcamakára.(7) In their case it can aptly be said that “a little learning is a dangerous thing.” They neither know, nor understand, nor try to understand, the underlying significance of the Five M’s.

Tantra can be roughly divided into two branches, one crude and the other subtle.(8) The subtle aspect of Tantra is also called the yoga márga [path of yoga]. Sadáshiva was the propounder of both branches of Tantra, hence there cannot be any contradiction between them. Under ordinary circumstances the human mind is dominated by animal propensities. Of course, these baser propensities are not equally strong for all people. Those who have intense animal desires rush toward objects of physical enjoyment. Such people cannot just suddenly give up their objects of enjoyment in favour of spiritual sádhaná. Those whose desire for physical enjoyment is less intense can easily abstain from physical objects, but what are the first-mentioned people to do?

If such people try forcibly to turn their minds away from their objects of enjoyment, they will face disastrous consequences. Psychologists are well aware of the dangers of attempting to suppress or repress one’s desires. One may be able to maintain saintliness for a certain time, but the raging storm cannot be contained forever. It is not unusual for those who remain virtuous early in life to fall prey to immoral desires later in life. The dark shadow of immorality fell across the lives of many sannyásiis and sannyásiniis or bhikśus and bhikśuniis [monks and nuns] in the past for this very reason, that they had tried to suppress their desires by force. Some people pretend to be virtuous but indulge in immoral deeds secretly; if their numbers increase in society it is an unhealthy sign. The practice of the Five M’s was formulated for those people who harboured secret desires for crude physical enjoyment. But for those guided by subtle propensities, the subtle Paiṋcamakára, or yoga márga, was prescribed.

The main idea behind the practice of the crude Paiṋcamakára is to carry out sádhaná while in the midst of crude enjoyments. While carrying out this practice, they will limit the degree of their indulgence. By limiting the use of objects of enjoyment they will gradually increase their psychic power, and will ultimately rise above the allurement of enjoyment. For example, a wine addict will drink a controlled measure of wine as a part of sádhaná. A fish-eater will follow certain restrictions: he or she will limit the quantity of fish eaten, and will not eat female fish in their spawning period.

In this way people can gradually establish the superiority of their minds over objects of enjoyment. The practice of this pravrttimúlaka [extroversial] Paiṋcamakára will gradually take them to the nivrtti path.

Madya sádhaná: But many people are under the impression that the Five M’s means only the crude Five M’s. This is incorrect. Let us take the first element of the Five M’s. The deeper spirit of madya sádhaná is,

Somadhárá kśared yá tu Brahmarandhrát varánane;

Piitvánandamayastvaḿ sa eva madyasádhakah.

“One who experiences the intoxicating joy from drinking the sudhá, or somadhárá,(9) secreted from the Brahmarandhra [pineal gland] is called a madya sádhaka.” In this connection one should remember that every gland secretes sudhá, secretes some hormone.

The hormone secretion of the Brahmarandhra, the supreme gland of the human body, is partly controlled by the moon, and the moon is also called soma; hence that nectar is called somarasa or somadhárá. This somadhárá invigorates the lower glands of the human body and intoxicates a spiritual aspirant with joy. Ordinary people cannot experience this divine joy, because crude thoughts result in somarasa being burnt up in the mental sphere (in the pituitary gland and vicinity). But a sádhaka feels a great intoxication at the time this amrta is being secreted.

When those who are not sádhakas observe this condition, they mistake it for something else. Ramprasad, the great mystic, said,

Surápán karine ámi sudhá khái jaya Kálii bale;

Man-mátále mátál kare mad-mátále mátál bale.

[I don’t drink wine, I take sudhárasa, saying, “Victory to Kálii.” My mind, intoxicated with bliss-causing hormones, makes me drunk. But those who are intoxicated with drink, call me a drunkard.]

There is yet another subtle interpretation of the term madya, according to Tantric yogis:

Yaduktaḿ Parama Brahma nirvikáraḿ niraiṋjanam;

Tasmin pramadanajiṋánam tanmadyaḿ parikiirttitaḿ.

“Intense love for Nirvikára Niraiṋjana Parama Brahma leads to the annihilation of thought, intellect and ego, and appears as an intoxication which may be termed a madya sádhaná.”

Máḿsa sádhaná: Similarly, to a Tantric, máḿsa does not mean meat.

Má shabdádrasaná jineyá tadaḿsán rasaná priye;

Yastad bhakśayennityam sa eva máḿsa sádhakah.

[Má means “tongue”, and it is through the tongue that words are uttered. One who “eats”, or controls, those words is a máḿsa sádhaka.]

Má means “tongue”; máḿsa means “speech”; máḿsabhakśańa means “control over speech”.

There is yet another interpretation of the word máḿsa.

Evaḿ máḿsanotihi yatkarma tanmáḿsa parikiirttitaḿ;

Na ca káyaprati vántu yogibhimasimucyate.

That is to say, “One who surrenders all one’s actions, good, bad, righteous, sinful, wicked – even the attainment of prolonged penance – to Me, is called máḿsa.”

Meat is in no way considered by yogis to be a useful item of food.

Matsya sádhaná:

Gauṋgá Yamunayormadhye matsyao dvao caratah sadá;

Tao matsyao bhakśayet yastu sah bhavenmatsyasádhakah.

The matsya sádhaná of a Tantric yogi can be interpreted in this way: “One who eats the two fish that swim, one through the Ganges (representing the id́á nád́ii) and the other through the Yamuna (the piuṋgalá nád́ii) – that is, one who takes the breath flows of the left nostril and the right nostril to the trikut́i [concentration point of the ájiṋá cakra] and suspends them there by purńa kumbhaka [holding the inhalation] or shunya kumbhaka [holding the exhalation] – is a matsya sádhaka.”

In connection with matsya, Lord Shiva further said,

Matsamánaḿ sarvabhúte sukhaduhkhamidaḿ devi;

Iti yatsátvikaḿ jiṋánaḿ tanmatsyah parikiirttitah.

“When a person feels all the pains and pleasures of others as one’s own pains and pleasures, this sentient feeling is called matsya sádhaná.”

Mudrá sádhaná: Crude mudrá sádhaná involves the use of a certain type of food. Subtle mudrá sádhaná has nothing to do with food.

Satsaungena bhavenmuktirasatsaungeśu bandhanam;

Asatsauṋgamudrańaḿ sá mudrá parikiirttitá.

“Bad company leads to bondage; good company leads to liberation. Having understood this supreme truth, one should avoid bad company. This shunning of bad company is called mudrá sádhaná.”

Maethuna sádhaná: Many people comment adversely on the fifth M. Through this process of sádhaná [i.e., through crude maethuna sádhaná], people of cruder propensities can gradually develop self-restraint. This is the teaching of Tantra, and nobody should object to it.

And regarding subtle maethuna sádhaná, it has been said,

Kulakuńd́alinii shaktirdehináḿ dehadhárińii;

Tayá Shivashya saḿyogah maethunaḿ parikiirttitaḿ.

The lowest vertebra of the spinal cord is called kula. In this part of the múládhára cakra [basic plexus] is located the kulakuńd́alinii, or daevii shakti [divine energy]. The purpose of maethuna sádhaná is to raise the kulakuńd́alinii and unite it with Paramashiva [the Nucleus Consciousness] at the sahasrára cakra [corresponding to the pineal gland].

The Lessons of Tantra

The lessons of Tantra are physico-psycho-spiritual – from the physical to the psychic, and from the psychic to the spiritual. Tantra says that one can attain spiritual elevation through physical and psychic purification. This is a very logical proposition. Hence absolute purity in food and conduct is essential for a Tantric sádhaka. Without attaining all-round purification it is impossible for a sádhaka to experience real spiritual ideation. On the path of spirituality, bháva [ideation] is the main factor.

Regarding the interpretation of the word bháva, the devotional scriptures observe,

Shuddhasattva visheśádvá premasúryáḿshusámyabhák;

Rucibhishcittamásrńya krdasao bháva ucyate.

[Bháva (often translated “psycho-spiritual idea” or “psycho-spiritual parallelism”) means that type of special ideation which makes the entitative rhythm very pure and holy, which arouses the latent love for Parama Puruśa, and which makes the mind smooth-surfaced and soft owing to the spiritual effulgence.]

But Tantra explains bháva as follows: Bhávo hi mánaso dharma manasaeva sadábhyáset – “Bháva is a mental tendency. The flow of bháva can be brought about through repetition.” This repetition of ideation is called japakriyá – outer-suggestion or auto-suggestion. If human beings repeatedly ideate on Paramátmá, their psychic waves gradually straighten, because they come in contact with the perfectly straight spiritual waves of that Entity. Japakriyá is the practical way to realize Iishvara. In the Vedas, Ahaḿ Brahma, Tattvamasi and many other mantras have been mentioned. But what does a person gain by knowing the theory behind these words without experiencing any practical realization from them? The Vedas do not state clearly how to ideate, nor how to realize the inner import of mantra, nor even how to use mantras in practical life.

Anubhútiḿ biná múd́ha vrthá Brahmańi modate;

Pratibimbitashákhágraphalásvádanamodavat.

–Maetreyii Shruti

[Without God-realization, a person will try in vain to get spiritual bliss. Seeing the reflection in water of a sweet fruit hanging from the branch of a tree does not give one the taste of the fruit.]

“The sight of the reflection in water of a sweet fruit hanging from the branch of a tree does not give one the taste of the fruit.” Similarly, what is the value of book knowledge of Brahma if a person has no actual spiritual realization? In this regard Tantra says,

Ahaḿ Brahmásmi, vijiṋánáda jiṋánávilayo bhavet;

So’mityeva saḿcintya viharet sarvadá devi.

–Gandharva Tantra

“The realization Ahaḿ Brahmásmi [”I am Brahma“] is the only way to dispel the darkness of ignorance. But if this knowledge of Brahmásmi remains confined to mere words, it will not serve any practical purpose.” To gain knowledge of Brahma, one’s ideation – ideation on the So’ham mantra – will have to be continuous. Continuous ideation is not possible through mere parrot-like repetition of a mantra. This subtle science of psycho-spiritual practice is the discovery of Tantra.

Japakriyá and dhyánakriyá [auto- or outer-suggestion, and meditation with unbroken concentration] are the subtle techniques prescribed by Mahákaolas.(10) Tantrics also say that mere repetition of mantra will not serve any purpose unless there is a rhythmic parallelism between the incantative flow (the flow of the mantra) and the mental flow (the flow of the unit mind). To perform japakriyá while harbouring harmful thoughts is futile. One can only attain success in japakriyá if all the psychic propensities are diverted towards the deeper spirit of the mantra. (This will simultaneously bring about stillness of the váyus [energy flows in the body]).

Mano’nyatra shivo’nyatra shaktiranyatra márutah;

Na sidhyati varánane kalpakotishataerapi.

–Kulárńava Tantra

“The mind runs in one direction towards its object of fascination; its object of ideation lies in another direction; the vital energy moves in yet another direction; and the váyus run in all directions uncontrollably. In the midst of such chaos ideation on Parama Puruśa is impossible, even in billions of kalpas [ages].”

Indriyáńám manonáthah manonatho’stu márutah. “The controller of the indriyas is the mind, and the controllers of the mind are the váyus.” In spiritual practice the indriyas, the mind and the váyus cannot be ignored. They must be consolidated and directed towards Parama Puruśa.

In Tantra the system of diikśá [initiation] is highly scientific. Initiation has two important aspects: diipanii and mantra caetanya. Diipanii(11) means “torchlight”; mantra caetanya means “conceptual understanding of and psychic association with a mantra”. Regarding the interpretation of diikśá, the Vishvasára Tantra says,

Diipa jiṋánaḿ yato dadyát kuryát pápakśayam tatah;

Tasmátdiikśeti sá proktá sarvatantrasya sammatá.

“The process which produces the capacity to realize the inner import of mantra and which expedites the requital of the saḿskáras, or reactive momenta, is called diikśá.”

You may have noticed that some people become extremely sad or extremely happy after being initiated. This is a good sign because it shows that the saḿskáras are being exhausted very quickly. But this sort of reaction does not occur merely by hearing the mantra or repeating it parrot-like. One must be initiated according to the prescribed system. Only then will the mantra be effective. This will be clear to those practising Ananda Marga meditation.

Andhakáragrhe yadvanna kincat pratibhásate;

Diipaniirahito’mantrastathaeva parikiirttitá.

–Sárasvata Tantra

You must know that both diipanii and mantra caetanya must precede the repetition of a mantra. “One cannot see even the most valuable objects in a dark room. Similarly, a valuable mantra cannot be used properly without the help of diipanii.”

Mantra caetanya: Unless the kulakuńd́alinii is raised upwards in the process of spiritual practice, repetition of mantra becomes meaningless. The system of raising the kulakuńd́alinii upwards is called purashcarańa kriyá. Mantra caetanya literally means to imbibe the proper spirit of a mantra. If a mantra is repeated with the understanding of the inner spirit, mantra caetanya will be an easier task. To repeat the mantra without understanding its spirit is a waste of time. In this connection Sadáshiva said in the Rudrayámala Tantra,

Caetanya rahitáh mantráh proktavarńástu kevaláh;

Phalaḿ naeva prayacchanti lakśa kot́i prajapati.

[Mantras without their corresponding ideation are merely a couple of letters mechanically uttered. They will not bear any fruit even if repeated a billion times.]

Dhyána: Diipanii and mantra caetanya are not necessary in the process of dhyána,(12) but they are necessary in japakriyá [auto- or outer-suggestion through repetition of mantra]. Those who are unsuccessful in japakriyá find it very difficult to master the practice of dhyána.(13) In the process of dhyána, mantra, diipanii, and mantra caetanya – all three – are associated with the dhyeya Puruśa [Puruśa as the object of ideation]. So from a subtle perspective, japa is a composite of a number of processes, but dhyána kriyá is complete in itself, and this is the reason that beginners find it difficult to become established in dhyána.(14) For those who can establish themselves in dhyána, however, samádhi is a certainty.

Vinányásaeh viná pújáḿ viná japaeh puraskriyaḿ;

Dhyánayogád bhavetsiddhirnányathá khalu Párvatii.

–Shrii Krama Tantra

[Said Shiva to Párvatii, “Through dhyána one can attain the highest spiritual success, even without nyása, pújá, japa and purashcarańa (other practices). You can take this for a fact.”]

Only after one is established in dhyána can one attain nirvikalpa samádhi. If one is established in samádhi, liberation or salvation will come as a matter of course.

Tantra, being a practical process, does not recognize any external practices or showy displays, and in particular does not recognize idol worship as the best process of sádhaná. Even the Vedas, although they contain references to idols, do not approve of idol worship; and Tantra is much more liberal, much more psychological, than the Vedas. According to Tantra idol worship is also a process of sádhaná, but the crudest process.

Uttamo Brahmasadbhávo madhyamá dhyánadhárańá;

Japastuti syádadhamá múrtipújá dhamádhamá.

[Ideation on Brahma is the best, dhyána and dhárańá are second best, repetitious incantation and eulogistic prayer are the worst, and idol worship is the worst of the worst.]

Tantra declares that Citistad shabda lakśárthácidekarasarúpinii [“The Supreme Entity is fundamentally citi (consciousness). It is an unbroken flow of cognition.”] The Supreme Entity is a continuous flow of cognition, only attainable through the process of incantation. So how could Tantra consider the worship of idols or matter an ideal type of sádhaná?

In Tantra there are three types of sádhaná: pravrtti sádhaná, nivrtti sádhaná, and a combination of the two. The crude and horrifying practices of pisháca sádhaná [pisháca = “ghoul”] are part of pravrtti sádhaná. The goal of pisháca sádhaná is to establish supremacy over material forces. Even though one acquires certain powers, and thereby the possibility of some purely temporary happiness, after practising this sádhaná for some time, one’s degeneration is inevitable, for it is based on an external outlook. Pisháca sádhakas will suffer the inevitable fate of being reborn as animals or being converted into wood, earth or stone.

Tantra’s nivrtti márga is the highest type of practice. Through this process a spiritual aspirant attains elevation step by step. Nirváńa or mahánirváńa, mukti or mokśa,(15) can be attained through this process. The path which mixes pravrtti and nivrtti is called the path of upavidyá. Nivrtti márga, or Vidyá Tantra, brings about the highest excellence in the spiritual sphere, but the mixed path of pravrtti and nivrtti brings neither degeneration nor progress. Hence it can be said that practitioners of upavidyá simply waste their valuable time.

Tantra’s freedom from superstition, and its psychological approach, are clearly illustrated in the last few lines of the Mahánirváńa Tantra:

Bálariid́ańavat sarvarúpanámádikalpanam;

Kevalaḿ Brahmaniśt́ha yah sa mukto nátra saḿshayah.

Mrcchiládhátudárvádimúrttáviishvaro buddhayo;

Klishyantastapasáh jiṋánaḿ viná mokśam ná yánti te.

Manasá kalpitá múrtih nrńáḿ cenmokśasádhanii;

Svapnalabdhena rájyena rájáno mánavástadá.

Ná muktirtapanáddhomádupavásashataerapi;

Brahmaeváhamiti jiṋátvá mukto bhavati dehabhrt.

Váyu parńa kanátoyaḿ vratino mokśabháginah;

Apicet pannagáh muktáh pashupakśii jalecaráh.(16)

To realize the greatness of Tantra, one will have to carry on spiritual practice. A non-practitioner can never penetrate into the mysteries of Tantra.

Some people are under the wrong impression that as the practice of Tantra is based on an ardent love for ideology there is no room for devotion; or if there is an element of devotion, it is a very minor one. But this is not correct. On the contrary, Tantra’s love of ideology is dependent on parábhakti [absolute devotion]. Hence it has been said:

Api cet sudurácáro bhajate mámananyabhák;

So’pi pápavinirmuktah mucyate bhavabandhanát.

[If even the most wicked persons worship Me with a concentrated mind, I will liberate them from the three bondages (physical, psychic and spiritual).]

And finally, regarding Parama Brahma, Tantra has said,

Oṋḿ namaste sate sarvalokáshrayáya;

Namaste Cite vishvarúpátmakáya.

Namo’dvaetatattváya muktipradáya;

Namo Brahmańe vyápine nirguńáya.

Tadekaḿ sharańyaḿ tadekaḿ vareńyaḿ;

Tadekaḿ jagatkárańaḿ vishvarúpam.

Tadekaḿ jagatkarttr-pátr praharttrḿ;

Tadekaḿ paraḿ nishcalaḿ nirvikalpam.

Bhayánáḿ bhayaḿ bhiiśańaḿ bhiiśańánáḿ;

Gatih práńináḿ pávanaḿ pávanánám.

Mahaccaeh padánáḿ niyantr tadekaḿ;

Paresháḿ paraḿ rakśakaḿ rakśakáńám.

Paresha prabho sarvarúpavináshinnanirdeshya;

Sarvendriyágamyasatya.

Acintyákśara vyápakávyaktatattva;

Jagadbhásakádhiisha páyádapáyát.

Tadekaḿ smarámastadekaḿ japámas;

Tadekaḿ jagat sákśiirúpaḿ namámah.

Tadekaḿ nidhánaḿ nirálambamiishaḿ;

Bhavámbodhipotaḿ sharańaḿ vrajámah.

–Mahánirváńa Tantra

[My salutations to the Self-Existent Entity, the supreme shelter of all the created worlds. My salutations to the Supreme Cognition, the Supreme One, the Absolute One in the form of this expressed universe. My salutations to the supreme non-dualistic Entity, the distributor of salvation. My salutations to Brahma, the All-Pervasive and Non-Attributional Entity. My salutations to that Supreme Entity who is the ultimate refuge of all, the supreme adorable one, the primordial cause of the universe, the One who has deliberately assumed the form of the universe. My salutations to That which has been creating, protecting and dissolving this universe. My salutations to that Supreme Unmovable Entity, the One without an alternative. My salutations to that which is the fear of all fears, who is the dread of all dreadful entities, the Supreme Terminus of all living beings, the purity of all purities, the Supreme Controller, controlling even the highest dignitaries of the universe. That Supreme Entity is the Subject of all subjects, the Supreme Lord of everything. All the objects, or forms, ultimately merge in Him. He cannot be shown to anybody. He is the Supreme Truth, inaccessible to the senses. He is beyond the capacity of thought. He is intransmutable. He is the most pervasive Entity, yet at the same time, He is unmanifest. It is He who has given expression to the expressed universe; yet at the same time He is above the fundamental factors of which the universe is made. Him only we remember, on Him only we contemplate; my salutations to that Supreme Entity, the witnessing force of this expressed universe. We seek shelter in that supreme ship of the universe, who is the most dependable shelter, but who has no shelter of His own.]

25 May 1960 DMC, Saharsa

Footnotes

(1) Ágama is a composite of the first letters of three words: the of gatam (“coming from”), the ga of gataiṋca (“going to”), and the ma of mataiṋca (“approved by”). –Eds.

(2) The authority of Lord Shiva should be considered sufficient to validate any teaching. (And the fact that Krśńa came 3500 years later than Shiva also makes the shloka unconvincing.) The protagonists of the Vedas wanted authority to rest in Lord Krśńa, whom they claimed not to be a Tantric. –Eds.

(3) For more on shravańa, manana and nididhyásana, see “Mantra Caetanya” in Volume One. –Eds.

(4) An indriya is a sensory or motor organ, together with its respective nerves, nerve fluid, and site in the brain. –Eds.

(5) “Perfected” mantras. See also “Mantra Caetanya” in Volume One. –Eds.

(6) “One who accepts the divisions of society according to varńa and áshrama is a veritable slave of the Vedas. But one who is above varńa and áshrama is the lord of the Vedas.” There are four varńas [castes] – Vipra, Kśatriya, Vaeshya and Shdra – and four áshramas – Brahmacarya, or student life; gárhasthya, family life; váńaprasthya, retirement in solitude; and sannyása or yati, the life of renunciation. –Eds.

(7) Literally, “five ma sounds” – madya (wine), máḿsá (meat), matsya (fish), mudrá (parched grains), and maethuna (sexual intercourse). –Eds.

(8) There is a middle path between the crude and subtle paths, called madhyama márga in Sanskrit, and majhjhima mágga in Pali.

(9) Literally, “nectar”; actually a hormone. –Eds.

(10) A Mahákaola is a Tantric guru who can raise not only His own kuńalinii, but those of others also. –Eds.

(11) In Ananda Marga meditation there is a process for performing diipanii. –Eds.

(12) They are not necessary as auxiliary practices, because, as will be explained, they are included within dhyána. –Eds.

(13) Japakriyá is a composite of processes, and those processes can be carried out one by one; therefore it is not so difficult as dhyána. –Eds.

(14) Japakriyá is a composite of processes, and those processes can be carried out one by one; therefore it is not so difficult as dhyána. –Eds.

(15) “Liberation or emancipation (non-qualified liberation)” – in the terminology first of Buddhist Tantra, then of Hindu Tantra. –Eds.

(16) Translation of first four couplets: “Meditation on the names and forms (of idols) is a kind of child’s play. Only one whose mind is reverently concentrated on Brahma will win liberation; there is no doubt about this. Those who think that Parama Puruśa is confined within idols made of clay, stone, metal, or wood, are simply torturing their bodies with penances – they will surely not attain salvation without self-knowledge. If an idol produced out of the human imagination can bring about salvation, then can a person, by creating a kingdom in his dreams, become a king in the real sense? Liberation is not attainable by penance, sacrificial rituals, or hundreds of fasts. Living beings attain liberation when they realize, ‘I am Brahma.’” –Eds.
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Cognitive Force and Psychic Practice

In subtle philosophical analysis it can be said that all perception and assimilation is done with the help of shakti (force). Hence the Witnessing Entity of this entire creation is nothing but Citi Shakti (Cognitive Force or Cognitive Faculty). Puruśa is called Citi Shakti for two reasons: He is pure Consciousness and He is omni-telepathic. Citi Shakti has five qualities: shuddhá (absolutely pure), anantá (infinite), aparińámii (unchangeable), apratisaḿkramá (non-extroversive), and darshita viśayá (witness of the reflected object).

The first quality of Citi Shakti is absolute purity. An object is pure when it is not tainted by any impure object. If pure gold is mixed with another metal it loses its purity and becomes gold alloy. The impurities can be removed from the gold alloy through a chemical process. The Cognitive Faculty is always free from impurities. However, when It comes under the influence of the three principles of Prakrti It can no longer be called Citi Shakti because It becomes metamorphosis into one of the forces instrumental in causing this creation. Actually, every entity of this relative world is nothing but the Cognitive Faculty which has apparently been tainted by the three forces of Prakrti. The Cognitive Faculty is at Its purest when it is not under the influence of any of the three principles. Hence it can be said that the Cognitive Faculty by Itself is ever-pure.

To transform this universe, which is only a metamorphosed form of Citi Shakti, into pure Cognition, a special scientific process is required. This scientific process is called dharma sádhaná. The process of dharma sádhaná leads to the transformation of plurality into singularity. It takes one to the exalted position of the Cognitive Faculty, far above the domain of the relative principles.

The second quality of Citi Shakti is Its infinitude (ananta). Here ananta does not mean an object which has no finitude or end ; it means an entity which has no witness. The Supreme Entity can never come within the periphery of the mind for He has no witness. An entity which has no end, however, can come within the periphery of mind. The word ananta is only a mundane term, unable to convey any real conceptual understanding of Citi Shakti. If ever the mind does attempt to fathom the magnitude of Citi Shakti it totally loses itself. The mind can only think of that which is finite or that which is not finite.

The Cognitive Faculty cannot be called infinite in the normal sense of the term because It can never come within the scope of the mind. But we can call the expressed Macrocosm (universe) infinite because, though very vast, it comes within the scope of psychic subjectivisation.

Ananta is infinite in the sense of being opposite to anta (finite). The infinitude of Citi Shakti is not the same as the infinitude generally understood by the term ananta. The infinitude of Citi Shakti is beyond the scope of psychic comprehension. Citi Shakti is not witnessed by any finite object, but is the witness of all. None of those objects which Citi Shakti witnesses can be called the final object. The creative flow does not have any terminating point. Hence Citi Shakti’s witness-ship is endless.

Objects are composed of inferences (tanmátras) and bound by demarcations, and thus have particular names and forms. But the Cognitive Force is neither composed of inferences nor bound by demarcations and is thus Nirvisheśa (having neither name nor form). An object is recognized and distinguished from other objects by the inferences radiated from it. No two objects radiate the same inferences. Hence the speciality of an object is easily perceived by human beings. Mundane objects are called tanmátrádhára because they invariably radiate tanmátras. From the form tanmátras we can determine the identity of objects, but we cannot determine their smallness or vastness. The factor which permits us to determine the size of objects is called vyavadhi. In Saḿskrta, vyavadhi means form or dimension. Inferences are perceived through the indriyas, whereas the idea about the existential smallness or existential vastness of an object is formed by práńah (vital energy). Citi Shakti is devoid of tanmátrádhára and vyavadhi and is thus called Nirvisheśa. That which is nirvisheśa is infinite. Thus the Cognitive Faculty is not only absolutely pure, but also absolutely infinite.

The third quality of Citi Shakti is aparińámitva or immutability. Aparińámii means that which undergoes no metamorphosis. Nothing is static in this universe; every created object constantly undergoes some kind of change. These changes are caused by the vibrations emanating from guńákśobha ( mutual conversion of principles), svarúpa parińáma (homomorphic evolution), and sadrsha parińáma (heteromorphic evolution). The change of place of an object is called gait or motivity; and the mental measurement of this motivity is called kála or time. Motivity is the cause of spatial and temporal change within the periphery of object entities. This change becomes the cause of subsequent change. The sequential order of cause and effect which operates within the cycle of creation does not occur within the original stance of the Cognitive Faculty. It only occurs when the Cognitive Faculty comes under the influence of Prakrti. Due to Prakrti’s influence various mutable entities originate from the body of the Cognitive Faculty.

The human body undergoes a continuous metamorphosis from infancy to adolescence, from adolescence to middle age, and from middle age to old age. At a certain stage in this process of metamorphosis death occurs. But even death is not final. After death the five fundamental factors of which the physical body is composed, undergo further metamorphosis. The only entity that undergoes no metamorphosis is the Cognitive Faculty. He is the Immutable One.

When an object returns to its original cause in the process of metamorphosis, it is called násha (annihilation). Násha is not total destruction; rather it is the opposite – it is the stage in which an entity returns to its original source of life. In the flow of Pratisáiṋcara entities attain human frames and then, by virtue of sádhaná, return to the Supreme Macrocosmic Stance. When a microcosm is not required to return within the scope of the law of causation after becoming established in its original stance, it is called pranásha. This pranásha, or total merger in the Supreme Cause, is called mokśa or salvation.

There are no spatial, temporal or personal differentiations within the Cognitive Faculty. Hence He cannot be metamorphosed in any way due to time, space or individuality. He is the immutable one, the impersonal one.

The fourth quality of the Cognitive Faculty is apratisḿkrama. The word saḿkrama literally means extroversive movement. As there is no spatial difference in the Cognitive Faculty there is no differentiation between internal and external. Thus there is no question of Him moving extroversially or being polluted by any external infection. He is Apratisaḿkramá, the One who moves internally.

The fifth quality of the Cognitive Faculty is darshitaviśayitva. The Cognitive Faculty does not depend upon sense perception for the acquisition of knowledge. He possesses absolute knowledge about all entities. Being infinite, He does not require indriyas; and being omniscient He does not need to perceive inferences. The inner essence of each object is embedded in the Cognitive Faculty, no matter what inferences it radiates. With the help of mahattattva (or buddhitattva), ahaḿtattva and citta, the Cognitive Faculty automatically possesses knowledge about all objects and events as the subjective counterpart of Mind. This buddhitattva, sometimes in the form of ahaḿtattva, citta or the five fundamental factors, remains an object of knowledge of the Cognitive Faculty. The unit cognitive plate sees whatever the mind of Saguńa Brahma reflects on it. Hence the Cognitive Faculty is called Darshitaviśaya (witness of reflected object).

The Cognitive Faculty can in no way be compared to an object as it is understood in the ordinary sense. Ego arises in the human mind when buddhitattva is misconceived as Cognitive Faculty. Actually, the Cognitive Faculty is not an object of buddhitattva; rather buddhitattva is a form of the Cognitive Faculty, qualified due to the influence of Prakrti. Through psycho-spiritual practice human beings realize that the Supreme Cognitive Faculty, the unit cognitive faculty, and the unit existential-I are not the same. (Unit cognitive force or unit consciousness or átman is the reflecting plate of the existential-I). When people develop this awarneness through psycho-spiritual practice it is called mukhyá akliśt́ávrtti (mukhyá means predominant or primary; akliśt́ávrtti means the propensity that is non-painful). When people realize this by studying scriptures, or by hearing about if from intuitionally developed people, it is called gaońá akliśtávrtti (gaońá means secondary).

The knowledge of the differentiation between átman (unit Cognitive Faculty) and buddhitattva (existential-I which results from mukhyá akliśt́ávrtti is called vivekakhyáti (viveka means discrimination; khyáti means ensconsement) or viśayaka samápatti (viśayaka means microcosmic object; samápatti means ultimate dissolution). When viveka khyáti or viśayaka saḿapatti become permanent it is called dharmamegha samádhi. To attain permanent viveka khyáti, vaerágya (spirit of total surrender) and abhyása (continuous practice) are indispensable. The meaning of vaerágya is not to colour the mind with the colour of finite objects but to develop an intense longing for the supreme spirituality. The meaning of abhyása is to regularly continue the same spirituo-psychic practice. The minds of non-sádhakas are extremely restless. There are changes in their thought waves at every moment; there are numerous curvatures in the waves of their cittas. Through abhyása, through prolonged and meticulous practice, one strives to make the citta flow with a particular wavelength permanently. When one succeeds in this endeavour all the flows of the universe merge in one’s psychic flow, and one attains samprajiṋáta samádhi. Following that, when one’s flow is suspended in the vast Cognitive Flow, one attains asamprajiṋáta or nirvikalpa samádhi.

This sort of spiritual practice is mostly performed by citta, Citta is born out of the three fundamental principles. The influence of the sentient principle on the Cognitive Faculty produces buddhitattva or mahattattva (existential-I), the influence of the mutative principle on buddhitattva produces ahaḿtattva or “I do” feeling, and the influence of the static principle on ahaḿtattva produces citta, the “done-l” feeling. So in citta all three principles (guńas) have their respective influences. Through abhyása or repeated practice the static citta is converted into the mutative citta, the mutative citta into the sentient citta, and the sentient citta into Cognitive Faculty.

Sattvájjághrańaḿ vidyádrajasá svapnamádidesha.

Prasvápanaḿ tu tamasá turiiyaḿ triśu santatam.

According to the degree of its psychic concentration, the human mind experiences five states: kśipta (mad), múŕha (blindly attached), vikśipta (scattered), ekágra (concentrated), and nirodha (suspended). Each of these states can lead to a particular type of samádhi (absorption of mind). In the first state, due to the preponderance of vrttis such as anger, the mind is withdrawn from all objects and temporarily concentrated oil one object. Have you ever experienced a quarrel with anyone in your life? In spite of your repeated attempts to calm yourself, your mind persists in thinking about the person you were quarrelling with.

In the second state (múŕha) a similar thing happens. The mind becomes so attached to something that it repeatedly thinks about it. A person who is greedy for money becomes totally preoccupied with the thought of making money; a person who hankers after name and fame continuously harbours thoughts about becoming famous.

In the first and second states, the mind becomes so infatuated with its crude objects that ultimately it becomes converted into matter. It follows the path of negative Pratisaiṋcara.

Most of the time the human mind is totally scattered. Sometimes it calms down, sometimes it becomes absorbed in something, but mostly in jumps uncontrollably from thought to thought. The restless mind which begins the process of sádhaná can be calmed down through regular practice. Ultimately a state is reached when the mind flows undisturbed in one direction. This state is called ekágra bhúmi (state of concentration). As one progresses one eventually attains the state of nirodha or suspension of mind. One must reach the state of mental concentration (ekágra) before attaining samádhi.

Samádhi which is attained in any of the first three states of mind is not real samádhi, but jaŕa samádhi, the samádhi which occurs when the mind is converted into its crude object. In jaŕa samádhi the sentient citta is gradually transformed into mutative citta, and the mutative citta into the static citta. Eventually the whole mind is converted into matter.

Most people are well acquainted with the fourth state of mind ( ekágra). In this state the human mind sometimes becomes exalted with divine sweetness; and sometimes becomes as debased as an infernal creature. Sometimes it keeps company with good people and takes a resolve never to tell lies, accept bribes, get intoxicated, or become characterless; and sometimes it thinks that honesty and virtue are sheer folly, for happiness lies in falsehood, taking bribes, stealing, promiscuity, and the like. The mind is continuously tossed between good and bad. But when the practice of sádhaná inspires one to accept shreya (path of benevolence) as one’s ideology, one attains the true state of ekágra bhúmi. In this state waves upon waves of citta emerge.

Shántaditao tulyapratyayao cittasyaekágiratáparińáma

Every newcomer to the path of sádhaná suffers from a lack of concentration of mind. After repeating the Iśt́a mantra a couple of times hundreds of undesirable thoughts flood the mind. The newcomer thinks, “I am unable to attain the One on whom I meditate, and instead am pestered by those objects I do not want.” The hand counts the beads, the lips mutter the name of the Iśt́a, but the mind roams in the filth of hell. When all the undesirable waves are removed from the mind, one blissful wave begins to flow, and the sádhaka attains the state of ekágra bhúmi.

Citta can be concentrated on anything – on crude matter or on a subtle idea. It may flow towards the Supreme One (kaevalya) or it may move towards the mundane world. Hence it is said that the mind is like a river which can flow in both directions (citta nád́ii ubhayatah praváhinii). When the mind flows towards the Supreme One it is called kalyáńa vahá (flowing towards benevolence), and when it runs towards matter it is called pápa-vahá (flowing towards malevolence). When the kalyáńá-vahá stance of citta becomes permanent it is called savikalpa samádhi (state of determinate absorption). This savikalpa or samprajiṋáta samádhi (philosophically, samprajiṋáta is the correct term) is also characterized by certain criteria:

1) Realization of the Absolute: When spiritual aspirants acquire self knowledge they realize the oneness of the Supreme Entity behind the apparent multiplicities of the world. This is the Supreme truth. To realize this truth one does not need to study books or listen to discourses.

2) Requital of reactive momenta: After the attainment of samádhi all afflictions caused by defective cognition gradually disappear.

3) Loosening of the bondages of reactions: Every living entity is under the bondage of its reactions. Even after attaining savikalpa samádhi one continues to perform actions, but does not acquire the reactions of those actions. At this stage the underlying spirit is as follows:

Kámato’kámato vápiyat karomi shubbháshubham

Tatsarvaḿ tvayi sannyástaḿ tatprayuktah karomyahaḿ.

[Whatever I do, good or bad, with desire or without desire, I offer unto You.]

4) Movement towards the undifferentiated state of Cognition. This state is called samprajiṋáta samádhi because real knowledge or self-knowledge is fully expressed.

It has already been said that one’s afflictions (klesha) begin to lessen following the attainment of savikalpa samádhi. There are five types of klesha, which are dependent on various psychic propensities (vrttis), especially the propensity of defective cognition. The propensities themselves are of two types: kliśt́a (painful) and akliśt́a (non-painful). Those vrttis which are helpful for spiritual progress are called akliśt́a; the remainder are kliśt́a. The five brood categories of kliśt́a: are pramána (proof), viparyaya (defective cognition), vikalpa (variability) nidrá (sleep), and smrti (memory). Following the attainment of samprajiṋáta samádhi these psychic propensities cease to exert their painful influence.

Pramáńa Vrtti

The derivative meaning of pramáńa is “hidden import”. The cause of pramá is called pramáńa. Pramáńa vrtti can cause an animate entity to be transformed into matter through analysis. The pramáńa which leads to this degeneration is certainly a painful modification of kliśt́á vrtti. On the other hand, by employing logic and lucid arguments, one can establish the existence of átman or Paramátman. In this case pramáńa can be called a non-painful modification of kliśt́á vrtti. When pramáńa is applied analytically it is kliśt́á vrtti, and when it is applied synthetically it is akliśt́á vrtti.

Pramáńa is of three types: pratyakśa (perception or direct knowledge), anumána (inference) and ágama (authority or testimony). When the indriyas assimilate inferences of objects which colour the static portion of citta with a static ideation one acquires preliminary knowledge about an object. This is called sensation (álocaná jiṋána). When this superficial knowledge or sensation becomes an object of the mutative citta, and receives the support of the sentient citta, it is called perception or coordinated sensation. When one recreates an image of an object in the citta which does not correspond exactly with the previous perception of the object, the conclusion made by the mind is called inference. (When one recreates an image in the mind which is the exact replica of a object previously perceived, it is called conception).

To accept the perception or inference of a person in whom one has confidence is called ágama or authority. But if the perception or inference is defective then the authority will also be defective. Those who have blind faith in a particular person or book refuse to acknowledge their defects. These defects then devolve on the blind followers themselves.

Viparyaya Vrtti

Viparyaya mithyájiṋánamatadrupo pratiśt́haḿ

Viparyaya or defective cognition occurs when one acquires false knowledge about something which does not really exist. Suppose the moon is reflecting in a pond. There are two images of the moon, but the image in the pond is not the real moon. To consider the reflected moon as the real moon is viparyaya or false knowledge. Viparyaya is false knowledge about an unreal object. If pramáńa is the positive knowledge about an object which really exists, viparyaya is defective cognition about a non-existent object. Due to this defective cognition the Singular Supreme Entity appears to be manifested as many in the relative world. He appears to be reflected on innumerable mental plates as innumerable consciousnesses. To see a mirage in a desert is also a kind of defective cognition.

Defective cognition causes five kinds of afflictions, which are also known as the five Avidyás: avidyá (negative force), asmitá (egotism), rága (blind attachment), dveśa (repulsion) and abhinivesha (self-obsession). These avidyás are also called tamah, moha, mahámoha, támisra, and hatámisra respectively.

Viparyaya vrtti can also express itself in both ways – kliśt́a and akliśt́a, painfully and non-painfully. When the unit mind strives to attain the Supreme Entity by practising sádhaná, viparyaya vrtti is certainly a non-painful propensity. But when viparyaya vrtli causes the unit mind to crudity itself by running blindly towards the mundane world it is a painful propensity. When the unit mind becomes totally degenerated due to its attraction for the crude, defective cognition becomes extremely painful.

Vikalpa Vrtti

We try to form an idea about the real nature of an object through the sense-organs. And we try to express a feeling about it through words. Often we use words or expressions in a different sense from that which properly belongs to them. Such words and expressions can be called vikalpa because the ideas they convey cannot actually be perceived. Regarding Parama Puruśa we say that He is devoid of imperfections. In this case we use the word “devoid” not in the true sense of its meaning, but merely to convey a certain idea about an object. While travelling by train we may say, “Good, Burdwan Junction has come?” But does Burdwan Junction ever “come”? We also say, “Bullets are flying,” but can bullets fly of their own accord. Thus in vikalpa vrtti words are used not in their literal sense, but to convey a certain idea. If one takes the word or expression literally, the whole thing becomes meaningless. Thus meaningless words are used to convey precise ideas.

Vikalpa is of three types: kriyá, vastu and abháva. An example of kriyá vikalpa is “Burdwan Junction has come”; an example of vastu vikalpa is “in the heart of the city”; and an example of abháva vikalpa is “he is devoid of vanity.” Abháva pratyáyálambanavrttinidrá.

The propensity which creates a psychic vacuum is called nidrá (sleep). Sleep is the intervening stage between two periods of active psychic functioning. It is a stage of vacuity in which the mind does not function. On waking up one makes the safe assumption that one’s mind did not function for a certain period – that one slept. Kliśt́a nidrá (“painful” sleep) is an impediment to sádhaná. But dreamy sleep and deep sleep in which one is aware of one’s sádhaná is certainly not detrimental to spiritual progress. This sleep can be called akliśt́a nidrá or non-painful sleep. Sometimes during sádhaná one falls into a relaxed “half-sleep”. This is called yoga nidrá. Most sádhakas experience yoga nidrá in the early stages of sádhaná. It is also akliśt́a because one does not become totally oblivious of oneself.

Smrti Vrtti

Sometimes memory functions during sleep. When one’s sleep is transformed into nidrá or yogic (sentient) sleep, this memory is called dhruva smrti or (fixed memory) sattva saḿvedana sentient awareness).

Anubhutaviśayásampramośah smrtih. The re-creation of an object already perceived is called memory. Memory can be both kliśt́a and akliśt́a. Memory concerning a material or crude object is painful.

Memory concerning a spiritual object is dependent on two factors : assimilation and object of assimilation. The difference between intellect and memory is this: memory is re-creation of something already known and intellect is subjcctivisation of an objectivity. Intellect is not a propensity, memory is.

Following the attainment of samprajiṋáta samádhi the painful propensities gradually become weaker and weaker and consequentity static citta is converted into mutative citta, and mutative citta into sentient citta. As soon as the nonpainful propensities become more powerful the painful propensities begin to disappear. This resembles the disappearance of darkness with the arrival of the light of the crimson dawn. As the light increases in brightness, darkness fades and ultimately totally disappears.

The innate characteristic of the sentient principle is prajiṋá or intuition; that of the mutative principle is pravrtti or assimilation of mundane objects, while that Of the static principle is inertness. With the cultivation of the non-painful propensities the mutative force is gradually transformed into the sentient force. Ultimately, the mutative and static citta dissolve into the powerful sentient citta. At that stage there remains only the powerful wave of sentient citta, a state known as samprajiṋáta samádhi.

When this powerful sentient citta merges into the Cognitive Faculty, its original source, it is called asamprajiṋáta samádhi. When all the waves and sub-waves of citta flow as one powerful wave in a singular direction it is called samprajiṋáta samádhi, and when the single wave becomes suspended in the vast wave of Supreme Cognitive Faculty it is called asamprajiṋáta samádhi. A sádháka attaining this state looks upon each and every molecule of the dusty earth as a manifestation of that Supreme Spirituality and enjoys an undifferentiated state with bliss of that Supreme Entity.
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Psychic Assimilation in Psycho-Spiritual Practice

Mental functions are saḿkalpa (action in seed form) oriented and vikalpa (actional expression) oriented. The sense organs (indriyas) are activated by the saḿkalpátmaka portion of the mind, and then actions are performed in the practical world. If someone considers that as actions are performed by the saḿkalpátmaka portion of mind, they are true, and that as actions are not performed by the vikalpátmaka or negative portion of mind, they are untrue, such a statement of theirs is not philosophically justifiable. How far does this sort of positive or negative mental movement of mind influence the life of a spiritual aspirant? How far is it related to samád́hi? If sádhakas actively render social service and accept it as the supreme goal of life, will they become established in samádhi?

In fact samádhi is neither a positive nor a negative state of mind. Samádhi is a sate of equilibrium. When the surface of water remains smooth and unruffled by the wind, we may call it a state of equilibrium. If the outer surface of turbulent, water is saḿkalpátmaka or positive aspect of mind, then the currents below the surface should be called the negative aspect. When a state of equilibrium is attained the upper surface and the lower currents of the mind attain parallelism. In the course of their agitated movement, the saḿkalpátmaka and vikalpátmaka portions of the mind meet at certain common points. Thus in every thought wave, in every entity, at all times, and in all countries there is some kind of temporary equilibrium.

While one is engaged in extroversial actions (pravrttimúlaka karma) it appears that both nivrtti (introversial actions) and a state of equilibrium are possible to attain. Similarly, to a person who is engaged in nivrttimúlaka karma, both pravrtti and a state of equilibrium seem to be impossible to attain. Generally, people accept those objects or actions as natural with which they easily adjust themselves, and those objects or actions as unnatural with which they are unfamiliar. Aquatic creatures think that the only place to live in is water and cannot comprehend how any living object could live on land. Conversely, those creatures who live on land think that land is the only and natural habitat. They gasp for breath after remaining only a little while in water. This is nature’s arrangement – no question of free choice arises here.

People who try to bring their minds to a state of equilibrium, find that a tranquil mental flow is something quite natural. For them pravrtti and nivrtti, that is, extroversial and introversial states of mind, are something unnatural. The paths of pravrtti and nivrtti depend upon the mundane propensities neither of them leads to psychic balance, thus neither can ensure absolute bliss.

For success in the extroversial (pravrtti) sphere of life one must develop an attachment for an external object or extroversial idea, and then make efforts to attain it, For success in the introversial sphere (nivrtti) one must develop dveśa or the feeling of repulsion for an external object or extroversial idea, and then make the requisite effort to succeed in that endeavour. The greater one’s attachment for an object, the greater the possibility of attaining success in the pursuit of pravrtti. But if there is only attraction for an object, with no endeavour made to attain it, one cannot be successful. If someone wants to become rich, but does not try to acquire wealth, he or she will never become rich. Similarly, the greater one’s psychic repulsion for an object, the more easily one will be able to withdraw from that object. But if one does not try to increase one’s repulsion one will not be successful in nivrtti sádhaná. Those who are the advocates of the nivrtti cult strive to convince people that wealth, opulence, and near and dear relations create snares of bondages and are thus impediments to spiritual progress. And their exhortations do not end here. They incite people to abandon their homes and embrace the life of renunciation. In other words they advise people to practise the cult of repulsion.

A spiritual aspirant who wants to attain samádhi needs to develop vaerágya (spirit of renunciation) and abhyása (continued practice). Remember, samádhi is neither pavrtti múlaka nor nivrtti múlaka. Vaerágya is the absence of attachment, not repulsion. In order to deal with objects properly one should never become subservient to them, but should ascribe Brahmahood to them by cultivating the repeated practice of cosmic ideation or Brahma Bhávana.

What is abhyása? Tatra sthitao yatno’bhyásah. Abhyása is the creation of a particular continuous psychic vibration. It is the most essential factor in the spiritual sphere. The continuous endeavour to maintain the state of equilibrium of citta leads to the attainment of samádhi. When one is attracted by an object one runs after it, and when one feels repulsion for an object, one runs away from it. A person who is fond of wine often thinks of wine, whereas a person who detests wine prevents his or her mind from thinking about wine. Unless attraction and repulsion are both transcended, the mind can never attain a state of equilibrium or samádhi. Mental equilibrium only becomes possible when one makes a constant endeavour to attain psychic balance.

Samádhi becomes a natural phenomenon as a result of continuous spiritual practice. Procrastination is something undesirable on the spiritual path. If ever spiritual practice is discontinued endless desirable and undesirable waves of thoughts occupy the mind. Spiritual practice should be continued uninterruptedly and with proper sincerity and veneration, otherwise samádhi will forever remain a theoretical subject of philosophy, never entering the periphery of practical realization. One must not adopt the psychology, “I’m practising spirituality because my ácárya (spiritual teacher) told me to.” Rather one should think, “I want to attain spiritual realization. My ácárya is merely guiding me along the path.” Only when one takes full responsibility for one’s own spiritual life can one attain the peak of spiritual progress and become fully established on the solid ground of spirituality.

When one accepts something as absolute after due logical deliberation one develops shraddhá (veneration) in the mind. One who has no respect for the goal can never attain success. Shrat satyam tasmin dhiiyate iti shraddhá. “Shraddhá is the pursuit of Supreme Truth.” The expansion of citta is also called shraddhá. One should have immense, respect for that object which causes the citta to expand. Samádhi is the state of maximum expansion of citta, and thus shraddhá is the first stage in the attainment of samádhi. Pravriti and nivrtti are both psychic tendencies. The more one practises either of these the more one’s mind becomes adjusted with them. Samádhi is beyond the scope of pravrtti and nivrtti. Even shraddhá, is not necessary in the pursuit of pravrtti and nivrtti, but it is indispensable for attaining samádhi. Sometimes an undesirable thought blocks the smooth uni-directional flow of the mind along the spiritual path. When this occurs viirya or spiritual vigour, a special type of psychic power, is required to dispel the negative thought. Spiritual vigour arises as a result of shraddhá.

Anubhútavisayásampramosah smritih. “The re-creation of an object already perceived is termed smriti (memory).” Memory is strengthened by spiritual vigour. When one successfully eliminates all impediments to spiritual progress by developing spiritual vigour born out of shraddhá and moves towards the spiritual goal without interruption it is called dhruvásmrti or fixed memory. The waves of extroversial propensities create obstacles in the way of dhruvásmrti and the waves of introversial propensities keep the mind oblivious of everything. But when dhruvásmrti is perfect, that is when one’s only object of ideation is the Supreme Entity, and none other, one attains samádlii. At this stage the mind becomes fully identified with its goal. In subtle analysis this is also a type of a positive stage of mind.

The mind takes the form of the physical object or psychic idea it encounters. This assuming of a form in the mind is called psychic pabulum or ábhoga. Unless the mind is liberated from its pabulum permanent peace is not possible. How can one attain liberation from one’s pabulum? Liberation cannot be attained through repulsion. Repulsion for an object is a negative tendency – this too is a kind of pabulum. Although the mind detaches itself from its object it is nevertheless attached to the non-existent form of that object. When the mind withdraws from its object citta becomes suspended in unmanifested Prakrti due to the attainment of vashiikára siddhi. This is not a supreme attainment. This state of samádhi is neither static samádhi nor nirviija (seedless) samádhi, nor samprajiṋáta samádhi. Within citta there remains the possibility of future rebirth, even after a million years, and thus the attainment of permanent samádhi (kaevalya samádhi) is not possible. The samádhi attained in this state can be called nirbiija prakrtiliina samádhi. Unless this nirviija samádhi is permanent we may at best call it asamprajiṋata or nirvikalpa samádhi, and not salvation of a permanent nature,

In the states of prakrtiliina and videhaliina (two of the seven devayonis) the samskáras lie latent in the seed form waiting for a congenial environment to acquire a proper physical base. Videha means bodiless state, liina means merged or dissolved. Videha liina are caused by ones bhavapratyaya (bundle of samskáras). The bhavapratyaya contains the reactive momenta which cause one’s rebirth. The states of prakrtiliina and videhaliina are niviija and not asampraliináta because although the seeds of the reactive momenta are burnt, one does not attain full omniscience.

A spiritual aspirant attains the state of videhaliina as a result of shunya dhyána or ideation on nothingness. Through such ideation a sádhaka develops a psychic pabulum of nothingness. Yet even in this state there remains the possibility of rebirth. Those who embrace nothingness as their absolute goal develop a void in their citta in the absence of Cognitive Faculty. As a result they are unable to establish themselves in the Supreme Cognitive Stance and attain salvation. The spiritual cult which encourages this practice is certainly defective.

Both the prakrtiliina and videhaliina states are established in negation, thus there is certainly a possibility of rebirth. The true path of sádhakas is not the path of bhavapratyaya, but the path of upáyapratyaya. (path of positive ideation and exhanstion of saḿskáras). Sádhakas will have to devise methods to established themselves in samádhi beyond the periphery of the mind. They should neither become attached to nor detached from the objects created by Prakrti, for this is not the path of enjoyment or sacrifice, but the path of psychic equilibrium. Prakrti is not the entity to be worshipped or denied; the goal is Parama Puruśa. He is the only object of ideation and adoration. By ideating on Him one’s whole being gradually becomes identiilied with the Cognitive Faculty. Hence one should worship Puruśa, not Prakrti.

The perpetual state of nirbiija samádhi acquired in the sádhaná of Puruśa is called mokśa or salvation. Samprajiṋáta samádhi, in which only the I-feeling persists is experienced when the citta is in a state of total concentration.

One who has attained this samádhi gradually acquires the state of omniscience. After citta attains samadhi due to its unwavering ideation on one particular pabulum, it can easily attain samádhi on other pabula too. Once the mind gains control over one object it can simultaneously gain control over other objects as well.

What is omniscience? The knowledge regarding the past, present and future is called omniscience. The seed of omniscience lies in every human being, but the degree of its expression varies from person to person. In some the seed is ripe, in others it is unripe. Samprajiṋáta samádhi causes the seed to ripen. In permanent savikalpa the seed assumes vast proportions. In that state one’s object no longer remains within the limited periphery of the unit mind, but becomes as vast as the Macrocosm. One’s potentiality becomes immeasurable. By virtue of sádhaná the ungerminated seed ripens and assumes unlimited proportions. Thus elevated sádhakas do not need to acquire knowledge from external sources. The bliss of knowledge spontaneously manifests itself in them due to Macrocosmic grace. Tatra nirátishayaḿ sarvajiṋátva biijaḿ. “The seed of omniscience is manifested in them.”

This expansion of citta is only possible in savikalpa samádhi. A restless citta can never attain samprajnáta samádhi. Jara samádhi (samádhi on crude material objects) should never be called samprajiṋáta samádhi. What is jaŕa samádhi? Jaŕa samádhi occurs when the mind becomes so infatuated with a crude material object of ideation, be it money, opulence, landed property, etc., that it takes the form of that object, to the exclusion of all other objects of the world.

The goal of samprajiṋáta samádhi may be positive or negative, crude or subtle psychic pabulum. The goal of asamprajiṋáta samádhi, like prakrtiliina, nirbiija, or videhaliina, etc., is neither nirbiija asamprajiṋáta (without seed), nor sabiija asamprajiṋáta (with seed), but is an intermediary stage.

Samprajiṋáta samádhi has four stages. The first stage is called savitarka. One attains this samádhi when the mind is concentrated on worldly objects such as one’s children, relations or wealth. In fact savitarka samádhi is synonymous with jaŕa samádhi. Negative savitarka samádhi occurs when one keeps one’s mind aloof from the thought of family or material wealth. The desire or nondesire for crude pabulum amounts to the same thing as far as the citta is concerned.

The second stage is called savicára samádhi. This samádhi occurs not when the citta is engaged in crude psychic pabulum, but when it becomes fully concentrated in the mad pursuit of more subtle pabula such as name and fame, etc. If the citta wants to free itself from these things, one attains negative savicára samádhi.

The third stage is called sánanda samádhi. In this samádhi citta only has one psychic pabulum – the feeling of bliss. This samádhi also has a negative counterpart which occurs when the only psychic pabulum is “I am not enjoying bliss.”

The fourth stage of samprajińata samádhi is called sásmita samádhi. In this samádhi the unit cognitive faculty has only one object – the “I” feeling or asmitá. When this I feeling disappears leaving a subtler, singular flow of consciousness, it is called asamprajiṋáta samádhi. In asamprajiṋáta samádhi there only remains the Cognitive Faculty (Puruśa). When all other objects or factors disappear and only Cognitive Faculty exists, it is called puruśakhyáti. The way to attain puruśakhyati is to maintain the ideation that puruśa is my subject and I am His object, and thus to return to one’s original source with complete self-surrender. Puruśakhyáti is only attainable through the practice of iishvaraprańidhána.

Prańidhána is devotion attained through japakriyá or repetition of one’s iśt́a mantra. Thus Iishvara prańidhána is the incantation of the name of the Supreme Being with cosmic ideation. Iishvara prańidhána does not mean to escape from the world, nor to avoid one’s responsibilities like a coward. On the contrary, iishvara prańidhána is a dynamic spiritual practice performed with the courage of a lion. The more one masters the technique, the more the mental wave becomes straightened, and the easier it becomes. Through iishvara prańidhána one can reach the state of asamprajiṋáta samádhi, yet for this attainment dhyána is actually more effective.

Iishvara prańidhána is a more effective practice for the attainment of savikalpa samádhi, because during iishvara prańidhána the mind is temporarily concentrated in the state of ekagrabhumi (the fourth stage of mental development – the state of one-pointedness of mind). Whatever little amount of I feeling still persists can be finally discarded through the practice of dhyána. Asamprajiṋáta samádhi is attained following the complete elimination of the I-feeling.

To ideate on Nirguńa Brahma (Non-attributional Brahma) is impossible. Unit beings can only ideate on Saguńa Brahma (the Puruśa liberated from bondage) and Táraka Brahma (the Tangential Point between Saguńa and Nirguńa). Ideation can only occur when both the subject and object continue to exist. ideation for one who has remained free from klesha (afflictions ), karma (actions), vipaka (requital of saḿskáras) and áshaya (bundle of unserved saḿskáras) since eternity is meaningless. Microcosms undergo unserved afflictions due to their original actions. Afflictions cause the requital of accumulated saḿskáras and that leads to the formation of a bundle of unserved saḿskáras.

The one who meditates on that Entity who has no mind or feelings will never be showered with grace. How can the ever-free Nirguńa Puruśa shower his grace on human beings? Only Saguńa Brahma and Táraka Brahma can shower grace. Those unit beings who have liberated themselves from bondage will remain liberated. They become one with Saguńa Brahma and are thus called Great Personalities or Mahápuruśa. Only they have the right to shower grace upon microcosms. Infused with divine grace microcosms make rapid progress along the path of iishvara prańidhána. They attain Supreme bliss by surrendering their individualities to the Supreme Entity. In so doing they liberate themselves permanently from the bondages of Prakrti. This sádhaná of salvation which ultimately results in samádhi is not a mental distortion. The mental state it creates can neither be called positive nor negative. The practice of sádhaná for the attainment of samádhi is the way to progress along the path of spiritual vigour. There is no room for escapism on this spiritual march.
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The Science of Action

What is action? Action is the relative change of position or place of an object. When an object is transferred from one place to another, or when an object acquires a new position temporarily or permanently leaving its former position, we call it an action. When an overweight person loses weight after strenuous physical exercise, it can also be called an action because he or she now occupies less space than before.

No action can be performed in the absence of the will. Will the initial stage of each action, and is thus called the primary action. One may think that actions such as the beating of the heart, sleeping and awakening occur independently of the will, but this is not so. In these actions, too, the will plays a dominant role.

In the mundane sphere some actions depend on the unit will and some on the Cosmic Will. Human beings move according to their individual wills but the wind blows according to the Cosmic Will. Actually, most of the actions which human beings supposedly perform by their own will are directly guided by the Cosmic Will. Some actions are performed by the indirect human will, such as the beating of the heart. When the indirect will ceases to function it should be understood that one’s individual saḿskáras (reactions in potentiality) have been fully exhausted. Under such circumstances a person is sure to die. This death is called the final glorious death (mahámrtyu).

Most people who commit suicide do not have the direct will to survive. However, their indirect will remains partially active, sustained by the desire to be free of the untold sorrows, miseries, and humiliations of this life. Deep within they cherish an indirect desire to acquire a new, dignified life in another world after death. This desire is the work of the indirect will. Their indirect will seeks a way to escape the ignominy of humiliation and build a new and better life in the future. Their will did something in the past for which they must undergo their present humiliation.

The Macrocosmic Will is eternally active behind the creation of this universe. This Supreme Will of Parama Puruśa is termed Shambhúliuṋga in philosophy.

An action which is done independently is called pratyayaḿulaka karma (original action). Suppose one has a desire to go to Calcutta and then actually goes there. This is an original action because to go or not to go to Calcutta depends entirely on one’s will. But an action which one is obliged to perform mechanically under pressure of circumstances is called saḿskáraḿulaka karma (reaction to the original action). In these actions it is the indirect will and not the direct will which functions. The original deed which was performed by the direct will is later expressed as a reaction by the indirect will. Your indirect will forces you to become a tool to restore the equilibrium in the universe which was lost due to your original action.

In sámskáraḿulaka karma individuals have no free will, but are slaves to the dictates of the indirect will. Suppose a person commits a theft by his free will. As long as the reaction of the original action of theft is unexpressed, his indirect will remains in seed form as reactive momenta. But the moment the indirect will finds a congenial environment it expresses itself, resulting in the thief either being arrested by the police, or having to undergo some punishment or humiliation. This is how the thief reaps the consequences of his previous action of theft.

Good reactions to good actions are experienced in a similar way. One will have to reap the consequences of one’s past actions until one’s saḿskáras are exhausted. If one’s previous deeds were virtuous, life will be blessed, but if they were wicked, one will be branded as a sinner. Only when all good and bad reactions have been expressed do the bondages of vice and virtue snap open.

All actions, whether introversial or extroversial, crude or subtle certainly lie latent in individuals in seed form as potential reactions. One day, with the help of the indirect will, they will be expressed in the external world. Suppose one harms someone. The reaction of one’s action will lie in potential form until the proper time and place arrives for its expression.

Even if one does not harm anyone physically, but simply thinks of harming someone, saḿskáras will still be created. Whatever feelings one may have for a person, good or bad, will certainly cause a reaction. That reaction will remain in potential form in the subtle mental sphere until the opportune time arrives for its expression. This is why wise people look upon this universe with an attitude of equanimity and pray for the welfare of all. Sarvesám mauṋgalam káunkśe. People who fail to do this will have to suffer endlessly for their mean-mindedness.

Action is of various types. When the mind, under the domination of avidyámáyá, is tossed by the waves of worldly desires, that is, when it associates itself with crude psychic pabulum, it is called abhilása (desire). When abhilása becomes firmly rooted it is called saḿkalpa (resolve) for attaining psychic pabulum. When the mind functions in collaboration with pránendriya and karmendriya (motor organs), it is called krti (physical action); and when it associates itself with pránendriya and the jiṋánendriya (sensory organs), the mental expansion is called avadhána (advertence). Abhilása, krti and avadhána are all actions.

Avadhána is of three types. When the sensory organs connect themselves to certain objects, but the mind does not accept them, that mental state is called anavadhánatá (inadvertence). For example, a student’s eyes may be reading the pages of a book while his or her mind is diverted elsewhere. Many students cannot learn their lessons due to this sort of inadvertence in study. When the mind perceives an object through the medium of the sensory organs, but does not have any deep knowledge about that object, then that special state of anavadhána is known as álocana jiṋána (sensation). Here the word álocana does not mean serious reflection.

The firmly established sensation which occurs when knowledge is acquired from various sources of an object is called perception (caettik pratyakśa). Perception may also be called coordinated sensation. Suppose three blind people feel an elephant to find out what it is like. The one who feels the legs might think that the elephant resembles the trunks of banana trees, the one who feels the trunk may think that the elephant is like a pipe, and the one who feels the ears may think that the elephant is like bamboo trays. Each one experiences a different kind of sensation. Only when the totality of the legs, trunks and ears is produced as an image in the mind can one acquire a true image of an elephant. The temporary idea acquired about an elephant is called perception.

When perception becomes meaningful, that is, when a particular name is given which corresponds to the nature of things already perceived, it is called conception. The perception of an elephant is only possible when all the parts of its body – legs, trunk, ears, etc. – produce an image of an elephant. When one sees the elephant a second time one thinks, “It looks just like the animal I saw previously. Yes, it must be an elephant.” When this confirmation occurs one can say that one has a concept about something.

When a past perception is recreated in the mind with the help of memory, it is called tattva-jiṋána. Tattvajiṋána can be of various types. In the process of meditation, the crude mind merges into the subtle mind, and the subtle mind loses its identity in the causal mind. When the newly awakened subtle and crude minds return to their active states, they perceive things in a completely different way. This new set of perceptions is also called tattva jiṋána or siddha jiṋána. In fact tattva jiṋána is also a type of action, though it is not included in avadhána.

It was explained earlier that krti occurs when the mind is associated with the motor organs and the práńendriya, and avadhána occurs when the mind is associated with the sensory organs and the práńendriya. But prior to reaching the stages of krti and avadhána the will must be converted into saḿkalpa (determination) or abhilása (desire). Saḿkalpa is more likely to be successful than abhilása. What is saḿkalpa? When the mind is firmly associated with its objects in a relationship of iron-determination it is called saḿkalpa. This vast universe has originated from the saḿkalpa of the Cosmic Mind.

Action depends on desire. The nature of an action is determined by the nature of the desire. Feelings of pain and pleasure occur in the mental sphere only because the vibrations of mental feelings are stored there. Reactive momenta are created out of these feelings of pain and pleasure. Desire originates from the sum total of one’s pain or pleasure. Put in another way, it can be said that desire (vásaná) is one’s total reactive momenta in potential form of all feelings of pleasure and pain. People determine their own course of action according to their inherent desire. It is desire which puts a bridle on people and drives them according to its whims. People rarely attain the results they seek. What they actually attain is determined by the nature of their original actions.

Human beings strive to acquire objects which satisfy their desires and avoid those objects which displease them. They only pursue those things which give them pleasure. Because of this psychology, human beings do not want to listen to bad news, see horrifying images. When they cannot avoid a painful situation they immediately close their eyes. This behaviour is a good example of how action depends on desire. To separate action from desire is impossible. If desire is compared to an earthen pot, then the water inside the pot is comparable to pratyayamúlaka karma. The water inside the pot assumes the form of the pot, that is, the action representing the water takes the same form as the desire representing the pot. The process of withdrawing the water-like karma from the pot-like desire is termed sádhaná (the process of attaining liberation). The action which assumes the shape of the pot-like desires is called karmáshaya (bundle of saḿskáras). The course of human life is determined by the nature of one’s bundle of saḿskáras.

The bundle of saḿskaras gets lighter due to non-original actions. After death this bundle loses its connection with the sensory organs, motor organs, práńendriya and mind. It becomes compact after imbibing a new set of saḿskáras of pain and pleasure. During a prolonged period of unconsciousness or at the time of death, the bundle of saḿskáras becomes even more compact. It can be created in one life or in many lives. Disease, grief and other deep sorrows are merely the reactions of self-created saḿskáras. After reaping such tremendous reactions as a result of the temporary disconnection of the sensory organs, motor organs, práńendriya and mind, a new bundle of saḿskáras is created which brings tremendous change to the fortunes of human beings.

According to one’s desires, original or non-original actions produce pleasurable or painful experiences, or both, or neither. Pleasure occurs when one’s actional vibrations create a congenial sensation which relaxes the nerve fibres, and pain occurs when one’s actional vibrations create tension in the nerve fibres.

By nature human beings long for pleasure and not pain. The action which creates a pleasurable sensation in the mind is called shukla karma (white action), and the vibration which creates a painful sensation is called kŕśńa karma (black action). The action which creates both pleasurable and painful experiences is called shuklakŕśna karma (black and white action), and the action which creates neither pleasurable nor painful experiences is called ashuklakŕśna karma (neither black nor white). Worldly actions are either shukla, kŕśna, or shuklakrśńa. Only an action or reaction related to samádhi, that is, spiritual sádhana, can be called ashuklakŕśna, for spiritual actions take one beyond the state of pleasure and pain. When the actional vibrations become embedded in the domain of desire, that is called saḿskára (reaction in potentiality). The saḿskára is destroyed by those actional vibrations which are equally powerful and opposite to the original actional vibrations.

Every living being which has a physical body has a mind. The átman or soul is the reflecting plate of the mind. As long as the existential feeling of human beings is reflected on the átman, human beings are considered alive. A videhii mana (bodiless mind) cannot function at all because existential feeling does not exist in its mind. The videhii mind only has a bundle of saḿskáras which rests on its spiritual base. This is why the videhii átman does not act as the witness to the functions or existential feeling of the bodiless mind. It remains only as the witness of its bundle of saḿskáras. Thus it is proper to call the átman, pratyak cetana (cognitive counterpart).

Pratiipam vipariitam aiṋcati vijánáti iti Pratyak.

As a rule, the bundle of saḿskáras that is continually formed until the moment of one’s death in this life, is exhausted through saḿskaramulaka karma (non-original actions) in one’s next life. Generally, the bundle of saḿskáras does not fully ripen during a person’s life unless there is a disconnection of the sensory organs, motor organs, práńendriya and mind. Thus the actions performed in one life are not experienced as reactions in the same life.

Generally, reactions start expressing themselves at the end of an actional flow. The moment a football loses its power to rise up in the air, it starts falling down to earth. Similarly the actional flow loses its momentum when it comes, in contact with the vásanábhánd́a (the pot of desires), and from that moment takes the form of reactions. Because of this, one is unable to discern the actions of a previous life which cause the reactions in the present life.

Ordinarily, one’s accumulated reactive momenta ripen at the time of death as a result of the disassociation of the sensory organs, motor organs, práńendriya and mind. These reactive momenta then take the form of reactions in the next life. Human beings fail to realize that it is quite natural for the reactions of past actions to be expressed in this life. Since they cannot see the original actions, they blame God for their fate.

Some people who spend their whole lives engaged in virtuous deeds suffer tremendously as a result of previous original actions. For the same reason, some people who performed wicked actions in a past life enjoy abundant pleasure in this life. When people experience reactions without understanding the nature o their original actions in previous lives it is called adrastavedaniiyakarma, or in short, adrsta (fate).

The mind may become temporarily detached from the sensory organs, motor organs and práńendriya when one suffers from a serious disease, a bereavement, or a fainting fit, etc., or when one’s kulakúńdalinii is awakened due to one’s association with a great person. When this detachment occurs, the bundle of saḿskáras ripens and the reactions of one’s present life start to express themselves. This kind of karma is known as drśt́a vedaniiya karma – good or bad reactions are experienced in the same life as their original actions were performed.

If a liar, a fraud, a bribe-taker, or a corrupt politician happen to reap the consequences of their bad actions in this life, whether they admit it or not, they will realize in their minds that they are being punished for their falsehood, fraudulence and political hypocrisy. These reactions are drśt́a vedaniiya karma. Likewise, people can also enjoy the fruits of their actions in this life. Generally we reap the fruits of actions we performed in the past life. To reap the consequences of actions of the present life is not quite natural, though it is also not unnatural.

Generally one does not reap the consequences of the actions performed in this life itself. If the accumulated saḿskáras of this life are almost similar to the bundle of saḿskáras of past life, that is, if the actional vibrations of both lives are the same, then the reactions of both lives occur concurrently. But if the vibrations of the accumulated saḿskáras of this life are totally different from those of the past life, the two lives’ reactions will not occur concurrently. In the latter case, one will reap the consequences of the actions of the previous life. The actions performed in this life will form a new bundle of saḿskáras. When this bundle is mixed with the bundle created in the previous life, an altogether new bundle of saḿskáras is formed. Hence the bundle of saḿskáras varies from person to person.

The bundle of saḿskáras of a saint is not the same as the bundle of saḿskáras of a sinner. If a saintly person does something bad, there will be a clash between the vibration created by the evil deed and the vibration of the original bundle of saḿskáras. This will cause a severe disturbance in the nerve fibres. The hand of a person accepting a bribe for the first time trembles. A man who commits armed-robbery for the first time becomes so mentally agitated that he cannot resist returning to the scene of the crime, and is thus caught by the police. However, when a confirmed criminal commits such an offense, the vibration of the evil deed is in perfect harmony with the vibration of the bundle of saḿskáras, causing no disturbance at all in his mind or body. For this reason, wicked people continue committing crimes without being caught by the police. If a good person persists in following a bad path, in that case, in the absence of internal conflict, the possibility of a violent tension in his or her nerves gradually decreases.

There is yet another circumstance in which people may reap the consequences of their actions in the same life. If people continue to perform actions without interruption their karma becomes drsta vedaniiya. With the help of Vidyá a link is formed between the self and the mind. When the mind is influenced by the sentient principle, the self (soul or atman) reflects on the mind; when the mind is influenced by the static principle it gets embroiled in the mundane world; and when it is influenced by the mutative principle it reaps the consequences of its actions. When people are goaded by the propensity of mundane enjoyment they become desperate for uninterrupted pleasure, and end up drifting in the flow of the static force. As this unrestrained flow is not resisted by any opposing force, it directly hits the vásaná bhándá (pot of desires) causing a mutative reaction.

Human beings undergo reactions according to the nature of their original actions. If someone harms a sick person, a saint, a person who has taken shelter with someone, or a honest person, he or she will immediately undergo a reaction of the same intensity. This is because sick, infirm and saintly people never obstruct the original actions of wrongdoers. Whatever the original actions of a person may be, good or bad, reactive momenta are bound to be created Until all these potential reactions are expressed, liberation or salvation is impossible.

Yávanna ksiiyata karma shubhaiṋcáshubhameva ca,

Távanna jáyate mokśonrám kalpashataerapi.

Yathá laohamayaeh páshaeh páshaeh svarńamayaerapi

Tathábaddho bhavejjiivo karmábhishcá shubhae shubhaeh.

“Until all the reactions of actions, good or bad, are exhausted a person cannot attain salvation in hundreds of lives. Just as people bound by golden or iron chains feel the pains of bondage, similarly people undergoing good or bad reactions will have to accept them.”

As long as one has a physical body, one cannot be free from action. Thus spiritual aspirants must be ever-vigilant to ensure that new reactive momenta do not enter their vásanábháńda. Through proper Cosmic ideation (Brahmacarya), sádhakas can keep their vásanábhánd́a filled with the ideation of Consciousness. They may have to undergo their past saḿskáras, but because they constantly ideate on the Supreme, no new bundle of saḿskáras will be created. Moreover their old saḿskáras will be exhausted more quickly.

We often notice that after initiation a sincere sádhaka suddenly experiences tremendous pain or pleasure. The initial stage of a spiritual aspirant’s life is quite troublesome. Those who suddenly feel tremendous happiness become so absorbed in this blissful state that they completely forget their ideology, and those who suffer immense torture sometimes leave the path of sádhaká due to their inability to face such difficulties. A true sadhaka must remain unaffected by both pain and pleasure. It should be understood that only through pain and pleasure can one’s sámskáras be destroyed and a new karmáshaya dominated by Consciousness be created.

The way to fill the vásanábhánd́a with Consciousness is to practice astáuṋga yoga (the eight-limbed yoga). This has been divided into three stages. First, one should free one’s mind from the influence of the práńendriya and motor organs and lead it towards Consciousness. As a result of this, the karmáshaya becomes flooded with more and more Consciousness. And through the practice of ásanas and práńayáma, one should increase the degree of control of the mind over práńa. During the first stage of sádhaná the human mind and body become increasingly pure. This is known as anubhava.

After becoming pure in mind and less conscious of the body an awareness dawns in the mind that “I am not this body.” This awareness is called prájiṋa. Sentient prájiṋa is known as prasaḿkhyána. The effort to make prájiṋa sentient is the second stage of sádhaná. In this stage, when the karmáshaya is filled with Consciousness, the possibility of a spiritual aspirant’s rebirth is destroyed for good. Burnt seeds never sprout. However, even though it is burnt, the seed still exists.

Even though karmáshaya is filled with Consciousness, the vásanábhánd́a has to be offered at the feet of Parama Puruśa. Complete surrender is indispensable. The only way to merge the vásanábhánd́a into Consciousness is to ideate on Parama Puruśa and forget everything else. To think of plurality is to stumble towards crudity, whereas to ideate on the Supreme One is to march towards Consciousness. This ideation on the Supreme Entity is called puruśakhyáti (ensconcement in the Supreme Cognitive Faculty). This results in one’s individual identity, one’s vásanábháńd́a, merging in Parama Puruśa. One will become Him. All one’s actions and reactions will merge in Parama Puruśa. Parama Puruśa is the Supreme Shelter. Támáhu Paramá gatih.
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Vaedhii Bhakti and Shuddhá Bhakti

The subject of today’s discourse is vaedhii bhakti (formal devotion) and shuddhá bhakti (pure devotion). The word bhakti is derived from the root verb bhaj + suffix ktin. While pursuing knowledge some people cultivate devotion for Parama Puruśa. The devotion which is aroused when one feels one should cultivate devotion is called vaedhii bhakti. Regarding knowledge, action and devotion I once gave a simple formula for determining devotion: action minus knowledge equals devotion. Thus, if action is 100 and knowledge is 20, then devotion is 80. Suppose a person has no knowledge and only performs good deeds. In that case the devotion will be 100 – 0 = 100. Now, if a person is highly learned, in that case in order to attain devotion he or she will have to perform action to the degree of 100 + 20 = 120. People who are puffed up with the vanity of knowledge will have to perform more actions if they wish to cultivate devotion. It is not easy for them to express devotion to Parama Puruśa. But those who do not have the vanity of knowledge attain devotion easily. To acquire devotion one requires the good saḿskáras of many lives. What is vaedhii bhakti? I have already said that Parama Puruśa is the nucleus of this universe. Each and every object of this universe is attracted to this nucleus and orbits around it. Attraction, not repulsion, is the natural law. Each microcosm, characterized by its acquired saḿskáras constantly moves around this nucleus. When an object moves around a nucleus two forces operate: the centrifugal force (which takes the object away from the nucleus) and the centripetal force (which pulls the object towards the nucleus). If the centrifugal force is greater than the centripetal, the object drifts away from its nucleus. Conversely, if the centripetal force is stronger, the object finally merges in its nucleus. In the scriptures this centripetal force is called vidyámáyá. Vidyámáyá leads the microcosms towards Puruśottama, the nucleus of the universe. The force which takes the microcosms away from Parama Puruśa is called avidyámáyá. In vidyámáyá lies the hope of liberation, the seed of immortality. In avidyámáyá lies the seed of sorrow and death. The accumulative effect of both forces has caused the universe to come into being.

What sort of influence does the force of avidyá have on human life? Avidyá shakti exerts its influence in two ways: through vikśepii shakti and ávarańii shakti.

Vikśepii Shakti

Vikśepii shakti is the force that strongly repels an object from its nucleus. When human beings become excessively attached to crude physicality they move away from Parama Puruśa. They become so infatuated with matter that they totally forget the Supreme. Similarly, a person who is involved in a court case thinks constantly about his or her opponent. A person who quarrels thinks constantly about his adversary for many days even at the time of meditation. “I should have spoken my mind,” he thinks to himself, “why didn’t I rebuke him more?”

The funny thing is that one always thinks about the faults of one’s opponent and never one’s own faults. One never cares to analyse whether or not one has any faults. In this process one’s opponent becomes one’s object of meditation. One becomes so preoccupied with one’s opponent’s defects that one begins to acquire his or her defects oneself. Suppose a person is quarrelling with an opium addict. If he thinks about the addict’s defect constantly over a long period of time he will develop a desire to try opium. That is, he acquires the defect of his adversary. In the same way if one ideates on Parama Puruśa one will acquire His qualities. People ultimately become as they think: Yádrshii bhávaná yasya siddhirbhavati tádrshii. Vikśepii shakti causes a person to move away from Átman, the self, and become attracted to matter. The innate characteristic of human beings is to acquire infinite happiness. In this pursuit lies the seed of human excellence. To remain engrossed in the thought of crude matter is contrary to human existence if this ever occurs it should be understood that the concerned person has degenerated. In the Bhagavad Giitá Lord Krśńa warns people, Svadharme nidhanaḿ shreya, paradharmah bhayávahah: “It is better to die while following one’s own dharma than to pursue the dharma of others.” Under no circumstances should one forsake one’s own dharma. Here svadharma, or “own dharma”, does not refer to any particular religion, but to one’s own innate characteristic.

Ávarańii Shakti

Suppose a person commits a wrong by accepting a bribe. While receiving the bribe he or she thinks that no one is watching, but that is impossible. A third entity is watching everything. No one can do anything secretly in this universe. But the bribe-taker thinks the opposite because avidyá shakti has placed a veil between him or her and the Supreme Being. This is a very dangerous situation. It is just like a hare being chased by a hunter: the hare sits down and covers its eyes with its ears and, thinks, “I cannot see anything, so the hunter cannot see anything either. Hence he won’t be able to kill me.” This is a deadly mistake! Wherever one commits a wrong, be it in the depths of the ocean or in a high mountain cave, one cannot escape the consequences: one will certainly be detected one day or another.

In the psychic world Parama Puruśa has infinite power. All longings and thoughts are reflected on His mental mirror. Any action one performs, any thought one is trying to materialize, is immediately reflected on the vast mental mirror. One cannot keep anything secret from Him. If a small piece of stone is thrown into the vast ocean it creates tiny ripples on its smooth surface. This event, although trivial, does not remain unknown to the ocean. Even the least vibration created within the unit mind is immediately known to the Macrocosmic Mind, for the unit mind is within the vast Macrocosmic Mind.

Vidyámáyá also exerts her influence on the human mind in two ways: through samvit shakti and hládinii shakti.

Samvit Shakti

Suppose a certain person who has been doing wrong deeds for a long time suddenly changes for the better. After hearing some wise words, by reading a good book, or by receiving a shock or, injury, a thought dawns in his or her mind: “I have unnecessarily wasted so many years in futile pursuits. Now I have only a limited time at my disposal.” From the very moment of birth human beings move slowly and steadily towards the grave. With each passing second the distance between the person and the burial ground gradually decreases. Hence human beings should utilize every moment of their valuable time in worthwhile pursuits. A person may realize one day, “How unfortunate it is that I have not fully utilized the capacity that God has provided. I have committed a grave error in not doing what I should have done.” What is the force that awakens this psychic outlook? It is the samvit shakti of vidyámáyá. In colloquial Bengali, samvit shakti is called huṋsh (sudden awareness). When people suddenly return to their senses or repent, this is the first type of influence of vidyámáyá on the human mind.

Hládinii Shakti

Hládinii shakti is the second type of influence of vidyámáyá on the human mind. When people realize that they have wasted their precious time, they express the sincere desire to utilize their time more benevolently. They think, “From today I will utilize all my energy and capacity in worthwhile pursuits.” This sincere desire gradually takes them towards Parama Puruśa. And this movement towards the Supreme occurs due to the influence of hládinii shakti. Hládinii shakti is the force which helps the microcosms to meditate on Parama Puruśa. In the Caetanya Charitámrta it has been said,

Jap tap vedajiṋána vidhi bhakti japadhyán ihá haite mádhurya durlabh

Keval ye rágamárge bhaje Krśńa anuráge táhe Krśńa mádhurya sulabh.

[Those who repeat their ista mantra mechanically, or undergo severe penance, or endlessly study the scriptures, or express a show of devotion, or practise meditation in a ritualistic way, can never feel the charm, the joy, of spiritual realization. That sweet discovery is only possible for those who worship Lord Krśńa out of deep devotion to Him.]

With the help of vaedhii bhakti (formal mechanical devotion) a person can approach Parama Puruśa but cannot become one with Him. Vaedhii bhakti does not have that power. To attain oneness with Parama Puruśa a sádhaka requires rágánugá bhakti or rágátmiká bhakti. Unless a sádhaka develops ardent devotion for Parama Puruśa, it is not possible to become one with Him. To think, “Parama Puruśa is so vast, so beautiful! How can I possibly attain Him?” is to create an impediment on the path of one’s spiritual progress.

There are three types of devotion which are well known to all: támasikii bhakti or devotion of static nature, rájasikii bhakti or devotion of mutative nature, and sáttvikii bhakti or devotion of sentient nature.

Támasikii Bhakti

A person who has an inimical relation with someone might pray to Parama Puruśa, “Oh Parama Puruśa, please harm my enemy. Eliminate him/her for my sake.” Obviously, such a person has no devotion for the Lord but simply wants to gratify his/her selfish desire.

When a devotee moves towards Parama Puruśa with intense yearning for Him, it is called rádhábháva. When a devotee finally reaches Parama Puruśa by virtue of this intense rádhábháva it is called the union between Rádhá and Krśńá in the Vaeshńava scriptures.

Who is Krśńa? Here Krśńa is none other than Parama Puruśa. You might have seen some pictures depicting Rádhá and Krśńa. These all are false. Krśńa and Rádha are subtle spiritual concepts. A devotee will have to move towards Puruśottama, the Supreme Nucleus, with the help of rádhiká shakti or hládinii shakti. There is no path of Supreme Welfare other than rádhiká shakti.

I have already said that action minus knowledge equals devotion. Thus when a sádhaka performs action, devotion awakens. This is the beginning of vaedhii bhakti. For example, some people pray, “Oh Parama Puruśa, my neighbour’s child has passed the school examination, but my child has failed. The teacher has made my child fail intentionally. Let that teacher be destroyed.” This is támasikii bhakti. Parama Puruśa may or may not grant your prayers – it depends on His will. But as you expressed támasikii bhakti to Parama Puruśa you will attain neither liberation nor salvation because you did not want either one.

Rájasikii Bhakti

In this category of devotion one does not think of harming anyone, but asks for a mundane favour for oneself. For example, one may pray to the Lord, “Oh Lord, please bless me so that I can score high marks in my exams and thereby procure a good job.” To ask for worldly favours as a result of one’s crude devotion to the Lord is not at all desirable. The Lord may or may not fulfill your desires, but one thing is certain: you will never attain liberation or salvation because you did not desire it.

Sáttvikii Bhakti:

A devotee of this category may think: “Now I am an old man. I have committed so many wrongs in my life. It would be wise for me to take initiation from a preceptor and count beads. Otherwise what will people say about me? They will say I’m spending my old age eating and sleeping and doing nothing worthwhile. At least I should do some religious deeds to show everyone that I love God.” This is the inner motivation behind sentient devotion. Such devotees do not think of harming others, but they do not want Parama Puruśa either. Even if such devotees attain liberation or salvation, they certainly do not get Parama Puruśa because they did not want Him. Hence such devotion has no real value.

All of this comes within the scope of vaedhii bhakti. There is a lack of genuine love for Parama Puruśa in all these types of vaedhii bhakti.

Shuddá Bhakti or pure devotion is pará bhakti, the highest devotion for the Lord. It has two stages: rágánugá and rágátmiká.

Rágátmikáḿ anusarati yá sá rágánugá.

Rágánugá Bhakti

The first stage of shuddhá bhakti is rágánugá bhakti. Now the devotee says, “I love Parama Puruśa. This is nothing to hide, nor is it anything to brag and boast about. I love Him because it makes me happy”. This is rágánugá bhakti. “I don’t ask for anything, not even liberation or salvation. I love Him because that brings me joy.”

Rágátmiká Bhakti

This is the highest stage of pure devotion. In this type of devotion the ideation is, “I love Parama Puruśa because it makes Him happy. I meditate on Him thinking that my meditation will bring joy to Him. This is my sole intention.” This is rágátmiká bhakti. Regarding rágátmika bhakti, Maháprabhu Caetanya has said,

Paripúrńa Krśńa prápti sei prem haite

Se preme báṋdhá Krśńá kahe bhágavate.

[One attains Krśńa through rágátmiká bhakti because Krśńa is bound by that love.]

Lord Krśńa also said in the Giitá,

Api cet sudurácáro bhajate mámananyabhák

So’pi pápavinirmukto mucyate bhavabandhanát.

“Even if the worst of the sinners meditates on me with unwavering devotion, he or she will be liberated from all worldly bondages and freed from all reactive momenta (saḿskáras) and will become one with the Supreme Entity”.

Is worshipping the Lord with unwavering devotion vaedhii bhakti or rágátmiká bhakti? This entire universe is nothing but an ocean of unending bliss. Numerous waves are emerging from this ocean. Puruśottama is the nucleus of all these waves. All waves originate from Him and finally merge in Him. The poet Vidyápati wrote,

Kata caturánana mari marijáota na tu ádi avasáná

Tohe janama punah tohe samáota Ságaralaharii samáná

[Innumerable living beings emerge from the Supreme Entity, who has neither beginning nor end. Just like the waves of the ocean, they emanate from Him and dissolve finally in Him.]

Innumerable waves are constantly emerging from the ocean only to merge back into the ocean itself. This universe is like an ocean of waves of bliss. Parama Puruśa is the nucleus of all these countless rhythmic waves. Innumerable microcosms are constantly rotating around this nucleus, and will continue their orbits until they finally become one with Him.

Every movement has a rhythm, and every rhythm has a sound. The countless waves of this vast universe also have their respective sounds. The devotees say that Parama Puruśa is an embodiment of love. They say that out of His infinite love for the microcosms He eternally plays His sweet flute, vibrating this vast universe with its divine sound. When spiritual aspirants attain a certain degree of spiritual progress, they are able to hear that divine sound. This divine sound is called oṋḿkára. All the sound waves of this universe have their source in Him. They emanate from the point of beginninglessness to the point of endlessness, and will continue to emanate eternally.

The kulakuńd́alinii shakti (serpentine power) rises upwards in accordance with the divine sound. As it rises through successively higher stages one hears the sound of crickets, ankle bells and the melodious sound of the flute. This is called the sweet sound of Krśńa’s flute. It is neither a dream nor a fantasy. All of you will hear it one day. A mystic poet said,

Chut́e ye jan bánshiir t́áne

Se ki tákáy pather páne

“For those who listen to that melodious flute sound, nothing is an obstacle. They will move irresistibly towards the Supreme.”

This is pure devotion (shuddhá bhakti) and not vaedhii bhakti. If one does not move towards Him with one’s entire being, one cannot develop exclusive devotion for Him.

Api cet sudurácáro. Who is a durácárii? A person in whose contact one degenerates is called a durácárii. Lord Krśńa said that whoever will meditate on Him with undivided attention will attain liberation from all accumulated saḿskáras. Devotees who run towards Parama Puruśa with all the strength of their soul need not be afraid of anything.

What is pápa? Paropakárah puńyáya pápáya parapiiŕańam. Any action that leads to one’s physical, psychic and spiritual well-being is called punya or a virtuous deed; and any action which leads to one’s physical, psychic and spiritual degeneration is called pápa or sin. There are two types of pápa or sin: pápa, which occurs when one does something one should not do, and pratyávaya, which occurs when one does not do something which should be done. For example, one should nurse a sick person. If one does not do that one is committing pratyáváya. Pratyáváya is more harmful than pápa. Pápa and pratyáváya are both of three types: pátaka, atipátaka and mahápátaka. If one compensates for the loss caused by the performance of an improper action or by the non-performance of a proper action it is called pátaka. Suppose someone has stolen five rupees from a person. If the thief repays the amount in full it is said that she or he has atoned. This is a case of pátaka.

Atipátaka refers to a sinful action for which there can be no atonement. Suppose someone chops off a hand of an innocent person. This is atipátaka. But if in a fight someone chops off the hand of their enemy, a wrongdoer, it cannot be called a sin. In the Bhagavad Giitá Lord Krśńá advises people that their dharma is to fight against adharma. A chopped-off hand cannot be put back on the wrist easily.

What is mahápátaka? Mahápátaka is a sinful action for which there can be no atonement and which has a recurring effect. Once I told you a story from the Rámáyańa. Ráma and Rávańa were engaged in a bitter combat. When Ráma began to get the upper hand Rávana entreated Shiva to save his life. On hearing Rávańa’s desperate pleas, Parvatii’s heart melted, and she requested Shiva to save Rávana’s life. Shiva said unambiguously, “I cannot save him. He is a mahápátaka, a sinner of the worst type”. Shiva explained that if Rávańa had abducted Siitá in his original form he would not be a mahápátaka; but he chose to abduct Siita in the guise of a sádhu (saint). As a result, in the future people will never fully trust sádhus again. Whenever they will see a sadhu they will immediately question his intention. So Shiva refused to help Rávańa because he was a mahápátaka.

Lord Krśńa said that whoever meditates on Him with exclusive, unwavering devotion will be liberated from all sins. When microcosms ideate on the Supreme Entity they feel joy, and the Supreme Entity also feels joy. Everyone wants joy; the devotees also want joy. Devotees worship Parama Puruśa with the sole intention of giving Him joy. A mother derives more pleasure from seeing her own child eat than by eating her own food. Similarly, those who are the greatest devotees rush towards Him to give Him joy. They feel much more joy than their Lord feels. Maháprabhu Caetanya said,

Gopii darshane Krśńer ye ánanda hay;

Tadapekśá kot́iguńa gopii ásváday.

[The devotees are a million times more pleased when they see Krśńa than Krśńa is upon seeing them.]

You are following the path of sádhaná. Always remember that you must establish yourself in pure devotion and not formal devotion. And to become established in pure devotion you must perform virtuous deeds, practise spiritual sádhaná regularly, render selfless service to the world, and wage a relentless fight against wrongs and injustice. There is no room for cowardice. May you be victorious.

26 November 1966 DMC, Midnapur
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Subháśita Saḿgraha Part 8 [unpublished in English]

Chapter 8
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In The Great Universe, the chapter “Bhágavata Dharma (The Dharma of God)” is an abridged version of this discourse.

Bhágavata Dharma

Today’s subject of discourse is “Bhágavata Dharma”. The word “bhágavata” means “pertaining to divinity” and dharma means “inherent characteristic”, so Bhágavata dharma means “the way of life which leads to ensconcement in the supreme stance”. Dharma is a natural propensity, an inherent characteristic. It refers to a particular spiritual way of life. Each and every object in this universe has its own innate characteristic, or svabháva (Sva means “own” and bháva means “propensity”). The innate characteristic of fire is to burn whatever it meets. The innate characteristic of human beings is to practise spirituality. To make a clear distinction between spiritual practice and the other natural tendencies of mind in the mundane sense, such as eating and sleeping, the term “Bhágavata dharma” is used to describe the higher tendencies. Bhágavata dharma refers to the innate tendency which leads human beings towards the Supreme Entity, which arouses in them a spontaneous love and attraction for the Supreme Entity. In fact, in each and every human being there is love and attraction for the Supreme Entity. The human being who does not feel this attraction hardly deserves to be called a human being. Such a being is no better than a sub-human, although in human form. It is bhágavata dharma that clearly distinguishes human beings from animals. Even a thief who feels love for the Supreme Entity in the core of his heart, merits being called a human being. But a so-called virtuous person or a man of knowledge who feels no love for the Supreme Entity should not be considered a human being, because in such a person human dharma is wanting. Human beings are characterized by their bhágavata dharma. They have a spontaneous attraction for the Supreme, which non-humans do not possess. Hence, human beings have a glorious existence; animals do not.

Áhára nidrá bhaya maethunaiṋca sámányametad pashubhiirnaránám;

Dharmo hi teśamadhiko visheśo dharmena hiináh pashubhih sámánáh.

This shloka clearly illustrates that human beings devoid of bhágavata dharma are just like animals. I have already said that if human beings lack bhágavata dharma they are actually worse than animals. Animals do not have a developed intellect or consciousness; human beings do. If human beings fail to utilize their developed intellect and consciousness, choosing to avoid the pursuit of bhágavata dharma, they are the enemies of humanity and a slur on the human race. Their actions, having no relation to bhágavata dharma, should be considered contrary to humanity and their innate characteristic. Their future is bound to be doomed, like that of a huge tree struck by lightning. The downtrodden masses who long to better themselves should embrace the path of bhágavata dharma. The easiest and most natural way for human civilization and humanity to grow is through bhágavata dharma. There is no other way. Hence, those who sincerely seek the welfare of humanity must uphold bhágavata dharma.

Bhágavata dharma is dependent on three factors: vistara (expansion), rasa (flow) and sevá (service). The literal meaning of the word vistára is expansion, that is, to direct the mind toward the vast Cosmic Entity. This psychic movement towards the vast Cosmic Entity is not dependent on external factors. To move towards that Supreme Entity one must first overcome and transcend all sorts of meanness and pettiness. Hence, a follower of Bhágavata dharma must wage a relentless fight against these limiting tendencies within his or her own mind, as well as in the society at large.

When the mind is confined within the narrow limits of pettiness a polluted atmosphere of sin spreads all around. But when the human mind expands, the effulgence of virtue becomes increasingly manifest and humanity is exalted to the heights of divininity.

Vistárah sarvabhútasya Viśńorvishvamidaḿ jagat;

Draśt́avyamátmavattasmádabhedena vicakśańaeh.

Viśńupuráńa –Trans.

[This universe is nothing but the expansion of all the fundamental factors of Viśńu. Hence, wise people identify this whole universe with their own self.]

Only human beings can expand their minds because only they have the opportunity to follow bhágavata dharma. Now the question is, how can human beings follow bhágavata dharma, and when should they begin?

Human beings should practise bhágavata dharma from their childhood, from the age of five. Human life is more valuable than the lives of other creatures. Hence every creature unconsciously yearns to attain a human frame because only with a human frame is it possible to practise spirituality and perform noble deeds. The scriptures state that the practice of bhágavata dharma should commence at childhood. Those who embrace bhagavata dharma look upon this entire creation as a manifestation of Viśńu (Parama Puruśa). A small effigy of Viśńu is not the real image of Viśńu for them. They love the manifest form of Viśńu because they are in an inextricable relationship of love with Parama Puruśa.

Anayamamatá viśńoramatá premasaḿgatá.

The exclusive love for Viśńu can be called prema or divine love because one is in love with the Supreme Entity in whose mind resides the entire universe. By creating the quinquelemental world He bas made Himself accessible to His created objects. Even a small blade of grass is His creation. Hence the followers of bhágavata dharma who expand the mind, will certainly see every object of this universe as an expression of their dear Lord. They will therefore show equal respect for each and every entity.

A religion or cult which does not encourage spiritual elevation but keeps the human mind confined to narrow limits, and depicts God in various imaginary forms, is far removed from bhágavata dharma. In bhágavata dharma there is no scope for differentiations and distinctions. The religion or philosophy which causes the human mind to become so analytical that it distances itself from the one integral Entity is contrary to bhágavata dharma. Those following bhágavata dharma strive to create unity and synthesis in the midst of disunity and analysis.

The second factor is rasa, or flow. Whatever is happening in this universe, whether natural or supernatural, is due to Cosmic Will. Everything depends on His grace. Whatever human beings think, say or do is only possible due to Cosmic grace. This entire universe is a Macro-psychic conation – everything originates from the thought waves of the Macrocosm. Thus He witnesses everything at the same time.

The major difference between the unit mind and the Cosmic mind is that whatever the unit mind imagines is only transformed into action on certain occasions. The external projection of the unit mind is only possible when it is fully concentrated. But for the Cosmic mind nothing is external – this entire universe is within His mind. The Cosmic thought-waves appear to be something external for us. The Macropsychic thought waves are his Svarasa (flow). Likewise, for externalization various waves emanate from the unit mind. In the first case the psychic waves are the svarasa of Parama Puruśa. But mental waves, created by various thoughts, are the svarasa of microcosms.

Microcosms differ from one another due to the differences in their individual flows. All microcosms want to move according to their own individual flows. They endeavour to direct their internal thoughts and actions according to their individual flows. That is why the thoughts, actions and lifestyles of microcosms are so diverse. When you walk along a road a cobbler looks at your feet, a washerman looks at your clothes, and a barber looks at your head. The difference in their outlooks is due to the difference in their individual flows.

All microcosms create their own individual flows, in adjustment with the Macrocosmic flow. Hence the individual flow of every microcosm is directly controlled by Parama Puruśa. I have often said that Parama Puruśa is not guided by your intellect or desires, but moves according to His own wishes. You will never have any opportunity to question Him. You will have to move around Him, whether you like it or not. If your individual flow does not maintain an adjustment with the Macrocosmic flow your longings will never be fulfilled. Everyone longs to attain so much but only attains a fraction of what is desired. If one’s longings are not in perfect adjustment with the Cosmic waves one can never attain success.

Kii habe iccháy iccháte kii hai

Krśńa icchá viná phal phalená

[Does individual desire have any value? Without the approval of the Supreme Entity nothing can succeed.]

You wish to attain something, but if your desire is not approved by the Supreme Entity, then you will not attain success in your mission. This is the second factor – rasa tattva of bhágavata dharma. What is rasa tattva? When human beings are in deep love with Parama Puruśa they begin to know His nature and follow His will accordingly. Such individuals become invincible and victorious in the world. Most people are overwhelmed by His greatness, but sádhakas know the secret of becoming great. Thus the basic spirit of rasa sádhaná is to direct one’s individual desires and longings towards Parama Puruśa. Only in this way can a sádhaka achieve fulfilment (rddhi) and success (siddhi). In the scriptures this has been called rásaliilá. Created beings, will have to move according to the Cosmic will; there is no other way. Learning, intellect and personal status become meaninngless unless they are directed towards Parama Puruśa. After realizing the Supreme truth intelligent people start moving according to Parama Puruśa’s desire, saying, “Oh Parama Puruśa. I have nothing to ask of you. Let thy will be fulfilled. I want nothing else.”

The third characteristic of bhágavata dharma is selfless service (sevá). When you offer something to a person and expect to receive something in return, it is a sort of commercial transaction. But when you have no desire to receive anything in return for services rendered it is called true service, and here lies the basic difference between true service and commercial transactions. You might have seen newspaper advertisements in which a certain company says it has been rendering service to the people over a long period of time. But the question is, can any commercial institution truly “serve” the people? Are they not merely involved in a commercial transaction of one form or other?

Service can be of two types: internal and external. This entire universe is the expression of the greatness of Parama Puruśa, and therefore, whatever a person does for a particular living being is as good as rendering service to Parama Puruśa. Wherever you are, and whatever you may be, whether you are leading a family life or the life of a recluse, you need to serve all created beings for they are the veritable expression of the Supreme Entity. While serving living beings one should never allow a feeling of vanity to develop. One should always remember that one is serving Parama Puruśa and none other. Had Parama Puruśa not come in your contact in the from of living beings, you would not have an opportunity to serve Him. He comes to you as a sick person or as a beggar to solicit your assistance. Naturally you are more grateful than the person you serve because Parama Puruśa has given you the opportunity to serve Him. Thus everyone should render external service.

Japakriyá and dhyána should also be practised with the ideation that one is serving Parama Puruśa. This is internal service. If this is done one will achieve intense psychic concentration. Of course one must serve without expecting any reward in return. If this spirit of service is fully awakened during japakriyá one will attain eveything. A service-minded sádhaka can attain liberation merely by repeating naina mantra, but a Yoga who performs higher spiritual practices will attain nothing in the spiritual sphere if he or she shuns service.

If internal service is not rendered properly, true external service becomes impossible. Hence it has been said,

Atmamokśárthaḿ jagaddhitáya ca.

Individual salvation is also a service to humanity. Internal service (átmamokśártham) leads to fulfilment or immortality; external service (jagaddhitáya ca) leads to universal welfare. Thus both internal and external service have equal importance. External service purifies the mind, and with a pure mind one is more capable of rendering service to one’s iśt́a. Every sádhaka should render both types of service.

The mind thinks; it creates micropsychic waves. The merger of micropsychic waves into Macropsychic waves is a natural process. This merger is possible for every human being in the rendering of external and internal service. Thus bhágavata dharma is a social dharma, a human dharma that easily can be followed by all. Whether people are aware of it or not, all are moving towards the nucleus of bhágavata dharma. Everyone’s individual journey ultimately terminates in Parama Puruśa. Just as the earth is moving around the sun, and the moon around the earth, similarly every individual human being is moving around Parama Puruśa. Your sádhaná is nothing but an attempt to reduce the distance between yourself and Parama Puruśa.

One’s nerve cells, glands, and sub-glands are created according to one’s individual flow. In fact, various structures are created based on this individual flow. The various thoughtwaves of the mind are all identified with the individual flows. All microcosms, knowingly or unknowingly, are rotating around the nucleus of the Cosmic Cycle. No one is separated from the Supreme Entity. Living beings attain different physical bodies according to their respective psychic waves. And with their individual minds and bodies they move around the Cosmic Cycle. This movement continues as long as they feel that they are separated from Parama Puruśa. But as soon as the tiny drop finds the vast ocean it automatically merges in that ocean. The distance between the two is removed and there remains no separate existence for either. The two become one. But until that final union is achieved unit beings will have to move like bullocks trudging around the oil mill.

When sádhakas establish themselves in bhágavata dharma, by virtue of vistára, rasa and sevá, their journey comes to an end. They become one with the Nucleus, one with Parama Puruśa. At that stage they realize the secret of the divine sport of Parama Puruśa. This is the true dharma of human beings – bhágavata dharma.

In the Giitá Lord Krśńa said that to pursue one’s own dharma is the best and safest path, whereas the pursuit of other’s dharma is extremely dangerous. The endeavour to satisfy physical needs is common to both humans and animals, but this endeavour alone does not lead to supreme welfare. Rather, if people become totally engrossed in gratifying their crude desires, they will most probably become extremely crude. Hence, although bhágavata dharma is human dharma, and is a somewhat difficult path, people should follow this path, and not the path of animal dharma. If they do follow animal dharma their rapid degeneration is inevitable.

One should remember that here dharma does not refer to any particular religion. These religions have nothing to do with one’s svadharma, with the pursuit of one’s innate characteristics. Unfortunately, this is how the Giitá bas been misinterpreted by a section of the people. The dharma of all human beings is one and indivisible, and that dharma is bhágavata dharma. Establish yourself in that dharma and your victory is assured.

30 December 1966 DMC, Jamalpur
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Subháśita Saḿgraha Part 9 [unpublished in English]
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Published in: 

Ananda Marga Ideology and Way of Life in a Nutshell Part 10 [a compilation]

Discourses on Tantra Volume One [a compilation]

Subháśita Saḿgraha Part 9 [unpublished in English]

Supreme Expression Volume 1 [a compilation]

Sambhúti and Mahásambhúti

The subject of today’s discourse is “Sambhúti and Mahásambhúti”. In the Vedas it has been said,

Sambhútiiṋca vináshaiṋca yastadvedobhayaḿsaha;

Vináshena mrtyuḿ tiirtvá saḿbhútyámrtamashnute.

[It is better for people to understand Brahma in both Its aspects, sambhúti, or creation, and vinásha, or transformation. Through vinásha – changing from one form to another – they overcome death, and through sambhúti – the gift of a human body – they gain a chance for immortality.]

What is the meaning of Mahásambhúti? To acquire knowledge about Mahásambhúti, you must first understand sambhúti and vinásha. The word sambhúti is derived as: prefix sam – root verb bhú + suffix ktin, which combine to mean literally, “proper development, proper origin”.

What is proper development or origin? When something is created it is called sambhúti. But when people create something new out of some existing fundamental stuff, it is not called sambhúti. (There are certain fundamental elements which human beings cannot create, but out of which they can create various objects. These objects are called elements, and all are included in sambhúti.) Actually, sambhúti is a special creation of Parama Puruśa.

What do we mean by vinásha? Vinásha is derived as: vi – nash + ghaiṋ. Usually we come across three such words: násha, vinásha and prańásha. What we call “destruction” in ordinary language is called násha. When an object is transformed and cannot be brought back to its original form it is called vinásha. For example, when a five-year-old boy grows into a twenty-five-year-old man it signifies a major change. Where has the growing body of the five-year-old gone? It has been annihilated. When an object returns to its original source after being annihilated, it is called prańásha. Prańásha signifies destruction also, but of a different nature. For example, when you prepare puri [unleavened bread puffed by deep frying] out of wheat flour and then transform it back into wheat flour, this is prańásha.

Let us take another example. Sugar is made from cane-juice. If the sugar is transformed back into cane-juice, that will be prańásha. In brief, sambhúti means “an original creation”, and vinásha is the total destruction of an object which cannot be transformed back to its original source.

The fundamental stuff of the universe has emerged from Parama Puruśa; hence all objects, big and small, are the sambhútis of Parama Puruśa. This sambhúti or creation is divided into various worlds: physical, plant, animal and human. Inanimate and animate beings are divided into various branches and sub-branches, which are also the creations of Parama Puruśa. In ordinary language they can also be called avatára. When Parama Puruśa is manifested in some physical object, that physical object is called the avatára of Parama Puruśa.

The word avatára is derived as: ava – tr + ghaiṋ. How diversified is the creation of Parama Puruśa! What striking differences there are among objects! Even in the plant world some plants are quite developed, while others are totally undeveloped. In the living world the protozoic body is undeveloped, but the metazoic body is developed. There is tremendous complexity within the flow of evolution of living beings. The undeveloped creatures of the living world are called jiivakot́i, and those which are highly developed are called Iishvarakot́i. The entire gamut of evolution from protozoic cells up to human beings are called jiivakot́is. These jiivakot́is [living beings] evolve through psychic and social clash. For example, those people who are dull and unintelligent today are sure to develop one day in the gradual process of evolution. When they become highly intelligent people, their physical capacity will also increase. Through intensive self-culture, a jiivakot́i can achieve a lot. Thus one should not worry; those who have taken the shelter of Parama Puruśa will certainly merge in Him.

Like jiivakot́is, the other branches and sub-branches of creation have originated from Parama Puruśa. You are not the actual owner of your physical and intellectual strength and spiritual power all these things have come from Parama Puruśa. All these powers have their limits, but Parama Puruśa is the source of all power.

In a jiivakot́i, strength can develop only to a certain degree, for the capacity of development of living beings is limited this is why they are called jiivakot́is. Suppose a certain man is trying to increase his physical strength through physical exercise. His strength can increase only to a certain degree. The physical strength of human beings is such that it cannot increase beyond a certain point. In exactly the same way, a certain person may develop the power of memory; but this development can take place only up to a certain age. Once that age is reached, there can be no further improvement. An ordinary human being can never become omniscient.

And what does Iishvarakot́i mean? In Iishvarakot́i there is a greater manifestation of divinity. A jiivakot́i by virtue of sincere and ardent spiritual practice can elevate itself to Iishvarakot́i. Both jiivakot́i and Iishvarakot́i are creations of Parama Puruśa. Thus in the gradual process of evolution they will become one with Brahma one day. In the Vedas it has been said:

Eśo ha deva pradisho’nu sarvá

Púrvohajátah sa u garbhe anta;

Sa eva játah sah janiśyamánah,

Pratyaḿjanáḿstist́hate sarvatomukhah.

Eśo ha deva pradisho’nu sarvá. Each direction is a creation of Parama Puruśa. He exists in all four directions. There are considerable differences in recommendations as to which way one should face while sitting in meditation or worship. Some say east, some say west; others advise north. Superstitious people consider the south to be inauspicious, as the south is supposed to be death’s door. But the rśi [sage] says that all the pradisha [cardinal points] north, south, east and west and all the anudisha [secondary points] northeast, northwest, southeast, southwest, above and below are the sambhútis of Parama Puruśa. So which way should people face? He pervades all the directions; all are His creations. Thus it is not necessary to face always in one direction.

Púrvohajátah. Those objects which existed in the distant past were also His creation. For instance, this planet earth was created after dissociation from the sun about 8,000 million years ago. At that time this earth was only a gaseous substance, but that too was a creation of Parama Puruśa. Subsequently that gas cooled and gradually solidified to form the earth. This metamorphosis took place around 2,230 million years ago, long before the advent of human beings. Naturally there was no question of anyone ascribing any name to it.

As the earth gradually cooled, many layers of rock were formed under the crust. Each of these layers is also a creation of Parama Puruśa, created by certain temperatures, pressures and atmospheric conditions. In brief, whatever was created in the past was the sambhúti of the Supreme Entity.

The totality of all the sambhútis is this universe. All the entities from the mighty sun to the tiny ant are a part of this universe. All the celestial bodies, living, dying or dead; all the nebulae, galaxies and the Milky Way; are members of the same universal family. A galaxy is vast, an ant is tiny, yet both have equal importance in maintaining the balance of the universe. If even an ant dies prematurely, that mishap may disturb the balance of the universe. Nothing in this universe is unimportant, not even a tiny ant. Suppose an ant moves an inch from the east to the west on a stone. If the balance of the stone is jeopardized by this change, this incident may be the cause of a major earthquake, because ants are also His sambhúti.

Through excavation we have discovered many fossils of animals and plants. These discoveries prove that in ancient times various gigantic animals existed, most of which have become extinct. All that remains are the fossilized bones of their bodies. Various ages – [Archean], Mesozoic, Oligocene, Eocene, etc. – have come and gone. Each of these ages had its respective animals and plants, which became extinct in a subsequent age. Each age is a sambhúti; each animal, plant and geological layer is also a sambhúti. Nothing is unnecessary.

About 1,700,000 years ago, towards the end of the Miocene Age and the early part of the Oligocene Age, the australopithecine came onto this earth. That animal is now extinct, but its successors, such as orangutans, chimpanzees, and gorillas, still exist. One branch of that group evolved into human beings. Hence the first ancestors of human beings should be called australopithecine and not “Káshyapa” or “Bharadvája” [names of early clan leaders]. The ancestors of human beings are monkeys, so monkeys are the relatives of human beings. All things that came on earth in the past were sambhútis of Parama Puruśa.

Sa u garbhe anta. Those beings which existed in the past are not the only sambhútis; those who will be born in the future will also be His sambhútis. Our ancestors used to say in ancient times, Ahaḿ gacchámi [“I’m going”]. Later on this was changed into Ahammi gacchata huim. Still later the sentence was changed into Maṋy jáhátá háṋi. Finally it became Maṋy játá huṋ [in modern Hindi]. One thousand years from now the same sentence will be changed into Mái jáṋi. Thus you see, one sambhúti is dying, yielding its place to a new one. Whatever will come will be an expression of Parama Puruśa the changes will be of form and sound only.

Sa eva játah. Whatever we see at present is His sambhúti also. Nothing in this universe is unimportant, though it may be small or petty. Take the case of alcoholics. To others they are degraded persons, but one has no right to hate them. Hatred is not an expression of moral courage. It is definitely not a praiseworthy tendency.

Sa eva játah sah janiśyamánah. If all the objects of this universe are the creations of Parama Puruśa, how can you hate anyone or anything? How is it possible to meditate on one divine expression and hate another? Mahásambhúti is the object of your ideation. There are certain entities which take a long time in undergoing internal and external change. For example, during the Cretaceous Age this earth was populated by gigantic animals which had immense bodies full of fat.

The geography of this earth is constantly changing. Where the sea is surrounded by land on three sides it is called a bay, for instance, the Bay of Bengal. The water of a bay is not ruffled by the high waves of the sea. The carcasses of many animals and creatures used to wash into the waters of such bays and accumulate there. This process resulted in the creation of sargasso seas. The carcasses would form a layer on the surface of the water so thick that small animals could even walk on it. When this hard crust thickened enough, the result was the sargasso sea. Underneath was water, and on the surface people could live and move. As the dead bodies accumulated, the fatty portion of the carcasses was converted into mineral oil under climatic pressures and pressures created in the earth’s surface. Thus by observing the geological structure of the earth, it is possible to determine the location of mineral oil. For example, the Assam valley, the Garo and Khasiya Hills, and the Himalayas, have large deposits of mineral oil, as do Rajasthan and Saurashtra. It takes a few tens of millions of years for animal fat to be converted into mineral oil.

The difference between the human beings of one million years ago and those of today is immense. Even the physical structures of developed human beings of today differ from those of undeveloped. The human structure also gradually changes in pace with human progress. All the ectoplasmic cells, nerve cells and nerve fibres of human beings are changing; the glands and plexi are also changing.

Pratyaḿjanáḿstiśt́hate sarvatomukhah. Behind every sambhúti, Parama Puruśa exists. Suppose you are sitting somewhere thinking about filing a case against your uncle. No one can know your internal thought, but Parama Puruśa knows. Or suppose your boss has arrived. You give him a proper reception and verbally request him to stay three or four days. But internally you are thinking, “The sooner this calamity is over, the better.” Here you are maintaining a duality between the internality and the externality. Parama Puruśa certainly knows your dual role. He exists behind every object, in every existence. For each and every sambhúti He has created a witnessing counterpart. So it is not possible for you to keep anything secret He has vigilant eyes everywhere. He is equally present in both animate and inanimate objects. We can say allegorically that He is associated with every object of creation through His five faces and His three eyes. The three eyes represent the past, present and future.

It is physically impossible for anyone to have five faces, yet Shiva is called Paiṋcánana [“Five-Faced God”]. So what are those five faces?

Shiva has one face in front flanked by two faces on the right and two on the left. The face on the extreme right is called Dakśińeshvara. This face conveys the message: “Listen to me! This will be good for you. You should behave in this way. Follow me. Please follow this path. Don’t indulge in improper deeds, but follow the path of morality and pious deeds.” Dakśińeshvara guides people with sweet polite language. Even though it tells one not to do certain things, it is still pleasant.

The face on the extreme left is called Vámadeva. It speaks with a thunderous voice. “You worthless chap, why did you do such a thing? I will punish you severely.” Thereafter it punishes the wrongdoer with a stick. “Don’t take me lightly, your bones will learn what is proper and what is improper!” This Vámadeva is the exact opposite of Dakśińeshvara.

The face next to Dakśińeshvara is called Iishána. It says, “Look, my child, follow this path. If you follow any other path, it will bring you only sorrow. Don’t make such a mistake. Prakrti will never pardon you. The result will be disastrous.” Iishána clearly states the consequences of misdeeds and gives a few pieces of advice. You may experience Parama Puruśa either in the form of Dakśińeshvara or in that of Iishána.

And on the left, the face next to Vámadeva is called Kálágni. Kálágni says, “Severe punishment is awaiting you. Your bones will be broken. Stupid! What nonsense are you doing?” In this way Kálágni scolds and threatens to punish, although it does not actually carry it out. Kálágni tries to rectify wrongdoers by creating fear in them, not by actual punishment. When someone becomes extremely angry we call him agnisharmá [red as fire]. The face in the middle is called Kalyáńasundaram. This face says, “Come, dear child, and sit beside me. I hope you are quite well.” This is the role of Kalyáńasundaram. Thus human beings want only Kalyáńasundaram.

With these five faces the Supreme Entity is watching the movement of each and every human being. He takes steps according to the particular situation. In the Vedas there appears the following prayer:

Asato má sadgamaya tamaso má jyotirgamaya;

Mrtyormámrtaḿgamaya ávirávirmayaedhi.

*   *   *

Rudra yatte dakśińaḿ mukham;

Tena máḿ páhi nityam.

“O Lord, take me from this ever-changing world to immortality. Lead me from darkness to light, from the world of death to the world of immortality, from the world of despondency to the world of joy, and, O Lord, come and manifest Yourself in me. O Rudra, with Your Dakśińeshvara face on the extreme right, protect me always. Make me vigilant, so that I will never make any omissional mistake and you will never have occasion to scold me.”

So this is His srśt́iliilá [play of creation], His sambhúti. Behind each of His sambhútis there is a particular wave of energy coming from Him. No one is neglected.

Sama plushiná sama mashakena sama nágena sama ebhistribhirlokaeh.

[Parama Puruśa looks upon a white ant, a mosquito, a mighty mammoth and the three worlds with impartiality.]

Samaplushiná. The word plushiná means “white ant”. An anthill made by white ants is called valmiika in Sanskrit. The sage around whose body the white ants once made a hill became named “Válmiiki”. He was so still when engrossed in silent, deep, spiritual meditation that white ants had sufficient time and opportunity to build an ant hill around his body.

Samamashakena. Mashaka means “mosquito” or any tiny creature. Samanágena. The word nága has three meanings: “python”, “mammoth” and “mountain spring”. Parama Puruśa has equal love and affection for white ants, mosquitoes and mammoths. Even though a mammoth has a huge body, Parama Puruśa shows no special partiality for it. He is as concerned about a tiny mosquito as He is about the entire universe. Although this vast universe, along with the so-called heaven and the so-called hell and this world of mortals, is so complex and vast, Parama Puruśa does not devote any extra time to it, nor does He devote any extra time to the tiny ant. Behind every sambhúti there functions a particular force assigned by Parama Puruśa. According to scriptures this force is called deva. Deva means a special manifestation of divine power, a special effulgence radiated from Parama Puruśa. Thus no entity should be hated, and none is insignificant.

Dyotate kriid́ate yasmádudyate dyotate divi

Tasmáddeva iti proktah stúyate sarvadevataeh.

–Yájiṋavalkya

[The vibrational manifestations emanating from the Supreme Nucleus are known as devatás, and these devatás address that Supreme Nucleus as Deva. He with His powers vibrates the entire universe, makes the entire universe dance; and He by dint of His occult and supra-occult powers brings everything back onto His lap.]

Sarvadyotanátmaka akhańd́a cidaekarasah.

–Shaḿkara

[Supreme Consciousness exists in the form of an unbroken flow of cognition, the supreme source of all kinds of emanative vibrations.]

The collection of all vibrations constitutes this universe. The existence and progress of this universe depends on the clash and cohesion of these vibrations. This process brings about some kind of disequilibrium in the sambhútis at a certain stage. That is, the imbalance in collective life becomes something that cannot be corrected by any one sambhúti. Let us suppose five thousand million people live in a particular place. Each of them is a sambhúti of Parama Puruśa. Suppose that with the passage of time (a change in the time factor) they lose their vitality, they become involved in internecine battles, and pessimism strikes deep in their hearts and creates disillusion and disappointment. This pessimism in collective life cannot be solved by one particular sambhúti; it requires the appearance of a special structure through which the Supreme Entity can fully express Himself. This special manifestation is called Mahásambhúti [“Great Sambhúti”]. The role of Mahásambhúti is to properly guide all other sambhútis and, by enforcing proper discipline, to bring about proper harmony and coordination amongst them. This special manifestation does not come within the purview of jiivakot́i or that of Iishvarakot́i.

Iishvarakot́i is also a special manifestation of Parama Puruśa. Normally human beings look upon Iishvarakot́i as an incarnation of God. Actually even jiivakot́i is an incarnation of God, but Iishvarakot́i is a higher incarnation.

In ancient times people imagined God in a series of advents correlated with the evolutionary flow of life on earth. The first expression of life took place in the water. Thereafter, another type of living being emerged which could live both in water and on land. Later land animals evolved, followed by a sub-human level of beings and finally by humans. More and more developed forms of jiivakot́i and Iishvarakot́i emerged. A medieval poet expressed this idea in sweet, lyrical verse:

Pralayapayodhijale dhrtavánasi vedaḿ

Vihita vahitra caritramakhedam.

Keshava dhrta miina shariira

Jaya jagadiisha hare.

[You deftly rescued the book of knowledge from amid the vast waters of the deluge – that book of knowledge which extols You as a great ship to cross this tremendous ocean of worldliness. O Lord in the form of a fish, O Supreme Entity, victory unto You.(1)]

Miina means “fish”. So the first sambhúti was in the form of a fish. The second sambhúti was in the form of a tortoise, which could live both in water and on land.

Kśitiriha vipulatare tava tiśt́hati prśt́he

Dharańii dharańa kińá cakra gariśt́he.

Keshava dhrta kúrma shariira

Jaya jagadiisha hare.

[This world is poised on the huge round callus formed on your vast back by bearing its weight for such a long time. O Lord in the form of a tortoise, O Supreme Entity, victory unto You.]

So this second sambhúti was associated with both land and water. And the third sambhúti was in the form of a creature which lived only on the land, but which was very undeveloped. This sambhúti is called baráha avatára [boar].

Vasati dashanashikhare dharańii tava lagná

Shashini kalauṋkakaleva nimagná.

Keshava dhrta baráharúpa

Jaya jagadiisha hare.

[Just as the lunar seas remain inseparably associated with the moon, and add to its beauty, this world is affixed to the tips of Your tusks. O Lord in the form of a boar, O Supreme Entity, victory unto You.]

The fourth sambhúti was in the form of a narahari [half human and half lion] an intermediate stage between an animal and a human being.

Tava karakamalabare nakhamadbhútashrungaḿ

Dalita hirańyakashiputanubhrḿgam.

Keshava dhrta Naraharirúpa

Jaya jagadisha hare.

[With the sharp claws of your exquisite, lotus-like hands, You pierced the body of the demon Hirańyakashipu and ripped it to pieces. O Lord in the form of Narahari, O Supreme Entity, victory unto You.]

Narahari literally means “man and animal combined”. Then came an undeveloped human, a vámana [dwarf]:

Chalayasi vikramańe balmimadhútavámana

Pada nakha niira janita jana pávana.

Keshava dhrta vámanarúpa

Jaya jagadiisha hare.

[O strange dwarf, earth, heaven and hell all become hallowed by the sacred water that has washed Your feet. You outwitted King Bali when You, a dwarf, took those three gigantic steps. O Lord in the form of a dwarf, O Supreme Entity, victory unto You.]

Then more developed human beings evolved who were called bhrgupati:

Kśatriyarudhiramaye jagadapagatapápam

Snapayasi payasi shamita bhavatápam.

Keshava dhrta bhrgupati rúpa

Jaya jagadiisha hare.

[You drenched the world with the blood of the warriors, and thus removed all the sins of the earth and eradicated the afflictions of the world. O Lord in the form of Parasurama (a bhrgupati), O Supreme Entity, victory unto You.]

In a later age, developed human beings emerged, who were not only physically developed but also mentally evolved. Ráma represents these developed human beings. Age after age, this evolution continued:

Vitarasi dikśu rańe dikpati kamaniiyaḿ

Dasamukhamaoli baliiḿ ramańiiyam.

Keshava dhrta Ráma shariira

Jaya jagadisha hare.

[You distributed splendid offerings – the ten heads of Rávańa – and thereby satisfied the desires of the presiding deities of all ten directions of the world. O Lord in the form of Ráma, O Supreme Entity, victory unto You.]

Then humans developed further. They evolved methods of agriculture, they established an orderly family life, they learned how to build houses. Balaráma represents these developed human beings. He was a great civil engineer who built the city of Dwaraka. (The old capital of Shrii Krśńa was in Mathura. Krśńa’s cousin Jarásandha, the king of Magadha, was a notorious man who attacked Mathura again and again. For that reason Krśńa shifted his capital to Dwaraka; between Mathura and Dwaraka stretched the vast desert of Rajasthan, which the army of Magadha could not cross.) Balaráma was also proficient in agriculture and town planning.

Vahasi vapuśi vishade vasanaḿ jaladábham

Halahati bhiiti militayamunábham.

Keshava dhrta Haladhara rúpa

Jaya jagadisha hare.

[You wear silken robes that derive their colour from the blue glow of the River Yamuna blue due to its terror at the thunderous blow of that plowshare You wield with Your giant body. O Lord in the form of Shaḿkarśańa Balaráma, O Supreme Entity, victory unto You.]

In the final phase of development [intuitionally-developed] human beings emerged. Buddha represents the developed humans of the developed age.

Nindasi yajiṋavidherahaha shrutijátaḿ

Sadayahrdayadarshita pashughátaḿ.

Keshava dhrta Buddha shariira

Jaya jagadisha hare.

[O merciful Lord, you condemned the custom of sacrificing animals, knowing well that it is a ritual much praised in the Vedas. O Lord in the form of Buddha, O Supreme Entity, victory unto You.]

Thereafter, in order to destroy sin, weapons are necessary.(2)

If sinners are free from fear of retribution, they do not follow the right path. Vinu bhaya hoi na piriiti [“Where there is no fear there is no love”].

Mleccha nivaha nidhane kalayasi karaválam

Dhúmaketumiva kimapi karálam.

Keshava dhrta Kalki shariira

Jaya jagadisha hare.

[You wielded your dreadful sword, blazing like a comet, in the destruction of the unrighteous. O Lord in the form of Kalki, O Supreme Entity, victory unto You.]

In Iishvarakot́i we find the abundant expression of the power of Parama Puruśa. There are differences in this power among different human beings; so the different kinds of human beings are called kalávatára, aḿshávatára and khańd́ávatára [different degrees of avatára, none of them complete]. But note that Shiva and Krśńa are not mentioned as avatáras of the Supreme. Hence the most significant part of the shloka is Keshava(3) dhrta… “Keshava came in these forms” which implies that Keshava Himself is not one of this sequence of avatáras.

Shiva and Krśńa are Mahásambhútis. They came to earth to correct the disorder among the other sambhútis. Mahásambhúti signifies an unlimited flow of intellect, wisdom and learning. There cannot be any comparison between sambhúti and Mahásambhúti. By evolving new systems and new ideas and ideals, and through scolding and punishment, these Mahásambhútis created a new world.

About seven thousand years ago Sadáshiva came onto the earth, and about 3500 years after that Lord Krśńa appeared as another Mahásambhúti. When the Supreme Entity appears as Mahásambhúti, He is not regarded as an avatára, rather He is called Táraka Brahma. The entity who brings freedom from all sorts of bondages is given the special name of Táraka Brahma. All the superstitions, inequities and defective social customs that have arisen in the last 3500 years, and which are impeding human progress, will be dispelled with His coming.

July 1967 DMC, Delhi

Footnotes

(1) Editors’ note: Each of the ten verses of this poem refers to a different one of the many Puranic, or mythological, stories universally known in India. By tying them together in the appropriate order, the poet depicts in a vivid way the process of animate evolution – biological, sociological, psychic and spiritual.

(2) Editors’ note: In the shloka to follow, we will find that Parama Puruśa is due to come “in the form of Kalki.” Kalki is the avatára of Kali Yuga, the Iron Age. His iconography features an array of weapons. Though mythological, in the qualities he displays he is roughly equivalent to Iishvarakot́i.

(3) Editors’ note: A name of Krśńa; hence (as here) a term sometimes used for the unexpressed Supreme Consciousness.
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Subháśita Saḿgraha Part 9 [unpublished in English]

Notes:

official source: Subháśita Saḿgraha Part 9
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Cognitive Faculty and the Supreme Desideratum

The subject of today’s discourse is “The Cognitive Faculty and The Supreme Desideratum” (Citi Shakti O Álambaná).

Both the Supreme Cognitive Faculty and the Supreme Operative Force are present in the primordial Force or the Causal Matrix. Dharma is the means to reach that Cognitive Faculty and Supreme Desideratum. When a microcosm accepts something as the Supreme Desideratum it becomes identified with its desideratum. For instance, when a cockroach constantly thinks of a káṋcpoká in fear, its body gradually takes the form and colour of káṋcpoká. When a chameleon thinks about the colour of a leaf on which it sits, its own colour becomes the same as that of the leaf. This is called natural camouflage.

The desideratum of the Operative Principle is the Cognitive Faculty. Parami Prakrti ideates on Parama Puruśa because she is sheltered in Parama Puruśa. That is why it is said in the scriptures, Prakrtih sá nityanivrttá: “Prakrti is being metamorphosed into Puruśa at every moment because Parama Puruśa is Her object of ideation”.

Every entity of this created universe is associated with the Cognitive Faculty, either directly or indirectly. Parama Puruśa’s first object of creation is Paramá Prakrti, the supreme Operative Principle. With the Cognitive Faculty’s sanction, the Operative Principle then creates various entities of ever-increasing crudity. Thus the first object which Prakrti creates in the process of evolution is Parama Puruśa’s second object of creation. The first object of Parama Puruśa’s creation is Prakrti; the second object is the first entity created by Prakrti, and the third object is that which is created by the second object. In this way different objects are being created one after the other.

These stages are mysterious as far as their external forms are concerned: they are created in such a way that one stage cannot only create subsequent stages, but provide vitality to them as well. These creations are not abrupt. The creative process can be likened to the manufacturing of sugar-cane molasses. First the sugar cane is cultivated; then the juice is extracted from the cane; then molasses is processed from the juice and finally sealed in tins. Just as all these stages occur in proper sequential order, similarly all the entities of the universe are created and connected to one another. Nothing is disjointed or disconnected, nor could that ever be possible. Whenever something is about to become disjointed or disconnected Prakrti immediately places it in an ordered sequence again. Behind these stages of metamorphosis, the factors of time, space and person are active.

Had this gradual metamorphosis within Prakrti not occurred the spatial, temporal, and personal factors would not have been created. To maintain the continued unfoldment of the various stages, time, space and person are indispensable. These three relative factors are not required merely to substantiate existence, and for Parama Puruśa they are certainly unnecessary ; but they are indispensable for facilitating the process of evolution.

The primordial point of creation or shambhú lies in Prakrti (Svyambhú exists between Puruśa and Prakrti). Hence, shambhú is the first object of Parama Puruśa. The entity which is in full control is called shambhú. In shambhú there exists dynamicity, endeavour and evolution. The endeavour to transform takes the form of synthesis amongst the spatial, temporal and personal factors. Without these three factors, shambhú could never be manifested. When shambhú and the Operative Principle become active with the help of the three relative factors the name of that transformed shambhú is bhaerava.

Human beings try to awaken the seed which lies dormant in the individual human mind in a congenial environment. Suppose people possess certain good qualities but due to an uncongenial environment are not able to express them. They eagerly search for a congenial environment, and as soon as they find it, they immediately express their latent qualities. The expression is made so quickly that it cannot be accompanied by any firm judgment or analysis. Here speed is the main factor; judgment and analysis are secondary.

Likewise, when shambhú becomes manifested – that is, when it is transformed into bhaerava, it moves with tremendous speed in a straight line. At this stage nothing can be created, because to create something a calm mind is required. But when shambhú is transformed into bhaerava there is speed, there is a sudden release of energy, but no power of analysis. Its witness-ship is embedded in the Cognitive Faculty. Thereafter, when shambhú is being manifested in a straight line, the Cognitive Faculty is witnessing it also. But, in spite of that, it is not able to create anything new because Shakti is suddenly released, and the Cognitive Faculty is only witnessing this release of energy.

When people’s suppressed desires begin to take concrete form in the external world, they become confused: they wonder what should be done and what should not be done.

When people watch the externalization of an internal thought which had been confined for a long time in the innermost recesses of the mind, or which had been kept hidden in the jewel case of the inner heart they obviously become confused. The same thing occurs when the tranquil shambhú becomes metamorphosed into bhaerava: it can no longer remain within hard and fast rules and regulations. But, in the subsequent stage, when there is some relaxation due to internal clash, it assumes a particular form, although a distorted one This assuming of forms also takes place step by step when shambhú remains in the form of the primordial point. It is itself a special stage. Thereafter, when shambhú undergoes change in the flow of energy, it reaches its second stage. This transformation is a necessity, because no creation can start from a stationary point. In order to commence the process of creation shambú needs to imbibe tremendous momentum.

In this tremendous momentum the Operative Principle is more predominant than the Cognitive Principle. The Operative Principle, being a blind force, cannot create anything at that stage, but it heralds the beginning of an impending creation. When the internal clash causes distortion and creates waves, the first emanated wave is the longest wave. When a straight line is changed into a curved line, it is difficult to determine whether the first curvature is an idea or an object, because its wavelength is very long. We can certainly call it a particular stage – the very first stage. Thereafter the wavelength gradually decreases, resulting in a series of subsequent stages in which objects, elements, compounds, entities, ideas, and relative expressions are created. The first stage, in which, the first expression is in a straight line is called bhaerava. Thus, evolution proceeds gradually from subtle to crude, and from crude to subtle to subtler and, finally, to the subtlest. Thus the conversion into maximum crudity ends at that point where no further crudification is possible. At that point there remains hardly any acceleration; from there retardation starts, and finally the conversion into solid matter.

This complete cessation of movement is contrary to the principle of dynamics. In this universe nothing can stop moving: absolute pause or absolute speed simply do not exist. Pause and speed are relative. The cessation of movement is contrary to the principle of relativity, because between these two stages the relative factors are ever-active. It is these factors which cause one stage to be converted into a subsequent stage. This is how the flow of creation proceeds in matter, in mind and in consciousness. When movement reaches the point of maximum crudification, it is given a severe jolt by the relative factors. At that stage there is no scope for further crudification, because the nadir point of crudity has already been reached. This nadir point is called svayambhú. The jolt caused by the impact of the relative factors causes the flow of creation to move towards Consciousness, that same consciousness which was once converted into abstract. Consciousness, abstract and matter are the terms used to describe the same Entity in different forms, in three different stages. Some learned fools incorrectly interpret these three stages as being different entities, thereby creating confusion in the common people. These three stages can be likened to ice, water and vapour – the basic substance is the same it merely takes different forms.

This crudest point, svayambhú, is an object of the Cognitive Faculty; the three stages are objects of the Cognitive Faculty and time, space and person functioning within these stages are also the objects of the Cognitive Faculty. The nature of time, space and person is such that when they work on a subtle level they automatically work in a subtle manner. In the subtlest stage, space is not like this terrestrial earth, time is not like the hands of a watch, and person is not like the human form as we know it. Rather in that stage the relative factors assume immense proportions: space is the vast spatial expression which even accommodates Consciousness. Time becomes capable of reckoning the Cosmic Mind, and person is none other than Saguńa Brahma. In a well-ordered environment of time, space and person, the finite objects maintain the closest link with Parama Puruśa. Once the mind is created, Parama Puruśa is reflected on the mind. That internal reflection is called guńátmá. That is, jiivátmá could reside in the five fundamental factors also if they had minds what to speak of matter. Even a living protozoa has a mind, although a very undeveloped one, so it too receives the reflection of the vast Cosmic Mind. Thus, whenever mind is expressed, or whenever the mind has originated but is not yet fully expressed, the Átman is reflected. Where there is no mind, the material body is directly guided by the Cosmic Mind; otherwise, it is guided by its own small unit mind. Whatever exists in this orderly world be it matter or mind-stuff, trees, plants, birds or animals, or human beings, reflects Parama Puruśa. Thus Parama Puruśa is the witness of everything – nothing can be kept secret from Him.

What is the unit mind? The Macrocosmic Mind originates from Macrocosmic Consciousness. Just as the five fundamental factors originate from the Macrocosmic Mind, similarly out of matter evolves the abstract. The unit is created due to clash and cohesion, which takes place within every material structure. This mind tries to take command of all the activities of that structure, thereby establishing its total authority. But the question is, where does the unit mind, which exists in a protozoa, an evolved human being or a learned scholar, actually come from? The unit mind is a metamorphosed form of matter, and matter is a metamorphosed form of Cosmic Mind. In the process of evolution, the Cosmic Mind takes the form of matter. The unit mind is obviously very small in comparison to the Cosmic Mind. How can such a tiny mind ever expect to use logic to analyse or judge Parama Puruśa? To attempt to do that would be sheer arrogance, a futile pursuit which merely wastes time.

For a unit mind the wisest course of action is to ideate on the Supreme Entity, for by doing this it will become increasingly elevated. The nature of mind is to become as it thinks. Thus when a mind constantly ideates on the Supreme Entity, it gradually expands and eventually becomes one with the Cosmic Mind and it automatically becomes composed.

Parama Puruśa is the collection of infinite unit minds. Is it therefore not ludicrous for a small unit mind to try to judge Him? How can you ever expect to analyse His vast mind? You require physical eyes in order to see things, but how many things can you see at one time? You can only see objects when light waves are reflected off them and carry vibrations to your eyes, and even then only when the distance is short and the light is not too dim. So you have to make do with limited faculties. But for the Cosmic Mind everything is an internal phenomenon. He sees everything without the help of eyes. Just as a blind person imagines things of vast proportions within his or her mind, similarly Parama Puruśa sees everything and everyone within His own mind.

The five sensory organs – eyes, ears, nose, tongue and skin-bring external objectivities in contact with the mind, and express mental ideas in the external world with the help of the nerves. The One for whom nothing is external, who has created everything within His mind, sees every action of the sensory organs. Now what will this unit mind do, this unit mind which has been created after Svayambhu Vindu according to the dictates of time, space and person, or as a result of clash within the material body and according to the momentum of the Cosmic force? The unit mind advances according to the influence and momentum of time, space and person. That being which moves for the sake of movement, is called an animal (pashu). To say that an animal is a being which has an animal-like body is incorrect; it is more precise to say that an animal is a being which is guided by only a few inborn instinctive momenta, thus many human beings can be said to be animalistic. When the number of animal-like humans increases, human society and culture rapidly degenerate. This is the situation in the world today. But this social and cultural collapse will be overcome in the future,

In the long history of humanity periods of degeneration have come and gone. When the number of animals in human form increases, rational people become more active to save society. In response to their collective prayer, Parama Brahma, the Supreme Entity, applies a special power so that human civilization is saved from annihilation, and injected with new life to enable it to advance with fresh momentum.

Whenever the nadir point of degeneration is reached, the Supreme Entity applies His special power. This power takes the form of His Mahásambhúti. He applies His special power in the world when rules and regulations no longer remain effective, when institutions and values crumble. The special advent of Mahásambhúti signifies that the human race will have a new awakening.

When people are stricken with fear and despair about the future, when the society, country, and culture appear to be on the brink of disaster, then the time is ripe for the advent of Mahásambhúti. Through His special manifestation, Parama Puruśa will certainly save the society. Our only task is to move according to His guidance.

True human beings are those who move according to the natural impetus of time, space and person. They study their surroundings and the historical events which have caused the present, and the direction in which society should move in future. True human beings can discriminate between right and wrong, just and unjust. True human beings are sure that their goal is the Supreme Goal and they move towards it with steady untiring steps. Only when the true Goal is realized can we say that the auspicious dawn has come in life, and people are worthy to be called human beings. Those for whom the Supreme is not the ultimate desideratum of life, do not deserve to be called human beings in the strict sense of the term.

The innate characteristic of the human mind is that it requires physical objects (ábhoga or physical pabulum) for the preservation of physical existence; subtle psychic objects (subtle pabulum) for satisfaction and expansion, and the greatest object of all, Parama Puruśa, the Supreme Goal of life (álambana or the Supreme Desideratum.) Physical objects are limited, for they exist within the periphery of time, space and person. Thus one day they will be totally exhausted. Something which is dear today will be despised tomorrow, and may be treated with indifference the day after tomorrow. An item of food which tastes delicious when it is fresh, may be totally unpalatable after a while. This is what usually happens in the mundane world.

Suppose you are attending a party, and have a craving for more rasogollas but your stomach is so full that to eat another is a physical impossibility. You return home disappointed, for you think that had you eaten a few more you would have enjoyed the party even more. This is what happens with physical pabulum – being limited it cannot provide unending satisfaction. But the flow of subtle psychic pabulum is endless. Because of its limitlessness, the human mind cannot accept it endlessly. After enjoying it for a while one becomes tired. This sort of pabulum can never provide one with supreme satisfaction or supreme development either. Hence we cannot call psychic pabulum the desideratum of life.

Something which we cannot accept permanently we may call pabulum, but the desideratum of the spiritual world should not be called pabulum because there is no one to enjoy the pabulum. What deserves to be called the desideratum? The desideratum can only be that Entity which remains unassailed by the three relative factors. Therefore the only desideratum is Parama Puruśa, for He alone remains beyond the periphery of time, space and individuality. The three relative factors are born after the process of metamorphosis begins from Shambú Liuṋga. Parama Puruśa is the only Absolute Entity; everything else is relative. So if one wants to attain the highest realm of existence one will have to transcend the domain of relativity, for everything relative, undergoes metamorphosis.

Etadálambanam shreśt́ametadálarnvaḿan param

Etadálambanaḿ jiṋátvá brahmaloke mahiiyate.

If the human mind has to accept something as its object, it should only accept Parama Puruśa, and nothing else. If it is to accept any entity without a second, then Parama Puruśa alone should be accepted. If any entity is to be known, then only Parama Puruśa should be accepted as the object of knowledge, and none else. Whatever is a desideratum is certainly a mental object. But the Cognitive Faculty is the subject, because He is witnessing everyone and everything. Whatever is being created is a different stage of creation. He is the subject and all other entities are His objects. He is the witnessing entity because He is the Supreme controller. Human beings are His object.

Likewise when human beings accept Parama Puruśa as the polestar of their lives, then Parama Puruśa becomes the object and human beings become the subject. But how is that possible? When He is the Supreme Subject of all objectivities, then how can He be your object? He is the subject, you are His object. But at the same time no one except Parama Puruśa should be made the object of life. Nothing except the Supreme Entity is dependable – no one except Parama Puruśa deserves to be the goal of life. So what is the solution? Rationality proves that He is the subject of all objects; but on the other hand we find that only He should be made the object of life. But is that possible? Yes, it is.

Human beings work according to the divine plan and while working they take the name of the Lord. They ideate on Him and think internally, “ I am His object and He is my subject. He is seeing whatever I am doing.” So He remains the subject throughout. When He is made an object it is for the purpose of ideation on Him. Moreover, there is an additional benefit: when I think I am His object and He is my subject, I cannot commit any wrong under any circumstances. His ever wakeful conscience will constantly warn me, “What are you doing? He is watching you.”

Thus it is necessary to accept Him as your object and to accept Him as your object this method must be adopted. Consequently He will know all your thoughts and imaginations, all your words and actions. The unit being will remain ever aware of this fact. When someone argues among friends that there is no God, the Supreme Entity immediately hears it. Thereafter when that person becomes frightened on a lonely night and takes the name of the Lord, he confesses “Oh Lord, you certainly know that to save my prestige amongst my friends I said that you do not exist. Those words were merely spoken with my mouth and do not represent my true feelings.”

What is the necessity of this hypocrisy? Each and every human being, consciously or unconsciously admits the presence of Parama Puruśa. Some people lie by saying that they do not accept Him, others tell the truth plainly by saying they do. To give recognition to a simple truth is the sign of courage. But by denying the existence of God one will have to apologise again and again to Him for this hypocritical behaviour. Why should one do that? Why should the educated, intelligent and enlightened people give indulgence to such hypocrisy? Rather, they should declare courageously, “I am a child of the Supreme Being. I accept Him. He is the goal of my life. I shall proceed towards Him. Nobody on this earth can create an obstacle in my march towards Him. I will move towards Him drawn by the irresistible Cosmic attraction. This is my dharma – simple and straight-forward. This is my natural wont. Nothing can detract me from pursuing my innate characteristic.”

14 December 1967 DMC, Calcutta
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The Cardinal Spirit of Action and the Supreme Stance of Devotion (Karma-Sannyása and Parábhakti)

The subject of today’s discourse is “The Cardinal Spirit of Action and The Supreme Stance of Devotion” (Karma-Sannyása and Parábhakti).

What is action or karma, and what is its cardinal spirit? The relative change of position of objects is termed karma. This karma can never be performed beyond the periphery of time, space and person.

The relative change of place of objects presupposes the very existence of time, space and person. This actional faculty is non-existent in the case of the Supreme Entity, because that Entity is beyond the scope of relativity. Now what do you understand by the expression, karma-sannyása? The word sannyása had been derived form saḿ (or sat) plus nyása. The word sat refers to the unchangeable Entity. The word sannayása implies one’s total identification with that unchangeable Entity.

Now let us return to the interpretation of karma-sannayása (cardinal spirit of action). According to some interpretations, it means total inactivity. Some are of the view that it signifies perfect completion of work. And others opine that unification with the Supreme Consciousness through karma is karma-sannyása. Now let us judge who is the real agent of karma to attain its finality. As has been mentioned earlier, the periphery of knowledge is bound by the factors of time, space and person. Karma-sannyása is possible only when each factor of time, space and person comes within the scope of tactual relationship with the Subjective Bearing; that is, the time factor with the Eternal Entity, space with the All-pervading Entity and the personal factor with the Supreme Shelter. That is why Karma-sannyása cannot be termed merely as a medium of some kind of achievement; rather it is a state of supreme culmination.

Now who is the doer of karma? We know that the range of action is limited within the arena of time, space and person. So there are two functional agents or doers of action: the microcosm on the one hand and the Macrocosm on the other. Apart from these two, no third entity can be of any relevance in the matter of attaining the proper finality of action. The awakening of psychic desire at any moment compels the physical body to be active, but the body is incapable of any function in the absence of an impetus from the mind. There are two reasons for this. First, there is always the attraction of the Cosmic Mind. Therefore if there is any command from the Supreme, the individual entity is bound to move. Secondly, the unit mind can direct the movement of any other entity in spite of its unwillingness. Hence an action is executed either by a unit mind or by the Cosmic Mind. The wind blows: wind is a blind force devoid of its own psyche. This wind is a material entity, but it moves due to the impetus from the Cosmic Mind. It is similar to that of a top spun by young boys. Boys cannot always spin the tops; they spin only when they are thrown in a particular way, in a perfect fashion, otherwise not. A top has no power to spin unless it is made to do so by a second entity. Likewise the sun is moving around its nucleus with its large family of celestial bodies under Divine inspiration. Hence all physical activities originate from the mind which is the prime mover of all actions. No action can take place without the impulse of mind.

Both the unit mind and the Cosmic Mind function within the bounds of time, space and person, but the difference between the two is that the unit mind may not necessarily consciously comprehend the function of Cosmic Mind, although it (the unit) comprehends on its unconscious level. And even what remains unknown to the unit mind is certainly known to the Supreme, because the Cosmic Mind maintains this cognizant bearing with its independent will. The function of the Cosmic Mind may or may not be prompted by any causes. Regarding the Macrocosmic function, it may be said that it may or may not take place within the relative factors of time, space and person. As long as the causal stance of the microcosmic function of Parama Puruśa remains within the scope of time, space and person, the unit may be graced with that very realization. But if the Supreme cause is beyond the periphery of time, space and person, it remains indiscernible for the unit mind. In that case the unit mind assumes everything to be a divine play.

As the mind is the noumenal cause of action, so the latter is dependent upon the mind for its finality. It is said in Saḿskrta: Mana eva manuśyánáḿ kárańam bandha-mokśayoh.

Now let us analyse how the mind functions. In the physical sphere energy is essential for action. What is energy? Energy is the actional state within a material structure. This energy by itself is a blind force and for its activation intellect must exist: a driver is required to direct this blind force. The support of the intellect is a prime necessity for the operation of energy in this material world. If an useful thing is kept easily accessible to the common people in a country or society, in most cases it is misused or spoiled. Those who are considerate and have the power of judgement should be entrusted with the responsibility of controlling the physical power of common people with their intellectual power, otherwise everything will be spoiled. It is like a bullock which, without a driver, is unable to decide whether to pull its cart towards the right or the left. Only a discriminating driver can control everything efficiently.

As people, guided by their intellect, continue to gather practical experiences of the ups and downs of this world, they gradually start to realize that their psychic capacities are too inadequate to accomplish any great task. Then, faced with the stark realities of life, they realize that they have no alternative but to merge with the Supreme Consciousness. At that stage, whatever they do will have a cosmic support and will be genuine. That is why enlightened persons always prefer to remain unified with the Supreme Entity. This is considered the highest attainment of knowledge.

Undeveloped human beings consider themselves to be very intelligent and thus at every step they invite innumerable obstacles in the material world. Later on, after climbing some rungs up the ladder of evolution, they realize form the core of their hearts the hollowness of their psychic capabilities. It is the natural rule of the universe that those who possess immense knowledge are quite conscious of their intellectual limitations, whereas people with superficial knowledge think just the opposite. The genuine way of learning for seekers of knowledge is to consider always that they know nothing.

One can execute some ordinary types of work with one’s own little intellect. But if one aspires to undertake any noble ventures, then one has to unite one’s own intellect with the Cosmic Intellect, and work with the help of the Supreme knowledge of Parama Puruśa. This is the spirit of karma sannyása.

Now what is the method to merge the unit mind in the Cosmic Mind? As the basic trend of the evolutionary process is from the crude towards the subtle, therefore in order to make one’s own intellect subtle, one is to take the ideation of the subtlest entity, not to remain engrossed in crude objects. With the constant ideation of the Supreme, the mind will gradually attain more and more subtlety and will ultimately be converted into the subtlest entity. After this the sense of separation in the microcosm ceases to exist, and it becomes one with the Cosmic Mind. When the unit intellect arrives at this highest point, there is no doubt that it has become one with the Supreme Intellect. This state of pinnacled intellect is called karma-sannyása. So wise people should be ever vigilant regarding karma-sannyása.

What is the relationship between karma-sannyása and parábhakti? When the Supreme Consciousness remains in His unassailed state, in His original stance, He is called Para Brahma. But when that Para Brahma is transmuted into different ideas or objects, then that Supreme Consciousness is termed Apara Brahma. Attachment towards Apara Brahma is called aparábhakti, and intense love for Para Brahma is called parábhakti.

What is knowledge? Knowledge is the subjectivisation of external objectivities. When external objectivities are not subjectivised, there occurs either internal or external reflection or refraction on the mental plate. This is nothing but the resultant of external or internal projections. This is not true knowledge, or direct knowledge; in fact, it is not knowledge at all but a shadow of knowledge. Those who only reach up to the range of reflection or refraction develop ego. But those who are truly learned are devoid of any ego, because they are well aware of the subjective cause of all external objectivities.

Átmajiṋánaḿ vidurjiṋánaḿ jiṋánányanyáni yánitu;

Táni jiṋánávabhásáni sárasyanaeva bodhanát.

“Self-realization is the only knowledge. All other types of knowledge are simply the umbra and penumbra of knowledge,” because they do not contribute to any real understanding of objects.

This self-realization does not consist of any subjectivisation because at this stage the external object, the mind and soul, all become one. Then knower, knowledge and the object of knowledge are all unified in he attainment of Supreme Oneness.

If a teacher of Bhopal city is asked, “How many ants are there in the city?” or “How many bricks are there in the buildings?” he or she will not be able to answer, because the external objectivities have not been subjectivised. When it is possible to do so, there is no necessity of reading books. Even without reading, people can form an exact idea about objects reflected in the átman. By knowing the objects reflected in the átman, they can get all the answers to the questions “what”, “when”, “how”, etc. This is true knowledge, everything else is the mere shadow of knowledge.

The changes in psychic objects bring about a liberation from bondage of those factors which constitute the mind. Knowledge originates in the mind, but it culminates in supreme spirituality. Therefore the base of knowledge, like the base of action, is in the Self. Its origin is in the mind, but its culminating point is in the Self.

Now let us see what is pará-bhakti. When the Supreme Entity is not under the bondage of Prakrti, He is called Para Brahma; but when He comes under the bondage of Prakrti, He becomes finite and gradually is bound more and more by the guńas.

Even great scholars know only a little; they cannot know everything, because they are not omniscient. The culmination of their learning is within the bondage of Prakrti; but the culminating point of their spiritual path is freedom from the bondage of Prakrti.

To understand the meaning of pará-bhakti, it is essential to know its supreme aim, because pará-bhakti is closely related to karma sannyása. Every action has its end, its objective. The movement towards such an objective has two trends which are known as átmanepadii and parasmaepadii. If a person is greatly attracted towards a limited object, his or her mind will rush towards that object, and when at last the mind attains it, it gradually becomes one with that object. At that time, action and knowledge vanish for they take the form of that object.

You may have noticed, for example, that when some learned people earn recognition or a high degree, they lose interest in even discussing the subject of their degree. Those who have aparabrahma (knowledge of the relative world) as their objective will try to achieve power and authority, and after acquiring them they often ignore the very work they had been doing so assiduously before. In many cases they start misusing their newly acquired power. This is a natural law. To prevent such a degeneration one most accept Parabrahma as the goal, and not aparabrahma.

Externally some people may render service to society, but internally they desire to become government ministers. Later, when they attain that coveted position, they give up social service entirely. This is a natural tendency of human beings.

What is karma sannyása? It is to go beyond the dimensions of time, space and person. If aparabrahma is the aim of life, then knowledge and action decrease and human beings become crudified. Karma sannyása is only possible for those people whose goal of life is Parabrahma.

What is bhakti? When the mind leaves all objects of the world and races towards the Supreme Entity, that is known as bhakti. When spiritualists move towards the Supreme Entity their minds are unknowingly and gradually transformed. A caterpillar does not know when it changes into a butterfly. Similarly, the mind of a spiritualist does not know how it changes; one day it simply realizes that it is not longer a unit mind. When one’s individual and personal feelings are completely removed from the mind, at the moment one begins to advance, and the supreme state is attained. The spiritualist should adopt exactly the same sort of loving attitude as Parama Puruśa has for His children. By working according to the wishes of Parama Puruśa one can merge one’s mind in Him. If, on the other hand, there is a gap between the wishes of the individual mind and those of the Cosmic Mind, then that individual moves far away from Paramátmá. The wish of Paramátmá is to elevate His children, to love them and to care for them. You should also cultivate this kind of love towards society which is the offspring of Paramátmá, and according to natural law, you will certainly attain this love, for it is totally natural. There is no other way to attain Paramátmá than to render selfless service to the world. If people try to merge their minds in Paramátmá and seek to become one with Him, or are able to bring their minds near to Paramátmá and serve Him, then they can also attain Him.

Some people may say, “It is not proper to be one with Paramátmá; rather one should be with Him and serve Him.” Others say, “The wishes of those who become one with Paramátmá become one with His wishes. Such people perform all actions spiritually.” Still others say, “Those who love Paramátmá also love His children, and serve them.” Why should people think that they will become one with Paramátma like that?

My opinion is that it is proper for human beings to leave everything to Paramátmá, because those who are truly devotees know that Paramátmá is much wiser than they. This is what is known as prańipáta, and this is fulfilled by parábhakti. There is no alternative. Through parábhakti, karma sannyása is also possible; hence karma sannyása is only possible for those who have acquired parábhakti. Those who have attained parábhakti will be great men and women of action. The strength of their devotion will establish them in their action, and this will benefit the world. Do a great deal of work and acquire much knowledge, but remember that establishment in karmasannyása and progress in the arena of knowledge is not possible without devotion.

1 January 1968 DMC, Allahabad
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Ideation on Brahma

Today’s subject of discourse is “Ideation on Brahma” (Brahmasadbháva).

Uttamo brahmasadbháva madhyamá dhyána dhárańá

Japastutih syádadhamá murtipújá dhamádhamá

[Ideation on Brahma is the best process of intuitional practice. The second best is dhyána (meditation) and dharana (concentration). Incantation and hymns are inferior and idol worship in the worst.]

In Tantra it is said that if one is to practice sádhaná (intuitional practice) the best thing to do is brahmasadbháva. What is sádhaná? Sádhaná means a systematic and sustained endeavour through proper cultivation to be established in a particular vidyá or recognized branch of science. To practice dhyána or meditation is also a process of sádhaná. The performance of all kinds of deeds is also a kind of sadhaná. The word sádhaná is derived from the root verb sádh, which means to do something in a sustained way. The best kind of sádhaná, however, is ideation on Brahma.

It is said that spiritual practice or Brahma sádhaná is the superior form of sádhaná. The next best is the practice of concentration and meditation, even where there is no cosmic ideation. But when sádhaná is based on the internal urge to attain the Supreme Entity, it is called Brahmasádhaná or absolute spirituality. In the absence of cosmic ideation spiritual practice cannot be called absolute. Where there is no internal urge to attain Parama Puruśa, the so-called spiritual practice or sádhaná is nothing but the observance of a set of mechanical gestures and postures.

Japastutih syádadhamá: What is japa or incantion? According to the Ananda Marga system of sádhaná, japa is sometimes dhyána, and sometimes Iishvara prańidhána. Iishvara prańidhána is also a type of dhyána. Some people chant “Krśńa, Krśńa” while counting [[on]] their fingers and at the same time do some other work. This is an example of japatapa (incantation). Stuh means eulogizing. Stuh is merely a way of flattering Parama Puruśa. For instance, if someone says to another, “Your crown looks magnificent, your ear-rings are dazzling,” and so on, these utterances are called stuti. Japa and stuti are inferior types of sádhaná yielding no tangible benefit for spiritual aspirants.

Mrchiládhatu dárvádi murtáviishvarabaddhaya.

Klishyantastapasá jiṋánaḿviná mokśam na yanti te.

Manasákalpitámurtirnŕnám cenmokśasádhanii.

Svapnalabdhena rájyena rajáno mánavástadá,

Na mutirtapanáddhomádupavásashataerapi

Brahmaeváhamiti jiṋátvá mukto bhavati dehabhrt.

“Mrchiládhátudárvadi”. Artisans use their knives and other tools to make images out of sand, clay, stone and metal according to their own imagination. Some images have ten hands, some have twenty hands, some have four hands. Each image holds different weapons in the different hands. How can these imaginary gods and goddesses, created by the fanciful imagination of human beings, ensure liberation or salvation to spiritual aspirants? Obviously they cannot because they depend for their very existence on the human imagination. Hence it is said that idol worship is the worst type of sádhana. Manasá kalpitá murtrirnrńám cenmokśasádhanii. Let human beings create idols according to their fanciful imagination. A painter also creates pictures – but that is a different thing. Let there be the cultivation of sculpture and painting, but if the idols thus created are expected to grant salvation to spiritual aspirants, that is absurd. It is just like building an empire in one’s mind and considering oneself to be the emperor of that imaginary empire. That is why it is said, Svapna labdhena rájyena rájáno manavástadá. People become the kings of their imaginary world.

Some people consider it propitious to have a holy dip in the Ganges on certain auspicious days. Other people think that by standing knee-deep in water in the winter season they will attain virtue. It is sheer nonsense to expect emancipation in this way. These are merely physical actions which do not guarantee emancipation. However, they may bring emancipation in one way – one may contract a virulent typhoid fever or pneumonia and expire! Na muktirtapanáddhomádupavásah shataerapi. There are some people who die after fasting for thirty or forty days. The members of their community think that they have attained salvation thereby, but one cannot attain salvation by fasting in this way.

Bhahameváhamiti jiṋatvá mukto bhavati dehabhrt. By fasting for prolonged periods we simply invite physical trouble; by standing in icy water in the winter season people shiver with cold. At that time does the mind run towards Parama Puruśa or towards the freezing cold? The mind certainly thinks more about the discomfort, and the person decides to get out of the water and rub the body dry with a towel. The mind is more preoccupied with the discomfort than with salvation. The proper way to attain salvation is to ideate on Brahma. In the absence of deep love and longing for Parama Puruśa one cannot attain salvation. Judged in this light, idol worship is the worst sádhaná of all.

The first and foremost attribute for liberation or salvation is the irresistible urge for God-realization. Exclusive devotion to Parama Puruśa is all that is needed; no external ritual has anything to do with liberation or salvation. People practice those things only for their self-satisfaction. The mind has a natural inclination to know more about the Supreme. But the difficulty is that the Entity which the mind yearns to know about, is beyond its very periphery. That is why the mind, while attempting to fathom Him, returns disappointed again and again.

Yato váco nivarttante aprápya manasásaha

Ánandam brahmańo vidván na vibheti kutashcana.

[The Supreme Entity is One from whom the mind returns, without knowing Him. After realizing the Supreme one no longer fears anything.]

Can a human brain, with the help of a few nerve cells within a little cranium, with the faint flickers of the intellect, and by following the path of logic, attain the Supreme? How inadequate is the intellectual capacity of the human brain! It cannot understand the Supreme Entity, because whatever intellect the brain possesses functions within the periphery of time, space and person. It can never transcend the limitations of these relative factors: the moment it transcends them, it loses its individual identity. There is no other way to attain Parama Puruśa except through the exclusive urge for him, through a personal relationship with Him. Hence, human beings, discarding the vain effort to follow the path of argumentation and intellectuality, will have to resort to the path of devotion and intense longing for Parama Puruśa, the path of Supreme Singularity, rejecting the path of multiplicities.

What is the Supreme Entity? How should human beings try to understand Him? When a doll made of salt wants to fathom the depths of the ocean, the doll itself becomes lost in the ocean. Likewise, how far can human beings move with their limited intellect? At a particular stage the human intellect loses itself, the mind loses its identity – it stops functioning. The intellect can at most go to that particular point and try to depict objects in its own limited way.

Satyameva jayate nánrtaḿsatyena panthávitato devayánah

Yenákramantrśayo hyáptakámá yatra tat satyasya paramam nidhánam.

The first requirement is that a spiritual aspirant must take shelter in satyam, the supreme veracity. Success never comes through hypocrisy or exhibitionism. Rather, it comes by moving in a simple and straightforward manner. One of the inherent characteristics of Parama Puruśa is that He is ensconced in supreme veracity. The Supreme Entity lies covert in all objects – He is hidden in each and every object of this universe. One will have to attain Him by practicing satya and developing an exclusive longing for Him. Do you know how He lies covert in each and every entity?

Tileśu taelam dadhiniiva sarpirápa srotahsvarańisú cágnih

Evamátmátmani grhyateo’sao satyenaenam tapasá yo’nupashyati

Oil lies hidden in sesame seeds. If you look at the seeds you cannot see the oil. The oil can only be extracted if the seeds are pressed in an oil-pressing machine. Once pressed, the seeds produce two products: the oil and the impurities, that is the oil cake. In the same way the Supreme Entity lies covert in your existential I-feeling. If you churn your mind through regular spiritual practice and penance you will find the Supreme Entity, Parama Puruśa, and will squeeze all impurities from the mind.

Dadhiniiva sarpirápa. Butter lies in milk. But if you look at milk you cannot see the butter. To find the butter you have to churn the milk. After churning you will see two things: butter and the impurities. Similarly, when the mind is churned one discovers Parama Puruśa on the one hand and the mind’s impurities on the other hand.

Regarding the philosopher devotees often say:

Mathitvá cattváravedán sarvashasiráni caevahi

Sárantu yogibhih piitaḿ takram pibanti pańd́itáh.

There are so many scriptures – such as the Veda and Vedańta. Some you have seen, others you have heard about. There are even some scriptures which are completely unknown to you. Devotees use a humorous analogy to describe the scriptures. They say that the scriptures are like an unfathomable ocean of milk which turns into butter and whey when it is churned. As soon as the butter is produced from the ocean the devotees consume it with relish. What do the philosophers do? They start conducting research on the inconsequential portion, the whey. They study the effect of whey on the human body, the liver, the kidney, and so on. They try to ascertain whether it should be eaten on a particular day. After ten days of research they finally declare that whey is edible, but unfortunately by that time it has turned sour and become covered with fungus.

Ápah srotasu. In winter and spring rivers seem to be full of sand. It appears as if they are completely dry, but this is not true. Remove the sands and you will discover clear sweet flowing water – highly filtered water. Similarly you may think that your mind is a vast stretch of sand, an empty desert. You may think that since your mind is empty you are a worthless chap, but this is not true. Remove the sands from your mind and you will discover a spring of cool water below.

Araneśu. Arańi means firewood, fuel. Fire lies hidden in firewood. To produce fire you have to rub two pieces of wood together to create friction. Similarly the Supreme Cognitive Faculty lies covert in you. If you create friction in your mind by adhering to truth and performing penance, the fire of meditation will ignite within. This will make it easier for you to realize the dormant Cognitive Faculty. Parama Puruśa or the Supreme Entity can only be realized through truth and penance, and when one has a one-pointed desire to realize Him. There is no other way. Without exclusive devotion to Parama Puruśa nothing can be attained. Mere philosophical knowledge will not help one to attain Him. A person may become a doctorate in twenty subjects, but that will not help him attain the Supreme. To attain Him one must cultivate one-pointed devotion for Him. Hence the most pedantic scholar may fail completely in attaining the Supreme Entity, whereas the most illiterate person may succeed. Parama Puruśa is not bothered about who is a great scholar or who is illiterate. He only considers the degree of one’s mental elevation. Thus the only way to attain Parama Puruśa is to develop an exclusive devotion for Him by embracing a life of truth and regular penance. Those who try to know the Supreme Entity with their intellect may at best gain a superficial knowledge of Him – superficial because the mind can never reach Him. If the mind cannot reach Him how can the human intellect explain what He is.

This reminds me of an old story. Many, many years ago, there was a great Buddhist scholar named Káhńa who lived in Bangladesh. Regarding the Supreme Entity he observed:

Jo mano goar álá jálá

Ágama pothi Iśt́á málá.

Any object of knowledge which enters the mind can just as easily leave the mind. The mind can only entertain objects that come within the scope of time, space and person. Such objects will come, stay for sometime, and then depart. They cannot remain forever. Knowledge of philosophical texts (agama pothi) can be compared to a pile of bricks – rows of bricks stacked one upon the other. This is the value of a philosophical text, not a pie more. The human intellect cannot say anything final about the Supreme Entity because human beings cannot perceive Him through the vibrations of body, mind and speech.

Ále guru uesai shiiś

Vák pathátiita kahiba kiis.

The Guru tries to say something about the Supreme Entity but cannot because the moment he tries to explain the Supreme he comes within the scope of verbal expression. The disciple has the capacity to hear a discourse about the Supreme Entity, yet cannot because the discourse comes within the temporal factor.

Já teṋi boli te tabi tál

Guru bob se shiiśá kál.

That’s why I say that the absolute cannot come within the scope of relativity. Under this circumstance the preceptor becomes dumb and the disciple becomes deaf.

Bhańai Káhńu jina raan bi kaesá

Káleṋ bob samvohia jaesá.

Káhńa says that inspite of that we must not give up. We have to make others understand. But how? We have to communicate in the same way as deaf and dumb people try to communicate with each other.

Eko Devah sarvabhúteśu gúd́hah sarvavyápii sarvabhútántarátmá;

Karmádhyakśa sarvabhútádhivásah sákśii cetá kevalo nirguńashca.(1)

Parama Puruśa cannot do two things. He cannot create another Parama Puruśa like him. He is always One without a partner. He is One and He will remain One forever. Deva is always One. Here Deva means the expression of the Supreme Occult Power. This expression is the hub of the cosmological order. All other expressions of the divine power have emanated from the Supreme Entity, Parama Shiva. We can easily perceive those individual divine vibrations because they come within the scope of our sense organs. But we can only perceive them partially, not fully. For example, we can only perceive a light wave within a certain range of wavelengths. If the wavelength of the light is beyond that range perception is impossible. That is why we cannot see an object in dim light, even though there is some light. And that is why our eyes are blinded by a strong light. Thus the eyes only have the capacity to function within a limited range. The same principle applies to sound waves. Our auditory organs cannot hear a soft sound and are deafened when a sound is too loud. Our sense organs function within the medium range of wavelengths.

The individual vibrations emanating from the hub of the cosmic order are called Deva (Daeva). Parama Puruśa is Parama Deva, the Supreme Wave. He may enter and leave the range of perception at will, but we can never perceive Him. That is why He is called Mahádeva – the Supreme Source of partial vibrations.

The manifested vibrations which are visible in this quinquelemental universe such as sound, touch, form, taste and smell, trees, plants, creepers, mountains and valleys, etc. are only the partial manifestations of the Supreme Deva that come within the jurisdiction of our sense organs. Even among these finite expressions of the Supreme Power there are many which do not come within the range of human perception. So human beings are only concerned with those particular expressions that come within the arena of their psychic and physical justification. These individual divine emanations have their corresponding vibration, form and colour. Some have their respective light waves and sound waves, which human beings can only perceive partially Animals have varying capacities to perceive light waves. Owls, for example, cannot see objects in the day time when human beings can see them, but they can perceive objects in a very dim light, which human beings are unable to do. Moles can also perceive objects in low light. There are many other such examples. Alphabets were evolved on the basis of vibrational sound expressions. Acoustic roots were also formed on the basis of various types of sound.

Eko Devah. This Deva, that is Parama Deva or Parama Shiva, is the Supreme Source of all partial physical, psychic and spiritual emanations. He is the nucleus of the entire cosmos. Therefore, He is described as Eko Deva, the One Deva. The question arises, when the mind cannot reach Him, how can we justify using a numeral, which is a finite term, to describe Him? Numerals such as one, two, three, four, five, etc. are merely psychic concepts. So how can a numeral be used when the mind is unable to comprehend Him? Eka or one is a numeral Similarly aneka (many) is also a numeral. Now the reason why He can be described as Eka or One is that it is only when the mind becomes pinnacled or one pointed that a person can become one with Him.

Human beings must possess maximum devotion (bhakti) and veneration (shraddhá) for Him. They must do intense spiritual practice to realize Him. But human beings will never know His original stance cent per cent because the apparatus with which they can know Him, the mind, gets dissolved in Him. So how can that mind know Him, how can it fathom His depths? I have already given the analogy of the salt doll which went to fathom the depths of the ocean. Before it could reach the bottom of the ocean it dissolved. Just as an ocean remains unfathomable to a salt doll, so the Supreme Entity remains inexplicable to the human mind. That is why the devotees exclaim:

Tava tattvaḿ na jánámi kiidrsho’si Maheshvara

Jádrshosi Mahádeva tádrsháya namámyahaḿ.

“Oh Supreme Lord, the centre of all points, it is not possible for me to understand you fully because the mind gets lost, becomes non-existent, after reaching You. Yet I love You. I wish to attain You with all the urges and longings of the mind, because You are my everything. I do not know what You look like. I cannot describe you. But You must be like something. My, questions is, who am I to say what You look like? I salute You in whatever form You may be.”

Esa devah sarva bhútesu gúŕhah. Does this Supreme Entity reside in any world far above the seventh loka? He has created this world of living beings full of joys and sorrows, hopes and aspirations. Can He sit contented in a special abode (Vaekunta) and leave these living beings alone? If He refuses to be the God of this earthly paradise, then how can we possibly attain Him, far above the seventh loka. Moreover what would be gained by attaining such a God? Even if we knew theoretically that He is ours, it will not satisfy our urges and longings. This idea was well echoed by a mystic poet:

Mor nám ei bale khyata hoc

Ami tomáderi lok

Er ceye beshii kichu nay

Ei hok mor sheś paricay.

[Let my name be famous as being one of your names, nothing more than this. Let it be the last identity of mine.]

The same thing can be said about Parama Puruśa. He belongs to all, of all ages, of all countries and all climes.

Sabáy niye sabár májhe luliye ácho tumi,

Sei to ámár tumi.

You hide Yourself in the midst of all. You remain with those who are the objects of our reverence and revulsion, of our admiration and hatred. You remain hidden in them all. You don’t neglect anyone.

It is not possible for Him to belittle anyone. If He hates anyone it means He hates Himself because He lies covert in the existential I-feeling of each and every living being. So how can He hate the I-feeling of individual microcosms?

Some people with a discriminating intellect may say a certain person is a sinner and belongs to a low caste. Such people are mean and dirty and should be hated, they say. Parama Puruśa does not make any such distinction among human beings because He is an internal entity, residing within the cavity of the human mind. No one is hated by Him, neither the most sophisticated person nor the most downtrodden, illiterate person. I have said before that those who believe in casteism, those who have divided the human society into countless segments, are the veritable enemies of society. Even this statement is not condemnatory enough about these people. Their actions reveal that they not only neglect Parama Puruśa, but actually hate Him. Those who believe in casteism are atheists. When all human beings are the progeny of the same Parama Puruśa, how can one accept the notion of caste? If one accepts the Supreme Father one can never accept casteism. If one accepts casteism it means one does not accept the Supreme Father. Hence to believe in casteism is to believe in atheism.

Sarva bhuteśu gúŕhah. Sarva bhúte means “in all created beings”. Here “created beings” does not refer to animate objects alone, but refers to both animate and inanimate objects. Parama Puruśa resides in everything – in matter, in abstract and in spirit. What we call matter also contains the reflection of Parama Puruśa.

Life and mind originate as a result of mutual clash and cohesion within the solid structure. When the mind is created, Parama Puruśa gets Himself reflected on the mental plate. Where the mind is not yet created, He gets Himself reflected in the atomic structure. He always gets Himself reflected in atoms, neutrons, positrons, etc. To say that Parama Puruśa only resides in mental beings and not inanimate matter is wrong. In fact He equally resides in wood, bricks and stone.

Jale hari sthale hari Anale anile hari

Graha-tárá suŕye hari Harimay e trisaḿsár.

[The Lord resides in water and in earth. He also resides in air and fire. He exists in the stars, planets and sun. He resides in the three worlds.]

Sarva bhuteśu gúŕhah. He remains hidden in all objects. What does “hidden” mean? The different organs of the human body – the hands, legs, eyes, mouth, etc. are the expressed form of Parama Puruśa. That is, Spirit in the process of gradual crudification becomes abstract which is an abnormal form of the crudification of matter. For instance, water vapour is transformed into water in the process of gradual crudification. Water, being more condensed, is transformed into ice. Now, the intransmutable, undecaying and unchangeable form of Parama Puruśa remains hidden – gúŕha – while His mutable forms are visible in the external world.

Sarvabhútántarátma. Parama Puruśa is all-pervasive. An entity can only penetrate an object if it is more subtle than the object. A crude object cannot penetrate a subtle object. Parama Puruśa can enter each and every object. The Saḿskrta root verb “vish” means “to enter”. Parama Puruśa is called Viśńu in Saḿskrta (viś + nu) because He is the entity that lies covert in all other entities.

Vistárah sarvabhútasya Viśńorvishvamidaḿ jagat;

Draśt́avyamátmavattasmádabhedena vicakśańaeh.

Viśńupuráńa –Trans.

The entity who permeates the entire universe is Viśńu. Hence intelligent and considerate people never hate any objects. They look upon each and every object as a manifestation of Viśńu.

There is a nice story. Once there was a great sádhu (wise man). People used to say that he had attained the knowledge of non-differentiation. One day he put his pet dog on his lap and ate food with the dog from the same plate. Another person saw him and said, “This is odd! You’re eating from the same plate as a dog. How can you eat with such an inferior animal? How degrading.”

The great sádhu replied, “You’re making a mistake. There’s no dog here. What you call a dog is nothing but the manifestation of Viśńu. I am a manifestation of Viśńu, the dog is a manifestation of Viśńu, the food and plate are also a manifestation of Viśńu. Sarvam Viśnumayaḿ jagat! He is all pervasive. There is nowhere in this universe where you can hide because Viśńu is everywhere.”

Sarvavyapii sarvabhutátantaratmá. Parama Puruśa is the soul of every entity. The external force of átman is jiivátman or unit soul and the internal force of átman is Paramátmá. Whatever one does physically and mentally is witnessed and known by jiivátmá and whatever the jiivátmás know is known by Paramátmá. That is, jiivátmá is omnitelepathic to the unit mind and Paramátmá is omnitelephatic to jiivátmá. Hence nothing can remain concealed from Him.

Karmádyakśah sarvabhútadhivasah. Who is the actual doer of an action? Who is the ultimate agent? Suppose there is a lot of public unrest. The officer on duty, while trying to keep the peace, prays to God, “Oh Lord, I’m only a junior officer on a meagre salary. Please help me.” He also requests his senior officer for help, “Please take some steps to save my life, Sir”. The senior officer consoles him by saying “Don’t worry, I’m here to help you.” The senior officer also prays to the Lord, “I’ve consoled my subordinate officer saying, ‘Don’t worry. I’ll help you.’ But, Oh Lord, I’m in great danger myself. Please save me.” In this way even the highest authority in power prays to God, “Oh Lord, please save my prestige. If you don’t help me, who else will?”

No matter how much human beings brag and boast, no matter how much they console each other, inwardly they know that they are helpless without the assistance or shelter of the Supreme One. So remember, to console others without remembering the Lord is meaningless.

Karmádhaksáh sarvabhutadhivásah. Parama Puruśa is above everything. Everyone and everything is under His control and influence. Human beings do not have that sort of overpowering influence. They cannot build anything with their own power. No one can say with certainty that he or she will complete a certain task because one can never be sure if one will see the next sunrise. Only Parama Puruśa is karmádhyaksá. Adhyaksa means the highest person in authority. He is the supreme shelter of all, yet requires no shelter. It is said,

Prabhumishamaniishamasheságuńam guńahiinamaheshaganavaranám.

“Oh Lord, Oh Parama Puruśa, You are in control of all, You are the shelter of all, but You do not require any shelter from anyone.”

Tvamekaḿ nidhanam niralamba misham bhavambodhipotam sharańam brajámah.

“You are the Supreme Shelter of all. You are the most dependable shelter of all in this universe. But you don’t require any shelter or any support from anyone. What shall we do? We know that you are our shelter.” Bhavambodhipotam sharańam brajámah. We shall take shelter in the ship on the ocean of bhava. You are the captain of the ship that sails but once across the ocean of life. You are also the ship – our shelter. We entreat You to guide us across the sea. We do not know what Your shelter is. We trust that You don’t require any support; rather You are our support. So we take refuge in Your shelter. Sharańaḿ Brajámah. We are ready to take shelter in the ship that is You.

Thus Parama Puruśa is the Supreme Shelter of all microcosms. He is One without any shelter. He is the shelter of the world, the shelter of the universe.

Sarvabhutádhivásah. Sarvadhuta means container. We are now sitting in Agartala, a sub-divisional town. What is the container of Agartala town? Tripura State is the container of Agartala. India is the container of Tripura state, Asia is the container of India, the planet Earth is the container of Asia and the solar universe is the container of the planet Earth.

In this creation there are numerous solar universes. Parama Puruśa is the container of all these containers; hence He is called Sarvabhutádhi vása. He is the witnessing entity. He is witnessing each and every object, each and every phenomenon. Nothing is unknown to Him.

Apánipádo javano grahiitá pasyatyacaksuh su ushrnotyakarńah.

Sa vetti vedyam na ca tasyasti vettá tamáhuragryam Puruśam mahántam.

He has no feet, yet He moves everywhere. He has no hands, yet he accepts that which is offered to Him with reverence.

Pasyatyacaksuh. He has no physical eyes, yet he witnesses everything around Him. Sarnotyakanah. He has no ears, yet he hears each and every sound. Sa vetti vedyaḿ nacatasyati vetta. Whatever was known and whatever will be known are all known to Him, yet none can know him. At best people can only acquire superficial knowledge about Him. Unfortunately those who do acquire a little knowledge often become proud and vain. It is shameful to see that a microscopic fraction of knowledge about Him make people blind with vanity. It is impossible to know Him fully. He knows everything about everyone but no one knows anything about Him.

Human beings are advised to only do Hari kiirtan, kiirtan on the Lord. Kiirtaniiyah sadá harih. Human beings should always think of Him, they should always praise Him, they should always sing and dance in His name and make others sing and dance in His name too. Human power is extremely limited. Human beings only possess a limited number of small nerve cells within a tiny cranium. How weak they are! Parama Puruśa is the only permanent entity. All other entities are transitory – they exist today but are gone tomorrow. No one can maintain a permanent existence.

Aśtagirirájáh sapta samudráh Brahma-purandara dinayáminya;

Na tvam náhaḿ nedaḿ vyarthaḿ kimarthaḿ kriyate shokam.

*   *   *

Thákbo ná bhái thákbe ná keu

Thákbe ná bhái kichu

Ei ánande yáo re cale káler pichu pichu.

[We won’t be here forever. No object will remain here for long. Move on happily following the footprints of eternal time.]

[[Try to understand this supreme truth.]] If one wishes to achieve something permanent, if one wishes to remain for eternity, if one wishes to attain lasting peace and, happiness, one will have to come within the Supreme Shelter of Parama Puruśa. To delay in this endeavour is to waste one’s valuable time.

Parama Puruśa is the Non-attributional Entity – Nirguna Satha. Does the word Nirguna mean that He is devoid of qualities? No on the contrary, He has so many qualities that they cannot be counted. Hence He is called Nirguna.

Prabhumiisamanishama shesaguńam. Oh Lord, You are the controller of all, but no one is Your controller. We are unable to fathom your countless qualities. What better word can we use to describe You than Guńahiina. In the world there are so many gods and goddesses – major, minor, senior, junior, good and bad, etc. Some gods demand worship from mortal people and threaten to punish by infecting them with disease if they refuse. They inject a fear complex in order to exploit.

This cannot be allowed to continue in the second half of the twentieth century. Human beings should move towards Parama Puruśa with their deepest and most heartfelt love and devotion for Him. They should not worship Him out of fear or with primitive beliefs. The rationalistic mind of the twentieth century is no longer the ignorant mind of the past which was tricked with false logic. Nor will we allow that to occur.

He is Nirguna due to his innumerable qualities. Human beings must move towards Him, the Non-attributional Entity, if they wish to solve their problems. Human beings should direct all their life’s longings and urges towards the Supreme One, and not towards the manifested entities. If the mind is directed towards multiplicities, all the psychic potentialities will be scattered like a packet of mustard seeds. The seeds – a packet contains a lot of seeds – should be thrown in a special way if they are to be picked up and put back in the packet.

In the same way all the urges and longings should be gathered together and directed towards the Supreme. If this is done indomitable psychic energy and invincible spiritual energy will grow from within. This will enable people to solve all the world’s problems – economic, social cultural, big and small. Unless one develops oneself in this way, as an ideal human being, one will not be able to solve any problem, no matter how madly one beats one’s chest or how loudly one shouts slogans. The solution should be commensurate with the problem just as the prescription should be commensurate with the disease. The present world is plagued with numerous problems. To solve these problems we need ideal men and women who are highly evolved from within; strong men and women whose lives are based on the solid foundation of spirituality. In the absence of such people the problems will remain unsolved. That is why I say, concentrate all your love and devotion, consolidate all your psychic propensities and channelize them towards the Supreme One. Don’t allow them to flow towards any other direction, towards any other object.

29 November 1970 DMC, Agartala

Footnotes

(1) Shvetáshvataropaniśad. –Trans.

Published in: 

Ananda Marga Ideology and Way of Life in a Nutshell Part 10 [a compilation]
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The Devotee and the Lord [to be retitled “The Lord of the Devotee”]

The subject of today’s discourse is “The Devotee and the Lord.” The Lord belongs to all, yet we call Him “the Lord of the devotees”. Why? It is said that only the devotee realizes the Lord. The one who cultivates knowledge by studying the scriptures will say, “The Lord belongs to all”, but spiritual aspirant says, “It is true that the Supreme Lord belongs to all, but only devotees can bind Him.”

Now the question is, how can the Supreme Entity be attained? In the scriptures it is said:

Náyamátmá pravacanena labhyo na medhayá na bahunáshrutena;

Yamevaeśa vrńute tena labhyastasyaeśa átmá vivrńute tanúḿ svám.

[This Atman or Self cannot be attained by giving learned discourses, nor by listening to pedantic discourses. Rather the Self is attainable by that spiritual aspirant to whom It manifests itself.]

Through erudition, deep study, or intellectual cultivation, no one will ever attain the Supreme Entity. Human life is short. Within this short span of time human beings have much work to do. It is not advisable to waste one’s valuable time in vain debate or fruitless study. Similarly, by giving lengthy discourses or by becoming profound scholars, no one can attain Parama Puruśa. The minimum qualification required to tread the path of spirituality is a pure heart. If one has a pure heart, this is sufficient.

The so-called scholars vainly think that when they can speak in calculated language and smile in a measured way they are superior to the common masses. But in my opinion, how much intellect can be contained in a small cranium? When people become insane, they are laughed at and teased by others. Similarly, when people grow old they lose their power of memory. To cherish the vanity of intellect is meaningless.

Some people think, “Well, since I have listened to so many learned discourses I have nothing else left to do.” If listening to learned discourses were sufficient, then the microphone I am using now certainly would have attained salvation, because it has heard many beautiful discourses. Listening to others’ discourses is not enough. It is only when He showers His grace upon one that one attains everything. No one can be a member of the inner circle of Parama Puruśa (Hariparimandal) by listening to many discourses. Only when one attains the minimum qualification, a pure heart, can one realize the true nature of Parama Puruśa. One can look upon Parama Puruśa as one’s personal treasure only by virtue of devotion. A devotee can give up everything except Parama Puruśa, for He is the life of a devotee. If ever a devotee is separated from Him he win surely die. In this case a devotee is like a miser.

How does Parama Puruśa manifest Himself to His devotees? Everyone longs to attain Parama Puruśa, but the problem is, how? The scriptures say,

Náyamátmá balahiinena labhyo na ca pramádáttapaso vápyaliuṋgát;

Etaerupáyaeryatate yastu vidváḿstasyaeśa átmá vishate Brahmadháma.

When the Supreme Operative Principle (Paramá Prakrti) functions through a certain structure, the energy functioning within that structure is called bala (energy). In the human being there are three kinds of energy: physical, psychic, and spiritual. Physical energy, by personal endeavour, can be converted into psychic energy, and psychic energy can be metamorphosed into spiritual vigour by virtue of sádhaná. Spiritual power is the strongest. Those who are timid shout “Non-violence! non-violence!” at the top of their voice. All kinds of timidity should be swept away. This requires tremendous psychic energy, which depends on moral or spiritual force.

The question is, how can one acquire such spiritual force? By sincerity, one can acquire psychic force, and through the practice of sádhaná one can acquire spiritual force. Those who are persistent in their endeavour do acquire psychic force. When one sits down to meditate after attaining that sort of psychic energy one easily acquires spiritual force. That spiritual force lies latent in you; it is not difficult to attain. You should ensure that the path of sádhaná you choose is not a defective one in which there is a mistake in the beginning, middle, and end. One should move ahead in one’s mission after determining one’s goal. Once the goal is fixed there remains almost no possibility, of error; hence you should always remember your goal. But once you fall into the trap of error it leads to danger. This is the reason why I advise people to remember their guru mantra, to always remain aware of the goal. The souls of those people who practice sádhaná in this way enter the abode of Brahma. Persistent endeavour and practical cult are essential to reach the goal. Hence, in sádhaná one should remember two essential factors: constant awareness of one’s goal, and persistent endeavour to attain that goal.

During sádhaná the spiritual aspirants should bear in mind that the Supreme Entity does not reside in any particular heaven or vaekuńt́ha, but remains with them at all times.

Tileśu taelaḿ dadhiniiva sarpirápah

Srotahsvarańiiśu cágnih;

Evamátmátmani grhyate’sao

Satyenaenaḿ tapasá yo’nupashyati.

“Parama Puruśa resides in you, just as oil resides in the sesame seed, or butter in milk, or water in the river current, or fire in a flint.”

Parama Puruśa hears all your internal thoughts. Nothing is unknown to Him. He is like a tape recorder in your mind. You may be forgetful with the passage of time, but not Parama Puruśa. Oil resides in sesame, yet it is not visible. If you crush the seeds the oil comes out, and the remaining non-essential parts are discarded. For the attainment of Parama Puruśa an introverted mind is indispensable. In milk lies clarified butter or ghee: but the butter can only be had if the milk is churned. Likewise, Parama Puruśa lies hidden in the cavity of the human mind. If people roam around in the external world in search of Him, they will never succeed.

Idaḿtiirthamidaḿ tiirthaḿ brahmati támásáh janáh

Átmatiirthaḿ na jánánti kathaḿ mokśa baránane.

“People of static nature wander about, bathing in places of pilgrimage in the hope of attaining merit.”

Perhaps the places of pilgrimage are full of polluted, murky water, infested with poisonous insects and worms. A dip in that water may cause skin disease. In that case a visit to a place of pilgrimage ultimately causes disease and suffering.

What should be done by those who are virtuous at heart? They should take a holy bath in their own mind and discover the inner Place of pilgrimage, instead of wasting time and energy in bathing in external places of pilgrimage.

The question of fasting (upavása) arises in this context. The Saḿskrta prefix upa means near. Upavása means sitting near. So upavása by connotation means sitting near Parama Puruśa as opposed to being extroversial. On the day of fasting people abstain from eating solid food. It is easier to concentrate the mind on those days than on other days. The meaning of the word anashana is “not taking food”.

So you understand that it is not possible for people of static nature to attain liberation. Butter lies latent in cream and appears when the cream is churned. Parama Puruśa is like butter: He resides inside you, not outside. But instead of realizing this, people worship Parama Puruśa with flowers and wood-apple leaves. This is completely misleading. It is said in Ánanda Sútram:

Prárthanárcanámátraeva Brahmamúlam: Prayer and worship are all misleading.

If one removes the sand from a dry river bed, one will discover the flow of pure water. Here the sand symbolises impurity and the water represents Parama Puruśa. If you rub two flints together fire is produced: this fire represents Parama Puruśa. This is how you will attain Him – by doing sádhaná.

It has been said earlier that the grace of Parama Puruśa is only showered on devotees. His grace is all that matters. It is true that the people of knowledge (jiṋániis) and the people of action (karmiis) may labour harder, but it is the devotees (bhaktas) alone who attain Parama Puruśa. There are two major obstacles on the path of knowledge: lethargy and vanity. A vain person remains far away from Parama Puruśa. Of all the different types of lethargy, spiritual lethargy is the worst. Spiritual lethargy means not to sit for meditation regularly. Those with spiritual lethargy have time for all other actions, but for spiritual practice there seems to be no time. They say, “It’s already late today – I’ll do a short meditation right now, and devote more time to sádhaná tomorrow.” They sit attentively inside the cinema hall, but in dharma sádhaná they feel sleepy.

Let me tell you a story in this connection. Lakśman accompanied Ram and Sita to the forest. For a long period of fourteen years, his duty was to keep watch at all times. One day he felt sleepy, and dozed off. Suddenly he woke up and was about to shoot the Goddess of Sleep with his bow and arrow. She said, “Lakśman, how unbecoming it is for you to do such a thing! People call you a great hero, but you are using your arrow against a woman.” Lakśman replied, “You know that I am on duty here, yet why have you come to trouble me?” The Goddess of Sleep said, “But it is also my duty to come and sit on your eyelids”. After a long discussion they finally reached a compromise. They decided that after fourteen years, when Ramchandra would return to Ayodhya to ascend the throne, the Goddess of Sleep would sit on Lakśman’s eyelids, because at that time he would have no more work to do.

Fourteen years passed. It was the day of Ramchandra’s coronation. Laksman was on duty. Suddenly Laksman felt extremely sleepy and was unable to prevent sleep from overpowering him. The Goddess of Sleep had not come alone – she was accompanied by a large retinue. Laksman felt embarassed. He thought, “What a nuisance this sleep is! If I fall asleep now my elder brother will think that I’m not interested in his coronation”. But the Goddess of Sleep was adamant. Then Laksman said, “Well, I understand your difficulty. But you should find another place to cast your spell. I suggest you go to a place where someone is delivering a spiritual discourse and sit on the eyelids of those in the audience who are impious.” And since then, this tradition has been maintained.

One of the major defects of people of action is vanity. Devotees have no such defect – they work by virtue of their implicit devotion to Parama Puruśa. There is no room for lethargy in their lives. For devotees, Parama Puruśa is their controller – the machine operator – and they are mere tools in His hands. They think that if they do not do Parama Puruśa’s work, then who else will do it? Thus devotees are greater than both jiṋániis and karmiis, people of knowledge and people of action. People of knowledge seek their Lord in books and not through practical realization. The scriptures say,

Anubhútiḿ viná muŕho vrthá brahmańi modate

Prativimbitashákhágraphalasvádanamodavat.

[Foolish people without any God-realization wrongly feel that they have attained Brahma; their elation is pure vanity. It is they who taste the reflection of a fruit in a pond and claim they have tasted the real fruit.]

People of knowledge do not enjoy the real fruits, they enjoy only their reflections. The Lord of the people of action is like a steamroller – an animate machine. Unless one is endowed with devotion, one cannot realize the Supreme Entity. Devotees feel that their Lord is their constant companion. They feel, “I am one with Him”.

People of knowledge know that Parama Puruśa is beyond the scope of word and thought – aváuṋmanasogocara – and hence they can never reach Him. People of action are almost like mechanical objects. But the sole intention of the devotees is service to God. For this one will have to come in the close proximity to the Lord. One will have to touch Him. The samádhi of the people of knowledge is a theoretical samádhi, whereas the devotees’ samádhi is one of realization. Devotees are happy even when the Lord threatens to punish them because they know that the Lord cannot punish them without touching them. So punishment is also a kind of boon for them.

It is through service that devotees come in contact with Parama Puruśa. To render service to Parama Puruśa you should sing kiirtana loudly. This can be nicely illustrated with an analogy. Suppose a mother has three children – a jiṋánii, a karmii, and a bhakta. The jiṋánii reasons, “Mother is cooking in the kitchen. I will see her in my spare time.” A karmii thinks, “What’s the necessity of meeting her? I will just try to satisfy her through service.” But the bhakta, instead of thinking, will burst into tears. Parama Puruśa in the form of the mother will have to come close to the devotee. The bhakta applies his or her intelligence to come in contact with Parama Puruśa and attain Him. What is the relation between the devotees and their Lord? It is said in the scriptures,

Tvamiishvaráńáḿ paramaḿ maheshvaraḿ

Tvaḿ devatánáḿ paramaiṋca daevatam.

You are the Lord of this universe, so you are Maheshvara. You are the Supreme Source of all the occult powers, so you are Mahádeva. You are the Lord of all Lords; You are the original and everyone else is a copy. You are the real King; the rest are theatrical kings.

Suppose there are two young boys – a prince and a farmer’s son. The prince becomes a king, but the farmer’s son merely plays the role of a king in a play. You are all the children of Parama Puruśa, and thus you are His princes and princesses. You should never allow any inferiority complex to dominate your minds. Always remember the Supreme Truth that you are the powerful and beautiful children of Parama Puruśa. You are destined to be victorious.

1 January 1971 DMC, Patna
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To Know Him Is to Be Free from All Fetters

The subject of today’s discourse is “To Know Him Is to Be Free from All Fetters”. No living being in the world wants to he in bondage; the natural tendency of the human mind is to attain all-round emancipation. In all spheres of life – social, economic, psychic, intellectual and physical – human beings seek total freedom. If people do not want that freedom, it should be understood that they have lost their inner vitality, the pulse of life has stopped. Such people should have no place in a living society, rather they should reside in the funeral pyre of the burial ground. Now, the question is: how can one attain liberation from all bondages? Today’s discourse is an attempt to answer that question.

There is only one Entity who, when known, can give liberation to human beings, and that entity is Parama Puruśa. The scriptures say,

Súkśmátisúksmaḿ kalilasya madhye

Vishvasya sráśt́áramanekarúpam

Vishvasyaekaḿ pariveśt́itaraḿ

Jiṋátvá shivaḿ shantimatyantameti.

Anádyanantamakhilasya madhye

Vishvasya sráśt́áramanekarúpam

Vishvasyaekaḿ pariveśt́itaraḿ

Jiṋátvá devaḿ mucyate sarvapáshael.

Súkśmátisúkśmaḿ kalilasya madhye. The power of perception of the human sense organs (indriyas) is very limited; they can function only within a certain limited range, and beyond, that they are ineffective. Where the indriyas fail to function, the buddhi or intellect takes over. But the intellect also functions within a limited range, although broader than than that of the indriyas. In the case of a very subtle or very crude object, the intellect also cannot function properly.

What is the meaning of Súkśmátisúkśmaḿ? When an object is beyond the power of perception of the sense organs we call it súkśma or subtle. That is, an object which the mind can conceive, but which the indriyas cannot perceive, is subtle. That which comes within the range of the sense organs is crude or sthúla. And the object which is beyond the conceptual range of the mind is very subtle (súkśmátisúkśma). Kalilasya madhye. The word kalila has a number of meanings. Here it means a very subtle portion of an object. When the human mind ceases to function it is suspended, it becomes ineffective. That state is called the liila, or divine game, of Parama Puruśa. Take the case of a tiny white ant: it is a very small creature, yet it too has a brain of its own through which it can think. Even in the case of a tiny white ant, the cosmic game of Parama Puruśa is equally operative. It is not that divine grace is limited only to the crude objects of the senses. Rather, His divine grace continues in the same way in subtle and very subtle objects. The numerous ways in which the divine game of Parama Puruśa is being played is simply beyond human imagination.

Vishvasya srast́á. What do we mean by Vishva? We know that this vast creation, this quinquelemental universe, is created by the static principle of Prakrti. The very wont of the static principle is to bring everything within the bondage of limitations. Parama Puruśa created the universe with the help of the static principle of Prakrti. When He functions as a witnessing entity to this creation of the static principle, this quinquelemental universe, He is called Vishva. Now the question is, who has created Vishva, the witnessing entity? The answer is, He has created Himself, and as such He is caged Svayambhú (self-created). Thus, in the very subtle sphere where the human mind fails to function, His divine game continues in so many ways.

There is a subtle difference between liilá and kriid́a. When the cause of an effect is easily discernible it is called kriid́a, but when the cause is unknown and only the effect is easily discernible it is called liilá. This creation is the liilá of Parama Puruśa because human beings do not know why He has created it. With the help of their intellect they are eager to know the cause of creation, but will they ever be successful in this quest? They want to solve the riddle of creation, but they have no notion about the cause. So whatever Parama Puruśa does is all His liilá, It cannot be called His kriid́á. I have already said that when one discovers the relation between the cause and effect it is called kriid́á, but when one can see only the effect and not the cause, it is called liilá. For human beings having only a small unit mind the creation is the liilá of Parama Puruśa, but to Him it is His kriid́á. For instance, in the relative world wherever there is time, space, and person, and wherever the limited intellect can function, we can discover the cause behind every action. In this connection you remember the oft-quoted aphorism of Maraśi Kańada: Kárańábhávat káryábháva – “Where there is no cause there is no effect.” In the process of tracing the cause-effect relationship back to its original cause we arrive at the last stage. Beyond this stage action does not remain within the scope of time, space and person. Since the cause remains beyond the scope of the three relative factors, it does not also come within the periphery of mind. If the mind transcends the periphery of the relative factors it is automatically annihilated.

So the action which comes within the periphery of the mind but whose cause remains unknown is called the liilá of Parama Puruśa. But this cause, whether it remains within or without the periphery of the human mind, is clearly known to Parama Puruśa. The so-called scholars attempt to discover this cause, but in vain, because it remains beyond the domain of the first effect. Human beings can only try to imagine the cause but they will never come to a decisive conclusion about what it actually is. How can the unit mind conceive of something which is beyond the domain of mind? To attempt do so is a sheer waste to time. In spite of that intellectuals continue their vain attempts, because it is their ingrained habit. But the truth remains forever unknown to them. They can only realize the truth when their minds reach the abode of truth, but in actuality the mind can never reach that abode.

True devotees never vainly discuss anything. They know that to debate something which is beyond the scope of the mind is a waste of time. Devotees are the wisest people; the pundits are foolish. Pundits foolishly waste their time trying to know something which is beyond the periphery of the mind. Devotees, on the contrary, try to make the best use of their time. They are well aware of their relation to Parama Puruśa; they know that He is their Creator, and they are His creation. So the relation between the devotee and His Lord is one of creation and creator. This inseparable relation of Creator-creation has been mentioned in the sloka: Vishvasya Sraśtáramkanewaru pam.

It is a very personal and familiar relationship. Parama Puruśa is not a judge, nor are the individuals the accused. The relationship between Parama Puruśa and the unit beings is a sweet and familiar one. The devotees remind the pundits that their attempts are exercises in futility, and declare unambiguously that they belong to Parama Puruśa, and Parama Puruśa belongs to them. I told you something in Calcutta about the word Bábá. Bábá is derived from the Sańskrta word Vapra. Vapra-Bappá-Bábá. Vapra means “dear”. Parama Puruśa is dear to one and all, and so human beings call Him Bábá. Likewise, all created beings are dear to Parama Puruśa, so to Parama Puruśa all the created entities are Bábá. This is an unusual relationship. When the devotees sing Bábá Nám Kevalam, Parama Puruśa also sings Bábá Nám Kevalam. This means that Parama Puruśa exists because devotees exist, and devotees exist because Parama Puruśa exists. Their relationship is interdependent.

You all know that there is an old conflict between the devotees and the Lord. The devotees say to the Lord, “You are great – You are our life”. To this the Lord replies, “You are great; you are My very life. I exist because you exist”. Who is greater – the devotees or the Lord? Since time immemorial this conflict has been going on, and will continue for eternity. It will never have any satisfactory solution. Hence the devotees advise the pundits not to waste their valuable time. Human beings come on this planet for seventy or eighty years at the most. If they waste their valuable time in fruitless debate, when will they do their real work? “Art is long, life is short”, says the old proverb.

The devotees claim that the pundits are mistaken. Before the universe was created Parama Puruśa was completely alone. Just think of a vast universe where there are neither stars, nor comets, nor satellites, but only one Entity – Parama Puruśa. If you remained so completely alone, how would you feel? I am sure you would go mad. Well, Parama Puruśa was in a similar situation. He had the power to speak, but there was none to hear. He had the power to laugh, but there was no occasion for laughter. He could not even cry, or scold anyone. Just think what a terrible situation He was in. Hence to perpetuate His eternal divine game – to speak, to laugh, to teach, to scold, to instruct – He manifestated Himself in numerous ways. This is, in brief, the contention of the devotees.

Not only has Parama Puruśa created the most complex entities out of Supreme Singularity, He has created the tiniest of objects too; so He understands the pains and pleasures of both. He shares their joys and sorrows. If some people think that they are insignificant, illiterate, poor people, and their Parama Puruśa does not take care of them, they are entirely mistaken. This is not possible, because from the largest to the tiniest everything is within His vast mind. Everything originates from Him.

Sama plusiná sama mashakena sama nágena

Sama ebhistribhirlokaeh.

To Parama Puruśa a small white ant and a mosquito have equal importance. The huge mammoth and the three worlds also are equally important to Him. How vast are the three worlds in comparison to a tiny white ant! But to Parama Puruśa both are equally significant. That is why I want you to remember always that none of you are petty or unimportant in the eyes of Parama Puruśa. Under no circumstances can you be insignificant to Him. All of your feelings and longings, all your mental thought-waves, in fact, everything emanates from Parama Puruśa. He is One, but His manifestations are manifold, unending. His playful expressions are multifarious.

Agniryathaeko bhuvane praviśt́o

Rúpaḿ rúpaḿ pratirúpam jagáma

Ekastháh sarvabhútánatrátmá

Rúpaḿ rúpaḿ pratirúpa vahishca.

“Fire is one, but when it spreads to various objects it becomes numerous. Likewise, the One Supreme Entity becomes many when He expresses Himself externally in numerous entities”.

You can certainly claim that the One and the many are mere psychic distortions, the result of psychic assimilation and externalization. “One” is a particular number, “two” is also a number, “many” is another number. One may also be called many, because we arrive at many by adding many ones together. But in the case of Parama Puruśa, which number should we use? The word “one” is a psychic creation. The same is the case with the word “two”. All are the creations of the mind. But Parama Puruśa is not a creation of the mind. So how can we use the term “one” to describe Him? We can say one for a unit, but what about Him? Until our mind merges in Parama Puruśa, we cannot attain Him. To attain Him the mind must become one-pointed and directed solely towards Him. Thus if any number is to be used to describe Parama Puraśa, only the number one is suitable.

Vishvasyaekaḿ pariveśt́itárani. Parama Puruśa manifests Himself in numerous ways through each and every object of this universe, but His manifestation is not confined to unit beings and the observable universe alone. His existence extends beyond that. In other words, His divine game is not limited to you alone – it extends beyond that, and continues for eternity.

Jiṋátvá shivaḿ shántimatyantameti. Parama Puruśa is Shiva. By knowing Him human beings can attain absolute peace. The word shánti is derived from the Saḿskrta root verb sham plus suffix ktin. Shánti means to remain absorbed in one’s own self. One can attain equanimity and equipose of mind by knowing Parama Puruśa. This is what is called shánti. Parama Puruśa is addressed as Shiva. Shiva is also called the Cognitive Faculty (Citishakti); that is, Shiva is also a kind of force or Shakti. In ordinary terms what we call Shakti is Prakrti. So Parama Puruśa is Citishakti and Prakrti is His imminent power. Only if Citishakti permits it can the binding faculty of Prakrti influence Him. But if the Cognitive Faculty does not desire it, the Operative Force of Prakrti is helpless. Then Shiva remains dormant in His unmanifested stance. We witness the manifested state when the Cognitive Faculty permits the Operative Force to operate. So when someone attains freedom from bondage it means he or she is freed from the bondage of the Operative Principle, and is thus established in the Cognitive Faculty. This is why it is said, Jiṋátvá shivaḿ shántimatyantameti.

It is also said, Anádyanantamakhilasya madhye vishvasyá sraśt́ramanekarúpaḿ. He not only manifests Himself in the very subtle universe; He is equally beginningless (ańadi), endless (ananta), and unbarred (akhila).

What is the meaning of akhila? Khila means “bolt” or “shutter”. Anything which does not have a bolt or shutter is called akhila or nikhila. For India as a whole we say akhila bhárata. For the Saḿskrta word vára the English equivalent is “check”. The English word “bar” carries the same meaning also. For instance, the word Váráńasi, according to popular belief, means a place where anas or rebirth is checked or prevented.

Anádi. This universe is both beginningless and endless. Parama Puruśa manifests Himself in subtle forms, but He also manifests Himself in infinite ways.

Deva. Parama Puruśa is called Deva. All other entities are not exactly Deva, but are the expressions or creations of Deva. Numerous waves are always emanating from Parama Puruśa, each wave flowing with a particular speed and wavelength. In common parlance each of these waves is called Deva, but actually they are not Deva because their source or origin is Parama Puruśa. Every vibration of the universe is called Deva; and the, source of a devas is, called Mahádeva. So, in reality, who is Deva? He is none other than Mahádeva. The rest of the so-called devas are merely His reflections. Who is a deva? Sarva dyotanatmakah akhańd́acidaekarasa: the Entity who radiates innumerable vibrations out of His infinite body, whose tendency is to other than Mahádeva. The rest of the so-called devas are merely called Deva. He is cidaekarasah. Cit means Cognitive Flow, ekarasah means unbroken flow. So cidaekarasah means the singular unbroken flow of consciousness. In this sense only Parama Puruśa is Deva, and no one else.

Dyotate kriiŕate yasmádudyate dyotate divi

Tasmáddeva iti proktah stúyate sarvadevatah.

The Entity whose vibration vibrates the whole universe, whose effulgence illumines every other entity, from whom all other entities emanate, and in whom all other entities culminate, is the true Deva. All other deities are engaged in the service of the Supreme Deva. Hence He is the God of all gods, the Deva of all devas, that is, Mahádeva. By knowing Mahádeva all the binding fetters are removed forever. Here the fetters (páshas) mean all the physical, psychic and spiritual fetters. In the narrow sense pásha means the eight páshas.

Ghrńá shauṋká bhayaḿ lajjá jugupsá ceti paiṋcamii.

Kula-shiila-mánaiṋca aśt́ao pásháh prakiirttitáh.

[Ghrńá means hatred, shauṋká means apprehension, bhayaḿ means fear, lajjá means complex of shyness, júgupsá means hiding something or suppression, kulu means lineage, shiila means vanity of culture, and mána means vanity. These are the eight páshas or fetters.]

Sometimes the word pásha refers also to the six enemies (ripu): káma or attraction for physicality, krodha or anger, lobha or greed, moha or blind attachment, mada or pride, and mátsarya or envy. Sometimes it refers also to the fifty psychic propensities (vrtti) of the mind.

Only by knowing this Deva or Parama Puruśa can human beings attain emancipation from all sorts of bondages. There is no other way to emancipation. To know Him means to merge the unit mind into the Cosmic Mind. Human beings can become one with Parama Puruśa with the help of their unit consciousness. Only when they attain this stage can they realize that there is no difference between the microcosm and the Macrocosm; that is, knowledge, knower and known lose their individual existences. The knower and knowable become practically one, and the connecting link between the two, that is, knowledge, stands nullified. At this stage there remains no bondage.

Anádyananta: anádi and ananta. If there is any Primordial Entity it must have its starting point as well. If there is a starting point it must exist in a certain place, and it must have its culminating point also. If the starting point is located at a certain place, the culminating point must also be located in a certain place. If there is a starting point and a culminating point, there must be a middle point also. For these three reasons each and every entity comes within the scope of time, space and person.

When one knows Parama Puruśa, the creator of the starting point, the middle point, and the culminating point, one is free from the temporal, spatial and personal factors. One is liberated from the influence of the binding faculty as the Supreme operative Principle gradually wanes. Hence, regarding Prakrti it is said, Prakrtih sá nitya nivrttá – “Prakrti is the entity that undergoes constant waning.” By constant ideation Prakrti ultimately dissolves Herself in Parama Puruśa. Just as Prakrti is merged in Puruśa under certain conditions, sádhakas also become one with Parama Puruśa when liberated from the bondages of the Operative Principle. They attain salvation when Prakrti becomes one with Parama Puruśa in the process of gradual waning. The very wont of the microcosms is to attain liberation by snapping all their fetters. The only way to do that is to come within the shelter of Parama Puruśa. There is no other way – Nánya panthá vidyate yanáya.

17 October 1971, New Delhi DMC
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The Omni-Reflective Cognitive Consciousness

Today’s subject of discourse is “Omni-Reflective Consciousness” (Pratisaḿvedii Puruśa). Who is pratisaḿvedii? When an object, due to its objective existence, [[is substantiated]] as the counterpart of [[another action or as the counterpart of an existence, that object]] is called [[prati]]saḿvedii. For instance, when the sound wave is reflected on an object we hear the echo of the original sound. The object [[on which the]] original wave is reflected is called [[pratisaḿvedii]] [reflecting plate]. Such an action is called saḿvedana. The reaction to this action is called pratisaḿvedana. That is, the action is saḿvedana and the reaction is pratisaḿvedana.

When human beings proceed towards the cause from the effect along the path of the law of causation, they finally reach a stage where they only see the effect and not the cause. For example, the cause of a tree is a seed and the cause of a seed is the tree. A stage is reached when the cause of the seed is no longer known – the intellect fails to proceed any further. The Supreme cause remains beyond the mind’s periphery on the other side of creation. The human mind cannot reach it because it remains embedded in Parama Puruśa. Whenever there is a reflection, there must be a reflecting plate. Similarly, whenever there is pratisaḿvedana there must be a pratisaḿvedii. Thus in the process of analysis, the last pratisaḿvedii will be none other than Parama Puruśa.

One of the meanings of the Saḿskrta root-verb krś is to determine one’s existence. Krśna means the entity on whom the existence of all other entities depends. Krśna is the Supreme pratisaḿvedii.

One can never reach the Supreme pratisaḿvedii by following the path of analysis. This path causes one to believe that one’s mother, father, and even the limbs of one’s own body are all separate entities. The path of dharma or spirituality is the path of synthesis. It is the path which synthesizes the many into one, and helps one to discover the Supreme unity in the midst of diversity. The one who treads the path of synthesis ultimately discovers that what was once multiplicity has been transformed into the supreme singularity.

In the first stage of synthesis one will have to consolidate all the expressions of the sense organs and then withdraw them into citta. Suppose you see something. The original waves of an object assimilated by your eye organ will be reflected in your citta. Only then will you be able to perceive that object. But if those waves assimilated by your eyes are not properly reflected in citta you can not see anything. In the next stage the existence of citta is substantiated by ahaḿtattva or doer-I, its reflecting, plate. Thus, on the path of synthesis citta will have to be merged in ahaḿtattva. In the subsequent stage all the faculties of ahaḿtattva will have to be merged into mahatattva, the existential I. And in the fourth stage the faculties of mahatattva will have to be merged in jiivátmá or unit consciousness. The pratisaḿvedii of jiivatma is Parama Puruśa. Thus in the process of synthesis human beings move towards Parama Puruśa.

What is the meaning of the term Puruśa? The first meaning is, Pure shete ya sa Puruśah. That is, the entity that lies quiescent in the psycho-physical structure of another entity is called Puruśa. You must have noticed that in a house where a marriage ceremony is being held different people perform certain tasks. The head of the family, however, does not do any specific task, but supervises the proper completion of all tasks. Similarly, Puruśa, the Cognitive Faculty, lies hidden in the physical body. Without His wish no organ of the body can function. The second meaning of Puruśa is Purasi tiśt́hati ya sa puruśah: The entity that remains before all other entities is Puruśa.

The import of both the above definitions is the same: Parama Puruśa is the Supreme Pratisaḿvedii.

You may have thought about the primordial cause of this creation. Human beings have been trying to discover this ultimate cause in various ways. Primitive human beings had an undeveloped intellect. To them rainfall, the dawn and rice were the symbols of gods and goddesses. Matter was of paramount importance in their lives. It was long afterwards that human beings realized that Parma Puruśa is the Supreme cause of creation.

Kálah svabhávo niyatiryadrccha

Bhútáni yonih Puruśa iti cintyáh

Saḿyoga eśaḿ na tvátmabhavát

Dátmá pyaniishah sukha duhkha hetoh

“Time, nature, fate, accident and the five fundamental factors – the combination of all these was thought to be the Supreme Cause of creation.”

While trying to discover the original cause of creation human beings thought that it must be eternal tempos. But when intellect developed they discovered that hypothesis to be incorrect because time is nothing but the mental measurement of the motivity of the action. If there is no action there is no question of any measurement of time. If the moon does not move around the earth, no question of days, months or years can arise. Hence time is not the original cause. Yet out of inquisitiveness human beings continued to search for the ultimate cause of creation. A question arose in their minds:

Is nature the ultimate cause? The answer is no. Prakrti, the Supreme Operative Principle, functions according to the limited freedom it has been granted by Puruśa, the Supreme Cognitive Faculty. Puruśa is the Transcendental Entity; Prakrti is merely the immanent power of Puruśa. Shaktih sa shivasya shaktih. The style in which Puruśa functions is called nature. Nature cannot act independently and thus cannot be regarded as the absolute cause of creation, the Supreme Reflecting Plate.

Is fate (niyati) the primordial cause of creation? The word niyati means “fate” or “providence.” The accumulated reaction of the action you once did will definitely be expressed one day. This reaction is called niyati. It is true that human beings are controlled by niyati or fate. The environment into which one is born is the most congenial for the expression of the unexpressed reactive momenta, and the circumstances in which one exists must be accepted as the result of one’s actions – this constitutes one’s fate or niyati. According to their fate, people are born under particular planetary positions, but they are not guided by those planets: they are guided by their own fate which they themselves have created. Hence niyati or fate also cannot be the Supreme Reflecting One (carama pratisaḿvedii). I would like to add further that those who are fatalists are also misguided. It is wrong to leave everything to fate without taking any initiative at the time of grave danger. Once a person has created his or her fate through his or her own actions, it is certainly not proper to completely surrender to that self-created fate.

If time (kála), nature (svabháva) and fate (niyati) are not the Supreme Factor, then is action (yadrcchá) the primordial cause? In fact in the world there is no accident – everything is an incident. The seed of a mango becomes a tree in due course, but when the cause is quickly transformed into effect, we call it an “accident” because we can see the effect but not its cause. In fact, the concept of accident is a defective notion created by our ignorance. Many people consider an earthquake to be an accident, but this is incorrect. Perhaps a huge stone took ten million years to move from one place to another, but when it really did fall then the action of falling took place in only a few seconds; whereas the cause of the action was preparing to reach this consummate state for many years. Hence you should bear in mind that this vast and varied universe was not created accidentally, otherwise in the process of analysis we could have attributed it to accident. The exact equivalent of the Saḿskrta word yadrcchá hat́hát is that which literally means “suddenly” – an unwise action done on the spur of the moment. The sound “ha” is the acoustic root of the sun, and of the Vishuddha Cakra, and the sound “t́ha” is the acoustic root of the Ájiṋá Cakra. The portion of mind which regulates the body and the physical energy is symbolised by the sound “t́ha”. When “ha” controls “t́ha” it is called “hat́ha yoga”; that is, to control one’s subtle energy through physical energy. Hence accident or yadrcchá which is only a relative concept can never be the primordial cause, and it cannot be the Omni-Reflecting Cognitive Principle either.

Then are the quinquelemental factors of matter the primordial cause? The physical body composed of five fundamental factors is activated by the physical nerve cells and nerve fibres, which are in turn controlled by the mind. The mind is the over-all controller. To consider this material universe the primordial cause of creation is certainly erroneous. The five fundamental factors emerge from the Cosmic Mind and from the five fundamental factors the unit minds emerge. By utilizing powerful bombs made by these unit minds, we can utilize matter at our own will to even destroy huge mountains. So how can matter which is created and ruled by mind be called the absolute factor? It, too, cannot be said to be the Supreme Reflecting Principle. Those who consider matter as the primordial cause are living in a fool’s paradise.

Then is the unit consciousness (jiivátma) the primordial cause of creation? The unit consciousness is so assailed by its illusory bondages of Prakrti, by its actional bondages, and by the bondages of the guńas, that it cannot transcend its own labyrinthine limitations. Although the witnessing “I” (jiivátma) of the microcosmic mind can be the witnessing “I” of the Macrocosmic mind as well, yet in ordinary circumstances that witnessing “I” is confined within the limits of a particular unit mind. Under these circumstances the iivdma or unit consciousness which is associated with the unit mind and assailed by the consequences of the actions of the unit mind, cannot be called the Supreme Reflecting Principle, because it is coloured by the colour of the unit mind. For instance, when a red rose is placed before a mirror, the mirror becomes red. Likewise the unit consciousness also becomes assailed due to its proximity to the unit mind. Here the flower represents the unit “I” and the mirror the unit consciousness. The unit consciousness, because of its closest association with the unit existential feeling, gets inseparably associated with the joys and sorrows of the microcosms.

Klesha-karma-vipákáshayaeraparámrśt́a puruśavisheśa Iishvara.

Until the jiivátmá or unit consciousness is unassailed by dint of sádhaná or spiritual practice, it cannot be considered to have attained the rank of Iishvara. Hence the unit consciousness also cannot be considered as the Supreme Reflecting Principle, the primordial cause of creation.

What is the actual Pratisaḿvedii Puruśa? The scriptures say,

Kśaraḿ pradhánamamrtákśaraḿ harah kśarátmanáviishate deva ekah.

Tasyabhidhyánád yojanát tattvabhábádbhúyaschánte vishvamáyá nivrttih.

The instrumental cause of the metamorphosis of this universe is the three principles of Prakrti. Prakrti is an entity which is doing something, but it cannot be the material cause or the efficient cause because behind the actional faculty of Prakrti there is no scope for any moral principle. Shakti or energy itself is a blind force – if it is not supported by intellect or prajiṋá it is always crude and static. Suppose an electric hammer is being operated, and a child accidentally inserts its tender hand under the hammer. The hammer will automatically smash it – its blind force will not spare the innocent child’s hand. Hence the sádhaná of Prakrti divorced from the touch of Shiva (consciousness) is highly dangerous. The Cognitive Principle itself is both the material cause and the efficient cause of creation.

In the flow of creation the Cognitive Principle is also inseparably associated with the Creative Force. Although the Cognitive Principle is not the enjoyer of the fruits of action, yet it maintains the closest association with the Operative Force, and as such it cannot be the Supreme Reflecting Principle (caram prati-saḿvedii). Hence only the unmanifested Supreme Cognition which is above both the Cognitive Principle and the Operative Force can be the Supreme Reflecting Principle, because when we reach both the mutable and immutable (kśara and akśara) in the path of synthesis towards the One, we notice that in the previous stage both of them have emanated from the unmanifested Supreme Cognition (nirakśara). This unmanifested Supreme Cognition is the Supreme Reflecting Principle. Hence the unit consciousness will have to proceed from matter to mind to consciousness, and from consciousness to the Supreme Cognition. All human beings are endowed with this capacity to move forward towards the Supreme Cognition. You all have come from the Supreme Entity, and you will all finally return unto It. That Supreme Reflecting Principle is the highest desideratum of your life.

1 October 1971 DMC, Calcutta
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Momentum and Attraction

Wherever there is movement or progress, there is either momentum (saḿveda) or attraction or both. When people advance that which propels them from behind is known as momentum, and that which pulls them from in front is known as attraction. Momentum and attraction can be physical, psychic, and also spiritual. For instance, if I push something from behind, that object moves forward. Again, if I forcibly pull it from the front, it also moves forward. This is called mundane or physical momentum or physical attraction.

Similarly, we can propel or attract an object forward through psychic force. Even if the body is pushed, the mind may not move. Often the body wants to work but the mind is too weak. Conversely, sometimes the mind wants to work but the body is physically tired; yet the mind goads the body into action by sheer force of habit. Thus momentum and attraction function equally in the physical, psychic and spiritual worlds.

There are various types of movement in the world, and behind all of them these forces of attraction and momentum are operating. Physical momentum or physical attraction, however, is, extremely short-lived, especially if it is not supported by psychic or spiritual force. The momentum and attraction of the psychic realm is comparatively long-lasting, and the momentum and attraction of the spiritual realm is everlasting.

When people’s actions are supported by their physical energy and actional faculty but not by their spiritual energy, they become easily tired in the process of work. But when they plunge into activity with cent percent of their energy and move forward with a clear plan of action, fixing a high ideal before them, all their actions become successful, and their lives are fulfilled. This is called devotion.

There cannot be devotion in every physical action because the existence of devotion is dependent on the Absolute Entity, Parama Puruśa. When people are engaged in intellectual activities, their work is bound to be temporary; likewise, when they perform action simply for the sake of action, this too is only temporary. But when there is both knowledge and action, and both are fused into one, the result is devotion. Devotion itself has an attraction which is permanent in effect, and this is called inspiration.

The goal of human life is to realize the Absolute Entity, without which human actions can never be permanent. When human beings seek to do something lasting, or build something new, or promote human welfare, or establish something valuable to society, they must establish themselves in spiritual life. Without devotion, without inspiration, they cannot achieve anything.

Spiritual inspiration and devotion arise in the human mind through sádhaná or selfless service. Many people may think, “How is it possible for devotion to arise without following the path of knowledge or action?” The arousal of devotion is but the reaction of one’s previous actions. Perhaps at some time in their previous lives people cultivated knowledge (jiṋána) and selfless service (karma), and as a result they have attained devotion without practising jiṋána and karma sádhaná in this life.

Many people cherish the idea that bhakti, devotion, has nothing to do with jiṋána and karma, but this sort of thinking is totally defective. Devotion is never divorced from knowledge or action; rather, it is a synthesis of the two, it is their consummation. People may think they can achieve the Supreme Goal of life by practising práńáyáma in a closed room for twenty-four hours – they will certainly fail, for in them there is inertness, there is a lack of dynamism. Someone who continues the ritualistic incantation of mantras twenty-four hours a day cannot attain Iśt́a, the Supreme Goal. Conversely, those who exclusively perform actions cannot attain the Goal either; they will simply become like machines – they will become slaves to action. A machine is certainly dynamic and works extremely hard, but can that machine acquire knowledge and devotion?

Knowledge and devotion are just like the Gauṋgá and the Yamuna:(1) only when these two converge is the fulfilment of life attained. Thus those in whom devotion has awakened will have to engage themselves in suitable action. In life one can never escape from the need for action. If they do not understand which action is beneficial for them, they should consult others; but they will have to work continuously. Since devotion has awakened in them and they have been endowed with spiritual inspiration, they are sure to attain success in whatever action they undertake. Plunge into action and you will find that you will be able to do anything and everything. Never think that you cannot do a certain work; just commit yourself to doing that work and you will see that you will certainly be able to do it. When you start working for the welfare of society, society can never remain backward; it is bound to progress, and through the advancement of society you will also achieve success in your life.

The momentum or attraction of the psychic realm is much more powerful than that of the physical world, and the momentum or attraction of the spiritual world is still more powerful. When people hesitate and doubt whether they can accomplish something, and if they start to work in that hesitant frame of mind, they can never accomplish that task. But if they plunge into action thinking of their goal with courage, imbued with spiritual inspiration, they are sure to be crowned with success. No action is greater than the human capacity to perform it. Of all the manifold entities in this expressed world, human beings are the most powerful.

We determine the standard of human beings depending upon the degree of success or failure, or purity or impurity of their actions. If the actions of human beings are successful and pure, we call those people great. Thus before starting any work, wise people should think whether the action is righteous or not. If it is they should throw themselves into action then and there. They are destined to be victorious. When people decide to act they generally do not bother to think whether their action is righteous or not; rather they merely think whether or not they can achieve success. The more they think this, the more a fear grips their mind that they will fail, and ultimately they will never achieve success, whether the task is righteous or unrighteous. They should rather think whether or not the action is righteous.

Whenever performing any action, you must analyse to what extent the action about to be undertaken will ensure physical, psychic, spiritual, social and economic progress, and you must also consider whether your action will truly bring welfare to the world. When you are certain that your actions are truly benevolent, you must immediately throw yourselves into those actions. The inspiration behind your righteous intellect comes from Parama Puruśa, and thus it is He who will provide you with the requisite strength to accomplish the task. When your conscience dictates that the action to be performed is benevolent, you should realize that if the discriminating intellect behind your conscience is convincing you of the righteousness of your action, then that intellect will also surely provide you with the requisite courage to translate that idea into action. Thus when you are convinced that a certain action is good, then you should have no hesitation in your mind whatsoever. Such hesitation will be absolutely useless.

Átmánaḿ rathinaḿ viddhi shariiraḿ rathameva tu

Buddhiḿ tu sárathiḿ viddhi inanah pragrahameva ca.

If the human body is compared to a chariot, then the passenger is the Átma, unit consciousness, the intellect is the charioteer, and the mind is the reins. When the intellect determines that a particular action is supported by conscience, then the intellect is sure to receive all kinds of assistance from Parama Paruśa. Thus I have said, and I repeat: never be hesitant or afraid to perform any righteous deed. The human body and mind which are just like machines, have to be fully utilized. If the machine is good but is left idle, it becomes rusty; likewise, if people are endowed with keen intellect, profound wisdom and enormous physical vigour, but do not utilize these assets, then their degradation is inevitable. But if people who have no remarkable intelligence, physical energy or financial resources but are endowed with an awakened conscience, plunge into action, they are sure to be victorious. They will become great in all respects, and others will be forced to accept their greatness. Only after achieving great deeds in society will they leave this world, and their advent will have been successful in all respects.

In this way it becomes easy to perform righteous deeds. What is important is to move towards Parama Puruśa, the only permanent Entity, along with one’s knowledge and action, which we collectively call devotion. Without the inspiration of devotion, nothing lasting can be achieved. Thus conscientious people, whatever actions they may perform, must not deviate from the Supreme Goal in life. Ours is a subjective approach with objective adjustment: our main purpose is to continue with our mundane activities while placing our minds at the feet of Parama Puruśa. You must accept Him as the ultimate Goal of your lives, and then move on. If impediments arise in your movement towards the Goal, they must be removed from the path; and those circumstances which are beneficial to your progress must be encouraged. In this way you will individually progress, and that individual progress will also advance the collective life.

Only a life thus inspired is the true life. Others may have human bodies, but the minds residing in those bodies are not truly human. You boys and girls have come onto this earth as human beings with human bodies and minds – you should never forget this. Humanity is the criterion of judgment for truth in this universe. When human beings are established in the false glamour of humanity, then truth stands victorious. So in the practical world, the greatest entities are human beings – they are the highest expressions of Parama Puruśa, the Supreme Consciousness. Only they have the capacity to understand the significance of the numerous forms, colours, smells, etc., in which Parama Puruśa is constantly metamorphosing His creation. The poet Chandidas sang,

Shuńaha mánuś bhái, sabár upare mánuś satya, táhár upare nái

[Look, O human beings, humanity is the highest truth – There is nothing above it.]

“Humanity is the highest truth.” Whenever you perform any action, your humanity should never be devalued; whenever you undertake any action you should think whether or not it is truly human, whether or not it is truly righteous. The moment your judgement convinces you that this action is righteous, you should not waste a single moment; you should forthwith jump into action, and victory will be yours.

1971 DMC

Footnotes

(1) The Ganga and Yamuna are traditionally considered holy rivers in India. –Trans.
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Relativity and the Supreme Entity

The subject of today’s discourse is “Relativity and the Supreme Entity”. The innate propensity of human beings is to seek freedom from all bondage. Whenever they are placed in bondage they try their utmost to free themselves. It was this effort to liberate oneself from bondage that caused love or dharma to develop in the human mind. I will free myself from all sorts of bondage. This inspiration, this existential stamina, this motivation inspired human beings to tread the path of Dharma. It is due to this driving urge that human beings have mastered and will master all matters concerning Dharma.

These bondages are of three types: physical, psychic and spiritual. The first category comprises all those bondages which concern time, space and person in this quinquelemental world. For instance, if a person wants to reach Dacca immediately, he or she will not be able to do so; this inability is physical bondage. Human beings want to reach their destination at once but they cannot, and the consequent dissatisfaction created in their minds is the physical spatial bondage. Likewise there are temporal bondages also. Perhaps a desire may arise in someone’s mind today to see what India was like at the time of Lord Krśńa, 3500 years ago; but this cannot be done due to temporal bondages. Likewise there are personal bondages also.

There are also psychic bondages, the various types of mental limitations and afflictions that arise due to our saḿskáras; and finally, there are the spiritual bondages. Human beings, through the cultivation of knowledge, become convinced that their nearest and dearest one is Parama Puruśa, that He is the soul of their souls. Parama Puruśa is dearer even than their own existential “I” feeling, because one’s “I” feeling is not something permanent – it will not last forever. But Parama Puruśa, the Supreme “I” of one’s small unit “I”, will remain forever, and thus only He can be the dearest Entity. In the material sphere we wrongly think that the existential “I” feeling of the human mind is our most beloved entity, but if we penetrate deeper into the matter we will understand that Parama Puruśa is indeed dearer than our own “I” feeling.

Yet even after this understanding, when we do not actually attain him within the scope of our realsation, then this painful sense of separation is spiritual bondage. That which brings about the permanent cessation of these three types of bondages is called Paramártha, the Supreme Good.

Trividha duhkhasya átyantikii nivrttih.

Out of the endeavour to liberate themselves from these three bondages, human beings have cultivated material science, and in this way they have learned and discovered many things. In overcoming the psychic bondages they could not achieve any significant progress; and although they have attained some success in overcoming physical bondages, yet they could not permanently conquer any of the three factors of time, space and person. Even if they go to Dacca from Calcutta by rocket, it will take some time to reach the destination: they will never be able to conquer time altogether. Nevertheless people go on trying to surmount the limitations of time, space and person.

Is any psychic progress attained in this continuous endeavour to overcome physical bondage? It may be possible to acquire some objects of enjoyment or to transcend the temporal, spatial and personal bondages to some extent. But will this really bring psychic elevation? No, not even the slightest. Suppose a highly elevated person is travelling by bullock cart, and a degraded person is travelling by rocket. Does the person in the rocket become more elevated because he is moving at a high speed? The affluent countries have purchased the brains of the intellectuals and invented many new things: does this mean that they are highly developed? Are those countries which could not develop those inventions, like India and other Third World countries, underdeveloped countries? Not at all. The progressiveness or backwardness of a certain country cannot be judged in this way. A progressive country is one in which human beings are developing. Even cows, goats and other animals can be sent into space in rockets – does that mean that they are more developed?

So it is clear that time, space and person can never be completely conquered. Likewise, in the psychic sphere also some people try to explain things to their fellow human beings, thus removing their psychic hunger. Suppose people do not know the meaning of a word. They may suffer some psychic discomfort for a time, but once the meaning of the word is conveyed to them their mental affliction is removed. Then they discover another word whose meaning is unknown to them! Among human beings you will never find anyone who knows everything, nor is that possible in practical life. An omniscient person never comes within the scope of relativity: he or she may remain outside the realm of relativity but not within it.

What ordinary people learn one day they forget the next. Those of you who are graduates and postgraduates will admit that if I ask you to sit for the school final examination now, you will certainly not pass the exam. This shows that you have studied but quickly forgotten what you learned. You have not gained much, so it would not be wise for you to consider your education as a glorious achievement.

The fact is that human beings have tried, are still trying, and will continue to try to overcome their physical and psychic bondages. That which helps one overcome physical and psychic bondages to some extent – that, for example, will reduce the minute – is called artha. Hunger is a physical bondage – it is related to the physical body of this quinquelemental world. To remove hunger you require money to buy food in a restaurant. Eating the food brings temporary release from the bondage of hunger; and thus money, the object which brought about this release, is called artha.

Let us take another example. “Antidisestablishmentascalistically”(1) is the longest word in the English language. Until people know the meaning of this word, they remain in psychic bondage. If someone says that that particular word [is] meaningless, or useless, then that psychic bondage is removed. The next moment, however, another question arises in the mind: “What is the meaning of asaḿkramsahah?” Unless someone gives the meaning, one’s mind is disturbed. Only when the meaning is known does the mind return to its normal state. Hence the meaning of a particular word is also called artha in Saḿskrta, because knowing the meaning brings temporary relief from psychic bondage. [The Saḿskrta word for “notebook” is artha pustakaḿ: pustaka means “book” and artha means “meaning.”]

When people know in theory that Parama Puruśa is always with them, that He is their nearest and dearest one, and yet He does not come without their personal realization, this is called spiritual bondage. For such people Parama Puruśa remains confined to the abstract striptures, and does not become a living realization. Spiritual aspirants must liberate themselves from this bondage by dint of their sádhaná.

So people may attain temporary freedom from physical or psychic bondages, but they fall into those bondages again the next moment. There may be temporary victory, but it is again followed by defeat: ultimate victory is impossible. (In Saḿskrta “victory” is jaya and “complete victory” is vijaya.) Spiritual bondage is different from psychic or physical bondage, because once the spiritual aspirant realizes Parama Puruśa, that realization becomes permanent. If you take food in a restaurant daily, you will also have to pay every day – you cannot pay once for always. Hence the term artha is not used in the spiritual sphere; rather we use the word Paramártha – the ultimate, permanent relief from bondage. This Paramártha, as I said earlier, remains confined to the scriptures of the philosophers, and thus the thirst of their hearts is never quenched. They waste their valuable time in useless philosophical discussions. Parama Puruśa may or may not remain in the book of the devotees but He is surely present in their hearts. By dint of sádhaná and kiirtan devotees bring the supreme flow of spirituality into the practical world; they taste it and bathe in it. Parama Puruśa is not an object of bookish knowledge, of philosophical speculation – He is the soul of souls, the nearest Entity to a devotee’s heart, the One with whom a devotee is constantly playing and conversing with laughter and joy. That blissful satisfaction in a devotee’s heart is conspicuously absent in that of a philosopher.

Thus the Supreme Entity is beyond the scope of the physical and psychic spheres. The physical and psychic spheres are assailed by the limitations of relativity, but the spiritual world is free from such limitations. The Supreme Entity is absolute, but It also touches the realm of relativity. This descent from the absolute to the realm of relativity is not properly understood by the philosophers. They say that the realm of the absolute is not at all accessible to the human mind, and hence the mind is incapable of judging or analysing the Supreme Entity. Thus philosophers are totally incapable of explaining why Parama Puruśa is so closely associated with the relative world, and with human beings. In none of the books of the philosophers can we find the proper reply to this query. Devotees are always ready to reply. They say, “Oh philosophers, it is a fact that Parama Puruśa resides in the unmanifested world. Now, you philosophers, just imagine that you are alone in this universe. Will you not become mad if you remain alone with your analytical bent of mind? In the same way our Lord did not want to remain alone, so He manifested Himself in various forms just to associate Himself with them, to play with them.” The explanation of the devotees is simple and straightforward.

Some people may complain about this strange game (liilá) of Parama Puruśa. (In Saḿskrta, an action whose cause is known to human beings is called kriirá, and an action whose cause is not known is called liilá. The actions of the Supreme Consciousness are called liilá because we do not know their cause.) They may say, “What a strange liilá is this! Because of this liilá we have to undergo so many trials and tribulations!” But the point is, He is playing His liilá with none other than His own creations. Thus He certainly has the moral right to do so.

The devotees tell the philosophers that Parama Puruśa has the right to play His divine sport with them, thus they find no reason to complain. This sets the philosophers thinking. They conclude that the devotees are correct because the devotees have a very close relationship with Parama Puruśa, whereas they are outside of His intimate circle. They fail to understand where to draw the line of demarcation between the Macrocosmic flow and microcosmic flow: they simply churn through hundreds of pages of books without any practical realization. So the philosophers feel deflated, while the devotees proclaim,

Nitya áchi Vrndábane,

Ámi to nai Hari cháŕá,

D́ákle Hari ásbe káche,

D́ákle parei dey se sáŕá.

[I am always in the divine realm of Vrindávan

I am never without my Lord.

My Lord will come to me whenever I seek Him –

He responds to my slightest call.]

So the devotees truly enjoy the presence of Parama Puruśa whereas the poor philosophers are so foolish that they remain far from Him.

Then the philosophers start pondering over the issue of conversion from absolute into relativity. They wonder, “How is it possible, how can it be done? What is the Primordial Factor, the Causal Matrix behind this creation?” The philosophers start racking their brains to find the answer.

Kálah svabhávo niyatiryadrcchá bhútani yonih puruśa iti cintyá;

Saḿyoga eśáḿ na tvátmabhávádátmápyaniishah sukhaduhkha hetoh.

Kála svabháva. What is that Absolute Entity? Some say it is mahákál or Time eternal, because, they say, everything is imbeded in Time. However, everything occurs within the vast scope of eternity, thus can we call Time the Absolute Factor? The devotee objects: how can the time factor be the Supreme Entity? Time is the mental measurement of the motivity of action. Where there is no action or where there is no mind to measure, there cannot be any time either. If there were no earth, or if the earth had not revolved around the sun, or if there were no developed living beings to measure the movement of the earth around the sun, then there would have been no days, months or years. We could not have measured them, and thus there would have been no time either. Hence the existence of time depends on two factors: the motivity of action and the instrument to measure this motivity of action. Judged in this light, time cannot be the ultimate factor, so the devotees advise the philosopher to look elsewhere for the Absolute. There is nothing like Eternity, because what we call Eternity is a collection of numerous fragments of time.

The concept of fragments of time arises in the human brain. Suppose a person becomes senseless at twelve o’clock. When that person regains senses after five hours, he thinks that it is still twelve o’clock. During the period of senselessness his mind was not able to measure the motivity of action, and hence time ceased to exist. Then should the philosophers not admit that the devotees are correct?

Then the philosophers turn to another hypothesis: that nature or svabháva is the Absolute Entity, but this is also not acceptable. Whatever is taking place in this universe happens in a particular style, and that style of functioning is called “nature.” Nature cannot be considered to be the Entity which creates this style of functioning, because Nature is not a conscious agent. There can be no intellectual justification for this supposition. Nor can we call Nature a blind force because it follows a particular system, a particular style of functioning. Suppose a person is cooking food according to a particular style. Who is cooking: that person, or the style of cooking? The answer is, the person is cooking. The sun rises at a particular time and sets at a particular time – it follows a particular system, which we call Nature. However, the conscious agent which is working in this particular style is not nature. The philosophers must accept this argument also.

So the philosophers turn to still another hypothesis, that niyati or “fate” is the absolute factor. “Whatever is fate cannot be averted,” they say. This is equally unacceptable to the devotees because, after all, who is that Entity who spins our fate? Ram’s fate is different from Shyam’s fate. Who created these different fates? Fate herself cannot determine that.

Daevena deyamiti kápuruśah vadanti

Udyoginaḿ Puruśasiḿhamupaeti Lakśmii

Yatne krte yadi na sidhyati ko’tra dośah.

Cowards say that everything is determined by fate. In reality, however, those people with tremendous initiative or enterprise are crowned with success. Cowards say, “If one makes intense efforts and then fails, what is the harm?” But devotees say, “No, no, this is sheer fatalism. One who believes in fatalism will have to simply lie inert.”

Devotees say that fate is simply the collection of unrequited saḿskáras. A person who performs an action has to undergo the reaction to that action. If his body is old, the reaction of that action may not be expressed in this lifetime. Only when the same person is reborn will his unserved saḿskáras be expressed. He cannot remember the action of his previous life because he has acquired a new brain. So he takes the expression of those saḿskaras to be his fate. In fact they are not his fate – they are merely the reactions of his previous actions of his previous life. The philosophers contend that astrologers are able to predict people’s future by preparing their horoscopes. They may be correct, for in this universe everything follows a particular rhythm. Nothing is isolated, everything is interconnected. Even a tiny ant does not die a premature death. If an ant does die prematurely, the entire universe becomes unbalanced and loses its rhythm. Everything in this universe, whether great or small, is a dignified member of the universal family. To enjoy equal importance; none should be slighted.

When people are reborn, they carry the saḿskáras, the reactive momenta, which remained unrequited in the previous life. According to their saḿskáras, they are born under a certain planetary system in the solar system, and during their lives they must act and move within the scope of a particular sign of the zodiac. Thus everything follows a particular system. It can be inferred that people of such-and-such nature are born under a certain planetary position. The science of astrology was formulated on the basis of such a theory. But in this regard, simply surrendering to fate would be sheer foolishness.

The philosophers say to the devotees, “Yes, these ideas appear to be logical,” but then they take up another hypothesis. “Is yadrcchá or accident the cause of creation?” they ask. Some people say that this creation is accidental, but the devotees retort that this is simply absurd. In this universe nothing is accidental; so how can accident be accepted as the ultimate cause of creation? It is merely a simplistic attempt to hide one’s ignorance about the ultimate cause. One should remember that each and every incident is causal, nothing is non-causal. When some incident takes place abruptly we call it an accident, because the effect has taken place so suddenly that we can not determine its cause. Thus we use the word “accident” just to cover up our failure to detect the cause behind the effect. These arguments convince the philosophers that the idea that accident is the ultimate cause of the universe is simply absurd.

Then is matter, of which this universe is composed, the ultimate cause of creation? Here the questions arise, from where does matter come? And from where does intellect, the subtle mind of a human being, come? We must accept that the potentiality of mind was lying hidden in matter, otherwise, how could mind originate from matter? The strange thing is this: that the same mind which originated from matter is also controlling matter. The hands, feet, eyes, nose, ears, mouth, etc., of the human body, which are all material, are all controlled by mind or intellect. If mind originated from matter, then how does mind control that same matter? Suppose the body is hungry for food, but the mind insists that it will not eat anything; it would prefer to commit suicide rather than eat. Then who will win – mind or matter? Mind will certainly triumph over matter. This proves that mind exercises authority over matter. Mind is subtle and the crude emerges from the subtle. Matter works under the guidance of the Cosmic mind. So the philosophers are convinced that matter, too, is not the ultimate cause of creation.

Then is unit consciousness or jiivátmá the ultimate cause of creation? The devotees argue, “How is that possible? Although the jiivátmá is the witnessing entity which cannot perform any original action by itself, it always maintains the closest proximity to the mind, and is inseparably associated with it.” Suppose a person does something wrong physically or mentally, and imbibes a set of saḿskáras. According to the previous saḿskáras he was a human being, but according to the newly acquired saḿskáras he is reborn as a dog. The progress or degradation of the human mind has a direct effect on the apparent progress or degradation of the soul, because of the soul’s close proximity to the mind. Suppose a piece of red cloth is placed in front of a mirror: the mirror will appear to be red, but in reality it is the cloth which is red, not the mirror. The same applies to the unit consciousness. Hence an entity which is affected by the mind cannot be the ultimate cause of creation. When it has the limitation of being assailed by another entity, it is certainly not the Supreme Agent.

The philosophers are now quite confused, but the devotees are guided by clear logic. According to them all objects and actions that we perceive are reflected on the Supreme Reflecting Plate. If this reflection does not take place, the existence of an object or action remains unsubstantiated. Suppose you come in contact with an object. To you the object is real because the vibrations of that object are reflected on your mental plate. You extend your hand, and your hand feels the existence of that object. Due to this tactual contact you accept that the object exists. Likewise, when the vibrations of external objects transmitted through your nerves are reflected on your citta, and those vibrations on the citta are reflected on the ahamhattva, and those on the ahamhattva are reflected on the mahattattva, and finally when those on the mahattattva are reflected on the unit consciousness, you have attained your real Átmá or Soul.

Although the Átmá itself has no merits or defects, it is affected by the saḿskáras of the mind. Only when the unit consciousness is fully reflected on the Supreme Reflecting Plate, Cosmic Consciousness, is the real Parama Puruśa attained. The philosophers are finally convinced by this cogent logic.

When you realize that everything is Parama Puruśa, you will have to channelize all your physical, psychic and spiritual faculties, all your hopes and aspirations, longings and desires, towards that Supreme Entity. Only then will you come in the closest proximity to Him.

Let us take an analogy:

Yathá darpańábhávo ábhásahánao mukhaḿ vidyate kalpanáhiimekam

Tathá dhiiviyoge nirábhásako yah sah nityopalabdhi svarúpemátma.

Suppose there is a certain person surrounded by fifteen or twenty mirrors. In those mirrors fifteen or twenty faces are reflected. Each mirror thinks that it possesses a particular face. The real face is amused at this, because it knows that it is not possessed by any mirror. Those faces reflected in the mirrors are just like the microcosmic minds. Every human being, every unit entity, has a mind. In matter mind is dormant, but the potentiality of mind is ever present. Mind even exists in wood, rocks, sand, stone, etc. Wherever there is the expression of mind, there is also the reflection of the unit consciousness. Through scientific research this dormant mind may also express itself one day, even in matter – it is not it all impossible. A tiny grain of sand today will one day be transformed into a great scholar, an extraordinary personality. Every atom has that possibility. Thus those reflected faces in the mirror are the unit consciousnesses, and the real face is Parama Puruśa. When this reflection is stopped, the unit consciousness will also cease to exist, and the existential “I”-feeling of the microcosm will also cease to exist. But how to do this?

The task of all the images in the mirrors is to rush headlong and merge themselves in the Supreme Entity. That is, the devotees must channelize their minds towards Parama Puruśa and stop all reflections forever. Tathá dhiiviyoge nirábhásako yah. When they merge their “I”-feeling (mahattattva) with all their joys and sorrows, thoughts and moods, hopes and aspirations in Parama Puruśa, there remains no reflection, and no unit consciousness: there remains only the One Supreme Entity. They should not attach any importance to obstacles they may meet along the way. Trampling down on the thorns on the path, they must move ahead, undaunted. Parama Puruśa is also attracting all created beings towards Himself, and they consciously or unconsciously are moving towards Him. No one can escape this movement. When people realize that they are moving towards Him, the speed of their movement is tremendously accelerated. They move on and on, meeting no defeat.

Chot́e ye jan banshiir t́áne

Se ki tákáy pather páne.

[Those who rush in response to the call of the Divine Flute – do they pause to look back?]

Whatever might be the obstacles, the devotee must move on like a flying bird. True spiritual aspirants will never be frightened by any circumstances, for they are born warriors, ready to move on amidst all struggles. They will smash all obstacles relentlessly. This is the creed of their lives.

What is the result of this headlong rush towards the Supreme One? The result is that one becomes one with the Supreme Entity. Hence the devotees channelize all their longings and urges towards that Supreme One. They recognize only that One and no second entity. I narrated a story some time ago that is highly illustrative. Once a few people asked Hanuman, “You know that Ráma and Nárayań are one and the same entity?” What is the meaning of Náráyańa? The Saḿskrta word [[nára]] has three meanings. One is “water,” niira: Nitraḿ toyaḿ jalaḿ udakaḿ kambalaḿ pániiyaḿ ka. The second meaning is “devotion”: nára + dá + d́a = nárada; that is, one who distributes devotion. If we take the first meaning of the word nára, in that case Nárada means “the person who supplies water in the railway station.” The third meaning of the word nára is Paramá Prakrti or the Supreme Operative Principle. Here the suffix ayana means “shelter.” So nára+ayana=Náráyańa, “Parama Puruśa, who is the shelter of Prakrti.” Likewise the book in which the character of Rama is described is called the Rámáyańa. The word Ráma means “Parama Puruśa:” Ramante Yoginah Yasmin Sah – “the One whose very thought exalts the spiritual aspirants is Ráma.” The light of the earth comes from the sun, the light of the moon also comes from the sun, and the light of the sun comes from Parama Puruśa. No entity possesses any light of its own.

Na tatra súryo bháti na candra tárakaḿ

Nemá vidyuto bhánti kuto’yamagnih

Tvameva bhántámanubháti sarvaḿ

Tasya bháśá sarvamidaḿ vibháti.

[Before that effulgent Supreme Entity, neither the sun shines, nor the moon nor the stars. Nor does the lightning flash, what to speak of fire. In Parama Puruśa’s light all other entities shine. His effulgence illuminates all luminous entities.]

Ráti mahiidharah rámah. The first letter of the word ráti is ra, and the first letter of the word mahiidhara is ma – from this the word Ráma has come.

This may also be explained: Rávańasya márańaḿ. Here Rávańa means all the baser propensities of the mind. Since all these baser propensities work in ten directions, it is said that they are like a ten-headed demon. If one seeks to annihilate this demon, one will have to take the shelter of Parama Puruśa. The entity who is instrumental in that annihilation is called Ráma.

Thus you see the meaning of Ráma and of Naráyańa is the same. When Hanuman was asked why he was so insistent on taking the name of Ráma and never taking the name Náráyańa, he promptly replied:

Shriináthe jánakiináthe cábheda Paramátmani

Tathápi mama sarvasvah Rámah kamalalocana.

“I know by philosophical analysis that there is no difference between Náráyańa and Rama, and yet I will channelize my mind towards One Entity and not many. For me there is no Náráyańa, there is only Ráma.”

Likewise for the genuine spiritual aspirants there is only One Entity, and they rush only towards that Supreme One. Their minds move only in one direction, not in a thousand directions. The devotees say:

Tadekaḿ smarámah tadekaḿ japáma

Tadekaḿ jagatsáksiirúpaḿ namámah.

“If I remember anyone, I will remember only that One Entity and not many. If I repeat anyone’s name, I will repeat only the name of the Lord. If I ever salute anyone, I will salute only the Supreme One and no one else.” The rule is, if you pay salutations to a human being, you should say “Namaskár”, but if you pay salutations to Parama Puruśa, you must say “Namaste.” Namaste means “I salute Thee.” Human beings are greeted with the word “Namaskár” because they are considered to be the expressions of the Supreme Being. They should not be greeted with “Namaste.” In the case of Parama Puruśa either “Namaste” or “Namaskár” is permissible.

The mental strength that develops through one-pointed concentration accelerates the speed of the aspirants’ minds. When they proceed towards Parama Puruśa with accelerated speed they are destined to reach Him.

Always bear in mind that the Lord of the philosophers (jiṋánis) is only an impersonal God, whereas the Lord of the devotees is a personal God – a personal relationship is established between the devotees and their Lord. The Lord of the philosophers bears so many glamorous epithets that it is difficult to understand Him. He sits like a magistrate, presiding majestically over his courtroom, trying human beings according to various sections and sub-sections of the penal code. The relationship between the devotees and their Lord, however, is very intimate – here the question of courts or law does not arise. There is only a sweet relationship of love between them. Thoughts, fears, anxieties are the concern of the philosophers, and hence the Lord also remains somewhat aloof from them. The difference between the philosophers and the devotees is illustrated in the following shloka:

Brhacca taddivyamacintyarúpaḿ

Súkśmácca tat súkśmataraḿ vibháti;

Durát sudúre tadihántike ca

Pashyatsvihaeva nihitaḿ guháyám.

The Lord is far, far away from the philosophers, but the devotees know that their Lord is in the innermost recesses of their hearts. The philosophers say that the Lord is beyond the reach of the ordinary human mind; but the devotees say that the Lord resides within the innermost cavity of the human mind as the subtlest entity, subtler than any subtle creation. He is the closest entity to the human heart.

Tomáre páche sahaje pái tái ki eta liilár chal

Báhire yáder hásir chat́á bhitare tháke cokher jal

Bujhi go ámi bujhi tava chalamá

Ye kathá tumi balite cáo se kathá tumi balaná

Tomáre páche sahaje dhari kichui tava kinárá

Dasher dale pheli go páche vimukh tumi virúp tái

Bujhigo ámi bujhigo tava chalaná

Ye pathe tumi calite cáo se pathe tumi calaná

Savár ceye adhik ogo tái ki tumi phiriyá jáo

Khelár ghare khelár mata bhikśá yadi bháśiye dáo

Bujhechi bujhechi ámi tava chalaná

Savár yáhe trpti halo tomár tithe halaná

[Do You playfully avoid me lest I should attain You easily? Those who outwardly smile but inwardly shed tears of sorrow – these tricks of Yours I understand, O Lord. You do not say exactly what You want to convey, lest I should attain You easily. You have made Yourself boundless. When I treat You as an ordinary entity You turn Your face away from me. I understand Your tricks, oh Lord, I understand. You do not walk the path which you want to tread. You always demand the maximum and if we give you anything less, You turn Your face away from us. Everyone else may be satisfied with his or her lot, but you alone remain ever unsatisfied.]

When human beings ask for money they must send some application letters, but when Parama Puruśa wants something from you, He will not ask for it, He will demand it. What He will ask you for, you will hesitate to give; for He will ask for nothing less than your whole existence. Those who are prepared to give their all, even though they may be the most degraded sinners, become the full responsibility of Parama Puruśa, because they have surrendered themselves completely to Him. They have not given away fifteen annas, keeping one anna for themselves [there are sixteen annas in one rupee.] Hence it is the moral responsibility of Parama Puruśa to care for such people. Those who dwell in the “Heaven of Knowledge” may say, “Such a degraded person has committed such a dastardly crime – his liberation is impossible, for his past was so black!” The philosophers might busy themselves dabbling in knowledge, but those who have completely surrendered themselves to Him, will certainly be cared for by Him.

Take the case of flower: it may be defiled with dirt and dust, but if that flower is offered to the water, will the water not accept it? Certainly it will. Likewise the devotees will never be concerned with what a person did in the past. They will think, “I am like a flower offered at His feet which He has graciously accepted.”

Api cet sudurácáro bhajate mámanyabhák;

So’pi tu vinirmuktah mucyate bhava bandhanát.

The Lord says, “Even if the worst of the sinners worship me exclusively, they will be liberated from all worldly bondages.” This total surrender is not attainable as long as there is any vanity of knowledge in a person’s mind – it is not possible for such a person to become an A-grade devotee. (Devotees are of several categories). No matter how sinful people may be, they need not worry about anything if they come within the shelter of Parama Puruśa. Only this has to be ensured, that their surrender is cent per cent.

The devotees know that their Lord cannot do two things: the first is that even if He wanted to, He cannot create another Parama Puruśa like Him, for there remains always only one Supreme Consciousness. Hence self-surrender means surrender to the one and only one Parama Puruśa. The second thing which Parama Puruśa cannot do is He cannot hate anyone. He does not have this capacity at all. This is one of His major weaknesses, and the devotees take full advantage of it. They know that however sinful or wicked they may be, Parama Puruśa, cannot hate them, so there is no need to worry.

Thus you see that those who possess knowledge mixed with some devotion are bound to dabble in intellectual speculation, while those who possess devotion mixed with some knowledge are the best type of human beings. Devotees are classified into three categories: the devotees of the third category say that “The reflected consciousness of the unit mental plate is the jiivátmá, and my existential ‘I’-feeling is embedded in it. Since Parama Puruśa is reflected on each and every mental plate, He is also reflected on mine as well. Since Parama Puruśa belongs to all, and I am included in all, therefore He belongs to me as well.”

The second or medium category of devotees says, “As Parama Puruśa is reflected on my mental plate, He is mine. Perhaps He is also equally reflected on other mental plates, and may be related to others as He is related to me. Thus Parama Puruśa belongs to me, and He belongs to others as well.”

The first and highest category of devotee says, “I belong to Him. Since my heart and mind are dancing in His divine flow, and are becoming effulgent, He is mine – He is my personal property. I don’t care if He belongs to others or not. I am not prepared to share Him with others. In this universe everything is transitory: what exists today will not remain tomorrow. Nothing will last forever – neither wealth, nor name, nor fame, nor power, nor prestige. I am prepared to give up all relative objects, but Parama Puruśa is my permanent treasure – I will never share that treasure with anyone.”

Such sádhakas who move towards the Supreme Goal with undaunted speed will never recognize any obstacles on the way. Their only goal is to realize that “Parama Puruśa is mine. He is my personal treasure. I will live with Him, and I will never give Him up.”

23 November 1971 DMC, Calcutta

Footnotes

(1) [[The author appears to have deliberately invented and used a nonsense word here. –Trans.]]
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The Bábá’s Grace chapter “Returning Home” is an abridged version of this discourse.

Mantra Caetanya

Before we try to understand what a mantra is, let us be clear about shabda [sound]. Everything in this manifest universe is vibrational. Creation is also vibrational. And the first and subtlest expression of the vibrational flow is shabda. As shabda is the first vibrational expression of Brahma, Shabda Brahma is the first expression of Kárya Brahma [Effect Brahma, Expressed Brahma]. The fundamental difference between Kárya Brahma and Kárańa Brahma [Causal Brahma] is that all vikásha, all expression, in Kárańa Brahma is purely svagata (subjective) and svarasátmaka (blissful). There is no paragata (objective) or pararasátmaka (extroversial) pleasure therein. Being purely subjective and blissful, it has no vyaiṋjanátmaka bháva, no exceptional quality. In other words, it is purely original and cannot [contain] any compound or mixture.

Prior to its practical emergence in the practical sphere, shabda was present in the realm of bháva, or ideas. And the starting point of shabda in the world of ideation is called paráshakti. Paráshakti exists both in the unit(1) and in the [Cosmos]. Although potentially paráshakti has full possibilities of expression, due to lack of a medium it does not get expressed. It germinates into expression as soon as it finds a medium. And its vibrational expression is shabda. In other words, we hear sound within and without when there is a mutual clash in the medium due to the formation of troughs and crests of various waves. This then is shabda.(2)

Kárańa Brahma [is represented] in Tantric scriptures by all the svaravarńa [vowel] sounds taken together. When those sounds are converted into action, that is, acquire the potential to form mixtures and compounds, they are called vyaiṋjana [consonants]. The diversity of creation is expressed through consonants, not through vowels. This is the logic behind the division of the Indo-Aryan alphabet into vowels and consonants.

What is a mantra? It has already been stated that the starting point of shabda, parábindu, exists both in the unit and in the [Cosmos]. In the flow of evolution, in the unit as well as in the Cosmic, shabda is born out of pará. Pará is the womb of all sounds. A mantra is a collection of a few particular shabdas - not each and every shabda. Mantra means “that collection of sounds meditation on which leads to liberation” – Mananát tárayet yastu sah mantrah parikiirttitah. Man plus the root verb trae plus the suffix d́a make up the word mantra.

By way of illustration, suppose you are sitting somewhere and you do not have the strength to move. A gentleman happens to come that way. If you say to him, “Come, sir, let’s have a little talk,” that will not prompt the gentleman to lift you by the hand and support your movement. If, on the other hand, you tell the gentleman, “Come, sir, I don’t have the strength to get up – please take my hand and lift me up,” it may bring about that result. Thus we get the result we desire by means of an appropriate expression in words. In this illustration the seed of the idea was the same at the level of pará, but due to two different formations of expression, different results were obtained. A given expression carries a particular meaning for you, as it expresses a particular feeling and it possesses a particular value. In other words, when a particular feeling is expressed through a particular combination of sounds, it achieves a particular value. But even then it does not attain the status of a mantra.

Unless the shabda or the collection of shabdas, when meditated upon, leads to the path of liberation, it cannot be called a mantra. Every mantra is thus sonic or vibrational and is vibrating simultaneously in the Cosmic system and in the unit body. When, with the help of a mantra, a person finally establishes the parallelism of the unit ectoplasmic vibration with the Cosmic vibration, that person gets mantra siddhi.

And what is mantra caetanya, or the awakening of a mantra? Mantra caetanya is the condition where, with the help of a particular shabda, a person establishes parallelism between his or her external physical vibration and his or her internal ectoplasmic vibration, and then raises this to the spiritual level.(3) And the culmination of this process in the achievement of the final spiritual goal is called mantra siddhi. The same shabda without being made “live” or awakened in the above process is meaningless; it acquires force and meaning when it becomes “live” in the aforesaid manner. The parallelism between the internal ectoplasmic vibration and the external Cosmic vibration can only be established when one has complete control over one’s own ectoplasmic vibration.

According to one’s saḿskáras, a person will be vibrated immediately by one shabda, but remain immune to the vibrations of another. Thus some people get angry when you say “Sitá-Rám” to them, but are pleased when you greet them with “Rádhe-Shyám”. Our attitude towards different shabdas becomes defined.

It will be noted that many writers repeat the use of particular words. Many, for instance, use the word “but” in every other sentence. All this happens because of their attachment to particular rhythmic vibrations. Similarly, when the vibrational expression is ectoplasmic, that is, when the individual gets equilibrated with the Cosmic vibration, [Cosmic] mantra caetanya takes place.

As already mentioned, not only human existence but every existence in this universe is vibrational. But the vibrations of each individual, of each object, differ from those of other objects. For instance, there is a difference between the vibrational expression of iron and that of gold. Just as the vibrations of a human differ from those of iron or gold, the vibrations between one human and another also differ. A person’s life is nothing but a mesh of multilateral rhythms, and the goal of human life is a singular Entity having no rhythm.

The style of a person’s speech represents a particular rhythm of his or her own. The way the person eats represents the rhythm of his/her own eating. Every person is thus special on account of these specialities. The rhythms of two individuals cannot be identical. An individual rhythm is the particular property of a particular person. It has been said in Ánanda Sútram:(4) Vaecitryaḿ prákrtadharmah samánaḿ na bhaviśyati [“Diversity, not identity, is the law of nature”]. In this universe every person in every action possesses a particular rhythm of his own. If someone wants to obstruct or strike that rhythm through disciplinary measures or expressions of anger, the person will not tolerate it. Personal liberty – individual liberty – really means the unobstructed expression of individual rhythmic vibrations.

When with the help of one’s paráshakti (pará in the sense of the starting point of shabda and not in the context of pará and apará) a person coincides his or her individual rhythmic vibrations with the rhythmic vibrations in the realm of this quinquelemental universe, from that moment onwards his or her rhythms become vibrated with mantra caetanya. This is the awakening of, or putting life into, a mantra. Therefore Sadáshiva has said:

Caetanyarahitáh mantráh proktáh varńástu kevalam

Phalaḿ naeva prayachanti lakśakot́ijapaerapi.

In order to make a mantra “live”, the individual rhythms have to be made parallel to the Cosmic rhythms. Then the starting point of expression of the unit will have to be made to coincide with the starting point of expression in the Cosmic field. “If this has not been done,” says the shloka, “even hundreds of thousands, even millions, of repetitions of the mantra will not lead to mantra siddhi.”

There are several essential factors to bring about mantra caetanya. The first is that the mantra should suit the saḿskára of the individual concerned. And the second is that the individual should feel a fraternal emotion for and attachment to the external world. This sentimental contact with the external world is a must. If someone is under the impression that “I am doing sádhaná for the sake of personal liberation and I have nothing to do with the world,” and thus denies his or her contact with external physicality, although the person’s physical body is very much in this world, the person is cheating himself and indulging in selfishness. Service to humanity with a view to serve Parama Puruśa and with the same attachment which one feels towards oneself and Parama Puruśa is an essential prerequisite for progress in sádhaná. This will establish the equilibrium and parallelism of the individual rhythms with the rhythms of the external physicalities.

The microcosm is in a dormant state, and the jiivabháva, the feeling of the unit state, is in a condition of slumber. The point where the jiivabháva, that is, the sense of the unit identity, is locked, is called kula. Hence those who achieve perfection through sádhaná are called kaola. (Kaola, with this meaning, is also used as a surname.) Those who can move the collective ectoplasm through the medium of their ectoplasmic rhythm, can awaken new power in shabda through their own ectoplasmic strength. The awakening of this power in shabda is called purashcarańa in Sanskrit. And those who can perform such a tough task are called Mahákaola. They alone are worthy of the status of guru and no one else. When a Mahákaola awakens vibrations in the universal ectoplasmic body through the medium of particular shabdas, those shabdas [are also altered and] acquire the status of siddha mantras. A spiritual aspirant can only achieve perfection through the medium of those siddha mantras. Other mantras are not capable of leading to success, and spiritual aspirants cannot awaken them. A person’s individual efforts will never be sufficient for that task.

Every person has certain mental limitations. He or she can only proceed to a certain extent and then cannot do anything further. Further progress requires special power and special grace. And this power and grace of God are always available for everyone. But people must use their existing strength in order to utilize that grace.

What is the range of these shabdas, whose troughs and crests are expressed in vibrational rhythms? The medium as well as the spirit of the human’s individual life are personal, but in the Cosmic body, as well as in the case of less-developed creatures, the spirit is personal or individual but the medium is impersonal or Cosmic. An existence where the medium is impersonal [or Cosmic] but the spirit is individual is called an animal existence. In other words, any progress in the life of an animal is due to the vibrational power of Parama Puruśa; the medium therefore is Cosmic or impersonal, but the spirit is individual. The progress which is attained through the personal spirit and impersonal medium is towards Parama Puruśa Himself. Therefore there is no chance of a spiritual fall in the life of an animal. Animals are set firmly on a path of gradual progress.

As the medium is impersonal, the growth in animals is from the crude to the subtle. But when due to engagement in subtler activities the medium also acquires individual influence, when its [mental] colour and its feeling do not remain entirely impersonal, gradually thinking and intellect are born. We find this in developed animals. The transformation in a dog is due to the effect of the personal, or individual, medium on the impersonal medium; this does not occur in lower creatures.

There is a big difference between a wild Alsatian in a jungle and one who is a pet. The medium of the one is influenced by the impersonal, that of the other is under the impact of an educated person. When in a living being the influence of the personal or individual surpasses the influence of the impersonal [or Cosmic], at that point the frame of that being can no longer be called animal but is called a human being. So this is the human status.

Due to one’s individual effort, pará gradually develops step by step into pashyantii, madhyamá, [dyotamána], shrutigocará and vaekharii.(5) These steps are from the subtle to the crude.

Similarly in the Cosmic order, development is from the subtle to the crude, as the medium there is Universal Mind. The vibrational principle appears in the third phase of extroversial development. This vibrational principle is fully operative in matter and in the bodies and minds of undeveloped and underdeveloped creatures. The same vibrational principle functions in the human body when it starts from the point of pará and gets full extroversial expression. When a person will awaken caetanya in a mantra, that is, when he or she will do purashcarańa, he or she will move from negativity to positivity, from human parábindu to human sahasrára.

The starting point of the vibrational principle is the culminating or last point of the primordial principle. In other words, the last point of the primordial expression and the starting point of the vibrational faculty are one and the same. The movement after mantra caetanya is from the fundamental negativity to the fundamental positivity. In other words, this movement will be the reverse of the movement of the vibrational faculty; it will be from crude to subtle and not from subtle to crude. In the vibrational principle, the first crest and trough are far apart, and thereafter the distance becomes shorter and shorter. In spiritual practice, the first troughs and crests will be frequent, and then the intervals will gradually lengthen till a straight line is formed. Thus, in the second phase, that is, in the returning phase, the vibrational principle will be reconverted into the primordial principle and the primordial principle or primordial faculty will ultimately convert itself into the basic faculty.(6) This movement, however, is only possible after the mantra has become [awakened], not before that.

Spiritual practice is essential for human beings; and for spiritual practice initiation is necessary. And those human beings who do not perform spiritual practice are under the influence of the Cosmic principle. They are guided by the Cosmic rhythmic order, but as this is an impersonal entity they will never be able to enjoy liberation or salvation. So what is the way out? In what direction must they move after mantra caetanya? They have to do an about-turn and cross the three phases described above. They have to return to their original abode. They have to merge back into the One from where their existence sprang.

Ánando brahmeti byajánat

Ánandádhyeva khalvimáni bhútáni jáyante

Ánandena játáni jiivanti

Ánandaḿ prayantyabhisaḿvishantiiti.

[Know ye that ánanda, bliss, is Brahma. It is out of ánandam that the five fundamental factors have emerged. All created beings live within ánandam, and finally merge with ánandam.]

What then is to be done? The scriptures say that you do not have to exert very much. I have said before that there can be no progress either in the realm of physicality or in the realm of intellectuality. Those who are hankering for progress in these fields are indulging in a self-cheating business. Whether they admit it or not, they know that they know nothing. Ask them whether they are getting pleasure in the realm of physicality. They will admit that they are not. Ask a good businessman whether he is earning good profits. His reply will be, “What profit? I am incurring losses.” This will be his reply whether you belong to Income Tax Department or not! To run after progress in the realm of physicality and intellectuality is utter foolishness, a waste of time, as there is no progress in these fields. But I have already said that you may make efforts in these directions provided you can convert or metamorphose them into spirituality. But as far as spiritual sádhaná is concerned, or as far as efforts to achieve bliss are concerned, there is no touch of pain in them, as bliss is infinite pleasure alone. Sádhaná then is what wise men have to do. And in sádhaná, the first thing to be done is to use mantra caetanya.

In simple words, what we have to do is to return home from where we came. We have all come from Parama Puruśa – the Supreme Entity – and from the práńa-kendra, the nucleus of the universe – that is, Puruśottama. We have to return to the same place. It is like a boy who has played throughout the day away in the fields, and now that evening comes, returns home. Sádhaná is the process of returning home. The child has played outside for the whole day. As evening approaches, he thinks, “Father must have returned home. Let me also return home and sit next to him.” When one is tired of this world and worldliness, one yearns to go back to spirituality, that is, to one’s home.

And what is our permanent abode – our home? It is Parama Puruśa paramáshrayah Shriinivásah. Here shrii refers to the Universal Creative Faculty, or Paramá Prakrti. The abode of this Universal Faculty is also your abode. Therefore going home is a simple task. It requires no scholarship, no knowledge, no intellectual faculty – no long and tedious lecturing. The scriptures tell us to remember three points in order to return home. They are shravana [hearing about the Supreme], manana [ideating on the Supreme] and nidi-dhyásana [meditating on the Supreme with an unbroken flow of mind].

We know that the vibrational faculty converts subtler waves into cruder waves in the phase of creation. Hari kathá [devotional talk] provides subtler vibrations. You must allow yourself to receive these subtler waves. It has already been said that sound waves are the subtlest in the chain of Cosmic expression. The importance of Hari kathá in spiritual development is great. Hearing about God is much more important than studies in spirituality, as sound is subtler than visual form. Therefore wherever there is an opportunity, listen to His name and speak it to others.

When you speak His name to others, you also hear it. This dual enjoyment in reciting His name is called kiirtana. Bhajana, on the other hand, is hearing His name by oneself.(7) You must do both – both bhajana and kiirtana. This is shravana. The effect of shravana is that vibrations of sound which are moving from crude to subtle are set in motion against the flow in the vibrational faculty, where wordly sounds are moving from subtle to crude. This will set in reverse motion a flow of sounds, and this will take one up to the starting point of the vibrational faculty.

I have already stated that the starting point of the vibrational faculty and the culminating point of the primordial faculty are one and the same. You will therefore reach the culminating point of the primordial faculty. The vibrational phase is called bhava – also bhava ságara or bhava párávára [ocean of creation]. The word bhava thus denotes the entire realm of the vibrational principle. This is the world of mundane involvements. The Caetanya, or Cognitive Principle of this faculty is called Bhava, and the Shakti, or Operative Principle of this faculty is called Bhavánii Shakti. This is the worldly bondage. Only through the medium of Hari kathá can one cross this ocean of bhava, the entire range of the vibrational faculty.

Thereafter comes manana, that is, thinking only about Parama Puruśa and about no one else. If any other person or thing comes in the mind, ascribe Brahma-hood to that person or thing. This process is manana; you learn this process through the medium of Guru Mantra.(8) The effect of manana will be that it will take you from the last point of the primordial principle or faculty, and gradually take you to the starting point of the primordial faculty.

At this point you meet the basic faculty or basic principle. The basic principle or faculty is a point in the unbalanced triangle of forces. It is situated at a particular vertex of the triangle of forces. Manana can take you up to that point. What is now left is the point of “I”-hood, the ego. Now we have to wipe out this “I”-hood.

All burdens, all confusions, all considerations of respect and disrespect, are connected to the “I”. When someone does not agree with you, you file a suit in court. Why do you take such trouble? Only to vindicate yourself. All bother and frustration is solely due to the unit ego. The fact is that even after surrendering everything to Parama Puruśa, your arch-enemy – the “I” – remains. Because you will say, “I have surrendered everything to God.” “I”, “I”, “I” – my friend, surrender that “I” to God. Then alone will your surrender be complete. All the trouble is due to this “I”.

Ratnákarastava grhaḿ grhińii ca padmá

Deyaḿ kimapi bhavate Puruśottamáya

Ábhiiravámanayanápahrtamánasáya

Dattaḿ mana yadupate tvamidaḿ grháńa.

[Your abode is brimming over with gems and jewels. The goddess of fortune is Your housekeeper. What can I offer to You, O Lord? Oh yes, there is one thing You lack, as it has been stolen by Your devotees; it is Your mind. I therefore offer my mind to You. Please accept it.]

After the surrender of this “I”, Parama Puruśa is satisfied, as you have reached the central point in the triangle of forces.(9)

Actually, the only task to be performed is to give away everything to Him. All that you possess – your body, your name, fame, wealth, everything – you have received from Him. So what are you to give to Him and how are you to do it? So far you were only giving God’s own things back to Him. What you must give Him now is something of your own. This is the crux of the matter. Suppose someone gives you a flower as a gift and you return the same flower to that person. This is not proper. Why not give your “I” to Him, which anyway to you is the source of all troubles, all confusions, all complications. There is nothing dearer to you than this “I”. It is most difficult to give it up. Thus in the above shloka, the devotee exclaims, “O Lord, this universe is Your abode. It is full of precious jewels. Whatever of value exists in this world belongs to You. What precious gift can I give to You? You have no desire for anything. What is the use of offering anything to one whose house is full of precious jewels? The almighty Prakrti is Your own consort; at Your will She will make innumerable jewels in a moment – aghat́ana ghat́ana pat́iiyasii Máyá [‘the dexterous hand of Máyá that can even create things impossible to create’] – this creative power is ever ready to serve You. O Lord of lords, although I have a yearning to offer You something, I do not know what that thing should be. Although I want to offer, You have no desire or want. If You lack nothing, what can I offer? If I knew of anything that You did not possess, I would offer it to You.

“O Lord of lords, we hear that Your great devotees have stolen Your mind from You. The Lord becomes the slave of his devotees. A devotee steals the heart of the Lord – almost forcibly. The deed is performed openly and not in secrecy. Therefore, O Lord, You lack one thing – You have no mind.”

The devotee says, “Despair not, O Lord, I am offering my mind to You. Please accept it.”

This offer of one’s mind to the Lord is nididhyásana. The inner sense of nididhyásana is that all the propensities of the mind are to be concentrated at a point to be offered to Parama Puruśa.

Today the human mind consists of fifty dominant propensities. Definitely when the human structure becomes more complex in the course of evolution, the number of these propensities will also increase. The number of these vrttis is not going to remain fifty forever. It will increase. Similarly, the number of glands will increase, and so also the number of sub-glands. Not only will the number of mental propensities increase; the propensities will also undergo change. The concept of beauty will also change with the change in outlook of the human mind. An owl may then appear beautiful and a peacock ugly.

Shravana therefore enables one to cross the vibrational faculty. Manana enables one to cross the primordial faculty. And nididhyásana makes it possible to merge with the Supreme Entity. This is God-realization. The essential thing therefore is to awaken the mantra, whether one also does intellectual things such as reading and writing or not. What is important is to have proper shravana, manana and nidi-dhyásana. If one does this, one will no longer find it difficult to learn to do anything. Mantra caetanya is sure to lead to mantra siddhi, to the attainment of the supreme goal. The process of sádhaná will automatically arouse devotion.

When you come in close contact with the Supreme Entity, you will find that you have no wealth superior to devotion. All worldly possessions will prove of no avail. Only devotion enables you to come into close contact with Him. This is the goal of human life. This is true progress.

You have been wandering through the labyrinth of a myriad of lives. You have been ever advancing toward this stage. Knowingly or unknowingly, you are being drawn unto Him. This is the summum bonum of life. As long as you have not realized Him, there is no siddhi in your life.

28 May 1967 DMC, Allahabad

Footnotes

(1) Editors’ note: In the unit, before awakening, it is the “sleeping divinity”, or kulakuńd́alinii.

(2) Editors’ note: At this point in the original magazine publication of this discourse, some text appears to be missing.

(3) Editors’ note: To “raise to the spiritual level” is to establish the parallelism of unit and Cosmic mentioned above.

(4) Editors’ Note: Shrii Shrii Ánandamúrti, Ánanda Sútram, 1962.

(5) Editors’ note: See the discussion of this sequence pp. 93-98.

(6) Editors’ note: The basic faculty is the starting point of the primordial principle, as mentioned below. That is, it is paráshakti, or parábindu.

(7) Editors’ note: Kiirtana, like bhajana, can be done individually, but it is preferable to do it collectively.

(8) Editors’ note: A lesson of Ananda Marga meditation.

(9) Editors’ note: That is, you have progressed from the basic principle at one vertex of the triangle to Puruśottama at the mid-point of the triangle.
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this version: is the printed Ananda Marga Ideology and Way of Life in a Nutshell Part 11, 1st edition, version (obvious spelling, punctuation and typographical mistakes only may have been corrected). I.e., this is the most up-to-date version as of the present Electronic Edition.

Taking the Opposite Stance in Battle

The subject of today’s discourse is “Taking the Opposite Stance in Battle.” This strategy, which wise persons recommend, is equally applicable to all spheres of life – physical, psychic and spiritual. One should always remember this golden principle because life means struggle – without struggle there can be no life. Those who think that they will advance with firm and rapid steps avoiding struggle or even the least scratch on their bodies, are surely mistaken. In fact, even in the smallest affair one will have to move ahead through struggle. When people start walking on the surface of the earth, the ground tries to arrest their movement. As long as they are capable of struggling against the opposition of inertia, they will be able to move; but the moment they lose this capacity, they immediately fall down. Hence the very essence of life is struggle. Life without struggle means death. Since we have to live through struggle, we must understand this important principle of taking the opposite stance in struggle.

When someone shoots a bullet at you from the north, you will certainly not shoot back from north to south. On the contrary, you will shoot from the opposite direction, from south to north. Similarly if one thrusts one’s sword at you from north to south, you will certainly thrust back from south to north: this is the accepted principle of battle. When you must struggle against impenetrable darkness, you will certainly carry a torchlight in your pocket. So you must always remember this golden truth, which is as applicable to the psychic and spiritual spheres as to the physical sphere. It is also equally applicable in individual, social, economic and political life as well. Neglecting it is suicidal.

Regarding the psychic sphere it is said,

Akkodhena jine kodhaḿ asádhuḿ sádhuná jine

Jine kadariiyaḿ dánena sattyena aliikavádinam.

[Overcome anger by patience, overcome dishonesty by honesty, overcome greed by generosity, overcome falsehood by truth.]

Akkodhena jine kodhaḿ: Suppose someone has come to you in anger and challenges you to a fight. In that case your strategy should be that you must not be angry at all, for those who are angry have already lost control over their rational judgement. They lose control over their hands and feet and other limbs, and their whole bodies tremble with rage. No one can work rationally in such a state. If at that time you remain free from anger and keep your brain cool, you can easily vanquish that angry person in battle with your calm judgement. But if you, too, become as angry as your opponent, this will be foolishness on your part. Hence you must never become angry at an angry person; this is the strategy of battle. It is not only the policy of a decent person, it is also an effective strategy of war.

Asádhuḿ sádhuná jine: The strategy of struggle against dishonest people is to be more honest. When all the people around them come to know about their dishonesty, they will support you, and victory will be yours.

Jine kadariiyaḿ dánena: If you want to struggle against a miser, start by doing charity to others, and that miser will surely be defeated. If someone does not offer you even a betel leaf, offer him a full meal, and he will be put to shame.

Satyena aliikavádinam: When you are struggling against a liar you must be strictly truthful and you will be easily victorious. Hence the policy of taking the opposite stance in battle is the most effective strategy; the mind must be guided in the opposite direction. This idea is reflected in the following aphorism:

Maetrii-karuńá-mudito’pekśáńáḿ

Sukháduhkha-puńyápuńyaviśayánáḿ

Bhávanátashcittaprasádanam.

When someone is happy, ordinary people feel jealous. They do not try to let their minds flow in the same direction as that happy person; rather they feel psychic pain thinking of that person’s happiness. The correct strategy should be to arouse the feeling of friendliness (maetrii) in the mind towards that happy person. Instead of feeling jealous one should think, “So-and-so is my friend – how wonderful! She is so happy!” If the mind thinks thus, then all jealousy will be removed.

Suppose someone is very sad; seeing his miserable fate people will say, “Well done! He deserved it!” But this is not the proper approach. The proper approach should be to show compassion, thinking “What a pity he is in great trouble. Had I also been in such a difficult position, how badly I would feel.” In this way the feeling of compassion (karuńa) should be aroused in one’s mind.

Again, suppose someone is doing some good work but others cannot tolerate him; they try to pull him down. This should not be done; rather you should encourage such people by saying, “Keep up the good work! I fully support you.” This is muditá (encouragement).

Upekśa: Suppose certain people are wicked; one should not hate them, rather one should overlook their faults. Thus this principle of taking the opposite stance should be applied equally in all spheres of life.

Now let us apply this principle in our spiritual life. You know that the wise spiritual aspirants and devotees have recognized three main paths to attain the Supreme Goal in life: jiṋána (knowledge), karma (action), and bhakti (devotion). Of these three, the path of devotion is the highest. Shankarácarya, the greatest philosopher that India ever produced, admitted, Mokśa kárańa samagryáḿ bhaktireva gariiyasii: “Of all the paths leading to salvation, the path of devotion is the greatest.” There is a particular reason behind this. The cultivation of too much knowledge creates two major defects: lethargy and vanity. You will notice that people of knowledge are averse to physical labour. They sit idle and prattle on and on, dabbling in philosophical speculation for hours, and it this way they become dependent on others for their sustenance. Thus in the past scholars earned the opprobrium, “Pańd́itá vańitáh latáh.” “Pundits (scholars), women and creepers cannot stand on their own.” What a pity! These days women have learned to be independent and thus they have removed that stigma; but pundits and creepers have not.

The philosophers always prefer to remain idle. I had an acquaintance who was a great scholar and an advocate with several masters degrees. But he could not earn enough to support his family; our relations used to support him. That gentleman was so fond of studying books that he even read in the bathroom! So I said that scholars are generally lethargic. Not only that, they even do not posses enough common sense so that the theories on which they soar in the sky, can stand up to reality – they have no link at all with reality.

The system of education prevailing today was formulated or evolved long ago, mainly with a view to suit the needs of the capitalist class. For the last three to four thousand years, the same type of education is being imparted. The main purpose behind this sort of educational system is to create persons with slavish mentality: this sort of education is fundamentally defective.

A new educational system must evolve to produce sadvipras: we have to thoroughly revamp the entire educational system. But it must be remembered that unless and until a new system is developed, we cannot demolish the old one, in spite of our aversion to it. Until you catch hold of a new branch, you cannot let go of the previous one. But it is certain that this type of education which serves the capitalists’ interests is not at all suitable. This sort of education creates obstacles in the evolution of humanity.

Hence the first defect of so-called knowledge is lethargy. Most people of knowledge (jiṋániis) are indolent, basically adverse to physical labour; they are veritable burdens on society. You know that human beings evolved on this earth about a million years ago, whereas human civilization emerged about 10,000 years ago. During these 10,000 years the caravans of the so-called pundits did not advance human progress at all. In fact, it is the people of action (karma) and the devotees (bhaktas) who have contributed to human development. That is why I say that the pundits are a burden on society.

The second defect of knowledge is vanity. These pundits know very little, but they always make a pompous display of their knowledge. They pretend to be great scholars: they generally speak little, smile little and laugh little, thus maintaining an enforced gravity. If someone puts a complicated question before them, they will behave as if that is their day of silence, so they can avoid such hazardous questions. You know, vanity is the cause of downfall: none can check the downfall of such vain persons. Hence so called knowledge is a dangerous thing.

The path of karma is somewhat better, because whatever might be the defect of karma, it is free from lethargy. One becomes a person of action (karma) when one overcomes one’s lethargy. But people of action are also not free from vanity: “I did this, I did that – I built this road when I was a minister I constructed this bridge when I was in the Public Works Department” – this is how people become mad for their little “I”. Thus we see that although action is free from lethargy, it is not altogether free from vanity.

Pure devotion, parábhakti, is free from both. If the Lord comes to you and says, “What do you want?”, what will you reply? You will certainly ask for what you think you need. But as you do not know what you really need, you should say, “Oh Lord, you know best what my need is. So you should give me what You feel is necessary for me.” You must leave everything unto Him. Why should you risk asking for anything? But even then if He insists, saying, “No, you tell me what you want”, then you should reply, “Give me parábhakti, give me shuddhábhhakti (absolutely pure devotion).” Those who ask for parábhakti or shuddhá bhakti will certainly acquire the things they need also. Thus due to their devotion, the devotees are always intelligent. You should be an intelligent devotee like this.

There is an ancient shloka:

Mathitvá catvárovedán sarvashástrani caevahi

Sárantu yogibhih piitam takraḿ pivanti pańd́itáh.

[Churning all the four Vedas and other scriptures, the cream is consumed by the yogis. What remains is eaten by the jiṋániis (philosophers).]

There are voluminous scriptures weighing tonnes. Sometimes when people just see the size and number of these books they faint – what to speak of reading them! Now these voluminous scriptures are as vast as the ocean. When milk is churned you get the curd and whey; similarly when the ocean of scriptures is churned, you get two things: the quintessence and the remains. The devotees are clever: they rush to eat all the curd, and what remains, the whey, is left to the philosophers.

Now the philosophers start their research on the whey – on the weight, the density, the food value, what the great physicians Caraka and Shushruta said about the qualities of whey, its effect on the human liver, spleen, and brain, on what day and at what time of day it should be ingested, etc., and in the process they spend fifteen or twenty days on analysis. After all this they discover that the whey is fit to be eaten. But when they go to eat it, they find that it has already become spoiled! This is the lot of the philosophers. But the devotees are intelligent: they quickly consume the quintessential part without wasting their time, Human life is short – the devotees do not want to waste their limited time in fruitless debates. Hence it has been rightly said,

Krśńanám Harinám baŕai madhur

Yei jan Krśńa bhaje se baŕa catur.

[The name of the Lord is very sweet; the person who worships Him is truly clever.]

However, even if the philosophers know little, still they will try to make a display of their knowledge, for they want name, fame and self-aggrandizement which they do not deserve. And the karmis, the people of action, have the defect of vanity. But the devotees are free from both. If they are told to ask for anything, they will ask only for parábhakti and nothing else. One who asks for parábhakti gets everything.

I deliberately used the word parábhakti because there is another type of devotion called aparábhakti. When people beseech the Lord to fulfil all their selfish desires, this is called aparábhakti. “Oh Lord, I am your devotee, help me to pass my examination… Oh Lord, my daughter has attained marriageable age – help me to find a worthy suitor… Let the bridegroom be ideal, let me not spend much on the wedding…” This type of showy devotion that simply asks for mundane objects, is no devotion at all, because it demands everything except Parama Puruśa. Such devotees never say, “Oh Lord, be mine… I want You and only You.” They always say, “I want this, I want that.” In fact this is no devotion at all. When one asks only for Parama Puruśa, this is the true devotion, parábhakti.

So the position of devotion is above action and knowledge. Action comes next and knowledge comes last. Take for example the case of the series of seminars that were held in 1970. A great deal of knowledge was disseminated through these seminars, and as a result of this spread of knowledge, then, some vanity developed. Usually vanity grows when a person feels to have learned much. The next year was the year of utilization or karma (action). If there is action there cannot be lethargy, and automatically devotion will come. So if there is knowledge followed by action, that knowledge will be free from its defects of lethargy and vanity. In practical life knowledge is important, but at the same time one must guard against the natural defects that may originate from knowledge. This is why Caetanya Mahaprabhu said,

Trńádapi suniicena taroriva sahiśńnuná

Amáninaḿ mánadeyaḿ kiirtaniiya sadá harih.

[One should be as humble as the grass and as tolerant as the trees, one should give respect to those whom no one respects, and always do kiirtan to the Lord.]

Vanity harms the mind in three ways: abhimána or inflated ego, gaorava or self-aggrandizement, and pratiśt́ha or prestige. The word abhimána is not used in a derogatory sense in Bengal. When someone is hurt mentally, we call it abhimána. But the Saḿskrta word abhimána is not used in the same sense: mána means “honour”, and abhimána means “honour in a pervasive sense”. When a person expects greater honour from another person but does not receive it, then his or her reaction is called abhimána.

Suppose someone goes to a place and the people there do not give proper respect to him: such a person will feel slighted and he will have a severe psychic reaction. This is called abhimána. I told you the story of one of our Acáryas who was a senior officer in the Agricultural Department in Bihar. Once when his higher officer came, the Acárya became rather nervous; he did everything for his officer but he forgot to do Namaskar to him. The officer said, “What sort of gentleman are you! I am your higher authority and you did not do Namaskar to me?” Obviously the officer’s pride was wounded and on some false pretext he issued a charge-sheet against the Acárya. But do you know what was the outcome? Before our Acárya could even reply to the charge-sheet, the officer was dismissed from his job because the anti-corruption squad caught him red-handed accepting a large amount of money as a bribe! This is an example of abhimána: usually the consequences of abhimána are always bad.

The second is gaorava, self-aggrandizement or boasting – projecting oneself as a great personality. Suppose in one’s garden there is a big rose; obviously the owner of the garden will boast to other people about the size of the rose. Perhaps the flower was as big as a fig, but the owner will describe it as huge.

The third is pratiśt́há, self-glorification or hankering after prestige. Human beings are made of flesh and bones. If their heart or lungs stop functioning, then they will have no other option but to climb onto the funeral pyre. When this is the situation of human beings, where is the scope for self-glorification? Thus the spiritual aspirants say,

Abhimánam surápánaḿ gaoravaḿ raoravaḿ dhruvaḿ

Pratiśt́há shúkariiviśt́há trayaḿ tyáktvá Hariḿ bhajet.

[Abhimána is like drinking wine; gaoravam leads one into the deepest hell, and pratiśt́há is like the excrement of a pig. Give up all these three and only sing the glories of the Lord.]

What is this abhimána? It is as bad as drinking wine. Now you may say, “Is drinking wine so bad that we should condemn it?” Smoking cigarettes and chewing betel are not so much condemned in society as wine is. The reason is that the most precious treasure of human beings is their intelligence, their wisdom, their discriminating judgment, and their conscience. But after drinking alcohol, all these faculties are temporarily paralysed. So the food and drink that spoils the greatest treasure: the human mind – the thinking power – is undoubtedly condemnable. Thus it is universally agreed that drinking is bad. And this abhimána or false sense of vanity is as condemnable as drinking wine.

Gaoravaḿ raoravaḿ dhruvam: Gaorava means to project oneself to be greater than one actually is. In fact, is there anything of which human beings can be legitimately proud? You know, within this small human cranium there is a small brain composed of some nerve cells. Is this really something great of which human beings can feel proud? And what is the result of this self-glorification? Raorava means the seventh hell. You know that according to the comparative crudity or subtlety of existence there are seven stages: bhurloka (physical world), bhuvarloka (world of becoming), svarloka, maharloka, janarloka, taparloka and satyaloka. Had these been still cruder forms in that case they would be tala, atala, talátala, pátála, atipátála, and rasátala. So the seventh hell is rasátala, the very crudest of all stages of existence. Obviously in that state human beings are no longer human beings: their minds, their intellects are reduced to extreme crudity, a stage of no return. Similarly when people start becoming degraded, a stage comes when they can no longer elevate themselves; rasátala is such a state.

Pratiśt́há shúkariiviśt́ha: human beings come onto this earth only for a short while: after this stipulated period, they will depart. All entities in this world merely come and go, nothing is fixed – everything is moving, and thus this universe is called jagat (root verb gam + kvip = jagat). Jagat means that which has the characteristic of ceaselessly moving on. Another synonym for the word “world” is saḿsára (saḿ – s r+ ghan), “that which constantly changes its place.” When nothing ever ceases to move, then can you remain permanently in this world? Even the effort to establish oneself permanently in this world is unnatural, because this pratiśt́ht́á is as abominable as the stool of a sow. Hence one should give up all these three – abhimána or inflated ego, gaorava or self-aggrandizement, and pratiśt́a or desire for prestige – and worship the Lord.

Trayaḿ tyaktvá Hariḿ bhajet – here Hari means Parama Puruśa. You know Hari is a favourite name of Parama Puruśa: harati pápán ityarthe Hari – “one who steals the sins of His devotees is Hari.” Is it not absurd to call Hari a thief? Hence the fact is that only the devotees can come in close contact with Parama Puruśa and not a philosopher (jiṋáni), because the devotees’ main goal of life is to serve Parama Puruśa. Now to serve Parama Puruśa, the devotees cannot remain away from Him. A philosopher or a person of action always maintains some distance from Him – they do not come closest to Him. They cherish a certain degree of awe in their minds for Parama Puruśa: “My Lord is the Supreme! How Great He is! How then can I go near Him? Let me rather remain a bit away from Him.”

In this connection let me recount an old story from the Mahabharata. You know that when Draupadii was disrobed by Duhshasana, she was praying to Naráyańa, “Oh Naráyańa, save me, save me!” But although Draupadii was in great trouble, still she was clutching her dress at her waist with one hand, and with the other hand upraised she was beseeching the Lord to save her. But the Lord did not at once come to her rescue. Then Laxmii said to Naráyańa, “Your devotee is entereating you so piteously – why do you refuse to help her?” The Lord answered, “No, her self-surrender is not yet complete.” You remember, when Draupadii found that there was no way to save her prestige, she threw both her hands up in the air in utter helplessness, without even trying to hold her clothes, calling pitifully, “Oh Lord, now you must save me!” And only then did the Lord immediately come to her rescue, for whereas previously she had personally tried to save herself from such a fate, now her self-surrender was complete. Similarly, all devotees must try to attain such total self-surrender as Draupadii did.

When someone comes in the shelter of Parama Puruśa, then He elevates them from all psychic distortions. You should know that there are certain social groups who, at their place of worship, confess to the Lord, “I am a sinner… I am a sinner…” This is a defective approach, an unpsychological approach. Parama Puruśa knows more than you whether you are a sinner or not, so what is the necessity of telling Him? What news can you report to a person who already knows all the intimate details of your life? Is it not ludicrous to retell the stories of your grandfather’s house to your mother, for certainly she knows them better than you!

Then what should be the proper approach to Parama Puruśa?

Shuddho’si buddho’si niranjano’si

Saḿsáramáyá parivarjito’si

Saḿsárasvapnaiḿ tyaja moha nidrám

Madálasollapamuváca puttram.

[You are pure, you are enlightened, you are completely unblemished; you are free from the snares of this illusory world. Give up this dream of worldly life, thus spoke Madálasá to her son.]

You should think within that you are ever pure and enlightened – you are a child of Parama Puruśa. You should think that you are like a newborn baby who remains untouched or unaffected by the dirt and dross of sin. Why should you approach Parama Puruśa as a sinner?

The relationship between the Lord and human beings is one of close family ties. Does a small child in the family ever go to its parents saying, “I am a sinner, I am wicked, please forgive me, my parents”? Certainly a child will never say this. Even a truly wicked person comes to his mother and says, “Dear Mummy, I am very hungry, please give me food.” He will never speak of his sins.

However, when Parama Puruśa knows that the sense of sin harms human beings and creates obstacles in the path of their spiritual progress, He steals the sins of His devotees. Is it stealing? If one takes an object of another person without proper permission, this is called stealing. And what is robbery? When someone takes away someone’s property forcibly but with prior intimation, this is termed as robbery. Here what Hari is doing is not robbery but stealing, because if He says to His devotees, “Oh my children, give me all your accumulated sins,” certainly no one would agree to do so; rather they would say, “How can we give our sins to you? We can provide you with delectable food, we can take care of you, we can give you all sorts of gifts – but how can we give you our sins?” Thus when Parama Puruśa sees that the devotees are unwilling to part with their sins, He forcibly steals them away.

So towards the Entity who is so close to you, is it proper for you to entertain such false feelings of abhimána, gaorava and pratiśt́há? Caetanya Mahaprabhu, to help human beings, overcome this sense of vanity and lethargy, advised them to a psychological approach: trńadapi suniicena – be as humble as the grass. When people feel that others are not giving them proper regard, and as a result they feel psychically wounded, they should accept this golden principle to counteract this false sense of self-aggrandizement: one should consider oneself to be even humbler than the grass.

But remember that this refers to individual and not collective behaviour. In collective life, pride should not be allowed to raise its head, it should not be condoned. In collective life one has no right to forgive anyone; in individual life you can extend maximum forgiveness – rather, the more forgiveness, the better. Forgiveness is something personal; it is not a collective matter. Suppose you are an inhabitant of India. If someone harms the collective life of India, you must not forgive them. Likewise, as you belong to the entire human race, you must not forgive anyone who harms humanity. But in individual life, however much one might harm you, you may forgive that person to the greatest extent possible. Thus it is said that one should be as humble as the grass. But remember that grass, although humble, is not insignificant: the universal life is manifested in grass. Without grass it would have been impossible for human beings to survive.

You should further remember that in practical life, no spiritual aspirant would like to be a banyan tree or a palm tree. A banyan tree as it grows, extends its branches in all directions. Many people enjoy the wide shade of such a huge tree, but its greatest defect is that it does not give any opportunity to other plants to grow under its shade. Likewise, one should not aspire to become like a palm tree which raises its head higher and higher but does not provide shade to anyone. So you should not emulate the examples of either the banyan tree or the palm tree – you should rather be as humble as the grass. It remains underfoot, but how luxuriantly it grows from there! Mother Earth remains under the feet of all beings, but does this do insult to her in any respect? Sometimes a child stands on the lap of its mother; does this harm or insult the mother? Not at all. On the contrary, the mother is elevated thereby. Hence it is said, trńádapi suniicena taroriva sahiśńuná [“one must be humbler than the grass, and more tolerant than the trees”].

Likewise when one’s sense of aggrandizement is wounded one becomes intolerant. Suppose someone claims that huge roses have grown in his garden but in reality the flowers are not that big. If someone argues, “No, no, the roses are not all that large – you are telling us lies! The roses in your garden are actually quite small!” The owner of the garden will fly into a rage. Thus when someone’s inflated ego is pinched, he or she becomes extremely angry.

Thus human beings will have to practise tolerance. But this spirit of tolerance must be developed only in individual life; in collective life it must not be expressed. If a country illegally grabs even one inch of your land you must take one mile of the aggressor’s land; no spirit of tolerance in this regard is permissible. If you show your tolerance then they will take one inch today and one mile tomorrow. However, you can practise toleration as much as possible in individual life, and that will be considered a sign of greatness.

Amániinaḿ mánadeyaḿ: You expect that people should respect and honour you, but you never think that you should also respect and honour others. Saḿgráme vaepariityaḿ: this principle has already been explained. You long for name and fame, and you are burning with impatience because you are not receiving the honour you expect. So you must use the reverse strategy: give respect to those whom no one gives respect, and your mind will become balanced and at peace. When beggars are stranded by the wayside, do you ever care to salute them? Why not? Are they not dignified human beings, are they not also expressions of the same One Supreme Consciousness? But when well-dressed, high-placed ministers and leaders stand before you, you lie prostrate before them – why this discrimination? All are manifestations of one and the same God: yet one person you greet warmly and another you utterly neglect – why this differential treatment? It means that there is a hidden sense of flattery in your mind and you are surreptitiously trying to gain honour from the elite. Rather you must give respect to those who do not receive respect from anyone; in this way your minds will become balanced and you will progress.

As ideal human beings you should not wait to give namaskar after another has greeted you: you should rather take the first opportunity to greet others. When someone greets you, it is merely common courtesy for you to salute back; you do not become an ideal human being thereby. Rather one who seizes the first opportunity to salute others is the ideal. So you should always make an effort to do namaskar to others first: you should not care whether the person whom you greet will greet you in return or not. (When people come to me during personal contact, I greet them first whether they salute me or not.) By giving honour to others you will not be belittled, you will rather enhance your prestige.

Namanti phalinah vrkśah: when trees are laden with fruits they do not raise their heads high, rather they bend down low: this is the sign of greatness.

Kiirtaniiyah sadáharih one should always sing the glory of the Lord. It is the frailty of human beings that when a few of them group together, they indulge in criticizing or mudslinging others. This leads to psychic degradation. In fact people should perform such actions which will lead to psychic elevation, actions which give the mind no scope for degeneration. The easiest way to do this is to sing the glories of the Supreme Entity whose very thought automatically elevates the mind. Chanting the name of Parama Puruśa aloud is called kiirtana; For, the vibration created in the atmosphere by kiirtana will influence others also. But if one’s mental ideation is conveyed only to Parama Puruśa without affecting other human beings, this is called bhajana. So bhajana is purely personal; it has no collective aspect. Kiirtana is more beneficial than bhajana, and hence it is said kiirtaniiyah sadá harih: whenever you find time, do kiirtana loudly and you will never become degenerated because by chanting the Lord’s holy name the mind remains elevated. Mudslinging and criticizing is thereby stopped forever, and hence kiirtana averts the degradation of the human mind. You should always remember that in every sphere of life – social, political, economic, psychic, and spiritual – you should always follow the principle of “taking the opposite stance”: there is no exception to this rule. Victory will surely be yours.

29 November 1970 DMC, Calcutta
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Subháśita Saḿgraha Part 10 [unpublished in English]

Chapter 6
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The Bábá’s Grace chapter “God and His Creation” is an abridged version of this discourse.

Parama Puruśa and His Creation

The subject of today’s discourse is “Parama Puruśa and His Creation.” It is said,

Páshabaddho bhavejjiivah páshamukto bhavecchivah.

[The microcosms are in bondage, and the Macrocosmic Shiva is free from all bondages.]

What is the fundamental difference between jiiva and Shiva, between microcosm and Macrocosm, between the creation and the Creator? The main difference is that the microcosms are in bondage, whereas Shiva or Macrocosm is free from all bondages. The difference between one object and another is determined by observing their respective characteristics. The wood apple and the mango are two different fruits, but if the qualities of the wood apple are transferred to the mango, then the wood apple itself becomes mango. Likewise, the microcosmic created entities are different from the Macrocosm, their Creator, because of their qualitative differences. Now, if by dint of sádhaná, if the microcosms can assimilate the special characteristics of Parama Puruśa, they cease to remain microcosms; they become Shiva Himself. At the same time it is also said that all the qualities that are present in Saguńa Brahma or Iishvara (Qualified Consciousness) are of course also present in Parama Puruśa, with some other qualities as well. So we see that Parama Puruśa is both Iishvara and Bhagaván, and something more than that.

Now let us analyse the qualities that are present in both Parama Puruśa and His created entities. The Saḿskrta word Iishvara is derived from the root verb lish + suffix varac. The root verb iish means “to control.” Hence the word Iishvara literally means “controller”. In this universe each and every object whether big or small or middle has a controller. This rule applies universally to all objects, from the tiniest molecule to the universe. However, Parama Puruśa is the Supreme Controller, and His created microcosms are the controlled entities. In the mundane world, human beings can never control their own activities because human capacity is extremely limited. For instance, even a second before one’s death one cannot know of the impending death. But Iishvara, the Controlling Entity, has absolute power of control: there is none to oversee or supervise His activities.

Just as the owners of a house can remove the tenant if they so desire, according to necessity they may issue a notice for the tenant to vacate the house. Of course the tenant may go to the court for help, but Iishvara, if He so desires, may snatch away this human body, whose true owner is not the human being but Iishvara Himself. Human beings can at the very most utilize their bodies; but if Iishvara takes away this body, human beings have nothing to say about it, for as they are controlled entities, they have no alternative but to surrender to the Supreme Controller Iishvara.

Therefore it is logical that when Iishvara controls everything Himself, in that case His created microcosms have no freedom. Of course in the kingdom of Parama Puruśa, a certain amount of freedom is granted to the microcosm. For instance, if any human being sitting in the kingdom of the Lord criticizes Parama Puruśa, He does not become angry, nor does He admonish His critic. This much freedom is granted to the microcosms. But at the same time it should be remembered that the capacity, the strength of the microcosm to criticize Parama Puruśa comes from none other than Parama Puruśa Himself. The microcosms criticize Parama Puruśa with the energy allotted to them by Him.

Now what sort of attitude should the microcosms adopt towards the Supreme Controller, Parama Puruśa?

Ya eko jálavániishata Iiśańibhih

Sarváunllokániishata Iiśańibhih

Ya evaeka udbhave sambhave ca

Ya etadviduramrtáste bhavanti.

Eko hi rudro na dvitiiyáya tasturya

Imáunllokániishata Iiśańibhih

Pratyamjanáḿstiśt́hate sauncukopantakále

Saḿsrjjavishvá bhuvanánii gopah.

The controlling power of Parama Puruśa is truly a unique force, a magic power. When an expert magician creates a living pigeon out of a clod of earth, the spectators become wonderstruck to see it. In reality that earth is not actually transformed into a pigeon, but the spectators seem to see with their eyes that the soil is being transformed into a living, flying pigeon. What is the secret behind this phenomenon? And who knows this secret, whether the clod of earth really became a pigeon at all? In fact this secret is known only to the magician and his inveterate followers and no one else.

With a similar kind of magic power, Parama Puruśa has been continuing His creation. Now if anyone desires to know the inner secrets of that magic power, what should be done? The answer is to establish a relationship of love with the magician Himself. One will have to enlist oneself in the inner circle of His followers. Then the Controller of this universe, because of His intimate relationship with that person, will disclose the secret of His controlling power. So one can know the secret from Parama Puruśa only through the closest proximity to Him, and not through any struggle with Him.

Hence the only path for the survival and progress of the microcosms is to establish a sweet relationship with the creator of the universe. According to Maharśi Kańáda, the illustrious propounder of Vaesheśika philosophy, this universe is composed of innumerable atoms and molecules; these are, however, only material forces. In the absence of consciousness, they themselves cannot create anything original or do anything rational. If the responsibility of all the actions of this universe had been left to the atoms, molecules, protons, electrons, positrons, etc., then there would be clash at every moment; and in that case this vast, beautiful and harmonious universe where everything is moving according to a particular system, would not have existed at all.

According to Kańáda, those material forces are undoubtedly the primary causes, but they cannot control themselves; they are controlled by the Cognitive Force, the knowing faculty which is none other than Iishvara. Such a blind material force cannot create this vast, well-ordered universe. So in order to transcend the crudity of this material universe, there is no other way for human beings except the surrender to the Cognitive Principle, and the sooner the human beings thus surrender, the better it will be for the speed of their progress will be accelerated. Human beings are not simply living creatures with hands and feet: they are something far greater than that.

The human body which is material, is controlled by mind, and mind is controlled by unit consciousness, and unit consciousness is controlled by Parama Puruśa. Hence truly intelligent people should perform their mundane duties according to the will of Parama Puruśa. We already discussed the two different interpretations for the word Iishvara; the third interpretation is:

Klesha-karma-vipákáshayaeraparámrśt́ah

Puruśa visheśa Iishvarah.

The Entity which remains unaffected or unassailed by kleśa (afflictions), karma (action), vipáka (reactions or requitals of actions) and áshaya (unserved saḿskáras or unrequited actions) is called Iishvara. All the living beings in this world are not equally evolved; the standard of elevation of all is not uniform. When living beings in the course of evolution go beyond the periphery of these four factors mentioned above, they are called Iishvara.

What is kleśa? That which affects the natural state of mind is called kleśa, that is, the psychic state from which people seek to be liberated is called kleśa. No one wants his or her natural state of mind to be impaired. Suppose in a certain place there is something decomposed from which a foul stench is emanating. Whenever one thinks of that, one’s natural mental state is disturbed; one cannot remain mentally balanced. Obviously, people want to avoid such an uncongenial atmosphere. Conversely, where there is a fragrant odour, the mind rushes there and it becomes pleasurably balanced. When people light fragrant incense before meditation, the same psychology prevails: the mind remains calm and quiet, in a natural flow in such a congenial environment. All the living beings are affected or assailed by kleśa.

How many types of kleśa are there? The four main types that people experience while performing their mundane duties are: kliśtávrtti, akliśt́ávrtti, kliśt́ákliśt́avrtti, and akliśt́ákliśt́avrtti.

Kliśt́ávrtti: People sometimes knowingly or unknowingly do certain actions as a result of which they not only undergo difficulties at the time of action, but even after the action is finished, they suffer the negative consequences of their undesirable actions. Suppose in a certain place people are competing with one another to determine which one of them can consume five kilos of rasogollas [sweetmeats]. While they are eating the five kilos of rasogollas, they certainly do not feel comfortable. Although they have no real inclination to eat and find it difficult to do so, they force themselves out of competitive spirit just to win the prize. So they suffer at the time of eating, and afterwards they certainly suffer from digestive trouble. This is an example of kliśt́ávrtti. Goaded by this kliśt́ávrtti, human beings do many actions in this world. It affects all living beings except Iishvara.

Kliśt́ákliśt́avrtti: Suppose someone is doing a good action, and in the process undergoes some hardship, while at the same time his friends are deriving material benefits from their actions. Perhaps some of them have already purchased several luxurious buildings, whereas he is living in a dilapidated tenement. He undergoes hardship in the beginning, but what is the ultimate result? It is akliśt́a – not painful. Perhaps while living an honest life, people may face some difficulties, but as they led pious lives, their death becomes glorious. So initially their action is kliśt́a or painful, but ultimately it becomes akliśt́a or non-painful. This kliśt́akliśt́avrtti also affects living beings, but not Iishvara.

Akliśt́ákliśt́avrtti is that action which is not painful at the beginning but which is ultimately painful. Suppose four passengers, A, B, C and D, are going to Bombay from Nagpur. The first three are travelling without tickets, and that too in the First Class compartment. But passenger D is travelling second class, and the train is overcrowded and painfully cramped. So for passenger D the train journey is certainly painful (akliśt́a) but for passengers A, B and C the journey is quite pleasurable (akliśt́a) because they are travelling in the comfort of First Class without spending a farthing for tickets. Now at a certain railway junction the inspector boards the train and arrests passengers A, B and C for ticketless travel: they are dragged to the police station in humiliation, bound in chains. But as passenger D was travelling with a bonafide ticket, he exited triumphantly from the compartment. Thus although for him the journey was painful, ultimately it became non-painful (akliśt́a). This vrtti also affects living beings, but not Parama Paruśa.

Finally, akliśt́ávrtti is that action which is neither painful in the beginning nor painful in the end. This vrtti may be present both in living beings and in Parama Puruśa: it is part of Parama Puruśa’s characteristic nature, and for living beings it is in their spiritual practice. In the spiritual sphere human beings and Parama Puruśa are in the same realm, and thus the more the human beings perform spiritual practice, the closer they come in contact with Parama Puruśa, because then there remains Only one common vrtti for both them and Him – akliśt́ávrtti. Hence it is mentioned in the scriptures that in Parama Puruśa there is not the slightest vestige of kleśa.

When there is some expression both in the psychic and spiritual spheres, it is called kriiŕá, but Parama Puruśa does not do anything in the physical sphere, because for Him there is nothing external – everything is within Him. For the microcosms, for the unit living beings, there are both external and internal psychic projections. If someone thinks about ghosts even in broad daylight, one will definitely see those ghosts externally due to repeated internal psychic projection. On the contrary, a person who has never thought about ghosts will never see ghosts even in the dead of night. In the process of constant brooding over ghosts, a major portion of the mind becomes concentrated, and suspended in the object of that internal psychic projection. In that case the entire personality of the individual concerned is disturbed. He or she starts thinking, “I am the ghost,” and acts accordingly. The disease of hysteria is similar to this ghost phobia or ghost possession.

Again, there are some people who sometimes experience spirit possession: perhaps at night they feel possessed by the spirit of the goddess Kali or by Lord Shiva. These are all psychological phenomena. Hence this proves that for living beings there are both physical and psychic actions: they think of so many things, and what they think within, they cannot speak out either due to shame or fear of social criticism.

Remember that the less the gap there is between one’s internal thinking and one’s external action, the better person one is. Obviously the inner personality and the outer personality should be one. Usually it is found that there is a gap between these aspects of a single person, and with the passage of time this gap goes on increasing, and finally one’s real personality becomes completely lost. This split personality is a great impediment to human progress. Do not allow such a thing to happen. Today’s civilization is not a civilization in the true sense of the term. I urge society’s thinkers to analyse this situation deeply. What is the major defect in our civilization? It is this very split personality: the inner personality and the outer personality differ, and that difference is gradually increasing. Such a split personality is rarely found among the rural masses. In Parama Puruśa also such a defect cannot be found because for Him there is no difference between internal and external – for Him everything is internal, nothing is external; everything is within, nothing is without. Thus from the actional point of view there is some difference between jiiva and Shiva, between Parama Puruśa and His creation.

Next comes vipáka. The word vipáka is derived from vi - pac + ghaiṋ. Vipáka literally means the reaction of an original action: whenever a person does an original action, there is an equal and opposite reaction. But to state only this much is not enough: something more must be added, and that is “provided the three factors, time, space and person remain unchanged.” If there is the slightest change in time, space or person, the reaction will not be equal and opposite: it will be either slightly more or less. For example, suppose Mr. X borrowed the amount of Rs. 2000 from Mr. Y one evening at 7-30 P.M. If Mr. X returns the amount the same day, he will not be required to pay anything extra. But if he returns the amount the next day, then he will have to pay a certain amount as interest on the original amount, because there has been a lapse of time.

Similarly, if someone commits some wrong or undesirable action, then the requital will not be equal to the original action because the reaction is not expressed immediately after the original action is performed; it usually takes place after several hours or days. It may even take a few decades for its expression. For this the wrongdoer will have to undergo a reaction which is greater in degree than the original action: the doer will have to undergo a certain amount of pain as “interest” to the original action. This is what is meant by the term vipáka. It is applicable only to the microcosms and not to Parama Puruśa, for human beings perform actions both in the physical and psychic spheres, and for their undesirable actions in the psychic spheres, too, they will have to suffer the consequences. It is said in the scriptures that in Kali Yuga (the present Age of Darkness), mental sin is no sin at all, and this may be true to some extent. But it is also true that although psychic sin is not punishable, still it must be avoided.

External sin, expressed in physical action, should not only be avoided but it is punishable as well. Take for instance, the case of someone stealing with one’s own hands: for this the thief will have to undergo punishment. But suppose someone steals mentally: by this no one on earth is harmed. This mental crime may not be punishable, but it should definitely be avoided, because if people often think about committing theft, as a result of prolonged thinking one day their hands will certainly be engaged in the actual act of stealing. Now if Parama Puruśa does something mentally, that also involves vipáka or reaction, whether good or bad. The fact is that although Parama Puruśa does not do anything bad, He certainly does good, and these good actions also beget good reactions. It is the divine decree that good actions beget good reactions, and bad actions beget bad reactions. The former is like golden chains, and the latter like iron chains. Yet in the case of Parama Puruśa this question of reaction is not applicable, because there is nothing beyond Him – everything in this expressed universe is all created within Him, and He is dealing with His own created objects according to His own wishes. Thus no question of good or bad can arise, and that is why the matter of suffering the consequence of action also does not arise in His case. If you slap a decent person, that will be an undesirable action on your part; but if you slap your own cheek, will that also be considered an undesirable act? No, certainly not. No one will ever criticize you, or file a suit against you for this, because it is exclusively your personal matter. Likewise, whatever Parama Puruśa does, He does with His own created objects, and hence in that case the question of vipáka does not arise.

Next comes áshaya. The principal meaning of the word áshaya is ashraya or “shelter.” Each and every entity requires a shelter; for instance, the city of Nagpur where we are seated now requires a shelter. In this case Nagpur district is the shelter and of Nagpur where we are seated Nagpur city; and the shelter of Nagpur district is Nagpurcommissionary; and the shelter of Nagpur commissionary is the state of Maharastra; and the shelter of Maharastra state is India; and the shelter of India is the continent of Asia. The continent of Asia is only a part of our little planet Earth, and this planet Earth is only a small part of our solar system. And finally Parama Puruśa is the shelter of all the solar system. So if Parama Puruśa is the shelter of all, then what is the shelter of Parama Puruśa? The answer is that Parama Puruśa does not require any shelter. Regarding Him the scriptures say, “Nirálambamiishaḿ”; that is, the Supreme Entity does not require any shelter or refuge. But for the microcosms, a shelter is indispensable.

If the microcosms are to save themselves from afflictions or kleśa, then they will have to acquire all the qualities or characteristics of the Supreme Entity. The akliśt́avrtti or non-painful propensities are inherent both in jiiva and Shiva, in microcosm and Macrocosm. Hence human beings will have to encourage this non-painful propensity more and more; that is, let human beings practise sádhaná more intensively and look upon all their mundane duties as part of their spiritual practice, thus superimposing cosmic ideation on all their actions. Only thus can they avoid undergoing afflictions. If people become more and more regular in the application of their guru mantra, then on one hand they will be able to perform more and more physical activities, and at the same time they will be able to avoid creating new saḿskáras (reactive momenta). Regarding vipáka it can also be said that human beings must treat all the objects of this universe in the proper perspective as the various expressions of Parama Puruśa, and learn how to apply madhuvidyá even while discharging their mundane duties.

Regarding áshaya, spiritual aspirants should remember that they will have to become completely dedicated to their ideology or ádarsha. More important than this is that they will have to become dedicated to their Iśt́a; they will have to establish a relationship of exclusive devotion to Iśt́a. If there is not intense attachment to one’s Iśt́a in one’s heart, then one cannot do anything. Thus during sádhaná you should think that as you are thinking of Parama Puruśa, He is also thinking of you. This is the proper devotion to one’s Iśt́a. When people do something exclusively for themselves, their mental tendency is called áshakti or attachment, and when they do something not for their personal satisfaction but for the pleasure of Parama Puruśa, their mental tendency is called bhakti or devotion.

Parama prema svarúpa: whatever the Lord does, He does for the welfare of His created beings and not for His own interest. He is inexplicable: no language can properly explain Him. The microcosms on the other hand, have limited intellect. They are goaded into action by trivial self-interest. Once a certain gentleman, a businessman, was asked to laugh. He said, “I am ready to laugh provided it brings me some profit.” Without considering the profit and loss of any action, he could not act. But such a question does not arise in the case of Parama Puruśa. Whatever He does, He does for the welfare of all creatures. He is inexplicable also: but the ways and behaviour of microcosms can be explained. Regarding any individual, we can say that he or she is such-and-such type of person: “She is very frugal… he is good-hearted but sharp-tongued, etc.”

An old definition of verse is vákyaḿ rasátmakaḿ kávyam. When a story is narrated in a lucid manner it is called kávya or poetic verse. Who is a poet? One who knows all the three phases of time – past, present and future. In the modern age, the Saḿskrta word kavi is translated as “poet” in English, but in old Saḿskrta the word did not necessarily mean a poet – it meant a self-realized person.

In older days the scriptures or shástras were divided into several categories. Shásanát tárayet yastu sah shástrah parikiirttitah: that which leads to human welfare through a system of discipline is called shástra. That is, the books which lay down certain guidelines as to what actions should or should not be done, which actions are conducive to human progress and which lead to degradation, are called shástra. They are divided into four categories: kávya (verse), puráńa (mythology), itihása (educative history), and itikathá (history).

Itikathá or history, means the recording of chronological events; that is, the maintenance of a record of events as they took place in succession; and itihása means that portion of itikathá or history which has some specific educative value – it has no English synonym. Hence all history or itikathá is not itihása. When we refer to the history of India, it means the itikathá, not itihása, of India. Now, the definition of itihása is:

Dharmártha káma mokśárthaḿ niitivákyasamanvitam purávrttakatháyuktam itihásah pracakśyate.

That which leads to the attainment of dharma, artha, káma and mokśa (psycho-spiritual, psychic, physical and spiritual attainnment, respectively), that which leads to the attainment of a deep sense of morality, is called itihása. Iti hásati ityarthe itihása. Judged in this light, the Mahábhárata can be called itihása. What is taught in schools and colleges these days in the name of itihása should not be called thus; rather it should be called itikathá, itivrtta, purákathá, or purávrtta.

And what is puŕána or mythology? In puŕána the narrative event is not factually accurate, but it contains a good deal of educative value. The Rámáyańa is such a puŕána because it contains much material to educate the people. The great Vyasadeva composed the puŕánas in order to demonstrate that doing good to others brings victory, and doing harm to others brings defeat.

Paropakárah puńyáya pápáya parapiirańam.

Vyasadev wrote something about the inexplicable nature of the Lord. While describing Parama Puruśa, who transcends words, a great deal of verbal explanation has been made of the different occasions. For example, there are some descriptions regarding His extraordinary loveliness, apparel, ornaments etc., but these are not at all proper because He is beyond description. It is not possible to write something about an Entity who is indescribable. So at the end of the shloka the author begged Parama Puruśa for forgiveness:

Rúpaḿ rúpavivarjjtasya bhavato yadhyánena kalpitaḿ

Stutyánirvacaniiyatákhiloguro dúriikrtá yanmayá

Vyápitvaḿca nirákrtaḿ bhagavato yat tiirthayátrádiná

Kśantavyaḿ jagadiisho tadvikalatádośa trayaḿ mat krtam

“You are the Formless Entity, yet I have committed the error of describing Your form: this was my first offense. You are a Non-Attributional Entity and yet I have tried to describe Your attributes – Your infinite compassion, for You are the embodiment of Grace. This is my second offense. I know you are omnipotent, and even so I have extolled the glories of certain places of pilgrimage, and thus I have limited Your all-pervasiveness. I have described the merit one acquires by visiting certain places of pilgrimage, by bathing in holy rivers, by performing various sacrifices, charities and rituals – this is my third offense. Oh Parama Puruśa, I have committed these mistakes knowingly, and hence I beg Your forgiveness.”

The Supreme Entity is aniirvacaniiyah parama prema svarupa: that is, He is indescribable – no words can describe Him, whereas living beings can easily be described by words. Everything concerned with Parama Puruśa is infinite, whereas living beings are all finite. Then what should the microcosms do to attain Parama Puruśa? They must meditate on Him, and in this process they will one day attain that infinite love themselves. Regarding Parama Puruśa, the scriptures say:

Sahasrashiirśá Puruśah sahasrákśah sahasrapát;

Sa bhúmiḿ vishvato vrtvá’tyatiśt́haddasháuṋgulam.(1)

Human beings perform actions with a limited mind, whereas Parama Puruśa performs actions with His infinite mind, and thus human beings can never compare themselves to Him. Human beings read a few books and, puffed up with vanity of knowledge, say, “Can you show us where Parama Puruśa is?” Now the question is, do they have the proper vision to visualise Him? If you tell a blind person to describe the parts of an elephant’s body, can he do it? Before describing the elephant, one must have the vision to see it: so first the blind man’s sight must be restored. Human beings see with two eyes, and both eyes are in front. Of course, if they had one eye in front and one in the back, that would also serve the purposes. But fortunately or unfortunately both eyes are in front and so they cannot see what is happening behind their backs. Whereas Parama Puruśa is seeing everything with His infinite number of eyes. He knows even what human beings do secretly or think inwardly.

He is sahasrapát – with a thousand feet. Human beings are limited by time, space and person. Suppose you are at Nagpur. You are thinking, “Had this town of Nagpur been very close to Hyderabad, I could have got my work done more easily!” But Parama Puruśa faces no such difficulty. He does not need to move from one place to another. Suppose someone has his or her Master’s Degree in geography. If that degree-holder is asked, “Can you say how many houses are there in Nagpur city? How many bricks are there in those houses?” – I am sure he or she cannot answer those questions. I have yet to meet a pandit who can tell me how many bricks are in the town of Nagpur. Human knowledge is very limited, very imperfect. Hence it is totally pointless to pride oneself on so-called intellectual knowledge or pedantry. In fact, human beings have nothing to be proud of except one thing, and that is Parama Puruśa. What type of pride is this? Human beings can think, “A perfect Entity like Parama Puruśa is my Father, I am His dear affectionate child.” This sort of vanity and pride can be harboured. But besides this human beings have no other treasure of which to feel proud.

Human beings can at most remember events which took place only a couple of days ago. Often they are quite ignorant of what will happen just after one second. Mostly they say something or perform some actions on the basis of assumptions. But Parama Puruśa is omniscient; everything, past, present and future is at His fingertips. But the knowledge of living beings is very limited. If those of you who have acquired the highest university degree are asked to sit for examination right now, perhaps none of you will pass the exam, and if you are asked to answer the same questions which were given to you when you passed from the university, you will certainly not be able to answer them, for you have completely forgotten the topics which you studied in the past. In such a situation, should human beings be proud of their intellect? Yet they are often misguided by a false sense of superiority or inferiority.

Suppose there is a Master’s Degree-holder in a certain village, and in that village no one else knows even A, B, C, D. If you visit his village you will find that that so-called educated person, because of his vanity and false sense of superiority, does not even talk to the illiterate villagers – he feels ashamed to speak to his old friends. In this way human beings develop meaningless ideas of big and small, high and low: they lose their universal vision.

But for Parama Puruśa there is no difference between educated and uneducated, literate and illiterate, high and low, black and white. Human beings always discriminate between those who are socially high and low: they disdain the low and prefer the high-born. This sense of discrimination exists only among living beings. Parama Puruśa always remains with people in their joys and sorrows. A virtuous person when in trouble says to Parama Puruśa. “Oh Lord, save me!” Similarly, a thoroughly wicked person also says, “Oh Lord, save me!” Parama Puruśa listens equally to both of them. In this regard I have already said that Parama Puruśa cannot do two things. First, He cannot create another Parama Puruśa like Himself. He can create everything, but He cannot create a second Parama Puruśa. Secondly, He cannot hate anyone even if He wants to. But human beings commit the mistake of hating others easily. So in this respect human beings are ahead of Parama Puruśa, that they can hate others!

Those who are seated in Heaven are as dear to Parama Puruśa as those who are ensconced in Hell, scorched in eternal hellfire. Even for those infernal creatures Parama Puruśa has unbounded love and affection – even such people are not helpless. Their piteous wailings reach His ears, and accordingly He takes steps to help them. But this is not the case for human beings: rather even at the sight of the sorrows and sufferings of afflicted people they will say, “Well done! as you sow, so you reap! Those people are reaping the consequences of their past misdeeds!” In the human mind there is an ingrained sense of hatred for others. But there is no such feeling in the mind of Parama Puruśa.

Parama Puruśa is the all-controlling Entity. No one else can dictate to Him. This is the major difference between jiiva and Shiva. In spite of such a serious difference, Parama Puruśa loves human beings and showers His Grace on them, and out of His infinite love for them, He has given them a valuable treasure – mind. The characteristic of this mind is that as it thinks so it becomes. Hence if they so desire, human beings can merge their individual minds in the Macrocosmic Mind. While taking the ideation of Parama Puruśa, human minds will one day become identified with Him, and one auspicious moment all the inherent qualities of Parama Puruśa will be infused in their unit minds. Brahmavid Brahmaeva bhavati: One who knows Brahma becomes Brahma.

And I have already said that there cannot be two Parama Puruśas. So in the last stage of evolution, the living beings become completely identified with Parama Puruśa, and then only the microcosms will be fully established in their infinite blissful Cosmic Stance.

17 November 1971 DMC, Nagpur

Footnotes

(1) Rgveda Puruśasúktam. –Trans.

Published in: 

Ananda Marga Ideology and Way of Life in a Nutshell Part 11 [a compilation]
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Subháśita Saḿgraha Part 11

Contents:

1  
The Intuitional Science of Tantra

2  
A Devotee's Object of Ideation

3  
The Supreme Desideratum of the Microcosms

4  
The Essence of Spiritual Progress

5  
The Path of Salvation

6  
Who Is the Liberating Entity of Human Society

7  
The Hub of Universal Activities

8  
What Is the Way?

9  
Supramundane Heritage and Supramundane Desideratum

10  
What Are the Noble Truths?

Chapter 1
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The Intuitional Science of Tantra

The subject of today’s discourse is “The Intuitional Science of Tantra”. Before I come to that topic, however, let me first say something about [the word] tantra. Usually the word tantra is derived from tan plus trae plus d́a. The root verb tan means “to expand”. The process by which one attains liberation from all bondages by strengthening and expanding one’s entitative existence is called Tantra.

The word tantra can be interpreted in yet another way. Each and every entity, each and every existence has an acoustic expression of its own. For instance, ta is the acoustic root of dullness or inertness. And the process that brings liberation from this state of staticity, or ta, is called Tantra. Taḿ jád́yát tárayet yastu sah tantrah parikiirtitah [“That which redeems human beings and paves the way for their emancipation from the bondages of staticity is called Tantra.”]

The cult that Sadáshiva formulated and introduced into human society to ensure the removal of inertness in the physical, psychic and spiritual strata of life is called Tantra. Tantra is not at all theoretical; it is essentially practical, and on the basis of practice, its philosophy has evolved. The major portion of the science of intuition in the Vedas, on the other hand, is purely theoretical; only a small portion is practical. In Tantra, ninety percent of the intuitional science is practical, and only a very small portion is theoretical.

The science of intuition in the Vedas has already been discussed extensively. Tantric literature, like Vedic, offers an elaborate treatment of intuitional science. Both Veda and Tantra have proclaimed that everything of this manifested universe emanates from Brahma. As the Vedas have put it:

Ánandáddhyeva khalvimáni bhútáni jáyante;

Ánandena játáni jiivanti;

Ánandaḿ prayantyabhisaḿ vishanti.

And Tantra has expressed it similarly:

Mayyeva sakalaḿ játaḿ Mayi sarvaḿ pratiśt́hitaḿ;

Mayi sarvaḿ layaḿ yati tad Brahmá dvayamasmyaham.

Parama Puruśa says, “Everything has emerged from me, everything is being maintained in me, and ultimately everything will dissolve in Me.”(1)

Mayyeva sakalaḿ játam [“All created beings have evolved out of Me”]. The word játam is derived from the root jan plus the suffix kta. Here the Cognitive Entity has been recognized as the primordial cause of creation. Obviously, this is a major difference between Tantra and the Sáḿkhya school of philosophy, for in Sáḿkhya, Prakrti [the Supreme Operative Principle] has been given the dominant role. But in Tantra, Parama Puruśa has been given the dominant role. Ánanda Sútram(2) clearly states, Shaktih Sá Shivasya Shaktih. Shakti [Prakrti], the Supreme Operative Principle, carries on Her creative flow according to the expressed desire or expressed approval of Parama Puruśa. Hence Puruśa is the prime cause of creation.

Mayyeva sakalaḿ játaḿ Mayi sarvaḿ pratiśt́hitam. Since everything in this universe is born out of Puruśa, there is nothing beyond or outside Puruśa; hence Mayi sarvaḿ pratiśt́hitam – “everything is residing in Him.” He is the base of everything; there is no way to go beyond Him. Human beings may go a little way from Puruśottama, the Supreme Nucleus of the universe; they may increase the length of their radius; but they can never go beyond the Cosmic periphery. In fact, every object emerging from Him in the phase of saiṋcara is maintained in Him, and in the phase of pratisaiṋcara(3) is finally dissolved in Him. That is to say, the Entity who was in the beginning and the middle, is also present in the end.

Tad Brahmádvayamasmyaham – “Brahma is One.” The Supreme Operative Principle is not given any special importance. To say that Prakrti is doing everything, one will have to admit that nature is everything, but basically nature is a blind force; she cannot do anything by herself unless supported by intellect.

As mentioned earlier, in Tantra, sádhaná has been given the utmost importance. What is sádhaná? Sádhaná means practical effort. An effort to what? An endless effort to move towards Puruśottama, the Nucleus of the Cosmic Cycle.

Now this movement from imperfection to perfection, and in fact every movement in this universe, is not without obstacles. Fundamentally every movement involves opposition, and the resultant achieved during the fight against the obstacles is called progress. So the more vigorously one tries to move towards the goal, the more vehemently one will to have fight against obstacles. Those who are averse to struggle will never make any progress; what to speak of progress, without struggle one will lag behind. Hence, struggle is the essence of life. Those who abhor struggle, who consider struggle to be violence, have no place in this universe. Not only that, they are hypocrites, for although in practical life they have to resort to struggle, outwardly they hesitate to confess it. They feel that if they admit it openly they will become debased in public estimation. They fail to realize that by denying the plain truth, they are hurting themselves [by acting against their own consciences].

This cult of Tantra, as enunciated by Shiva, was the first to show human beings how to attain Brahma. The earlier methods of incantation, contemplation, eulogy, or repetition of hymns, attempted in various ways to lead human beings towards Brahma, but to no avail. The essential thing is to come in the closest proximity to Parama Puruśa, to be established in Brahma. That is why Tantra proclaims:

Uttamá sahajávasthá madhyamá dhyánadhárańá;

Japastútih syádhadhamá múrtipújá dhamádhamá.

[Ideation on Brahma is the best, dhyána and dhárańá are second best, repetitious incantation and eulogistic prayer are the worst, and idol worship is the worst of the worst.]

When spiritual aspirants start spiritual practice, they cannot understand what to accept and what to avoid. Hence in the initial stage they take to idol worship. Only afterwards do they realize its futility.

Mrcchiládhátudárvádimúrttáviishvaro buddhayo;

Klishyantastapasáh jiṋánaḿ viná mokśam ná yánti te.

[Those who think that Parama Puruśa is confined within idols made of clay, stone, metal, or wood, are simply torturing their bodies with penances – they will surely not attain salvation without self-knowledge.]

“If idols made of wood, clay, iron or any other metal are accepted as objects of meditation, then what will be the result?” It is said, Yádrshii bhávaná yasya siddhirbhavati tádrshii [“As you think, so you become”]. The aspirants’ own entitative existence will be turned into clay, metal or wood – a state which in the scriptures is called Prakrtiliina. It is a dreadful state.

Higher than idol worship is the practice of dhárańá and dhyána, through which one can make steady progress. The last stage is called nirvikalpa samádhi, or asamprajiṋáta samádhi, which is otherwise known as uttamá sahajávasthá, or, in the language of other scriptures, uttamo Brahmasadbhávah.

Many may think that since Tantra is a rigorous practice, a hard reality, then in Tantra there must not be any scope for sweet kiirtana. But certainly there is scope for kiirtana. Tantra exhorts spiritual aspirants to advance towards their goal, smashing the boulders of obstacles and impediments; it never tells people to suppress their sweet sentiments. On the contrary, it advises spiritual aspirants that the more love and devotion they develop for the Cosmic Goal, the more speedily they move towards Him. Hence Tantra recognizes all kinds of sweet sentiments. Kiirtana, song, dance, instrumental music – all are accepted in Tantra and unambiguously recognized as vehicles to ensure spiritual progress.

And what is more, Sadáshiva Himself was the original propounder of song, dance and instrumental music. Tantra is based on reality, and takes the qualities of the Supreme Entity in a practical way. In Tantra, Shiva is not an imaginary entity; rather He has been accepted as the benevolent Father. That is why even today, in the society of devotees, Shiva’s popularity remains totally unimpaired, because He is the original father of Tantra.

As said earlier, Tantra is completely realistic; so its relation with Iishvara [the Supreme Entity as Cosmic Controller] is also based on realism. It is not something fanciful. It has been said,

Bhayánáḿ bhayaḿ bhiiśańaḿ bhiiśańánáḿ;

Gatih práńináḿ pávanaḿ pávanánám.

Mahoccaeh padánáḿ niyantr tadekaḿ;

Paresháḿ paraḿ rakśakaḿ rakśakánám.

[You are the fear of fear, you are the most frightening to the dreadful, you are the very movement of all living entities. You are the purity of purity. You are the Supreme Controller of all the controllers occupying exalted posts. You are the highest authority of all high authorities. You are the protector of protectors.]

“O Saviour of saviours, You are the fear of fear – fear is afraid of You as much as living beings are afraid of fear.”

Elsewhere it has also been said,

Bhiiśasmádváyuh pavate bhiiśodeti súryah

Bhiiśasmadágnishcendrashca;

Mrtyuh dhávati paiṋcamah

Tasmáducyate bhiiśańamiti.

–Atharvaveda

[Out of fear of Him the wind blows, the sun rises on time. Out of fear of Him the fire-god, the moon-god, the god of energy and the god of death carry out their duties faithfully. This is why He is called Bhiiśańam, The Terrible.]

As He is feared by all, every action in this universe is being properly undertaken. Were He not apparently dreadful, He would not be able to discharge His responsibilities properly. Tantra has made such a realistic appraisal of Parama Puruśa and said: Bhiiśasmádváyuh pavate – “The wind blows on time out of fear of Him; it never completely ceases to blow under any circumstances”… bhiiśo’deti súryah – “out of fear of Him, the sun rises on time every day without the least deviation”… bhiiśasmádagnishcendrashca mrtyuh dhávati paiṋcamah tasmáducyate bhiiśańamiti – “out of fear of Him, fire burns, and Indra faithfully discharges his duty” (Indra means “energy”; due to fear of Parama Puruśa, all other energies are doing their duties according to their inherent characteristics) “and due to fear of Him, death reaches the proper person at the proper time.” Death cannot say that he will reach somebody a couple of days later. Out of fear, he will always arrive at the stipulated time.

Gatih práńinám [“You are the very movement of all living entities”]. The property of movement, of dynamism, is one of the basic characteristics of our Supreme Lord. Life also is characterized by movement. We distinguish between living and non-living entities on the basis of their movement. Those who lack in dynamism, though physically they may be alive, are virtually dead: there is no justification for their existence. Hence my exhortation to all is to become active, vigorously active. This quality of dynamism comes directly from Parama Puruśa, because He Himself is always dynamic.

Pávanaḿ pávanánám. Human beings consider certain objects to be sacred; those objects are called pávana in Sanskrit. “And those sacred objects in turn look upon Parama Puruśa as sacred.” Indeed, they themselves are considered sacred because they are related to Him, otherwise they would not be sacred.

Mahoccaeh padánáḿ niyantr tadekam. In this world various persons occupy various exalted posts, and because of their posts they enjoy social respect and position. “But however high their rank may be, they pray to the Lord, saying, ‘O Lord, I exist by Your grace – protect me, O Lord.’” So the Lord is controlling everyone, whatever may be their post. The moment one transgresses one’s jurisdiction out of vanity or ego, one is removed from that post. Whenever one misuses or abuses one’s authority, the Lord pushes the person out, and the person falls on his knees. This is the rule. The Lord is controlling everything; He does not tolerate the abuse of power or authority by anyone. In fact, one of His names is Darpahárii [Stealer of Vanity]. He does not tolerate anyone’s darpa [vanity]. We see in practical life that people may be seated today in the most exalted position in society, but if they grossly abuse their position, they will meet with such a great fall that their bones and skin will be altogether beyond recognition.

Paresháḿ param. In the absence of a witnessing entity, the existence of any entity or phenomenon cannot be substantiated. When an action takes place, there should be an entity to witness it, to appreciate it. Due to the presence of the witnessing entity, an action or an object is substantiated. The entity which witnesses is called para, and the entity or entities which are witnessed are called apara. We consider many entities as para or witnessing entities, but “above all these witnessing entities there is one Supreme Witnessing Entity, Parama Puruśa.” Hence He is rightly called Paresháḿ param [“Witness of all witnesses”].

Rakśakaḿ rakśakánám. In various spheres of life, we look upon various objects or persons as our saviours or protectors. But “those very persons whom we looked up to as our saviours or protectors, themselves look to Parama Puruśa for protection.” However cautious one might be, there can never be any absolute security for anyone without the protection of Parama Puruśa. No one can say with any certainty that a particular medicine will cure a particular disease. Even the physician who specializes in the treatment of that disease may himself die of that disease. People invent a particular weapon, thinking that it will counteract other weapons; but often it fails. And people are often over-cautious. There is an old saying in Bengali, Sábdháner mára nei, which means, “Caution circumvents trouble;” but Rabindranath Tagore once said that caution no doubt circumvents trouble, but it is also true that trouble sometimes circumvents caution! Hence Tantra teaches that the human mind should be channelized in only one direction, not in a thousand directions.

Tadekaḿ japámas tadekaḿ smarámas

Tadekaḿ jagatsákśiirúpaḿ namámah;

Tadekaḿ nidhánaḿ nirálambamiishaḿ

Bhavámbodhipotaḿ sharańaḿ vrajámah.

[I will remember You only. I will contemplate on You only. I will salute You only, the Witnessing Entity of this expressed universe. You are the supreme shelter, but you require no shelter, and no authority lords over you. We take shelter in You in the form of a ship sailing on this vast universe.]

“If anyone’s name is to be chanted in japa, it is the name of Parama Puruśa.” What is japa? A word has a particular meaning; repeating the word inwardly again and again, after having understood its meaning, is what is termed japa. As a result of the prolonged repetition of a word, whose inner meaning is clearly understood, its ideation becomes permanently imprinted on one’s mind, and consequently there occurs a radical change in one’s mental arena. The extroversial tendencies of the mind gradually become introverted. This is the benefit of japa. And if anyone’s name is to be repeated, it is the name of the Lord.

Usually worldly people remember constantly their earthly joys and comforts, or dwell on the names of their enemies. But that is all useless. Only the name of Parama Puruśa should be remembered and chanted, for ultimately one will have to reach Him, to merge in Him.

Namah Shiváya shántáya kárańatrayahetabe;

Nivedayámi cátmánaḿ tvaḿ gatih Parameshvara.

[Salutations to Shiva the tranquil, the cause of the three worlds; I surrender myself to You, the culmination of my journey, the Supreme Lord.]

Ultimately one will have to reach Him. There is no other way. Hence wise persons take only the name of the One and Supreme Lord, and never the name of any other entity.

Tadekaḿ smarámah. “If one has to take refuge in any entity, or has to contemplate any entity, one should take refuge in or think about only the Supreme One,” because whenever the mind broods on a second entity, it will become one with the latter; that is, if the mind constantly reflects on physicality, one’s whole psycho-spiritual existence will become physical. That is a terrible situation.

Tadekaḿ jagatsákśiirúpaḿ namámah. “If there is anyone to whom spiritual aspirants should surrender, if there is anyone to whom they should pay salutations, it is Parama Puruśa.” The system behind salutations is to look for the Supreme Being that is the inner essence of a person, and to pay salutations to that Parama Puruśa. The generally-accepted rule is that one should say namaskára to a human being or a god or goddess, but one should say namaste or namastubhyam only to Parama Puruśa, not to any other entity.

Tadekaḿ nidhhánam. Human beings run along many different paths, but “ultimately they will have to take the path towards the Supreme One.” Nányapanthá vidyate ayanáy – “There is no other way for them.” So if they begin in time to run towards the Supreme One, it saves them a lot of time and energy later.

Nirálambamiisham. In this world each and every object requires a support, a strong base. Nothing can maintain its existence without a dependable base. For example, the base of Calcutta is West Bengal; and the base of West Bengal is India. The continent of Asia is the base of India, and the base of Asia is our planet earth. The base of the earth is the solar system, and the base of the solar system is Parama Puruśa. But “Parama Puruśa does not depend for His existence upon any base. Rather everything is sheltered in Him – He is the base of everything.” So if human beings have to look for any shelter, it must be a self-supporting, self-sheltered entity.

Bhavámbodhipotaḿ sharańaḿ vrajámah [“seek shelter on the ship floating on this ocean of bhava”]. “Casting aside all futile arguments and time-consuming propensities of mind, we will seek shelter only in You.”

Bhavámbodhipotam [“ship floating on the ocean of bhava”]. The unrequited saḿskáras [i.e., the as-yet-unserved balance of reactions to one’s original actions] which are responsible for one’s rebirth are called bhava, and dharma is the means to cross the vast ocean of bhava. To cross this bhava is part of your sádhaná, and is also your dharma. But individually human beings are very weak; it is next to impossible for them to cross the ocean of bhava without the direct help of Parama Puruśa. Máyá(4) is very powerful; human beings cannot fight against Her singlehandedly. So one must first seek the shelter of Parama Puruśa and then fight against Her. Máyá gives way to the one who is endowed with divine power from Parama Puruśa because She is, after all, the immanent power of Parama Puruśa. Shaktih Sá Shivasya Shaktih. As Krśńa said,

Daevii hyeśá guńamayii mama Máyá duratyayá;

Mámeva ye prapadyante Máyámetáḿ taranti te.(5)

[This Máyá of Mine is of the nature of three principles, and is almost insurmountable. Only those who take refuge in Me can overcome this Máyá.]

“This divine Máyá is insurmountable; microcosms, by their individual efforts, cannot surmount Her. But those who have taken shelter in Me, can easily surmount Her.” Bhavámbodhipotaḿ sharańaḿ vrajámah.

Now to cross an ocean, the passengers need to board a ship. Parama Puruśa comes to human beings as a ship does to pick up passengers. What should we do? We should secure a safe shelter on that ship – sharańaḿ vrajámah. All sádhakas are rushing to that ship which will take them to their proper destination. Human beings have to take refuge in that divine ship; they will have to come rushing, without further delay. They should not and must not waste a single moment.

12 November 1978 DMC, Calcutta

Footnotes

(1) This translation applies equally well to both shlokas, the Vedic and the Tantric. –Eds.

(2) Shrii Shrii Ánandamúrti, Ánanda Sútram, 1962. –Eds.

(3) In the Cosmic Cycle, saiṋcara is the step-by-step extroversion and crudification of consciousness from Nucleus Consciousness to the state of solid matter; and pratisaiṋcara is the reverse introversion and subtilization of consciousness. –Eds.

(4) Creative Principle, Prakrti in Her phase of creation; One aspect of Máyá is the power to cause the illusion that finite created objects are the ultimate truth. –Eds.

(5) Bhagavad Giitá. –Trans.
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A Devotee's Object of Ideation

The subject of today’s discourse is “A Devotee’s Object of Ideation”. Is it a personal entity or an impersonal entity? An impersonal entity is only a philosophical concept. A wise person comprehends or deduces with philosophical knowledge that there is such an impersonal entity. In the case of an impersonal entity, it is difficult to find out its nucleus; and in the absence of knowledge of the nucleus, people cannot decide which way to proceed and what to avoid. So the impersonal entity is more a theoretical concept than a reality in practical life.

People in general come into the world only for a short period – at the very most for one hundred or one hundred and twenty-five years. Out of this short span of life, if they spend a major portion of their time searching for the nucleus of the impersonal entity, and they are required to deliberate in this regard, where will they find so much time?

On the other hand, the scriptures say, Grhiitvaeva kesheśu mrtyurńá Dharmácaret: that is, during spiritual practice one should think that the god of death has already started pulling one’s hair – that one’s death is imminent. And accordingly one should work sincerely and vigorously; one will have to do a great many noble deeds within a short period. If the whole lifetime is spent on philosophical discussions about the impersonal entity, then how can any noble work be done?

The second question is, why should one pursue the Great? Trees and plants, birds and animals perform actions goaded by natural instinct. In human beings, too, these natural instincts are indeed present; but along with these there is yet another factor – attraction for the Great, which one usually does not feel for an impersonal entity. Human beings understand love and affection from the core of their hearts; they understand the force of attraction. They realize who is calling them, who is loving them, who is really thinking for their progress and welfare. Even the simplest people can understand this; for this one need not acquire academic knowledge. The saint Kabir did not have a great deal of schooling, nor did Rámakrśńa Paramahaḿsa. To grasp this simple truth one need not possess a high degree of knowledge and intellect; that force of love which human beings certainly feel, even some animals can feel as well.

People really cannot feel attraction for an impersonal entity. Human beings with unit minds cannot feel because the impersonal entity Nirguńa Brahma, the Impersonal Entity, does not do any action and hence He has no direct relation to human beings at all. Saguńa Brahma simply discharges His allotted duty and beyond that He does not do anything. He is a judge – He does the duty of a judge – He has no love and affection for any entity. He is just a mere machine to administer justice. Human beings may praise this style of judgement, but they will not feel attraction for Him, they will not develop love or kinship for Him.

One feels kinship to those with whom there is a relation of mutual love and affection, a relation of close intimacy. Where there is lack of intimacy, we call a person as Mr. X, Mrs. Y, etc.; but where there is a feeling of intimacy, the relationship of brothers, sisters, uncles, aunts, etc. grows. Obviously where there is no close intimacy between human beings and the Impersonal Entity, no kinship can grow at all. On the other hand, although Saguńa Brahma is a personal Entity, human beings have no personal relationship with Him, because He is extremely busy in creation; He does not do anything beyond His allotted duty. Human beings want a personal God who will understand their joys and sorrows, who will have love for them, and to whom they can express love and feel kinship. They certainly do not want a God who will only impart words of knowledge or punish them and not listen to their tales of sorrow in a sympathetic manner. They want an Entity who will sympathize with them cent per cent in their prosperity and adversity alike.

The philosophical texts refer to Táraka Brahma. Through philosophical analysis, we know that the universe is a creation of the dexterous hand of Parama Prakrti, a vast endless Entity, an immensely powerful Entity. Human beings, in contrast, are only small creatures; by their individual endeavour and strength how far can they progress? They have so many imperfections in them. When the avidyá, opposing force, is so powerful, how can small individuals make significant progress? Hence, they have to take inspiration and help from some other entity.

History moves ahead in every age, and in the process of its movement arrives at a particular stage where the speed needs to be accelerated. This entire phase or part of it is called “annals” in history. Sometimes, at a particular point of history, not only on this planet but on other planets as well where intelligent creatures like human beings live, the speed of movement must be accelerated. This is not an ordinary situation. In that extraordinary event, Táraka Brahma emerges to expedite the welfare of the collective body.

Yadá yadá hi dharmasya glánirbhavati Bhárata;

Cábhyutthánam adharmasya tadátmánaḿ srjámyaham.(1)

Whenever Dharma declines, whenever people feel helpless, at that stage it becomes imperative for Táraka Brahma to come to the world with the help of the five fundamental factors, to inspire the depressed people, to encourage them to move forward, to make them realize that they are not forlorn or helpless, that Parama Puruśa or Táraka Brahma is always with them and will continue to help them. Máyá or Avidyá may be powerful but Parama Puruśa is more powerful than Máyá. And why should those who have got power from Parama Puruśa fear Avidyá? There is no justification for fear or worry. Hence, the advent of Táraka Brahma is to instil hope and confidence in human beings. He says:

Daevii hyeśá guńamayii mama Máyá duratyayá;

Mámeva ye prapadyante Máyámetáḿ taranti te.(2)

It is true that Máyá is extremely powerful. By individual effort, it is not possible for a person to overcome Her. But as She is the immanent power of Parama Puruśa (Shaktih Sá Shivasya shaktih), She is certainly subservient to Parama Puruśa. So why should a person who has come into the shelter of Parama Puruśa be afraid of Máyá? Hence it is said, “Those who take shelter in Me do not find it difficult to overcome Máyá.”

Human beings want a personal God whom they will accept as their object of adoration, who will hold out sublime hopes, before them as Lord Shiva did, as Lord Krśńa did… “Do not fear, do not be perturbed, Parama Puruśa is with you.”

To become involved in useless controversies regarding the Supreme Entity is meaningless. What is really important is to meditate on the personal God and move towards Him. And this personal God is the Singular Entity, the Táraka Brahma. Táraka Brahma literally means a special manifestation of Parama Puruśa which ensures emancipation to the microcosms. The word Táraka means “liberator”, one who shows the correct way, one who loves as well as punishes, on who makes the microcosms His own. In this sense, Táraka Brahma is not only the liberator, the object of adoration, but also the loving Father. He is the eternal companion of unit beings in their joys and sorrows – not a God in the distant sky but an understanding Lord in the house where they dwell.

Human beings should always remember that Parama Puruśa, the Supreme Father, is always with them and when necessary will protect them, for it is His very wont to protect His created beings. For this you need not ask Him to do this or that for you. He knows what is necessary for you more than you do, so why should you ask for anything?

A little child of one or two months does not ask its mother for anything; rather its mother knows better the child’s needs. How much intellect do you really have? You have only a small cranium in your head, and in that cranium there is a little brain. With that brain how far can you think? When you are confronted with a great and baffling problem, your brain becomes almost paralysed and fails to think. Such is the capacity of the brain. So you need not think about your personal gains too much; nor should you become unnecessarily embroiled in any philosophical labyrinth. Parama Puruśa will certainly do whatever is needed. Your duty is simply to be nearer and still nearer to Him by dint of your sádhaná and finally to sit upon His lap and be one with Him. This is your highest desideratum. Thereby you are sure to attain supreme blessedness. You will establish yourself both in this life and in the life beyond. Let Him do His duty and you keep on doing yours.

19 November 1978 DMC, New Delhi

Footnotes

(1) Bhagavad Giitá. –Trans.

(2) Bhagavad Giitá. –Trans.
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The Supreme Desideratum of the Microcosms

The subject of today’s discourse is “The Supreme Desideratum of the Microcosms.” First of all, we should know what is jiiva or microcosm. The nucleus of the universe is known as Puruśottama: the entire universe has emanated from Him. Out of the five fundamental factors life emerged slowly and gradually. Life originates from a particular environment, a particular situation in which the five fundamental factors exist in a certain proportion on a particular planet or other celestial body; and where the balance in the proportion of the five fundamental factors is lost, life is destroyed. There are many planets, where there were once living creatures but now there is no life there. On our planet Earth there was no living being in the distant past; now there is life; and in future there will be no life again.

There is an unfounded fear in the minds of some people that in the absence of living beings there will be the dissolution of the earth. No, there is no basis for such a fear. Because of the grace of Parama Puruśa there is no lack of intellect in human beings. When this world becomes unfit for human habitation, human beings will then set out for other planets and satellites. And I have also said that the universe will never undergo thermal death. Perhaps a particular planet may undergo thermal death but by then the inhabitants of that planet will have settled on other planets. Moreover, the huge amount of energy which is released due to jadasphot́a or the material bursting of one celestial body will produce new stars and planets. This is why people should under no circumstances be concerned; the Entity who is the Destructor is also the Creator, so there is no cause for worrying. Just as the Destroyer is your Father, the Preserver is also your Father and why should the offsprings be afraid of their Father? A father may be feared by others, but why should the sons and daughters be afraid of their father?

Under special circumstances, at certain places, living microcosms emerge. Animals and birds also belong to the category of living beings. Where will they go from here? It is His special desire that they should proceed towards the nucleus in the phase of introversion (Pratisaiṋcara); there is no other way for them. Those who delay, arrive late at their destination; those who do not delay, arrive earlier. For it has been said, Parama Puruśa is the Supreme Culminating Point. A place where people leave immediately because they do not like it, is called aparágati, and the place where people enjoy the supreme blessedness, where, once reaching there they do not ever want to leave, is called parágati. One who moves towards aparágati comes under the binding influence of Prakrti.

Prakrti exercises Her influence on the human mind in fourteen ways. Some of these bondages are related to the external world, and the rest are related to the internal world, to the psychic world. There are six enemies (śad́aripu): attachment (káma), anger (krodha), avarice (lobha), infatuation (moha), vanity (mada), and jealousy (mátsarya). And the bondages related to the external world are eight in number (Aśt́apásha): hatred, doubt, fear, shyness, hypocrisy, pride of lineage, pride of culture, and inflated ego:

Ghrńá shauńká bhayam lajjá jugupsá ceti paiṋcamii

Kulaḿ shiilaiṋca mánaḿca Aśt́apásháh Prakiirttitáh.

Because of these bondages, the microcosms are called jiiva. The Entity who has no such bondages is called Shiva. One who has attained that Entity is said to have attained the culminating point of existence: Páshabaddho bhavejjiivah páshamukto bhavecchivah.

Thus human beings will have to move towards that Supreme Culminating Point, towards that Parama Puruśa because He is just like a magnet: the microcosms have no alternative but to move towards Him. It is because of His impetus that they have got their physical bodies and minds. This is why even if human beings try to go far from Him under the dominating influence of the bondages of aśt́apásha and śad́aripu, still there remains some connection between them and Parama Puruśa.

Due to their mutual relation of Father and children, even though people may remain oblivious to their close relationship with Him, He can never forget anyone. You know that to forget and to remain oblivious to something are not one and the same thing. If a near and dear member of a family dies, the other members may bitterly mourn for him or her for several days, but after that they stop weeping. That does not mean that the other members of the family have become totally oblivious to their dead relation. As long as those other members are alive they can never be oblivious to him, but they may temporarily forget him. Exactly in the same way those people whom we call sinful (pápii) may temporarily forget Parama Puruśa, but they can never remain oblivious to Him.

This is the reason why no one should hate anyone however sinful or wicked that person may be. How can we hate such a person? We have no right to hate anyone because Parama Puruśa cannot and does not hate anyone. Then how can we hate? Judged in the proper perspective, every human being is our brother or sister. When anyone is lagging behind, it is your bounden duty to help him or her and take them with you. Knowingly or unknowingly all the microcosms are moving around Puruśottama, and this very movement is their allotted duty.

Sarvájiive sarvasaḿsthe brhante

Tasmin haḿso bhrámyate brahmacakre

Prthagátmánaḿ preritáraiṋca matvá

Juśt́astatastenámrtatvameti.

Each and every human being and each and every living microcosm is moving around the nucleus of creation: the difference between them is that human beings are moving consciously and the non-human creatures are moving unconsciously. Just as human beige have a certain advantage because of their independent minds they have a disadvantage also. The disadvantage is that if they do not move towards Parama Puruśa consciously, then their movement may be towards crude physicality, towards animality. And the advantage they enjoy because of their independent will is that if they so desire, they can move towards their Goal with greater momentum. To make the best use of this advantage is an act of wisdom on the part of human beings. Thus human beings, who have such developed minds, should properly utilize their mental potentialities and moving with accelerated speed, reach closer to Parama Puruśa.

Sarvájiive sarvasaḿsthe brhante: Human beings, with their respective radii, are moving around Parama Puruśa. Those who move consciously gradually reduce their radius, and those who want to remain away from Him increase their radius more and more. But it must be remembered that one is moving around Parama Puruśa and thus there is no way of escape – where is there to escape? If the radius goes on increasing and thus becomes very vast, even then it remains within Him, not without. Everything is within Him, nothing is beyond or outside Him.

Thus the entire world of living beings is moving around him with their respective ájiiva. Here ájiiva means both physical occupations as well as psychic occupations. Usually physical occupation or physical pabulum is called ájiiva and psychic pabulum is called ábhoga. Hence each and every person, with his or her physical as well as psychic pabulum is revolving around Him. All the living creatures are preoccupied with their own worlds of existence, the worlds where each and every entity moves, gathers its food and drink, an discharges its mundane duties. The living beings, moving around Him, are extremely busy with all these objects and activities. Similarly they also survive with all their mental objectivities.

People according to their respective physical and psychic pabula, are provided in their next life with the requisite physical bodies. Those who want to eat and drink beyond all proportion may be provided with pigs’ bodies; in that case, they can eat as much as they like. Those who are very angry by disposition may be provided with buffaloes’ bodies, so they can be as angry as they like. And those who long for the close proximity to Parama Puruśa, will attain a developed human frame, a sentient human body.

However, depending upon one’s physical or psychic pabulum, one moves in the world. Ájiiva means occupation or means of livelihood. Hence, one’s psychic occupation should be sentient. In the Aśt́áuṋga Márga (Eightfold Path) as enunciated by Lord Buddha, there is mention of right philosophy (samyak darshana), right means of livelihood (samyak ájiiva), right speech (samyak vák), right action (samyak karmánta), etc. So it is clear here too that one’s ájiiva or physical occupation should be sentient. People’s means of livelihood should not depend on the quarrel of individuals, as in the case of lawyers. Lawyers usually set one person against another and in this way they serve their personal interests. Similarly no one should be a trader in religion, because in the name of religion, many people are exploited. Nor should one earn one’s livelihood by dealing with dead bodies because such people want more and more people to die, so that they may thereby increase their income. People should also not earn their livelihood by lending money and taking interest. Such persons want to lend more and more money to gain more and more interest, and they do not want the borrowers to refund the capital. The scriptures stipulate that people should not accept food from such people, because their occupations are despicable.

So living beings are preoccupied with their individual occupations. Those who remain away from Him may not realize it, but those who are near can see that Parama Puruśa sees everything. Those who shut their eyes think that no one in the world is seeing them. When a hunter attacks a hare, the hare covers its eyes with its ears, and thinks that as it cannot see the hunter, so too the hunter cannot see it. But people must always remember that Parama Puruśa is ever with them, and by this they derive great benefit. The only difficulty in this is that Parama Puruśa can see everything and on certain occasions He discloses their secrets. But the benefit is that under no circumstances are they ever alone, or weak, or helpless. As Parama Puruśa is always with you, you will never be in trouble, so you should never be unnecessarily worried.

Sarvájiive sarvasaḿsthe: I told you a little while ago that human beings attain their physical bodies according to their physical and psychic pabula. One requires a physical body for the proper expression of one’s psychic desires. Suppose, if one wants to drink water through the nose, one will get an elephant’s body. As you desire, so your body will be allotted accordingly.

Wherever there is any order or system, it must be circular. Take for instance the atomic system. In an atom there is a nucleus and around the nucleus move so many electrons. If there is a slight variation in the number of electrons, the degree of attraction will also vary. Bigger than the atomic system is the global system of the earth with the moon moving around the earth. Bigger than the global system is the solar system: the sun is the nucleus and all other objects and entities are revolving around the nucleus. This action of movement will go on eternally. Each and every creature is moving and Puruśottama is the Supreme Culminating Point. You all know what Náráyańa the Lord has observed in this regard.

Náhaḿ tiśt́hámi vaekuńt́he yogináḿ hrdaye na ca

Madbhaktáh yatra gáyante tatra tiśt́hámi Nárada.

What is the meaning of Náráyańa? Nára means Prakrti, the Supreme Operative Principle, and Ayana means “shelter.” So Náráyańa means the shelter of Prakrti, i.e. Puruśottama. The meaning of Mádhava is also the same: Má means the Supreme Operative Principle, and dhava means “Lord” or “husband”. Hence Mádhava means Parama Puruśa. Náhaḿ tiśt́hámi vaekuńt́he: according to mythology, Náráyańa, that is Parama Puruśa, resides in Vaekuńt́ha or heaven. Vaekuńt́ha literally means a state where there is no psychic contraction. The human mind becomes crippled or contracted when it is assailed by a particular propensity like hatred, shyness, or any other negative propensity. So vaekuńt́ha means a place where the mind remains free from any sort of psychic concentration. Náráyańa says that such a vaekuńt́ha is also not His favourite abode.

Now the question is, if Parama Puruśa does not reside in vaekuńt́ha, then where does He reside? He says, Yogiináḿ hrdaye na ca-He does not reside in the hearts of yogiis also, because there also there is no possibility for further expansion or liberation. Hence this also is not an ideal place, a place for salvation or emancipation. At the most, one can get mukti or liberation, but certainly not mokśa or salvation, What type of place is the heart of the yogi? Yogashcittavrttinirodhah: yoga means a state of suspension of all psychic propensities. So it is, after all, a state of contraction where there is no expression of the human mind.

Then where does Náráyańa finally reside? According to Him, Madbhaktáh yatra gáyante tatra tiśt́hámi Nárada: Where my devotees sing kiirtana, there I reside. This means that Parama Puruśa as the nucleus of creation reaches the place where the devotees are singing kiirtana. Although Parama Puruśa is all-pervading, He shifts the nucleus to that particular place. This is the reason why devotees should sing bhajana (devotional songs) and kiirtana as much as possible, and the result will be that the nucleus of Puruśottama will be shifted to the place of kiirtana, producing a very powerful devotional vibration that elevates all the human minds. This is the real cosmological order: where the devotees through their intensely devotional music attract the Nucleus of the cosmological order, as they are also moving around the Nucleus.

Tasmin haḿso bhrámyate brahmacakre. And what do the rest of the people do? They think that since Parama Puruśa is so vast and so learned, whereas they themselves are foolish and illiterate – insignificant creatures. Thus they increase their radii, their distance from the nucleus. This psychology that Parama Puruśa is too vast and great for the devotees to attain Him is called mahimnabodha, that which keeps them away from Parama Puruśa. Those who consider themselves to be wicked try to go far from Parama Puruśa, thinking that if they remove themselves from Him they will in this way be spared punishment. But the point is, if someone goes some distance from Parama Puruśa, can he or she avoid punishment in this way? No. So it is better to come close to Him and draw His sympathy and love, and thus become pure and holy.

Prthagátmánaḿ preritáraḿca matvá. As long as human minds dwell on the duality that “I and my Lord are separate entities,” they keep on moving around the periphery of Parama Puruśa. Instead of this, people should think, “Parama Puruśa is my Father – He may be great and wise, but after all I am His child.” Now in the worldly sphere, if a father is learned and the son or daughter is illiterate, this does not at all undermine the sweet and loving relationship between the father and his child; rather instead of going away from Parama Puruśa, it is better to come close to Him so that the influence and wisdom of the Supreme can elevate His sons and daughters. And those who are wicked and sinful also need not be worried because they are also equally His children. Náráyańa says:

Api cet sudurácáro bhajate mámananyabhák

So’pi pápavinirmukto mucyate bhavabandhanát.

“Even if one who is more sinful than any sinner and more evil than the most wicked, meditates on Me forgetting all else, then they will also be liberated – they need not be concerned about it. I will also liberate such people from worldly bondages.” So even those diehard sinners need not go away from Puruśottama; rather they should approach near to Him. He is the Supreme Culminating Point of each and every human life.

Nivedayámi cátmánaḿ tvaḿ gatih Parameshvara:

“Oh Lord, I surrender unto Thee – You are my only refuge.”

26 November 1978 DMC, Bombay
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The Essence of Spiritual Progress

The subject of today’s discourse is “ The Essence of Spiritual Progress”. While speaking about progress, two things are to be carefully remembered: one thing is that progress is always systaltic, pulsative… it never moves in a straight line. And the second thing is that the velocity and acceleration vary according to the variation in physical, psychic and spiritual planes. In the case of so-called physical and intellectual progress, the variation in acceleration and also velocity takes place due to certain belligerent forces acting within and without the microcosm. In the physical plane the most important belligerent force is the inertia of the earth; and in the psychic plane, in the intellectual stratum, the main belligerent forces are the different projections of mind… the difference in reflection and refraction in different psychic pabula. That is why I say that there cannot be any actual progress in the physical and psychic planes; there can only be progress in the stratum of spirituality. And this progress occurs also in the three levels according to the psycho-spiritual standard of that particular microcosm.

By birth all human beings are just like animals. They are bound by the fetters of so many páshas and ripus, bondages and enemies of mind. In this first phase, with the blessings of the Lord, they start their struggle. And what is this struggle? It is the struggle against those fetters while moving towards the Goal. In this struggle they are emboldened by the support of the Máyá. This first phase of struggle in tantra Sadhana is called pashvácár in Saḿskrta, for here the spiritual aspirants are to some extent like animals; and so the fight against all those nooses of páshas and ripus is known as the fight of an animal – the pashvácára in Saḿskrta. Now while struggling against those binding principles they badly need the grace of the lord, and in their inner voice they address the Lord as Pashupati, the Lord of the animals: “O Lord, I am a pashu, an animal, and Thou art my Lord, Thou art Pashupati.” So in the first phase of spiritual movement Sadáshiva or the Guru is known as Pashupati.

Sarveca Pashavah santihtalvad bhútale Naráh

Tesáḿ jiṋánaprakásháya Viirabhávah prakáshitah

Viirabhávam sadá prápya krameńa devatá bhavet.

Now after this first phase is over, after the successful completion of the first struggle, the second one starts. This second struggle occurs both externally and internally, and for this the sádhakas must be sufficiently bold. This boldness comes as a result of the first fight. In this second phase the spiritual aspirants struggle like heroes, and address their Lord as Viireshvara. So in this second phase of struggle, their Lord Sadáshiva becomes Viireshvara, the Lord of Heroes. Now the spiritual aspirants are no longer animals or pashus, they are heroes or viiras.

And in the final phase they attain godhood step by step. Here the struggle is purely internal, controlling the debasing propensities of the mind one by one. Now the aspirants are called devas or divine beings, and their course of action is known as divyácárá. In the first phase there may be some physical obstacles, but these can be surmounted by the Grace of the Lord. In the second phase, too, there are mental obstacles, but they too can be overcome by the Grace of the Lord. For He clearly says:

Daevii hyeśá guńamayii mama Máyá duratyayá;

Mámeva ye prapadyante Máyámetáḿ taranti te.(1)

“This Máyá, this depraving faculty, this avidyá shakti, is my Máyá: she is under my control” – Shakti sá shivasya shaktih. So those spiritual aspirants who have surrendered at the altar of the Supreme need not be afraid of Máyá because the Lord before whom they have surrendered controls that very Máyá. Daeviiyeśa guńamayii mama Máyá duratyayá: “This Máyá of mine is insurmountable.” But Mámeva ye prapadyante – “Those who have taken shelter in Me” – Máyámetáḿ taranti te – “will easily surmount this Máyá.” So spiritual aspirants need not be afraid of this Máyá: She can do nothing because the Lord is with them. In pashvácára and viirácára, they are helped by the Lord to fight against Máyá.

What is divyácárá? From the root div comes the word deva which means vibrational faculty, vibrational manifestation. The Supreme Cause is noumenal: from It emerges the vibrational faculty and the entire universe. All the manifestations are nothing but a mesh of so many vibrations of so many wavelengths, and thus there is variety in this world. Pra karoti iti Prakrti – prakáraḿ karoti iti Prakrti.

Now in the third phase the spiritual aspirants become one with a particular expression, and slowly they move towards the nucleus of the universe that controls all the vibrations. If a particular vibration is called a deva, the Supreme Controlling Faculty of the devas is called Mahádeva: Tvamiishvaráńaḿ paramam Maheshvaraḿ Mahádeva. Finally the spiritual aspirants become one with the nucleus, and then they control all those vibrational expressions, all those devas – then they themselves become Mahádeva.

You know I told you that devotees are “A-class” intellectuals. Actually they possess A-grade intellect, and not only that, they are cunning also. The devotee says, “O Mahádeva, I am not a philosopher – I do not know what sort of entity Thou art because I do not know philosophy. But this much I know – that Thou art my controller, Thou art my everything.”

Tava tattvaḿ na jánámi kiidrsho’si Maheshvara

Yádráosi Mahádeva tadrsháya namonamah.

“O Lord, I do not know what sort of entity Thou art, but whatever Thou art, to that Entity I prostrate myself.”

Thus there are three Tántrik phases in spiritual progress: pashvácár, viirácárá, and divyácáŕa. Now there is a knotty question: in spiritual progress, all three avenues – bhakti, jiṋána and karma – have been recognized by the sages. All these three are avenues of progress no doubt, but you should remember that in jiṋána or intellectual progress, in the final phase you will have to take shelter in and remain under the scope of karma and bhakti. Without action or karma, and finally while becoming one with the Supreme, you will have to resort to bhakti. If your progress is in the field of action, of karma, you may move ahead to some extent, but in the final phase you will have to resort to knowledge; and just before the ultimate union with the Supreme you will have to resort to bhakti. But in the case of bhakti, from the first point up to the last, the devotees depend on bhakti only: they need not take shelter in jiṋána or karma.

Now altogether it is recognized that all these three approaches are correct, human beings who have come here only for a limited span of time, cannot spare much time to go through so many scriptures or perform so many actions. They will have to complete everything within the short span of their lives. So the best choice for the spiritual aspirants is the path of bhakti. These obstacles, these fetters of Máyá are the principle opposing forces, the most important belligerent forces. By individual effort it is very difficult to surmount that ocean of Máyá. For the jiṋániis, the intellectuals, the Goal is merely theoretical and impersonal. How can they expect a theoretical and impersonal entity to help them – and how can the jiṋániis even approach Him when for them His very existence is impersonal? So the jiṋániis, although they have recognized the importance of jiṋána or knowledge, have no future. They simply waste their valuable time, which is a very short span of hardly one hundred years.

And for the karmiis or people of action, the desideratum is partly personal and partly impersonal, but the link between the impersonal and the personal undergoes some distortion. With the help of this distorted link, how can they expect to receive perennial grace for their spiritual progress from the Supreme, and how can they struggle against the all-pervading influence of Máyá? So the karmiis having no fixed desideratum and no fixed personal goal, no personal God, also have no future. The future is with the devotees and with no one else. You boys and girls, you should always remember that you have come here for a very short span of time-you must not misuse your valuable time in intellectual altercations or actional infighting. Kalyáńamastu – may you all be blessed.

3 December 1978 DMC, Madras
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(1) Bhagavad Giitá. –Trans.
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The Path of Salvation

The subject of today’s discourse is: What is The Path of Salvation? The longing for salvation is an innate tendency of the human mind; that is, each and every human being cherishes an inward desire for all-round emancipation. But in the absence of proper guidance, this human aspiration for emancipation remains unfulfilled. I said yesterday that in the pursuit of emancipation various actional urges and aspirations in the human mind have emerged.

Just as human beings attain freedom in social, cultural, moral and other spheres of life, they also attain freedom in the spiritual sphere as well. This spiritual freedom means to become one with Parama Puruśa in order to attain permanent salvation from physical, psychic and spiritual bondages. That is, the microcosms become one with the Macrocosm. This is the real emancipation. When spiritual aspirants undertake long and arduous spiritual practice, they always set out on their spiritual quest keeping the goal of Parama Puruśa fixed before them.

Now a question may arise: how can a spiritual aspirant place Parama Puruśa before his or her eyes, and why should one do so? And another question may also arise: what is the source of strength or capacity of a spiritual aspirant? We know from our philosophical knowledge that the Supreme Entity is always with human beings. Now what one should do is to fix one’s vision only on Him. As far as Parama Puruśa is concerned, He is always watching human beings: His vision is always on us. If there is some slight mistake in one’s ideation, all one’s endeavours in search of Parama Puruśa will become fruitless.

Human beings do karma (action) and think that thereby they will attain liberation from all actional bondages. Although it is true that through actions human beings can attain freedom from actional bondages. Whenever people perform actions they should always be aware that Parama Puruśa is always watching them, and they are performing the action not for their own personal satisfaction but for the satisfaction of Parama Puruśa. When a human being does something to please Parama Puruśa, this is called gopii bháva. The Saḿskrta word gopii means one who is in the very habit of pleasing Parama Puruśa. Now the actions of people who just perform actions without any love for Parama Puruśa in the core of their hearts, are fruitless – it is impossible to attain salvation through these types of actions devoid of cosmic ideation. The path of salvation lies elsewhere.

There are some people who perform rigorous penance: they sit in the middle of a ring of flames and in the process suffer a great deal. Others remain seated with their heads bent down and their legs upwards, thus subjecting themselves to much physical torture. They believe that this type of penance will lead to the exhaustion of their actional bondages accumulated for lives together. But this is not correct. The secret is that while performing any action, one must remember that Parama Puruśa is always watching one’s action. A genuine spiritualist will have to establish a relation of love with Parama Puruśa. Those who remain oblivious to this truth become unsuccessful in their mission, whatever might be the intensity of their penance. But when people undertake penance with cosmic ideation then Parama Puruśa will Himself guide them not to perform such rigorous but fruitless penances – as if He is telling them internally, “Just keep doing whatever I have told you to do.”

There are other people who practice yoga according to their belief that the intense practice of yoga will pave the way to salvation. While it is true that the systematic practice of yoga leads to spiritual emancipation, what is important is the type of yoga that is practiced. Yogashcittavrttinirodhah, suspension of all psychic propensities is yoga. What to call this suspension in which the mind and sense organs stop their functioning and the unit consciousness is also suspended? According to psychology, when the psychic pressure is removed, then the old suppressed propensities of that mind will again be revived and resume their original state. This type of yoga is only for display, to earn a few coins from the public to fill one’s belly. As a saint observed:

Muŕmuŕháye jat́á báŕáye mast phire jaesá bhaesá

Upar Khák lágáye man jyaesá ká taesá.

[Some people shave their heads, wear long beards, and move like big buffaloes; they smear their bodies with ashes, but internally their minds remain unchanged.]

Man ná ráuṋáiyá, ráuṋáile yogi kápŕá [“Instead of colouring your mind you simply dyed your cloth, O yogi!”]. These are useless pursuits.

Now what is the real yoga? Sarvácintáparityágoniscinta yoga ucyate. If the mind’s propensities are suspended, then all thought-processes will automatically stop. Will this lead to the Supreme Attainment? Certainly not. Theoretically when one’s psychic propensities are withdrawn, this is yoga no doubt, but is it the real spiritual yoga or unification? No. The real spiritual unification is defined as Saḿyoga yoga ityuktah jiivátamá Paramátmanah: when the unit consciousness and the Supreme Consciousness are fused into one, that is the real yoga. When does this take place? When the spiritual aspirants establish a relationship of sweet love with Parama Puruśa. In the absence of this sweet and loving relationship, human beings are bound to maintain a distance from Parama Puruśa out of fear. This is called mahimnabodha in the scriptures. “While Parama Puruśa is such a vast and exalted Entity and I am such an insignificant creature, how can I go near Him?” This sort of inferiority complex on the part of a spiritual aspirant is immensely harmful, and spiritual aspirants must be aware of this. I may be a very small creature, and indeed a drop of water is very insignificant in comparison to the vast ocean of water; but although small, that tiny drop of water is inseparably associated with the ocean itself. That drop never thinks that because it is a mere drop, how can it be associated with the great sea. In the same way, the arduous yogic practice of spiritual aspirants becomes meaningless if they fail to establish a sweet relation with Parama Puruśa.

There are still others who think that through the cultivation of knowledge they will attain Parama Puruśa: “Through knowledge I will know the true nature of Parama Puruśa and thereby my mind will attain emancipation.” This sort of thought is equally defective. How can one attain Parama Puruśa through knowledge? There is infinite knowledge, infinite strength and capacity in Parama Puruśa. From whatever angle of vision one looks at Him, one will never be able to fathom Him. The amount of knowledge or power or memory that is in Parama Puruśa is certainly lacking in any individual. Then with your small brain, with your shallow intellect, how will you understand him? So a person of knowledge is bound to become a cent per cent failure.

How can one attain Parama Puruśa through knowledge which in human beings is so limited? It is categorically impossible for human beings. Only in one way it may be possible, if a person of so-called knowledge develops love and attachment for Parama Puruśa, and by virtue of that love if he or she comes in the closest proximity of Parama Puruśa and says, sitting on His lap, “Oh Lord, kindly tell me what is Your real nature.” Now if out of love Parama Puruśa reveals His inner secret to such a person, then that person can know it, otherwise it will remain a secret forever.

There are still others who think that they can attain salvation by worshipping Parama Puruśa in a ritualistic manner by ringing bells or lighting candles, or offering flowers. No, they will also meet with equal failure because they are mere slaves of mechanical rituals. By following such rituals these people become bound within hard and fast routine activities. At a particular time they will light candles, ring bells, clean plates, offer flowers to the deity etc.; and in actuality as their whole attention is diverted to those mechanical activities, their cosmic ideation is completely forgotten. You may have seen that in the worship of certain deities some people are invited to the pandal (religious tent), and after a while they ask, “Well, the bell has already rung – is it time yet to receive the prasáda [holy food]?” They have come to such a state that their minds remain concentrated on the ringing of the bell in the expectation of the distribution of prasáda. And there are some people who surreptitiously approach the priest and whisper into his ears, “Can you please ring the bell quickly?”

As for those who chant the holy name of Krśńa but have no genuine love for Parama Puruśa, their minds are not on Him, they are simply thinking of the word “Krśńa.” And after some time their minds become diverted from the repetition of the word and become filled with undesirable thoughts – such as against whom they should file a lawsuit in the court, or whose field will be destroyed by their grazing cows, etc. This shows that unless there is genuine love for Parama Puruśa, the repetition of holy chants is useless and leads to wastage of both time and energy. Moreover, if during the repetition of holy names, Parama Puruśa is not the goal of one’s mind, then the power attained from that japa or repetition may also be misused. Suppose someone is sitting in meditation for one or two hours and thinking all sorts of undesirable thoughts – this is worse than not doing sádhaná at all because in this way the Sádhaka’s mind becomes even more degraded. There is a local proverb, “Gela bhaesá pánii me khuńt́ásamet” – when the buffalo runs into the pond, it drags its binding rope and stake with it.

Human beings meditate on Parama Puruśa and wrongly think that they are visualising. The question is, how can they visualise Parama Puruśa? The power to visualise Him comes from Him only – it is due to His Grace that the spiritual aspirants may catch a glimpse of Him. Thus the best approach is to think, “Oh Lord, please always maintain Your close vigil on me so that I may always act only according to Your desire.”

Now, who can think these types of thoughts? Only those who have deep devotion to Parama Puruśa. And those who bear no love for Him have nothing to say. If a person at the very sight of Parama Puruśa starts thinking within, “Oh, I have done so many misdeeds!” – is this the sign of one’s love for Parama Puruśa, or a sign of fear? Similarly, while meditating, if one thinks, “Oh Lord, tomorrow morning I must encounter my enemy in the battlefield. During that time do not keep your watch over me.” These are not the ideal thoughts for a genuine devotee: they do not produce any good result. On the contrary, people should always think, “Parama Puruśa is the very life of my life – I must love Him alone, and I will move according to His pleasure. He is the machine operator and I am the machine in His hands; I will work as and when He desires.”

What should be the nature of one’s love for Parama Puruśa? This entire universe is the creation of Parama Puruśa, and hence every microcosm is a child of Parama Puruśa. If I serve each and every microcosm, He will be pleased, and that will be the only way to establish a sweet relationship with Him: in no other way can it be done. Now what is the need to arouse love and affection for Him? In this way spiritual aspirants themselves will attain bliss. But those who are A-grade devotees will say, “We will establish a loving relationship with Parama Puruśa not so that we can derive pleasure from it, but rather so that He will be pleased thereby. Whether I get pleasure or not is immaterial.”

There is a story that once Lord Krśńa fell seriously ill. Various medicines were administered, but the disease could not be cured. Many physicians were consulted but no one could diagnose the disease. Finally Lord Krśńa Himself was asked, “What is the medicine for this disease?” He replied, “See here, if any of my true devotees agrees to give the dust particles of his or her feet, only that will cure my disease.” Then the sage Narada made a frantic search throughout the world to find such a true devotee, but as was expected, nowhere could such a devotee be found. Whomever Narada approached was shocked to hear such a proposal and protested, “How can we give the dust particles of our feet to the Lord? That would be the highest blasphemy, and for that we would be doomed into the lowest hell!” No such devotee as Lord Krśńa had suggested was to be found anywhere.

At long last Narada went to Vrajabhúmi, and there he explained the situation to the people. No sooner had they heard the news of Lord Krśńa’s illness than they cried out in chorus, “All right, we are ready to give our foot-dust for our Lord!” Flabbergasted, Narada asked them, “How can you say this? If your foot-dust is smeared on the forehead of the Lord, will you not incur great sin thereby?” The cowherds of Vrajabhúmi replied unhesitatingly, “Perhaps we may incur sin thereby, and we are ready to enter hell for that. But if the dust-particles of our feet can cure our beloved Lord, that would be wonderful.” This is the epitome of devotion, and to please Parama Puruśa we must develop this type of exclusive devotion.

So you should always remember one thing: that your spiritual practice, your mundane activities, your worldly ideology, your social, economic, and moral ideals in every sphere of your existence must be suffused with the ideation that you love your Lord, and you should love Him for only one reason – to please Him.

1 January 1979 DMC, Patna
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Who Is the Liberating Entity of Human Society

The subject of today’s discourse is: Who is the Liberating Entity of the Human Society? Some people say that human beings attain salvation by their occult powers. This may or may not be the fact. What is occult power? It is the power that people acquire by their occult practices, by their “cult”. But they require inspiration, and that inspiration comes from a personal entity, and not from any impersonal entity or entities. Furthermore, while moving along the path of spirituality, certainly the desideratum, the culminating point is salvation. And so there must be a Lord, a controlling Entity of that culminating point. When anyone becomes one with the culminating point, one attains salvation. So the Lord of the culminating point is the liberating personality – without his Grace, without His help, no one can attain salvation.

Now who is that liberating personality? You must remember that each and every entity wants liberation. And they do not only want liberation, they want liberation of permanent nature, which is salvation – not mukti, but vimukti or mokśa. Who is that muktidátá, that giver of liberation? Some people of passive nature say that it is the time factor. “A time is sure to come when we will attain salvation.” Such a statement shows that these people have developed a psychology of lethargy: they do not want to do anything and that is why they depend upon the temporal factor. But this temporal factor, you must remember, is a relative factor: it functions within the realm of relativity, within the realm of so many animate and inanimate entities. When the temporal factor is itself under bondage, how can it be the cause for salvation?

Now what is time? Time is the mental measurement of the mobility of action. If there is mental measurement, there must be many unit minds to measure it, and there must also be movement – there must be at least three entities. So kála or kála shakti or Time cannot be the liberator. Even Mahákála will play with you but it cannot grant you liberation – it is not within its scope.

Then is fate or accident the liberator? Actually fate is a misnomer. Whatever you do, for that you will have to undergo a reaction; and when the original action is unknown to you, that reaction is called “fate”. Suppose your finger comes in contact with fire: while experiencing the reaction, while undergoing the pain, you know the cause, and in that case you will not say that it is fate. But when the original action is not known to you, you call it fate. So fate cannot be the muktidátá either.

Some other people say that mukti is accidental, but there is nothing accidental in this world – everything is an incident. Only when the cause of the incident is not known to us, or when the cause is translated into action within a short span of time, we call it an accident. So we cannot get liberation accidentally: it is a foolish idea.

Then should this universe of the quinquelemental factors be regarded as the muktidátá or liberator? No, certainly not. They are the causes of more and more bondages, more and more troubles. And if you worship these paiṋcabhútas, these five fundamental factors, your very existence will be converted into them: a glorious living being like a human being will be converted into stone or gold. (The pain of bondage is equal in the case of stone or gold). So these quinquelemental factors are not the muktidátá either.

Then is the causal matrix the liberator? No, certainly not. The causal matrix can function only with the definite permission of the Causal Consciousness, the Causal Cognition. Without His approval, the causal matrix cannot do anything. So not even the causal matrix is the cause of creation.

Then is Saguńa Brahma, the creator of the universe, the muktidátá? No, Saguńa Brahma is also not the liberator because He Himself is under the bondage of Prakrti, and in fact that is why we see this universe of varieties. So Saguńa Brahma is also not the liberator,

Then who is the liberator? The muktidátá should not be within the bondages of Prakrti, but He should maintain a close link with the expressed universe. That consciousness which maintains a close link with the expressed world is the muktidátá – who knows all the pains, all the sorrows, all the happiness, all the glories of he expressed universe. He should be one with the universe, otherwise He will not be in a position to realize the sorrows and pains of the suffering humanity. That muktidátá is known as Táraka Brahma in Saḿskrta (táraka = trae + ńak, the liberating faculty). The word táraka is prefixed only to His name and not to the name of Saguńa Brahma or Nirguńa Brahma or any other entity or entities. Lord Krśńa has said:

Paritráńáya sádhúnáḿ vinásháya ca duśkrtám

Dharmasaḿsthápanártháya sambhavámi yuge yuge.

And again:

Api cet sudurácáro bhajate mámananyabhák

So’pi pápavinirmukto mucyate bhavabandhanát.

Paritráńáya sádhúnám: The Lord comes for the paritráńa of sádhus. What is the meaning of paritráńa? Trae + lyut́ = tráńa. Tráńa means to grant relief, but He does not come merely for granting relief. He comes for paritráńa, that is, for tráńa of permanent nature. Paritránáya sadhúnám: who are the sádhus? Simply wearing white or saffron robe does not make a person a sádhu.

Játasyahi jagati jantavah sádhújiivitáh

Ye punarneha jáyante sheśáh jat́haragardhavá

Práńáh yathátmano’bhiiśt́áh bhútánámapite tathá

Átmaopanyena bhútánáḿ dayáḿkurvanti sádhavah.

Those who are completely pure, whose inner and outer lives are pure, are sádhus; others are, as the shloka says, simply donkeys in human bodies; gardabha means “donkey.”

Práńáha yathátmano’bhiiśt́áh bhútáńamapi te tathá: the life of each and every entity is very dear to them; all love their lives very much. Those who share this same sentiment of love for other living beings – that is, they feel that “just as my life is very dear, very beloved to me, so other lives are also very dear to me” – such people are called sádhus. So the Lord says, Paritránáya sádhúnám, for the permanent relief of these sádhus; vinásháya caduśkrtám (vi – nash + ghaiṋ = vinásha). Vinásha means viśheśa násha, “complete destruction”, after which there is no chance for life again.

Vinásháya ca duśkrtám. Duśkrtám means those who are engaged in undesirable activities. But what are the undesirable activities? Those which are not liked by Parama Puruśa are undesirable activities. Stealing may not be undesirable for a thief but it is undesirable for Parama Puruśa; hence those who are engaged in theft are duśkrtám. Dharmasaḿsthápanártháya sambhavámi yuge yuge. Saḿsthápana means “placing an entity in its proper place.” Merely placing an entity is sthápana, and placing it in its proper place is saḿsthápana. Dharmasaḿsthápanártháya sambhavámi yuge yuge: “To place dharma in its proper place.” Here Lord Krśńa does not say bhavámi yuge yuge; bhavámi means to come into being, to be expressed in the realm of physicality. But He does not say bhavámi. He says sambhavámi. Sambhavámi means samyak rúpeńa bhavámi. Each and every entity and particle is His expression, and so He is born daily in thousands and millions of lives – He is bhavámi each day. So he does not say bhavámi, He says sambhavámi. “I express myself in a special form with special faculties.”

And who is He? He is the Lord of the culminating point for each and every spiritual aspirant. The Lord that controls and inspires the march towards liberation, comes here in a special form. And when does He come? Yuge yuge. Yuge means at a critical juncture when the world’s problems cannot be solved by ordinary humans, not even by sadvipras. At such critical junctures, which are known as yugasandhi in Saḿskrta, He has to come. Sambhavámi yuge yuge: He says, “I come during each and every yuga.” Yuga means the time when one phase of movement of the human society comes to an end and another phase begins: that juncture is called yuga.

So one must remember that one may or may not attain salvation by dint of one’s own spiritual practices: one will have to depend on His Grace. And because He is one with each and every expressed entity through His ota and prota yoga, He is your nearest and dearest one. You may depend on Him completely, and your dependence on Him is called sharańágati. This sharańágati is the only reply to all spiritual questions. Thus He clearly says,

Api cet sudurácáro bhajate mámananyabhák

So’pi pápavinirmukto mucyate bhavabandhanát.

Daevii hyeśá guńamayii mama Máyá duratyayá;

Mámeva ye prapadyante Máyámetáḿ taranti te.(1)

“This Máyá is a dangerous force. The dexterous hands of Máyá create so many problems, and these problems are dangerous: Aghat́ana ghatana pat́iiyasii Máyá. It is very difficult for human beings to surmount the effect of Máyá. But I am there. Those who have resorted to sharańágati, who have taken shelter in me, will easily surmount these waves of difficulties, of worries and anxieties in life. Even sinners should depend upon me – I am here to help them.”

Útámrtasyesháno: He is not only the Lord of heaven, He is the Lord of hell also. Útá means hell. So even a sinner of hell should not become mentally disturbed because the Lord of hell is with him. Api cet sudurácáro bhajate mámananyabhák. “Even if the sinner of sinners resorts to sharańágati, to complete surrender, then so’pi pápavinirmukta – they will be freed from all kinds of sins”: mucyate bhavabandhanát. “They must attain salvation, for I am the granter of salvation.”

18 February 1979 DMC, Bangalore

Footnotes

(1) Bhagavad Giitá. –Trans.
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The Hub of Universal Activities

The subject of today’s discourse is: “The Hub of Universal Activities”. What is this universe? This universe is a collection of numerous waves of various lengths. Not only the five inferences (tanmátras), but each and every manifestation of this universe is completely vibrational. Everything is moving according to a particular system; nothing is linear, everything is pulsative or systaltic. The manifestation of human life is an expression of different energies; everything is emanating from a nucleus, and this nucleus is the hub of universal activities. Here activities do not mean only physical activities; they mean all sorts of activities-actional, intellectual, indeed, anything existential. All these expressions arise within the scope of action.

All the microcosms emanate from Parama Puruśa and finally return to Him. This movement of microcosms also takes place in the form of emanated waves. Nothing can go beyond this fixed law. This particular movement of the microcosms has not only a particular rhythm, it has a particular form as well; for instance, all the celestial bodies we notice in the sky have their respective forms and colours. Those bodies are neither circular nor oval: they all have a particular irregular shape. Similarly the orbit of the microcosms has a particular form. In the manifested world, from small to smallest and from big to biggest, all creatures vary in their shapes and sizes. Within an atomic structure there is a nucleus around which so many electrons are moving in a particular flow. If there is the slightest variation, the balance of the atomic structure is jeopardized, and the equipoise is lost. The fusion and fission of atomic structures releases a tremendous amount of force, and for the greater welfare of humanity, we can bring about imbalance in the atomic structure and amass a certain amount of energy thereby.

In molecular structures it is the same as the system of our planet earth in which the moon is revolving around the earth according to a fixed system. In our vast solar system, too, such a law is equally operating: the sun remains fixed, and planets and satellites are moving around it. Likewise the cosmological order has a rotational movement, and it too is neither round nor oval: it also has a particular irregular shape. It is somewhat like the solar system, but very vast in comparison.

According to some persons, this universe is infinite, but this is not true. As this universe also is a created manifestation of the Supreme Consciousness, due to the influence of the static principle of Prakrti it is bound to have a particular shape and form. And since it is under the static principle, it must be under bondage and limitations. Hence the universe is certainly finite, although it is very vast; it is not infinite or ananta. It is a vast manifested body of Parama Puruśa and this body also has a nucleus of its own. We call this nucleus Puruśottama. Like the innumerable electrons moving around the nucleus of an atomic structure, innumerable microcosms are also moving around this Puruśottama, some of them knowingly, some unknowingly. It is not possible for anyone to remain inert. Take the case of a dead body where neither the mind nor the soul is operating; but as the physical is within this universe, so it too is moving along with this revolving universe. Thus although the mind of a dead body ceases to function, its inert body lying on the earth is still moving.

No one in this universe has come to stay. Like the cosmological order itself, all the microcosms will have to move unceasingly, and not only the living world but also all objects and entities, animate and inanimate, will have to move around the nucleus of the cosmological order, for movement is the bounden duty of each and every microcosm.

Sarvájiive sarvasaḿsthe brhante tasmin haḿso bhrámyate Brahmacakre;

Prthagátmánaḿ preritáraiṋca matvá juśt́astatastenámrtatvameti.

Whenever there is a nucleus in any structure, two belligerent forces become operative; one is the centrifugal force, and the other is the centripetal force. Similarly in the cosmological system, two mutually contradictory forces are working: one is the vidyá shakti and the other is the avidyá shakti. When the centrifugal force or avidyá shakti dominates, the microcosms move away from the nucleus, and the length of the radius increases. On the contrary, when the vidyá shakti dominates, human beings come closer to Parama Puruśa and the length of the radius decreases. But whether the length of the radius increases or decreases, the movement of the microcosms continues unceasingly, and in the process the radius is reduced until finally it becomes nil. Conversely, due to the influence of avidyá shakti, the microcosms gradually move away from the nucleus, and their radius goes on increasing. The vast expression of the entire life force – the endless actional flow, the manifestation of infinite activities is all emanating from the Supreme Nucleus, the original hub of the universe.

Sarvájiive sarvasaḿsthe: Ájiiva or Ábhoga means occupation or pabulum. Not only the physical body but the mind also requires a pabulum; whatever object the mind confines itself to, that is its pabulum. Physical pabulum is called ájiiva in Saḿskrta, but mental pabulum is called ábhoga. The object with which the mind is preoccupied or obsessed is its psychic pabulum or ábhoga. All microcosms – birds, animals, human beings – with their respective psychic pabula, are constantly moving around the universal hub.

Now the question is, how long shall that movement continue? In this universe under the influence of various saḿskáras all are moving along their own orbits with different ideations. It is an interesting phenomenon that the thought of no two persons are alike. If you attend a gathering of five thousand people you will notice that all those five thousand people have different thoughts and ideas, and according to their internal saḿskáras some of them are developing new thoughts and ideas. Likewise, so many mental pabula, so many mental thoughts are moving along with so many physical structures-so many objects and living beings of kaleidoscopic colours and characteristics are moving on.

In the vast multitude of people, some are short, some tall, some white, some black, some fat and stocky, some lean and thin. What a staggering variation in physical structures! Just as there is immense difference in the physical structures, so also there is difference in their internal thoughts and ideas. Strange indeed! And Parama Puruśa seated in the middle of this cosmological order is merely smiling to see that His vast and mysterious universe of animate and inanimate creatures is moving around Him as the Nucleus. Here the living world does not only include human beings, it also includes birds, animals, reptiles, trees and plants. I have described this endless movement of microcosms around the nucleus as an eternal dance around the Supreme. I call it a dance because this movement of the microcosms is also proceeding in a rhythmic vibration, alternately rising and falling. Thus it is not an ordinary movement – it is a veritable dance. When the waves are gigantic, the dance becomes unnatural: in that case we can call it the tańd́ava dance.

Through these vibrational expressions in the form of crests and troughs, human beings are advancing. This unending flow of supreme cognition is called rasa or flow in the scriptures. Here Parama Puruśa is described as rasa vae sah. He is flow personified. Regarding human beings it has been said that they are rational animals; but I do not subscribe to this view. In my opinion human existence is an ideological flow – it can never be compared to the existence of an animal.

This eternal movement of the microcosms around Parama Puruśa is called rásaliilá. Human beings usually do not realize the real significance of this rásaliilá. They can never go beyond this vast cognitive flow. It may be that the distance of human beings from the nucleus may increase, but they cannot go outside of their orbits around Him, for after all what is outside or beyond Him? Take for instance the case of a so-called sinner, Parama Puruśa may scold him, but He can never say, “Get out – I don’t want to see your face!” Because as there is nothing beyond His cognitive flow, then where will that confirmed sinner go? And in that case if that sinner asks Him, “Oh Lord, kindly tell me where I can go?” then Parama Puruśa will certainly have to remain silent, because if there is any place beyond or outside of Parama Puruśa then certainly He is not infinite, He is finite.

Sarvájiive sarvasaḿsthe brhante tasmin haḿso bhrámyate Brahmacakre;

Prthagátmánaḿ preritáraiṋca matvá juśt́astatastenámrtatvameti.

So the Brahmacakra or cosmological system is just like the solar system or the earth’s planetary system: and hence not only human beings but also trees and plants are moving around this Cosmic Nucleus. And thus in the process of movement when the radius decreases to some extent, the microcosms are elevated from the world of plants to the world of animals. And when the radius decreases still further, they are elevated to the status of human life; and when the radius decreases still further, the humans become more developed – they become mahápuruśas. And when the distance is completely obliterated, then they become one with Parama Puruśa. Brahmavid Brahmaeva bhavati: the devotee and the Lord become one.

If someone even after attaining a human form forgets Parama Puruśa and keeps moving with eyes closed in that case the radius will certainly increase. And such a person will be degraded and gradually reborn as an animal, plant, etc. Hence the task of a sádhaka or an intelligent person is to reduce his/her radius, and this systematic endeavour to reduce the gap is called sádhaná. This sádhaná is mandatory for all, irrespective of whether or not one is young or old, man or woman.

Just as there are various functions of the physical body, the mind also discharges two functions: thinking and memory. While thinking, if people remember that they have acquired this power of thinking from Parama Puruśa they will never suffer any mental degradation; rather they will be mentally elevated. Similarly, if they think that they have acquired the capacity of memory due to the grace of Parama Puruśa, then this memory power will increase until finally they will be established in dhruvá smrti or constant remembrance of Parama Puruśa.

Prthagátmánaḿ preritáraiṋca matvá juśt́astatastenámrtatvameti.

How long will this rotation around the nucleus continue? It will continue as long as human beings think, “I and my Lord are two separate entities.” Theoretically it is aid that Parama Puruśa is the source of all actional flows; that is, He is the one who sends the microcosms onto this earth and then goads them into action. Thus as long as microcosms have this feeling of separateness from their Creator, they will keep on moving in orbit around the Nucleus. Conversely, when they start thinking that “I and my Creator are one and all my actional flows emanate from Him,” that very moment the microcosms will merge their individualities into the Supreme Singularity, thus putting an end to their eternal movement around the Nucleus. This is called the attainment of mokśa in spiritual practice.

Now the question arises, how will a microcosm become one with Him? This science of becoming one with Him will have to be learnt from Him. The problem is that the microcosms themselves cannot teach this science to other microcosms: they can only pray to the Nucleus of this cosmological order, “Oh Lord, I long to be one with you. Please reveal Your inner secret how to become one with You.” The moment such an intense desire arises in the human mind, then Parama Puruśa also cannot remain indifferent; because these microcosms who are moving around Him-whether they are intelligent human beings or undeveloped animals and plants-they are all His creations, the different limbs of His vast macrocosmic body, and hence they are His nearest and dearest ones. And for the microcosms, He is the very life of all lives, the most favourite Entity of human beings who are the crown of creation. Hence their mutual relation is one of extreme love and sweetness.

The existential “I” feeling of human beings is the small “I” and the “I” feeling of Parama Puruśa is the Great “I”. Thus in every human being there are two “I’s” – a microcosmic “I” and a Macrocosmic “I”. The conflict among human beings is all due to this small “I”, but the great “I” is one for all. So the moment the microcosmic “I” sincerely prays to know the inner secret of attaining the divine life, the macrocosmic “I” is bound to give inspiration to that prayer.

Muktyákaunkśáyá sadgurupráptih: that is, when the yearning for salvation becomes so intense then Parama Puruśa in the form of a Guru is compelled to disclose the secret to the inquiring soul. Thus in the Ánanda Sútram it is said, Brahmaeva gururekah náparah: Brahma alone can give instruction for the attainment of self-knowledge. In the adoration of the Guru it has been said,

Gurur Brahmá, Gurur Viśńu,

Gurudevo Maheshvarah

Gurureva Parama Brahma,

Tasmae Shrii Gurave namah.

In the spiritual world Parama Puruśa will have to come down to those individuals who seek salvation, in the form of a preceptor or Guru; and when human beings receive the secret hints of spiritual practice from Parama Puruśa, then they permanently establish themselves in the world of immortality. This is the blissful end of their prolonged journey towards the Nucleus of the cosmological order, and they attain a supra-mundane stance beyond the scope of pleasure and pain. This very endeavour to attain this immortal stance is called dharma sádhaná in the spiritual world, and the attainment of the supreme rank at the feet of Parama Puruśa is called mokśa or salvation.

22 February 1979 DMC, Bhopal
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Subháśita Saḿgraha Part 11

What Is the Way?

Published in: 

Subháśita Saḿgraha Part 11

Notes:

official source: Subháśita Saḿgraha Part 11
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What Is the Way?

The subject of today’s discourse is “What Is the Way?” Regarding the proper way, it has been said in the Mahábhárata:

Shrutayo vibhinnáh smrtayo vibhinnáh

Naekamuniryasya mataḿ na bhinnam

Dharmasya tattvaḿ nihitaḿ guháyám

Mahájano yena gatah sa panthá.

Shrutayo vibhinnáh: The word shruti means “spiritual code.” The ancient people did not know how to write, because they were not acquainted with the scripts A, B, C, D, or A, Á, Ka, Kha, etc. The people of those days were quite scholarly, no doubt, but the alphabets were not yet invented. Teachers or preceptors used to impart lessons orally, and students would learn by heart from listening to them. There was no way to read or write books. In the absence of script, the scriptures could not be written down. As the pupils would memorize the scriptures by hearing, with their ears discourses from their preceptors, the Vedas were called shruti which in modern Saḿskrta means “ear”.

Now, there is a great deal of difference amongst these religious texts. Naturally the question arises: What will the masses do? Which one will they follow, and which one will they reject? The mutual difference amongst the extant texts is bound to pose a baffling problem to common people. Some scriptures suggest that while worshipping a deity one should sit facing the east, while others advocate sitting facing the west. Under such circumstances, what should people do? Obviously this question agitated people’s minds – which one to accept, and which to reject?

Next let us consider the social codes. The purpose of a social code is to formulate relevant laws and provide necessary guidance regarding the establishment of a society free from exploitation – for example, Manusmrti, Parásharasmrti, etc. But here again there are mutual differences amongst the various social codes. So again people face the same problem of who to accept and whom to reject.

Smrtayo vibhinnáh: Varying social codes are prevalent in different parts of India. In most of India the Mitakśará system of social inheritance as enunciated by Manu is prevalent; whereas in Meghalaya the popular system is the matrilineal order; in West Bengal the Dáyabhága system; in Kerala the Nayar system. People are confronted with a baffling choice.

Naekamuniryasya mataḿ na bhinnam: There is a marked difference of opinion amongst the munis. Muni literally means “an intellectual.” In the scriptures it has been said, na munirudugdhabálakah munih saḿliimańanasah: A muni is not a mere baby: a muni is one who has attached his or her mind to Parama Puruśa.

Just to declare any Ram, Shyam, Tom, Dick or Harry as a muni cannot be accepted; a real muni is one who keeps his or her mind fixed on Parama Puruśa. In the sloka, muni means an intellectual. It is said here that the great intellectuals also differ widely amongst themselves. Different intellectuals have given different interpretations of the scriptures, and there are different commentaries and annotations on the same scriptures. An average person invariably faces a problem to select the right text. According to some, Vyasadeva’s commentary on the Manusaḿhita is scientific, and hence more acceptable, whereas in the opinion of other pundits, Jimútabahan Bhattacharya’s commentary is more reasonable. Against the backdrop of such a massive variety of literature, the problem of choosing the right text always persists.

It is said, Dharmasya tattvaḿ nihitaḿ guháyám: that is, the inner essence of Dharma is hidden in the existential “I” feeling of the human mind. That which controls human conduct and behaviour – indeed, human beings’ entire lifestyle – is called Dharma. In Dharma lies the greatest joy, the supreme beatitude of human life, the path of realizing the Supreme Entity. Hence it is mandatory for all people – young and old, strong and infirm, wise and foolish, to follow Dharma.

Dharmasya tattvaḿ nihitaḿ guháyám. In Saḿskrta the word guhá has two meanings: one is “cave” and the other is “I” feeling. The real essence of Dharma, its inner import, is hidden, is hidden in one’s existential “I” feeling. The highest goal of Dharma is spiritual progress; the terminating point of excellence is Paramátmá, the Supreme Cognition. Where is the abode of this Paramátmá? Its abode is the human mind. It is meaningless and unnecessary to run hither and thither and to journey to so-called places of pilgrimage in quest of Parama Puruśa, because He is seated right inside the “I” feeling of the human mind. He is not an object of a distant heaven.

Brhacca taddivyamacintyarúpaḿ

Súkśmácca tat súkśmataraḿ vibháti

Dúrát sudúre tadihántike ca

Pashyaltsvihaeva nihitaḿ guháyám.

Some consider the Supreme Entity to be very vast: in fact he is so vast that it is impossible for them to see Him. Human beings with their limited visual power cannot even have a full view of the vast sky – how can they expect to have a complete view of the Supreme Entity who is immeasurably bigger than the sky? The Saḿskrta word brhat means that which is unfathomable.

Others say that Parama Puruśa is too small and subtle to be seen by anyone. Just as we cannot see a very vast entity, similarly we cannot see a very small entity either. Dúŕat sudúre: if people think that Parama Puruśa is far from them, then he is very, very far. Dúra means “far” and sudúra means “so far that the human mind cannot even imagine it”. Tadihántike ca: antike means “near”, and ihantike means “so near, so close that the human mind cannot conceive it”. Those who have the ability, see that Paramátmá is hidden in their very “I” feeling. In this situation, what should people do?

It is said, Shrutayo vibhinnáh smrtayo vibhinnáh. The scriptural codes differ from one another, the social codes also vary widely, and the intellectuals also differ amongst themselves on many subjects. But for a lay person, the Vedas are not very important, nor are the social treatises, nor even the utterance of the munis. What is truly important is genuine spiritual knowledge. Thus people should approach only those who have the proper intuitional knowledge, who have realized the Supreme Truth. It is useless for them to go to so-called intellectuals. It is not theoretical knowledge but the practical aspect of spirituality which is really important. By reading books one may know how to prepare rasagollás theoretically, but that is not enough. To get the actual taste of a rasagollá, one will have to contact a professional confectioner. Likewise, to realize Parama Puruśa, one will have to come in contact with a Sadguru, a competent spiritual preceptor; for such persons alone can impart suitable lessons regarding spiritual practice. Through the study of books, one can never attain or realize the Supreme Consciousness.

Some people say, “Keep on doing good deeds – that is sufficient.” No, that is not enough. Suppose some people perform good deeds, but they have no definite goal before them: this will not produce any good result, their effort will be futile. Suppose you want to move forward: you should also know which way to move, otherwise your entire movement will be meaningless. All your time, your hard effort, and your sincerity will go in vain. Hence it is not enough to simply say, “Keep on doing good deeds.” Even those good deeds should have a clear goal. Why should I do good deeds? I should have a clear idea in which direction to move while doing those good deeds.

What is karma? Karma means the change of position of an object. Along with the change in position of an object, there is motivity of action. So time, place and person, the three relative factors, are also involved. Naturally, the human mind which measures all the relative factors is also indispensable, otherwise how can the time factor remain without a support? Now, what is this time factor? Time is the mental measurement of the motivity of action. It is the microcosm, the human mind which measures the motivity of action. Hence on the basis of the time factor, how can one realize Parama Puruśa? Behind this mental measurement there may or may not be the support of Parama Puruśa.

You can fathom only according to the degree of your intellect. It may also be that in many cases your intellect may utterly fail you. For instance, if an object is extremely vast, it goes beyond the scope of your limited intellect. That is why it is incorrect to say that merely doing good deeds is enough: people must hold an object of ideation in their minds. And that supreme object of ideation is Parama Puruśa. Only then if some good action is performed, it will be successful. Now, if one wants to do some good deed excluding Paramátmá that may or may not be a good deed. This will be sheer selfishness on your part, and nothing good can come from it. This is why great and realized people not only perform good deeds, but they also do something more than that.

There are a group of people who are in favour of practicing extreme austerities. To practice severe penance, to court physical trouble while taking care of others is called tapah or penance in the scriptures. The ancient sádhakas used to practice such severe penance. They used to sit with their heads down and their legs raised high, lighting a fire around them, and they used to practice such rigorous penance for twelve years. But is it really worthwhile to do such practices which only subject the body to physical tortures? Through such penances, it is almost impossible to achieve spiritual progress. To undergo physical torture just for the sake of experiencing pain does not lead to spiritual elevation. After those sádhakas underwent the long rigours of penance with their heads down and legs up, with the leaping flames of fire all around them, they had no self-satisfaction that their penance had done even the slightest good to others. By undergoing hardship, one should always help others, and thereby one feels satisfied that at least some good has been done to others. Rigorous austerities do no such good: then what is the justification for undergoing such unnecessary physical tortures? This is nothing but sheer foolishness.

There are some people who recommend yogic practices. By yogic practices they mean only the practice of ásanas. Now what is the benefit of such practices if the mind is engaged in filthy thoughts? Can the mere practice of ásanas take one’s mind to Parama Puruśa? No, it is impossible.

Ásan máre kyá huá jo gayii na man kii ásh

Jo kalhu ká bayel ka ghar hii kosh pachás.

A bullock moving around and around grinding oil in a mill may trudge along for fifty miles or so, but has it really progressed in its journey? It is merely tied to an oil-pressing machine.

Regarding the definition of yoga, it is said that yogashcittavrttinirodhah – the suspension of all mental propensities is yoga. Hat́ha yoga is another name for such yoga. Suppose people suspend their mental propensities by artificial methods, by stopping the activities of their nerves. Will that help in attaining God-realization? When people fall asleep, their mental activities remain suspended – does sleep help in attaining Brahma? Hence, this is also not the correct approach. The logic that the suspension of mental propensities leads to supreme spiritual attainment is also false.

Still others say, “Sarvacintáparityágo nishcinto yoga ucyate.” Various thoughts are constantly emerging from the human mind which drive people virtually mad. In sorrow people may suddenly burst out crying; or sometimes sleeping children while watching a football game in a dream, cry out, “Goal, goal!” and may even unconsciously kick those sleeping beside them. Now if all one’s thoughts are foregone as happens during sleep can that be called yoga? When one continues to think during sleep, it is called “dream”, and when in slumber the mind is freed from all thoughts, it is called “sleep”. Can the state of sleep be called yoga? Certainly not.

There is yet another interpretation of yoga: Saḿyoga yoga ityuktah jiivátmá Paramátmanah – when the unit consciousness and the Supreme Consciousness become one, it is called yoga. Now, how to bring about this unification? Mere theoretical assertion will not help; something practical has to be done. What is that something? Some people observe that if true knowledge is aroused, the goal will be automatically realized. But how to arouse true knowledge? One may acquire various types of knowledge in art, science, literature, medical science, engineering, or agriculture. Suppose people have attained knowledge in one of these subjects, will they attain God-realization thereby?

In the scriptures knowledge is divided into two categories, vidyá and avidyá. What we learn for the proper progress in the mundane and mental levels is termed avidyá. Avidyá cannot be altogether rejected, for in order to serve humanity avidyá is also necessary. But avidyá has no end, no limit. Take for instance the case of a great scholar in Geography. Geography comes within the scope of avidyá. [The science of spirituality is called vijiṋána or “special knowledge” in Saḿskrta. What people usually call “science” is not vijiṋána, it is avidyá or mundane knowledge. Suppose a person claims to be a great scholar, an authority in Geography, and you ask him, “Well, sir, you are certainly a great scholar in Geography. Can you tell me how many ants live in such-and-such city?” – certainly he cannot reply correctly. Thus it is observe that mundane knowledge is never perfect. Had mundane knowledge been perfect, kings and emperors would never have died – their royal physicians would certainly have cured them of all diseases. It is indeed strange that a physician who is a specialist in heart diseases dies of heart trouble! The reason lies in the imperfection of mundane knowledge. In fact, human knowledge is always imperfect. Then how will human beings attain spiritual knowledge? In reply it is said,

Átmajiṋánaḿ vidurjiṋánaḿ jiṋánányanyáni yánitu;

Táni jiṋánávabhásáni sárasyanaeva bodhanát.

“Self-knowledge is the true knowledge, and all other knowledges are the mere shadows of knowledge that do not give the exact idea of reality.” Then what is the solution? There is only one way applicable to all, which is the recognized path. Those jiṋániis who follow the path of knowledge are misguided fools. Whether people have a philosophy or not, whether they have good qualities or not, they are all the children of Parama Puruśa, part and parcel of Him. How great, how vast is the ocean, but how small, how insignificant in comparison is a drop of water! Yet that drop of water is a part of the ocean: it resides in the bosom of the vast ocean. In the same way, human beings are also part of Parama Puruśa; they are His progeny. He is the Supreme Lord of all.

Now if the same humans address Parama Puruśa with appropriate humility, saying, “Oh Lord, show us the way, take us to Your feet and allow us to sit on Your loving lap” – this is devotion. If this devotion is present, everything else will automatically take care of itself. What is the value of so-called intellect? “Between me and my Lord, there cannot be any other entity” – when people proceed with this straightforward idea, this is devotion. Beyond that nothing else is important. That is why I say, “Learn the secrets of intuitional practice and move accordingly.” This alone is sufficient.

I have said that the Lord is very fond of kiirtana, so do kiirtana whenever you find time. Remember, all people in the universe want to realize Him, to take their seats on His lap. In each and every human being, this is the innate tendency. Now the question is, will those who take the ideation of Parama Puruśa think that there are thousands of other people who also want to sit on His lap as they are doing? No in this regard also there are different categories of devotees. The devotees of the lowest category think, “As Parama Puruśa belongs to all, so certainly He belongs to me as well because I am one of the multitude.” Thoughts of this type are not very congenial for one’s spiritual progress.

The second category of devotees is slightly better than this. They think, “Parama Puruśa is mine, and thus He must belong to others also.” That is, the devotees of both categories have no hesitation in sharing Parama Puruśa with others. But the devotees of the highest category think, “Parama Puruśa is mine only and He belongs to no one else.” This is the sign of an excellent sádhaka, and the spiritual progress of this category is inevitable. “He is mine and mine alone and He does not belong to anyone else” – this assertion is undoubtedly true.

Now in each and every person there is an “I” feeling, the small “I” of an individual. Similarly there is a great “I” also in every person and that great “I” is Parama Puruśa. He is not an object of a distant heaven for human beings. People are always preoccupied with their small “I’s” and thus there is no limit to their afflictions. But if they concern themselves with their great “I” they will have no problem whatsoever: they can overcome all afflictions. Therefore it is but natural that human beings will want to come in the closest contact with Parama Puruśa to sit near Him, to sit on His loving lap. But how to do it? This produces a little diffidence in the human mind. People think, “Although Parama Puruśa is mine, yet He is so great, so vast that it is well nigh impossible to measure or fathom Him. He is the very embodiment of infinite knowledge an wisdom – how can a very ordinary person like me understand or realize Him?” This is simply a form of inferiority complex.

Yes, it is true that Parama Puruśa is very vast and human beings are very small and insignificant in comparison. But it is also true that Parama Puruśa is the nearest relation of human beings. Suppose a scholar has his Master’s Degree in at least twenty subjects, but his son does not have even elementary knowledge. Will his illiterate son not approach his learned father? Certainly he will, because there is between them the sweet relationship of father and son. Thus there is no room for any inferiority complex.

Human beings love Parama Puruśa and He loves human beings: this love is always mutual, not unilateral. So what should human beings offer to Him? He lacks nothing. When He is the creator of this entire universe, then He is the proprietor of all the wealth of the universe. So what can human beings offer Him? The only way to please Him is to serve the universe, to serve the entire living world, because everything is His creation. During the act of service, lower-grade devotees have the ideation, “I am serving Parama Puruśa in order to derive great satisfaction from my service.” But the higher grade sádhakas take the ideation, “I am serving Parama Puruśa not to derive pleasure, but because Parama Puruśa Himself will be pleased thereby. I am not serving Him for my own pleasure – my only desire is to give joy to Him.” Those whose very nature is to give joy to Parama Puruśa is gopii bháva in the Vaeśńava scriptures. According to the scriptures, those who are genuine devotees do not do anything for their own pleasure: they do everything for His satisfaction, and they get much more pleasure by serving Parama Puruśa than even He gets. You should always remember, Mahájano yena gatah sah panthá. You should emulate the example of those devotees who have genuine love for Parama Puruśa who are ever ready to do everything to give joy to Him.

Oh spiritual aspirant, do not desire to be a philosopher, or an intellectual – become a devotee. Be one with Parama Puruśa, and make your existence meaningful in all respects through constant service and devotion to Him.

26 February 1971 DMC, Jammu
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Supramundane Heritage and Supramundane Desideratum

The subject of today’s discourse is “Supramundane Heritage and Supramundane Desideratum.” I wrote long ago that the supreme law of human unity is that human beings have come from a common source and they all will return to the same culminating point, the same destination. No one is an exception to this rule. If due to confusion arising from superiority complexes, people think otherwise, they will land in trouble because there is no alternative.

Yato vá imáni bhútáni jáyante yena játáni jiivanti

Yat prayantyabhisaḿvishanti tad vijijiṋásasva tad Brahma.

Here the Veda says that all the created objects have come from one source, all are established in one and the same structure, all will have to move towards one and the same destination. And that One is Brahma: He alone is to be realized.

The Tantra also says,

Mayyevaḿ sakalaḿ játaḿ mayi sarvaḿ pratiśt́hitam

Mayi sarvaḿ layaḿ yáti tad Brahmádvayamasmyaham

Jágrat-svapna suśuptyádi prapaiṋcaḿ yad prakáshate

Tad Brahmáhamiti jiṋátvá sarvabandhaeh pramucyate.

Out of this Supreme One, all have emerged. Hence this Supreme One is called brhat. The word brhat literally means “One who is very vast, who is beyond the scope of all limitations, who is immeasurable and unfathomable.” The Himalayas are very large, no doubt, yet they can be measured in miles. As they come within the scope of measurement, they cannot be called brhat in philosophical terminology. We may say that the Himalayas are vishála-very large-but certainly not brhat, immeasurably vast.

From the word brhat the word Brahma has come. Brahma literally means the Entity who is Himself very vast, and whose ideation makes others vast like Him. Brhattvád Brahma Brḿhanatvád Brahma. Brḿhanatvád means making others vast. He himself is very great, and hence he is called Brahma; but this is not enough. Besides that He has the capacity to make others equally great like Him, and that is why He is Brahma. The “many” have come from the “One”, and finally merge back into the “One”.

Now the fundamental question is, why have the “many” come from the One? Why is One metamorphosed into many? This is something beyond human imagination, because the mind functions within a particular periphery and with a particular upádhi. When the internal or external projection of the mind does not find a physical base, and the mind loses its capacity to think, it may be said that there is something beyond the scope of the mind. The state where the mind cannot reach, is called the metempirical state, the anavasthádośa of mind. Where the mind is non-existent, how can it perceive or conceive anything? It cannot.

Yato váco nivartante aprápya manasá saha

Ánandaḿ Brahmańo vidván na vibheti kutnashcana.

Anything lying beyond the scope of the mind is an embodiment of bliss.

Ánandaḿ brahmeti vyajanát, Ánandadhyeva khalvimáni bhútáni jayánte, Ánandena játáni jiivanti. Ánandaḿ prayantyabhisaḿvishanti iti te. Saeśá bhárgavii váruńii vidyá. Parame vyomni pratiśt́hitá. Sa ca evam veda pratiśt́hati. Annavánannádo bhavati. Mahán bhavati prajayá pashubhih Brahmavarcasena. Mahán kiirtyá.

Feelings of joy and sorrow lie within the mental arena. But those feelings which transcend the arena of mind are called ánandánubhuti, the feelings of bliss. Philosophers do not find any answer to the question of why the singular Brahma is metamorphosed into many. A philosopher, a jiṋáni, has no answer to this question. No one can know the answer because the original stance of Brahma is beyond the periphery of mind. All argumentations, all logic, lie within the scope of mind. Hence the jiṋániis fail to find the answer.

The karmiis or people of action also try to find the answer, but their capacity is still more limited, for karma or action is the change of position of an object. Now the question is, where can the relative change of position of objects take place? Only within the scope of the quinquelemental factors; it is difficult to go beyond that.

In the mental sphere such a change of place can indeed occur but for such a change of place, there must be a witness or a measurer as well to give an idea of time – the temporal factor. Hence karmiis cannot know on the physical level why Brahma created the manifested world. In the same way, they cannot get the answer in the mental world either because the mind cannot function outside the ectoplasmic structure. Hence karmiis are helpless in this regard. When the jiṋániis and karmiis failed to provide the answer, the poet Rabindranath wrote:

Prashna jáge mor mane

Pratham diner súrya prashna karechila.

Sattár nútan ávirbháve, ke tumi?

Meleni uttar.

Vatsar vatsar ket́e gela

Divaser sheś súrya

Sheś prashna uccárila

Pashcim ságartiire

Nistabdha sandhyáy, ke tumi?

Pela ná uttar.

[The question arose in my mind. The first morning sun put the question to the new arrival: Who are you? There was no answer. The last setting sun repeated the last question on the banks of the western sea, in the silent evening, Who are you? And again there was no answer.]

Bhaktas or devotees are simple and straightforward; they like to steer clear of complications and intricacies. In their characteristic simple way they say:

Sa vá eśa tadádraśt́á na pashyaddrśt́mekrát́

Me ne santamevátmánam suptashaktirasuptadrk.

“My Lord was alone. You know how troublesome it is to be all alone. Anyone who is forced to remain alone for five years together will either die or become mad. In the same way my Lord was all alone when there was no universe, no expression – only a state of complete vacuity. No one can imagine what a terrible situation it was! Hence, to break the monotony, to remove the dullness of loneliness, He started to create the universe to play with His own children.” There is no other reply besides this.

Thus the Supreme Cognitive entity became metamorphosed into many-the One Universal Father, the One Supreme Progenitor, continuing His divine sport with His innumerable children. To some people, this divine sport is very painful, while to others it is extremely sweet and pleasing. But this is His liilá, a great drama. In a drama, some people must play the parts of unhappy people, and some must play the roles of happy ones, otherwise the drama becomes dull and boring. Likewise this world too is a great drama. Parama Puruśa is directing a great dramatic performance, and according to His sweet will, He may call anyone and take them in His vast macrocosmic body.

During the enactment of a drama, all the characters, the dramatis personae (some are acting as great scholars, some fools, some as extremely happy and some as wretched beings) should bear in mind that they are simply playing the roles allotted to them. They should always think, “In reality, I am neither very happy nor very miserable, I am not an erudite scholar nor a fool. I am merely acting a particular role-be it Emperor Shahjáhán or Aurangzeb.” If people remember this, they will neither be afflicted with sorrow nor elated with joy. This is what is called cosmic inheritance, cosmic heritage.

All have come from one and the same Entity; no one is inferior, no one is small, mean or untouchable. No one is born high or low: all are bound by fraternal and sororal bonds. If people support casteism, it should be understood that they do not accept the Universal Father because the children of the same Father cannot have different castes. So one who believes in casteism does not believe in Parama Puruśa; and conversely, one who believes in Parama Puruśa does not believe in casteism. This is all hypocrisy. Those who were extremely cunning, balkanized human society into numerous fragments merely to promote their self-interest.

Upon emerging from Brahma, human beings began their long evolutionary journey. But where can they go? They cannot go outside of the Entity beyond whom there is nothing. If Parama Puruśa says in anger to anyone, “I don’t like you, you scoundrel-get out!” Then that person can say, “Oh Lord, you want me to get out, but kindly tell me where to go? There is nothing outside You. So wherever I go, I shall remain within You. You are infinite. If you cannot tell me where I should go, then please change Your name. If there is anything outside You, then You are not infinite.”

The poet Vidyapati also said, “Adi anándika nátha kaháyasi ab tárańa bhárańa tumhárá.” “You are the Lord of the beginning and the Lord of the end also. I am somewhere between the beginning and the end, and so You are also my Lord. Thus it is Your duty to save me, to redeem me, to protect me from danger. You are bound to do that.”

In the world of thought, two forces operate – the centrifugal and the centripetal. Similarly, regarding the immanent power of centripetal Parama Puruśa, it has been said, Shaktih sá Shivasya Shaktih. Shakti, the Supreme Creative Principle, operates in two ways-vidyá and avidyá. The force of avidyá repulses and the force of vidyá draws the entities towards Parama Puruśa. This is how Parama Puruśa is continuing His perpetual divine sport. That means that none of the entities can go beyond Him, for they are all moving around Puruśottama.

Sarvájiive sarvasaḿsthe brhante

Tasmin haḿso bhrámyate Brahmacakre

Prthagátmánaḿ preritáraiṋca matvá

Juśt́astatastenámrtatvámeti.

All the created objects are revolving around Puruśottama. Some are rotating at a greater distance with a long radius, and some are moving at a shorter distance with a short radius. The nature of the ideation and inherent saḿskáras of entities varies from one to another, and accordingly the physical structures of individual entities also vary. And all the entities with their respective mass and wonts are revolving around the nucleus. This movement continues as long as they think, “I and my Lord, I and the Universal Father are separate entities.” As soon as they think, “No, I and my Lord are not separate entities – just as the ocean and its drops of water are not separate entities. The drops of water are part of the ocean”-then they are no longer misguided. They rush towards Puruśottama and merge in Him.

This becomes possible only when people get the opportunity and proper training due to His grace. Muktyákáunkśaya sadgurupráptih. Whenever anyone develops an intense desire to merge in Him, Parama Puruśa immediately arranges to impart lessons how to move towards Him, how to merge in Him. That is, Brahmaeva Gururekah náparah. No one else except Parama Puruśa knows how to become one with Him. This is why in the form of preceptor He teaches the sádhakas seeking liberation. Besides this, there is no other way of returning to Him.

I used the term “desiderata” in plural number. But the nucleus of the cosmological order is one, not more than one. So the term “desideratum” should be used in singular number because the Supreme Goal is one, not many. In order to reach the Singular entity, the aspirant must proceed with single-minded devotion, ekabuddhi. To proceed with divergent mental flows means to invite trouble, to risk annihilation.

Now, all the microcosms originate from Him and finally return to Him. Their existence during the intervening period also comes within His scope, for He is continuing His divine sport with His microcosms. They will have to constantly remember that howsoever small they may be, they are the fragments of the Infinite One.

With a small brain in a small cranium of the human body, a human being thinks. How much capacity can the brain possess? People sometimes do acquire non-cerebral memory (the memory of past lives) in the new bodies, but under ordinary circumstances people retain their memories of the past in the brain of this body. Anubhútaviśayásamprasmośa smrtih: perception is carried out through the nerve fibres. And with only a few nerve fibres, how much capacity do human beings possess? Katat́uku bal dhare mánavár kata bal dhare vidhátá. How powerless is a human being, and how powerful is the Supreme Lord! There is no comparison.

Sahasrashiirśá Puruśah sahasrákśah sahasrapát;

Sa bhúmiḿ vishvato vrtvá’tyatiśt́haddasháuṋgulam.

*   *   *

Puruśa evedaḿ sarvaḿ yadbhútaḿ yacca bhavyam;

Utámrtatvasyesháno yadannenátirohati.(1)

A person has a small brain with a little intellect and a little memory. Those who got their Master’s Degrees only ten or twelve years ago will not be able to answer a single question if they are asked the same today. There “pass” certificate is their only capital, nothing else. Such is the small capacity of the poor human beings! Whereas Parama Puruśa possesses infinite knowledge and infinite wisdom. Where was the seed of intellect that found manifestation in different microcosms? It was certainly hidden in Parama Puruśa Himself. His cognitive faculty is metamorphosed into physical objects, which in turn, through clash and cohesion, evolved into microcosms which gradually develop their latent intellectuality and finally become intellectual giants. Hence, with limited human intellect, it is futile to enter into useless debate on Parama Puruśa.

Sahasrákśa: How far can human beings see with their two eyes? Not very far. But can anyone hide anything from such an Entity who can see everything of this universe, in whose mind the entire universe is vibrating-the Entity who is always hearing each and every secret word hidden in the innermost part of everyone’s mind? Hence it is better not to dare to compare Parama Puruśa with the unit living beings, the Macrocosm with the microcosms.

Sahasrapáda: If you want to go physically to Calcutta from Siliguri, it will take at least some time. But it will not take any time at all to go from the Siliguri in your mind to the Calcutta in your mind; and in this universe everything is within the Cosmic Mind. This whole universe is His mental world, and so He does not take any time at all to move from one place to another within His mind. And thus it is said that He has innumerable legs and does not have to go from one place to another, because He is present everywhere.

Sah bhúmiḿ vishvato vrtvá atyatiśt́haddashaungulum: He is lying covert in each and every particle of this universe. Not only that; He is also residing in the arena ten fingers above the pituitary gland. He is equally present in the subtle expressions, in the psychic and astral worlds lying above the quinquelemental factors. And He is also above even that. The pituitary gland is the location of the human mind; mind is controlled from that point. So Parama Puruśa is both above the physical, and above the mental world as well. And even the spiritual world is also within His grasp.

Whether He blesses someone, or grants salvation to someone, entirely depends on His grace. No one has anything to say about it, nor has anyone any justification to say anything. For the justification does not exist within the ambit of the small minds of the microcosms, and beyond their minds they can know nothing. Thus He controls everything from sahasrára cakra (related to the pineal gland); this is the location of Parama Puruśa. The distance between the pituitary and the pineal gland is ten fingers; hence it is said, atyatiśt́haddashaungulam; that is, He resides ten fingers above the pineal gland. Obviously in this universe there is nothing which is not within His control.

Puruśa evedaḿ sarvaḿ yadbhútaḿ yacca bhavyam;

Utámrtatvasyesháno yadannenátirohati.

Pure shete yá sah Puruśah: The Supreme Entity is lying covert in you. If you are awakened by dint of sadhana He will also be awakened, and then the unit being will become one with the Supreme Being. The Cosmic Consciousness knows everything; He does not need to study books to learn or understand anything. Some may question how he can be so well versed in all branches of knowledge. Human beings always read and forget; in fact they learn only to forget. But how does Parama Puruśa remember so many things? Here lies the difference between human beings and the Supreme Entity; He does not learn only to forget; in fact He does not even learn – He just knows. Everything is within His mind.

What is the knowing faculty? Knowing means subjectification of external objectivity, and as there is nothing outside of Him, so the question of subjectivisation does not arise at all. For Him everything is internal; He does not know things by turning the pages of books to see what is written therein. As everything is within His mind, He already knows everything. Tatra niratishayam sarvajiṋabiijam: rtambhará tatra prajiṋá: Whatever was and whatever will be in future is all known to the Supreme Cognitive faculty.

Utámrtatvasyeshána yadanenátisoham: Does the Supreme Consciousness reside in heaven or Vaekuńt́ha above the seven realms of existence? No. He is omnipotent: He is in Vaekuńt́ha as well as in the lowest hell. In fact, any place where Parama Puruśa is non-existent, cannot itself exist. Hence to substantiate the existence of anything, the presence of Parama Puruśa is essential. So if so-called sinners complain that Parama Puruśa does not look at them, they are mistaken. He does look at them – He is with them. The moment those sinners will say with tears in their eyes, “O Lord, please, take me in Your lap.” He will immediately lift them upon His lap and brush the dust off their bodies and say, “I am cleansing all the dirt and dross of your sins.”

Hence under no circumstances should anyone think that Parama Puruśa can remain far away from them, because He cannot remain away from His created beings at all-it is contrary to his very nature. I have already said numerous times that if anyone ever complains that Puruśa is showering His grace on such-and-such person but not on me, it is wrong to say so. Those who complain thus are in fact holding the umbrella of ego on their heads. The Supreme Entity is surely showering His grace on all, but those who hold the umbrella of ego on their heads cannot be drenched by the rains of His grace. What is sádhaná? Sádhaná is the systematic endeavour to remove this umbrella of ego from over one’s head.

The main thing is that the fundamental essence of humanity is that all have come from the same source and that is Parama Puruśa. Hence no artificial distinctions should be recognized among human beings. To recognize such distinctions means to impair the underlying unity of the human race, to act against the cosmic unity of the human race, to act against the cosmic will – to act like a demon in human form. Such demons should have no place in human society.

The existence of living beings is within the vast Macrocosmic body of Parama Puruśa, not without. So whatever Parama Puruśa has given to the human race for its collective use should be utilized by all human beings. To act contrary to this is to act against the Cosmic Will. To fatten oneself beyond all proportion by exploiting others is neither good for individuals nor for the collective body. Parama Puruśa is the Supreme Desideratum of all humanity. To help all human beings bound by these cosmic bonds of fraternity and sorority to move towards their Supreme Goal and not allow anyone to lag behind – here lies the supreme fulfilment of human life. This Parama Puruśa is the ultimate goal of existence, and only to attain Him have human beings come onto this earth. If they fail to do so, then they do not deserve to be called human beings. Hence life devoid of dharma is worse than animal life.

3 April 1979 DMC, Siliguri
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What Are the Noble Truths?

The subject of today’s discourse is, “What Are the Noble Truths?”

Ánandádhyeva khalvimáni bhútáni jáyante

Ánandena játáni jiivanti ánandaḿ prayantyabhisaḿvishantiiti.

This universe has emanated from the Supreme Bliss or Ánandam; it is being maintained in Ánandam, and will finally dissolve in Ánandam. Some people say that this universe is full of sorrows; there is no joy in it, About three thousand years ago, many philosophical queries first sprouted in the human mind. Prior to this there were scriptures but no philosophical treatises. Acarya Kapila was the first philosopher. Out of great admiration people used to call him ádividván, “the first scholar.” According to some persons, truth is fourfold: caturáryasatyam. What are those four noble truths? – 1) sorrow, 2) the cause of sorrow, 3) the cessation of sorrow, 4) the means to the cessation of sorrow.

Now, what was the overall outcome of this pessimistic outlook, the viewpoint of looking upon the world as filled with sorrow? People became victims of an escapist psychology and began to renounce home and hearth. They wanted to relinquish all their allotted duties and escape – but where? There was no answer. In an attempt to escape from one’s sins and misdeeds you may retire to the Himalayas from Kanpur, but you cannot go beyond that. So the question arises, where will you escape to? Suppose you commit some wrong, and to escape the evil outcome of those misdeeds and avoid punishment you try to hide yourself in the sky or in an unknown place or at the bottom of the sea or in a mountain cave. But can you really hide yourself anywhere? In fact in this universe there is not an inch of space where one can conceal oneself to avoid sorrow. If one accepts this world as a reality, one will have to undergo sorrows and miseries; there is no escape. Wherever people go in the universe, sorrows and miseries also accompany them.

But to a sádhaka or a devotee, this world is not full of sorrows, rather it is full of joys. Sádhakas renounce their family lives not to escape from the sorrows of the world but for the attainment of Supreme Blessedness. Those monks and nuns who renounce family life do not hide themselves in mountain caves; rather they dedicate themselves to the service of all. Transcending the limits of their small families, they identify themselves with the greater happiness of a bigger family.

The scriptures say that this universe has emerged from Ánandam or Supreme Bliss. The word Ánandam has two interpretations: first, a particular state where the amount of bliss is so great that no one can possibly be deprived of it; and second, a state where there is no feeling of pain or pleasure, joy or sorrow, at all. According to our philosophy, Ánandam means infinite happiness, sukham anantam ánandam.

Where did this universe come from – what is the source of its emanation? Sorrow is not a personal entity; hence out of sorrow nothing can be created. But Ánandam or the Infinite Happiness is a personal Entity. Parama Puruśa in His eternal stance is ánandasvarúpa, the embodiment of bliss. When He descends from His eternal stance to His transitory form then whatever emanates from Him in that state certainly imparts less bliss than that which flows? His Eternal Being. The stage in which Parama Puruśa does not create and does not even desire to create anything, is His Eternal Stance. And the state of bliss in which Parama Puruśa in that condition is called nityánanda. On the other hand when Parama Puruśa creates this universe, the living world, He is said to be in His liilábháva or transitory from, and the bliss which He imparts in that state is called His liilánanda.

Now the universal question of all human beings is this: Why did Parama Puruśa come within the scope of liilabháva? What was the necessity for this? Why did He create the universe? We understand that this is all His liilá, His divine sport. He has no doubt created human beings, animals and so many finite objects, but after all these microcosms are undergoing a great deal of suffering with regard to their food, clothing, housing, education, medical care, etc. Had He not come within the scope of liilabháva, had He not created this universe, this problem would not have arisen at all. Then what was the necessity of doing all this?

Yes, the jiṋániis or philosophers may complain that it would have been better if Parama Puruśa had not created this universe but instead remained in His Eternal Stance. But those philosophers do not realize that had Parama Puruśa remained in His Eternal Stance, then they themselves would not have been born, and then how could they have disseminated their philosophical knowledge? Similarly, the karmiis or people of action should also realize that as Parama Puruśa has composed this dream of creation, there are some roles which are happy and some which are sad. And if there are no unhappy roles, whom will the karmiis serve? As long as there is sorrow there is scope to serve, otherwise there would be no scope to serve anyone.

And what is the bhakta’s view? According to them, when Parama Puruśa was in His Eternal Stance He was all alone; there was no second entity besides Him. He had the power to speak but there was no one to talk. He had the capacity to be angry, but there was no one on whom He could vent His anger. “Why was this work not done in time? You will have to complete it within such-and-such a time” – to whom could He speak thus? There was no one to hear Him. What a pitiable condition.

The devotee says to the philosopher, “Look philosopher, I do not understand your theory of action – I only know that I exist and my Lord exists. What purpose does it serve to scavenge amidst the garbage? I knew only that my Lord was alone, and to remove this monotonous loneliness He created a universe within His mind and divided His creation into numerous fragments.” These entities or fragments are not external to Him… they are the internal creations of Parama Puruśa, He is continuing His divine sport with the numerous entities of His creation. He does not continue His play with any external entity that will complain and say, “Parama Puruśa is giving me trouble”… after all He is playing with His own limbs, with His own creations. Therefore no one has anything to complain about.

If Parama Puruśa is continuing His play with His own limbs, is it to undergo sorrow? Certainly not it is to enjoy eternal bliss. Can we imagine that He can create this vast world of living beings only to become steeped in sorrows and miseries? Not at all. Rather He created this universe to play with all and remain in a state of bliss. This was His main intention. Obviously there is no sorrow behind this creation; rather there is joy, there is bliss. As I told you earlier, sorrow is not a personal entity, but ánandam is a personal entity, because it comes from the identity of Parama Puruśa Himself. And that Ánandam has been transformed into the innumerable microcosmic identities. Thus Ánandam or the Supreme Bliss is the penultimate cause of the creation of the universe.

Sá váeśa tadá draśt́á na pashyad drshyamekaŕat́;

Mene sasta nivátmánaḿ supta shakti suśaptádrk.

The infinite energy that was lying in my Parama Puruśa is manifesting itself through the creation of this universe. Parama Puruśa is creating and will continue to create: in His drama there will always be new characters every moment. Some will be rich, some poor, some intelligent, some foolish, some stout, some thin, some black, some white – but all are the dramatis personae of His drama. The one who is playing the role of a king today and the one who is playing the role of a subject are all acting according to His direction. Those who are playing the roles of unhappy characters are standing on the theatrical stage and shedding tears, and those who are playing the roles of happy people are laughing. But all these tears and laughter are within the drama. A devotee well understands this secret of His drama. He who is playing the role of a king in the drama may be a poor man in real life, and at the end of the play he goes home and chews on dry crusts of bread. But in the drama he was a king.

In fact, all the people in this universe are playing the roles allotted to them, but that does not mean that they will truly become that role – they will be as He wishes them to become. Each and every living being is the progeny of Parama Puruśa. All exist with Him, and ultimately they will all merge in Him. So no one should even belittle oneself. A drop of water and the entire quantity of water in the ocean are all the same water. The difference is only that one is very small in quantity and the other is vast. When the drop of water identifies itself with the ocean, then no one will call it a drop any longer – for it has become one with the ocean.

Now, it may be said that the microcosms are very small – how will they become vast? Páshabaddho bhavetjiiváh páshasamuktah bhavecchivah. But how to get rid of the bondages? By doing sádhaná and kiirtana one will have to move forward: one must not be caught in the snares of bondage. Human beings come onto this earth for a very short period, and they must make the fullest utilization of the short span of their lives. They should always remember that they may be tiny, seemingly insignificant portions of this universe, but after all they exist within Him and remain with Him. Usually they do not realize this because they are bound by the snares of Máyá. They do not realize that however insignificant they may seem, they are with Him; and as there cannot be anything outside of Parama Puruśa they also exist within Him, and thus He has become their personal property. Those who are wise from the worldly point of view are less devotional; they say, “As Parama Puruśa belongs to all, thus He belongs to me also.” The karmiis (people of action) say, “As Parama Puruśa is mine, He belongs to everyone else as well”. But the devotees say, “As Parama Puruśa is my personal property, He belongs to me and to me alone. I am ready to give up everything else, but not Him.”

People say that human beings are assailed by their individual sins and misdeeds. This is no doubt true, but at the same time it is equally true that human beings are the progeny of Parama Puruśa. If Parama Puruśa is púrńávatár (the complete Lord), then human beings also can be kálávatára or aḿshávatára or khánd́ávatára (partial manifestation of Lord), and can become one with Him. He is always with human beings: He is watching whatever they do, for they are all within His vast mind.

Sahasrashiirśá Puruśah sahasrákśah sahasrapát;

Sa bhúmiḿ vishvato vrtvá’tyatiśt́haddasháuṋgulam.

*   *   *

Puruśa evedaḿ sarvaḿ yadbhútaḿ yacca bhavyam;

Utámrtatvasyesháno yadannenátirohati.(1)

A unit entity has a small mind, but Parama Puruśa has an infinite mind; then how far can you get through debate and argument? If you starve for two days, on the third day your power of thinking will be paralysed. You possess so little power, whereas Parama Puruśa possesses a vast mind. You see with only two eyes, whereas the Supreme Entity has innumerable eyes. You take the help of your mental eyes to see the images in your mind; but to see you Parama Puruśa does not require any eyes at all, because you are within His mind.

Sahasrapáda: When you move from one place to another you require a vehicle, but Parama Puruśa’s legs are extended everywhere; He does not need to move from one place to another. If you go to another place from here you cannot think that Parama Puruśa has gone far from you, because in fact you are where you were. He has entered each and every part of your mind; whatever you are thinking, have thought or will think in the future is all know to Him. Does that mean, then, that He is terrible, or frightening? Not at all. On the contrary He is all-merciful: He is showering His compassion on all. He scolds people only out of love, out of a spirit of welfare for all.

Puruśa evedaḿ sarvaḿ yadbhútaḿ yacca bhavyam: Whatever has been, is being and will be created is all within the Macrocosmic Mind. Even time, space and person all emanate from His mind. Therefore He is already of what was created and what is going to be created. If you perform virtuous deeds and thus elevate yourselves to higher realms, Parama Puruśa will be there with you. Conversely, if you degrade yourself to hell due to your misdeeds, there also He will be with you, because human beings are all a part and parcel of Him. Hence under no circumstances should people worry about anything. If you really go to hell then there also you will do sádhaná and kiirtana and wherever you do kiirtana, there Parama Puruśa will have to come because he Himself has said, “Náhaḿ tiśt́hámi vaekuńt́he, yoginám hrdaye na ca, madbhaktáh yatra gáyanti tatra tiśt́hámi Nárada.”-“I do not reside in heaven, nor in the hearts of yogis; but wherever my devotees sing kiirtana I remain there. For me there is no difference between a literate and illiterate person between a scholar and a fool.”

So when Parama Puruśa is with you in all circumstances, and when you are not alone, then how can you say that the world is full of sorrows? Rather the world is certainly full of joy because it is from joy that the universe has emerged, in joy it is being maintained, and finally the culminating point of all movement is the Supreme Bliss. I have often told you that one of the names of Parama Puruśa is Hari. Harati pápánii ityarthe Hari: that is, the Entity who steals all the sins of the microcosms is Hari. All the microcosms are part and parcel of Parama Puruśa: all are His progeny, His dear children. Human beings out of ignorance commit sins, and supposedly for this they are sent to hell. But if some bad actions are committed, naturally their consequences also must be undergone. One who attains an animal life as a result of one’s sins will have to undergo many afflictions in that animal birth. Parama Puruśa dearly loves His children, and thus he sometimes scolds them and tries to rectify them through punishment. Certainly He cannot want His sons and daughters to undergo pains an troubles; rather He wants them progress physically, mentally, an spiritually.

And what does He do to protect you? He must lighten the burden of your sins, and thus he steals them away from you. He tells his affectionate devotees, “Surrender all your sins to me;” but the devotees’ hearts are always filled with love for Him – how can they give their sins to Him? They will rather say, “I will feed Him with dainties and delicacies, and sing sweet devotional songs to Him – how can I give my sins to Him? I cannot.” But until one’s sins are surrendered, one will have to undergo the vicious cycle of endless births and deaths. So what does Parama Puruśa do in that case? Without taking the permission of the devotees, He surreptitiously steals their sins, and thus they become liberated from the bondages of all their sins. As this burden of sins is removed, the devotees can move forward at a much faster speed and arrive sooner at their destination. For this act of stealing, one of the names of Parama Puruśa is Hari.

Kalyáńamastu – may you all be blessed.

20 March 1979 DMC, Kanpur
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To Whom Do You Belong? Where Do You Come From?

The subject of today’s discourse is, “To Whom Do You Belong? Where Do You Come From?” These are eternal questions of the human mind. When human beings first came onto this earth, the first questions that confronted them were “To whom do I belong? Where do I come from? Where shall I go?” People have been researching the answers to these questions since time immemorial, but they have not always found the answers. When people ask questions just for the sake of asking, they usually do not find the proper answer. In order to get the correct answer, they have to realize the inner import of the questions – otherwise the questions will remain forever unanswered.

Some time ago I mentioned one poem of Tagore, in which he said,

Pratham diner súrya prashna karechila

Sattár nútan ávirbháve, Ke tumi?

Mele ni uttar.

Vatsar vatsar cale gela

Divaser sheś súrya shesh prashna uccárila

Paschim ságar tiire nistabdha sandhyáy

Ke tumi?

Pela ná uttar.

[In the sunrise of the first day, the question arose before the first emerging being – “Who are you?” There was no answer. Years and years passed by. The setting sun of the last day repeated the last question on the still evening of the western horizon, “Who are you?” Still there was no answer.]

I shall return to the source from where I came, in whom I exist, and who is that entity? Unless human beings discover the answer to the question, “To whom do you belong?” they cannot answer the question. “From where do you come?” The answer is that they belong to that supreme indestructible Entity. When He was unmanifest, he was in His eternal stance – His nityabháva. When He becomes manifest, He remains in His liilábháva, His playful stance. And when He is in the latter state, the microcosms come into the world.

Satyaloke nirákárá mahájyotisvarúpińii

Máyábalkalaḿ saḿtyajya dvidhábhinná yadonmukhii

Náyáccháditátmánaḿ canakárarúpińii

Shivashakti vibhágena jáyate srśt́ikalpaná.

This created world is composed of the Supreme Cognitive Principle and the Supreme Operative Principle: Shivashaktyátmakaḿ Brahma. When this Supreme Operative principle is in a dormant stage, nothing is created. But when according to the will of Parama Shiva, when the Operative Principle or Máyá is stirred, then Her dormant force is manifest Then the tremendous vital energy is stimulated to action, and this quinquelemental universe emerges.

Before this world was created, in the satyaloka [realm of truth] Prakrti was dormant, but there was tremendous unmanifested potentiality in Her. Even at that primordial stage satya or truth was present. Truth is not inseparable from anything – it will not be non-existent if such-and-such a thing is non-existent. Before human beings came onto this earth, there were solar and lunar eclipses even though there were no human beings to record those events. So truth is not inseparable from anyone or anything: its existence does not depend on anything else. It is self-manifest. What is truth? It is the recognized status of veracity.

Human beings came onto this earth about a million years ago. In this universe, our earth is not only the only planet, nor is the sun the only star. There are numerous stars and luminous bodies and planets. Wherever there is a proper balance amongst the five fundamental factors, there life has evolved. Various species of animals have evolved on various planets, are living today, will remain for some time, and in the future will disappear. History shows that so many animals roamed this earth with great prowess, but their strength gradually waned and they have become totally extinct. One day human beings will also be extinct on this planet. But this does not mean that they will become extinct on all other planets also. Before this earth becomes unfit for human habitation or faces a complete thermal death the developed human beings will travel to other planets. Thus they will never become completely extinct in this universe.

Out of the Macrocosmic Consciousness evolved solid matter. And due to cosmic attraction, the same matter, through various individual manifestations, is advancing towards Parama Puruśa. Perhaps the speed of movement varies with different entities: some are moving very fast, some slowly, some very slowly, but movement is a must for all. So no one should ever think that if anyone slips and stumbles on the ground, their movement is stopped forever. In fact, their movement will continue ceaselessly; it will never come to an end.

Those who have fallen today may become evolved people, great personalities in the future – mahápuruśas. This is why no one should ever be disappointed in life. Parama Puruśa is calling everyone and He will continue to call everyone: all shall find a safe shelter on His loving lap. He does not hate or neglect anyone. Hence the only answer to the question, “kasya tvam” – “Whom do you belong to?” – is: “I belong to Parama Puruśa, to Him and Him alone, because I have come from Him and I am in Him, and finally I will return to Him.” And the only answer to the question, “Kuta áyátah” – “From where have you come?” – is: “I have come from Parama Puruśa and I will go back to Him. He is my permanent abode.”

One of the names of Parama Puruśa is Shriinivása. Here the Saḿskrta word shrii means “the most charming personality.” The word shrii is derived from sha + ra + uniiś. Sha is the acoustic root of the mutative principle and ra is the acoustic root of energy. With the help of these two things, sha plus ra, human beings are moving, dancing, speaking and doing so many things. Obviously they need sha and ra very much. The supreme abode of this shrii is Parama Puruśa: hence He is affectionately called Shriinivása. To Him only all the living beings will return, either today or tomorrow. That is the supreme abode of bliss, the supreme culminating point – ánandadháma… parágati.

Very often people become victims of disappointment for the sole reason that they forget their goal of life. If they look towards their goal, then their disappointments and frustrations will cease. Whenever a human being is created, he or she comes within the Cosmic mind. So when the microcosms move towards Macrocosmic Consciousness, Parama Puruśa is watching: Parama Puruśa is with them holding their hands. It is the humans who do not look towards Him – this is their misfortune, not His. They may sometimes request Him to hold their hands and lead them towards the goal but even this is not necessary, because He is always holding them. The tragedy is that in their foolish effort to walk alone, people often stumble and fall down. This is not the fault of Parama Puruśa, for He is with everyone. This movement of Parama Puruśa with each individual is called His ota yoga: and when he looks upon the entire universe at a time collectively, it is called His prota yoga. Thus He is with the microcosms both in individual and collective association.

So the answer to the question, “Whom do you belong to?” is “I belong to Parama Puruśa.” And the answer to the question “From where have you come?” is “I have come from Parama Puruśa, from the nucleus of the universe, and finally I will return to Him, my permanent abode.”

Sarvájiive sarvasaḿsthe brhante

Tasmin haḿso brhámyate brahmacakre

Prthagátmánaḿ preritáraḿca matvá

Juśt́astatastenámrtatvameti.

All entities, living or non-living, are rotating around Parama Puruśa – some consciously, some unconsciously, – with so many thoughts and idiosyncrasies, so many bodies and structures. When will their movement come to an end? It will end only when they realize that Parama Puruśa and they themselves are one and inseparable; then will they become one with Parama Puruśa. The more sincerely people will follow the spiritual cult, the more their distance from Parama Puruśa will decrease; and when that distance becomes nil, the microcosms will merge in Macrocosmic Consciousness – jiiva will become Shiva. This is the parágati, the supreme culminating point of all microcosmic movement.

25 March 1979 DMC, Midnapore
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Microcosm and Its Object of Ideation

Today’s discourse is, “Microcosm and Its Object of Ideation.” The microcosm is a macro-psychic conation, and as such all the attributions of Macrocosm, all the rules of Macrocosm are present in the microcosm also, but in a miniature form. By nature, the microcosm is an objectivated counterpart of the Macrocosm and it, being within the infinite scope of Macrocosm, goes on moving and moving. The path is of infinite length. It will go on moving until it reaches that definite goal. What should be the goal? One of the psychic rules is that any object takes the form of its goal, i.e. it is transmuted into its object. So, the object of ideation for the microcosm is to be selected very carefully. Now let us see what should be the object of ideation?

First of all, take the case of the tempus, the Tempus Eternal. What is it? It is a psychic measurement of the motivity of action. Now, can it be the object of ideation? It cannot be the object of ideation because the first thing is, it is psychic measurement. For psychic measurement there must be a psychic body, i.e. the unit psychic body, and when the unit psychic body measures it, it cannot be the Supreme Entity. Hence it cannot be the object of ideation. The second thing is, psychic mobility means a change of space. The entity that requires a psychic change of place or change of space cannot be the Supreme Entity. For this reason also, the tempus eternal cannot be your object of ideation. The third thing is, this measurement is dependent on the mobility or motivity of action. What is motivity or mobility? It is also based on the change of physical place or space. When this physical world was first created, then the measurement of action was done by the psychic body of the Macrocosm. So the fact is that the entity whose very existence depends upon these physical or psycho-physical factors cannot be the Supreme Entity. So here we see that the tempus eternal cannot be our goal; it is not something psychic, it is not even something abstract. It is something cruder than human beings; human beings are the creators of this entity, hence it is not our object of ideation, it cannot be our object of meditation, it cannot be our object of adoration or exaltation.

Then take the case of nature. There were some persons in the past who were worshippers of nature, worshipping trees or sky. Can nature be the object of ideation? No, certainly not. What is nature? Nature is the name of a particular style according to which the Operative Principle functions. It is simply a style. That style cannot be the object of meditation or ideation. And the second thing is, as nature is nothing but a style, if that style becomes the object, then that very entity will be converted into a style only. It is a foolish idea. So such nature worshippers, may be learned scholars, but actually they are in fools’ paradise. Nature cannot be your object of ideation.

The third is Fate. There are many people who are fatalists. They are worshippers of fate. A fatalist means a worshipper of fate – a worshipper of fortune or fate. They are worse than nature-worshippers. What is fate? There is nothing such as fate in this universe. So far as the philosophy is concerned there cannot be anything called fate. What is fate? Everyone has to undergo the reaction of his or her past actions, the reaction of the original action. Suppose your finger comes in contact with fire; you will feel pain, you will have to suffer but, at that moment one will say that because your finger came in contact with fire, that’s why you are suffering. But when the reaction takes place after a long gap, and when the original action is not known or has been forgotten, or when the original action took place in another past life, and you do not know what was the original action – in that case you say, it is fate, it is fate. But actually there is no fate. What you call fate is actually the reaction of our past actions. In saḿskrta, it is called saḿskára, in Latin “reactive momenta”. So the third thing is, fate cannot be the object of ideation – fate is simply the reaction of the original action. So when there is no original action, there cannot be any reaction. The reaction is a creation of your own action. When the reaction is a creation of your own action, you are the creator of the action. So, how can the reaction be your object of ideation? No, a person must not be a fatalist, a fate-worshipper, a person must be bold and bravely face all troubles, all consequences. No one should be a fatalist. So fate cannot be the object of meditation. Fight against fate.

Then, some people say that these are His accidental creations. This universe is an accidental creation. That accident is the root cause of this creation. Accident is the supreme because it has created the world, and so accident should be the object of ideation. It is also a foolish idea. What is accident? There is nothing such as accident – everything is incident. When an action is materialized within a very short time, or when the root cause of the action is not known to us, we are just seeing the reaction, the incident. When the cause, the causal side of the incident is not known to us, or when the causal side is translated into action in a very short time we say it is an accident. But actually nothing is accidental, everything is incidental. Because of our lack of knowledge, we say it is accidental. When the causal side, the causal factor is translated into action slowly, we do not say it is an accident, we say it is an incident. An accident is not something providential, something beyond the scope of time, space and person. The entity which is within, not beyond the periphery of time, place and person cannot be your goal, your object of ideation, your creator or the source of exaltation.

Some people say, these quinquelemental factors of which this universe is made should be the object of ideation. What are these quinquelemental factors? They are nothing but a condensed form of energy. What is energy? It is nothing but the condensed form of psychic stamina. How can these quinquelemental factors of this expressed world be the object of meditation? They cannot be your goal, they cannot send you into the path of beatitude. So those who are worshippers or meditators of the quinquelemental factors are misguided people. They are just wasting their energy for nothing.

Some people are of the opinion that the Cosmic energy is the original source, the causal matrix of the universe, and hence this causal matrix will be the object of ideation. But what is this causal Matrix? This Cosmic Energy cannot be regarded as the causal matrix because it is a blind force. Energy is a blind force, electricity is a blind force – it is controlled by the human intellect. So the Cosmic Energy, having no intellectual support behind it, cannot be the causal matrix, because everywhere in this universe we see that everything is in an orderly style, i.e. there is an intelligence behind the Cosmic Energy. And that is why there is order everywhere, there is system everywhere. The entire creation is of a systematic order; it cannot be the creation of a blind force or blind energy. There must be some intelligence behind it. So the Cosmic Energy cannot be treated as the causal matrix, and thus no godhead can be ascribed to it. It cannot attain the status of the causal matrix.

Some people are of the opinion that there is soul, there is spirit in each and every structure and that spirit is the goal of our life. You see, there are so many spirits and souls associated with so many microcosms, but they have to function under certain limitations. They cannot go beyond the arena of the microcosms. An object, or rather an entity having such a limited scope like the unit spirit or unit cognitive faculty cannot be your object of ideation, cannot be the Supreme Creator.

Who should be your object of ideation? Who is the faculty that created you, feeds you, and takes you on his lap when the proper time comes? He is the Cognitive Force behind the Cosmic Energy. He controls the Cosmic Energy with his intellectual and intuitional power. He is the Parama Puruśa and actually He is the causal matrix, and so He should be your only object of ideation, your only object of meditation, He is the Supreme Father. There is no other alternative but to move along His path: He knoweth all. Be one with Him. Now from the very start of your life in the distant past and up to the final culmination of all your movements and marches you are with Him, you will be with Him and under no circumstances can you be away from Him. So He – the Parama Puruśa, is the only object of ideation.

The root meaning of the term bábá is “the dearest one” or “the nearest one”. As He is the Supreme Father, the Parama Puruśa, He is Bábá of the entire creation; and because you are the created beings, you are His loving children, you are also His Bábá – because bábá means “nearest and dearest one”. As He is your only object of ideation, as His name is the only projection of your microcosmic entity, only thought-projection, only introversial projection – intro-cum-extroversial projection – so His name should be always with you – in your mind, in your tongue, in your vocal cord, everywhere. And I feel, and I also realize, and that is why I say, when His devotees, His children, sing Bábá nám kevalam, He also sings Bábá nám kevalam.

Kalyáńamastu [Let there be welfare].

12 May 1979 DMC, Fiesch, Switzerland
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The Noumenal Cause and the Personal God

The subject of today’s discourse is, “The Noumenal Cause and the Personal God”. When One creates many that One is called the noumenal cause. And when “many” is created from One, that “many” is called the phenomenal effect. We may say, “Falsehood is the noumenal cause of all social crimes”. Here social crimes are the phenomenal effects, and falsehood is the noumenal cause. Whatever we see in this universe, there is an apparent noumenal cause. We see so many milk products: milk is the noumenal cause, milk is the apparent noumenal cause. That is, it is not the supreme noumenal entity. And above all so called apparent noumenal causes, there is the supreme noumenal entity, and that supreme noumenal entity is the Parama Puruśa. That Parama Puruśa is not something theoretical or abstract; that Parama Puruśa is your bigger “I”, is your greater “I”, your Supreme Father, your nearest and dearest entity. Here, the subject is that noumenal cause. Is that noumenal cause simply a philosophical figure or a figure of science? Or is it nothing but a profound hypothesis? Here the subject is: “The Noumenal Cause and the Personal God”.

As I told you yesterday, human approaches are of four kinds. There are four clear aspects of human expressions, of human manifestations. And these manifestations are not only extro-internal, but intro-external also. That is, the process may be from crude towards subtle, or from subtle towards crude also. When a person moves toward that noumenal cause, the movement is extro-internal. And when that noumenal cause comes in closer contact with His progeny, with His sons and daughters, the movement is intro-external.

One may say, for Him there is nothing external, everything is internal. For the jiivas, for the created beings, there are both intro-external and extro-internal movements. Yes, for Him there is nothing external, but here the word “external” has been used in the sense that the movement is external from the nucleus – not beyond the periphery of His mind, but beyond the periphery of His centre of action. Similarly the intro-external movement of human beings is from their cognitive point, towards their ectoplasmic manifestation. And these manifestations take place within the periphery of that ectoplasmic body; nothing is without, everything within. But that extro-internal movement starts from the hub of the ectoplasmic structure and moves towards the Cosmic noumenal entity, towards the Cosmic hub. I said last night that the movement is psycho-spiritual. And during this psycho-spiritual movement, human beings are moving towards the Supreme Nucleus. If they know, or if they are under the impression that this Supreme Entity is a philosophical figure, or a figure of science, a figure just like a stool or other inanimate object, then their physical structure may move toward Him, towards the noumenal entity – their minds may also move, but their sentiment will not be stirred.

And just to accelerate the speed, rather for the very existence of speed, a sentimental support, a sentimental propulsion is an indispensable necessity. Now, this sentimental support must be based on rationality. Sentimentality based on rationality is the strongest force in the universe. And sentimentality without rationality takes the form of, or rather the distortion of, dogma. Now what does rationality say? Each and every particle of this universe, from a big mammoth to a small blade of grass is of His creation and of the Macropsychic conation. Hence the relationship is that of Father and children, Father and His loving children – the Supreme progenitor and His progeny. There cannot be more than one noumenal cause. The Supreme noumenal entity is a singular one. So the conception of so many gods, so many goddesses, so many ghosts are all based on defective ideas. The Supreme Father, noumenal entity, is a singular entity. And that noumenal entity is the loving Father. One’s relationship with the loving Father is one of love and affection, is a domestic relationship. There is nothing formal, no sort of formality in it. It is purely domestic, a family relationship. So the noumenal cause is not just a theoretical entity; it is your Father, your nearest and dearest one.

And one should not be afraid of God, one should not be God-fearing – one must be God-loving. One must not be afraid of hell and one must not have any charm or fascination for the so-called heaven. One must know that one has come from that Supreme progenitor and the culminating point of all sorts of movements is that Supreme Father. Everything cometh from Him, and everything goeth back to Him. The relationship is one of love and affection, and not of any fear complex. One must not say, “Oh God, I am a sinner.” You need not say like this – it is superfluous to say like this. Because whatever you did is known to Him. Then what is the necessity of saying, “Oh God, I am a sinner?” He knows everything; you need not remind Him that you are a sinner.

And you know, if you always think, “I am a sinner, I am a sinner”, then actually you will become a sinner, if you are not already a sinner – because what a person thinks, he or she will become like that. If you always think, “I am a sinner, I am a sinner”, then actually you will become a sinner. So what are you to think? What are you to ideate upon? That is: “Oh Father, I am your loving child. I was a bit misguided, now please help me. I want to sit on your lap, I want to remain with you, I want to be an ideal boy, an ideal girl of yours, just help me. I am very weak and you are the strongest personality”, you should say like this. Why should you say, “I am a culprit, I am a sinner, I am a bad person?” And in the social sphere, in the civic sphere, in any other sphere of society, you may be a bad person, but for your Father you are not at all bad. He will always try to save you and rectify you. He has got immense grace for you. So you should not destroy or distort your career by saying, “I am a sinner, I am bad.” Then naturally your Father will be angry. He will say, “Oh naughty chap, I know you are a sinner. What’s the necessity of saying that?” So you should remember that the noumenal cause although it is the Supreme entity in the entire universe, has a very close relationship with you. That supreme noumenal entity is your loving Father; He is not the judge of a court. He is your loving Father, the relationship is purely domestic.

Now, when one is ensconced in the supreme stance, in the Supreme idea, one will be successful in each and every arena of human life. Whatever you will do like rendering social service – will be fruitful, and you will get immense pleasure in it. But if there is no love for the Supreme entity, then what will happen? Your work will be fruitless, and you will suffer from different kinds of psychic disease, including frustration. If you do your Sádhaná for ten or twenty-four hours in a day, but there is no love for the Supreme entity, you are simply misusing the time, abusing the time. So the first and foremost thing is that you should always remember that you are not an ordinary person, you have not come from an ordinary family, you have come from the noblest and the highest family of the universe because your Father is the most respectable person in the entire universe. So you must not suffer from any sort of defeatist complex, any sort of fear complex or any sort of hopelessness or helplessness, because your Father is always with you.

You know, the Supreme noumenal entity maintains the closest relationship with all other apparent noumenal entities, the so-called noumenal entities, and those so-called noumenal entities maintain a link with each and every expression of this universe. This indirect link of the noumenal entity is called Prota Yoga in saḿskrta. That is, whatever you are doing is indirectly known to Him through your direct noumenal entity. And not only that, He keeps a direct relationship with you also. “Today we will decorate the hall in a very nice way, as is done in the case of DMC. And when Bábá will see those things, He will say, ‘Let there be DMC.’” See, these things have a direct reflection, not on your apparent noumenal entity, but directly on the Supreme hub, directly on the Supreme noumenal entity. And He will say, “Let me satisfy those little boys and girls by declaring a subject of discourse.”

The link, you see, is an indirect link with each and every entity, through so many noumenal entities, and also a direct link with each and every individual, from a mammoth to a blade of grass. So a mammoth cannot move without His grace, and a blade of grass also cannot move without His approval. And this shows that He maintains a link with each and every entity. Nobody is unimportant, nobody is insignificant. Each and every existence is valuable. And the life of an old widow of, say, 100 years, is also not meaningless. Her existence also bears certain significance. If an ordinary ant dies a premature death, the equilibrium of the entire universe will be lost. Nobody is unimportant, so you must not develop the psychology of helplessness or hopelessness or defeatist complex or fear complex, because the Supreme Father, the Supreme noumenal entity is always with you. And that link with the individual is known as Ota-yoga. In the case of the collectivity it is Prota-Yoga; in the case of the individual it is Ota-Yoga. You are never alone. And your goal is that noumenal entity, that Parama Puruśa and no number two or number three or number four, no gods or goddesses; only the singular entity, the God of all gods.

20 May 1979 DMS, Timmern, Germany
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How an Ideal Person Should Live

The subject of today’s discourse is, “How an Ideal Person Should Live.” Human beings do not come on the earth for a very long period of time. They live for a certain period of time, perform some actions, eat and drink, and do some service to others. Sometimes they become angry, sometimes they complain against one another; and thereafter the drama of life comes to an end – they fall into eternal slumber. That is, in short, human life, full of pains and pleasures, hopes and aspirations. In spite of all these, human beings must follow a fixed code of conduct; they have to maintain a particular rhythm in their lifestyles, and nothing should go against that rhythm. When human beings come onto this earth they know that they will not live forever; whether they live in honour or dishonour, they will have to leave the earth one day.

Málá bat́e shukiye mare

Ye jan málá pare

Seo to nay amar;

Tabe duhkha kiser tare?

[The flower garland no doubt withers, but the person who wears the garland is not immortal either. Then where is the scope for grief?]

As human beings do not live forever, then how should they live their lives? Some people suggest, “Go on doing good deeds. By your noble actions you will get self-satisfaction, and besides, those good actions will produce good relations as well.” But the question is: why should one perform good deeds? It may be to obtain good reactions and mental peace but why does one get mental peace? Is it from the expectation of those good results? In this regard Lord Krśńa says,

Karmańyevádhikáraste má phaleśu kadácana.

[You have the right to actions, not to the fruits thereof.]

In the same way, the Tantra also declares,

Ná bhuktaḿ kśiiyate Karma kalpakot́ishataerapi

Avashyameva bhoktavyaḿ Krtaḿ karma shubháshubham.

or

Yávanna kśiiyate karma shubhaḿcáshubhameva ca

Távanna jáyate mokśa nrńáḿ kalpashataerapi

Yathá laohamayaeh páshaeh páshaer svarńamayaerapi

Tathá baddho bhávejiiva karmábhishcáshubaershubaeh.

An original action begets a certain reaction, and simultaneously brings one within the bondage of actions. Unless those bondages are broken, the microcosms will have to keep moving in a cycle of action and reaction – they will have to be reborn again and again on this earth. Those who are the followers of Jaimini’s school of Miimáḿsá philosophy and who believe in the concept of hell, assert that those who perform good deeds to go to heaven, and after a certain period of time when their reaping of the consequences of their good actions is over, they are reborn as human beings on this earth. Of course, philosophically we do not subscribe to this view, because we do not believe in the existence of heaven. But it is true that the good reactions of good deeds will certainly come to an end some day. What will happen then? King Yudhiśt́hira once said,

Karma kari yeijan phalákáuṋkśii hay

Bańiker mata sei báńijya karay;

Phal lobhe karma kari lubdha bali táre

Lobhe punah punah paŕe naraka dustare.

[Those who convert the fruits of their deeds are like tradespeople. We call such people greedy, who perform actions in expectation of good reactions. Certainly these people will go to hell again and again.]

He further said:

Ámi yáhá karma kari phalákáuṋkśii nai,

Samarpań kari sarva Iishvarera t́háiṋ.

Now, those who advocate the supremacy of the doctrine of action should remember that only the performance of good deeds is not enough: one will have to be ready to undergo the reactions of good actions. After undergoing the reactions one will again have to come down on earth. And one will not always do only good deeds: bad deeds may also be performed. So one has to keep grinding along the cycle of actions and reactions, which seems to have no end. Yudhiśt́hir once said, “When I perform some deed, I do not expect any result: I surrender everything to Parama Puruśa.” That is, “I perform the deeds but I do not expect the results thereof – I immediately surrender the results of my actions. I am prepared to undergo the bad reactions of my bad deeds, but I do not wish to enjoy the good fruits of my good deeds: I offer those to Parama Puruśa.”

Now, who can say such things? Only those who have strong devotion to the Lord. Such people love Parama Puruśa more than they love themselves. They are the true bhaktas or devotees, not the karmiis or people of action. “Keep on doing actions without expecting any results” – it is futile to say this to a karmii. This should be spoken only to one who is established in devotion.

There are some people who say, “Well, we will undergo hardship for the welfare of the world.” This undergoing of penance has also a bright side. A ninety or one-hundred-year-old woman undertakes penance – why? Certainly with the expectation that her penance will one day be rewarded – perhaps that she will get a place in heaven. Let us see how important this undertaking of penance is – whether it is for one’s family, or for one’s personal elevation, or for the benefit of the society. Nothing in this world is valueless: even the undertaking of hardship is not useless. But is that the highest excellence in human life? In fact, the undertaking of penance is an action without any fixed goal: “I do not know, nor do I want to know, why I am subjecting myself to penance. I am merely doing penance for the sake of penance.” This is totally meaningless. It is like rowing a boat without knowing where one is drifting – merely rowing for the sake of rowing. This is utterly useless. This aimless rowing will simply cause pain in the hands. One day one will lose the capacity to row the boat, and finally the boat will sink and all will be drowned.

One should undergo penance for others’ welfare, for the well-being of the world; and the good that the world enjoys due to one’s sacrifice is the reward. One should not expect any reward greater than this. The good result of a good action is the reward of that action. Similarly the bad result of a bad deed is the negative price of that action. The ancient sages used to practice penance by sitting near a firepit with their legs up and their hands down. What value does this type of penance have? Not much. To continue to perform penance like this is certainly not the highest fulfilment of life. Human beings have come onto this earth to do something good, some thing which will be of some benefit for the society for at least some period of time, if not forever. This is the reason why Vivekananda said, “As you have come to the world, you must leave some mark behind” That is, you must do something which will do good to human society for a long period, if not forever.

There are some other people who exhort others by saying, “Success in human life lies in God-realization, and you should do ásanas and práńáyáma and other practices. When your mind and its psychic propensities will be completely suspended, you will realize Parama Puruśa.” This is called hat́ha yoga. Ha is the acoustic root of sun or fire, and t́ha is the acoustic root of moon or calmness. Now when these two opposing flows, ha and t́ha – one is the actional flow, and the other is the cessation of the actional flow, the idá and the piuṋgalá – are forcibly made to become one, this is called hat́ha yoga. Thus when something which was not expected is done suddenly or forcibly, we use the expression hat́hát.

Many people criticize this path of hat́ha yoga because, they say, the practices of ásanas, práńáyáma, etc. are not very congenial for spiritual progress. In fact, the defects of this system are as follows; first such yogiis cannot render any useful service to the world, for they have to keep themselves engaged in these practices for twenty-four hours a day. But human beings have to do so many things in life, not only the practices of ásanas, práńáyáma, etc. They must learn many things and teach many things to others. Instead of doing that, if some people spend a major portion of their days practising práńáyáma, how will they find time for setting an example for others?

Yes, práńáyáma has its necessity – a limited necessity; but any rigorous practice should be done for the welfare of others, otherwise what is the benefit of such practices with one’s legs up and head down, sitting beside a firepit? Unnecessarily the practitioners subject themselves to physical torture. People understand the utility of austerity when they realize that the world of living beings was created by our Lord, and if we serve His world, how pleased He will be! If I undergo penance while rendering service to the society, there is no selfishness in this because the austerity is no longer a penance – it becomes a source of joy. Hence those who undergo penance for the sake of penance are greatly mistaken.

The same applies to Yoga. If yoga is treated as a means of realizing Parama Puruśa and not as a type of hat́há yoga, then this is the real yoga. Otherwise if one practices práńáyáma for a long portion of the day, then one’s coming onto this earth becomes meaningless. Many people suspend their vital energy by means of hat́há yogic practices. Others wrongly think that since such people can suspend their life-force, they must be great personalities – mahápuruśas. Such a notion is wholly defective. Through regular practice, one’s life-force can be suspended, but that does not prove one’s greatness. One can survive for long without food; there are some specific techniques for that; but most people in the world do not know those methods, If those who know the methods are called mahápuruśas, this is not correct.

There is a particular system of yoga called káyakalpa yoga in which the practitioner can suspend the activities of different parts of the body from within and yet survive five to ten years by drawing vital energy from the air. Of course, in that state one cannot do any physical work, because the motor organs of the body remain temporarily inactive – their activities remain suspended. Previously this system of káyakalpa yoga was a recognized system of medical treatment within the scope of hat́ha yoga. Today, people have forgotten this system of treatment. If any teacher will train others in this method, then others can learn it.

But what is the benefit? If people through kayakalpa yoga keep their limbs inactive for thirty long years out of their life span of eighty years, at the age of eighty when their limbs become active, their bodies will be like those of a fifty year old man for virtually they are fifty years old. But they spent thirty years in that state of suspension – so what is the benefit? Had they remained active for those thirty years, they could have done much work; but they spent those years in total inaction. This is completely meaningless. Theoretically they are eighty years old, but practically they lived only for fifty years – the remaining thirty years they spent in a state of hibernation. What is the benefit of a life of hibernation like that of frogs and snakes which suspend all activities during winter? There is absolutely no benefit. Instead, that long period of time could be better spent in some useful service.

The practice of yoga should be such that it will bring people in contact with the Lord. Yoga practitioners should practice those processes that lead to the different stages of yoga: sálokya, sámiipya, sáyujya, sárśt́hi, kaevalya, etc. That is good both for the society as well as for the individuals concerned. But if one does not advance spiritually and yet one practices Práńáyáma for hours together, it does good neither to the individual nor to the society. The goal of all spiritual endeavour is Parama Puruśa. So whatever we do, we must do keeping Parama Puruśa fixed before our eyes – we must not do anything forgetting Him.

There are many people who are fond of reading good books – voluminous books on philosophy, spirituality, etc. Now if one’s mind roams about in the filth of hell, what real purpose will be served by reading the scriptures? You have seen some white ants living in the pages of books of scriptures. They are always immersed in the scriptures: do they attain liberation or salvation thereby? No, certainly not. Besides, the path of knowledge is more analytic than synthetic, and often in the minds of those who follow it there is a hidden desire that other people should accept them as great scholars. Now if they cherish the internal desire that others should regard them as great scholars, their minds will become extroversial. So what is to be gained thereby? The desire for praise will go on increasing and in the process they will finally turn out to be inferior people. Any dishonest people, merely by praising them, can easily get them to perform even bad actions.

So those persons who do not possess genuine love for Parama Puruśa, who are averse to spiritual practice, who only read books and scrounge for bits of intellectual information, who go to listen to the instructions of religious teachers, cannot do any really good work in the world. And worst of all, those people, by hankering after others’ praise, become worse than ordinary people.

Moreover, there are some serious shortcomings in the path of knowledge. Knowledge resides in the brain, and the brain may develop serious diseases which will destroy all one’s knowledge. The acquiring of too much knowledge is bad, for sometimes intellectual people become mad due to the clash of conflicting ideas – their minds become unnatural. Then the society get no real service from them – they become mere liabilities to the society.

There are other persons who advise people to practice various rituals like painting sandalwood paste on their foreheads, or sitting while facing only in one particular direction. It takes a lot of time to complete these complicated rituals, and time is so valuable in human life. Besides, what is to be gained in painting sandalwood marks on the forehead if the mind wanders in the mire of hell? This is considered to be one of the paths to reach Parama Puruśa, by following certain special rules.

There are some people who think that if they simply ideate on Parama Puruśa daily for some time, then their purpose will be served. But this is not enough. Yes, when you think of Parama Puruśa for some time you will no doubt remain elevated for that period; but when you again become engrossed in your mundane duties you will again become stepped in mire. Who will save you at that time? In each and every action you will have to try to realize the Supreme Entity; then and only then will those actions not be binding. Otherwise, every action will become the cause of great bondage.

Suppose someone is sitting in a particular place, reciting his or her Iśt́a mantra silently. If the mind is engaged elsewhere, then the repetition of the Iśt́a mantra is nothing but a wastage of time. So no one should do such a type of japa or repetition; we do not recognize it as japa at all.

In order to do japa, sufficient mental strength and mental equilibrium or equipoise is required. In the midst of wordily squabbles and intrigues, the repetition of one’s Iśt́a mantra is not all possible. This is why I advise people to do kiirtana loudly some time before meditation; because after kiirtana the mind is elevated to a great extent, and in that elevated state of mind, one can easily concentrate in meditation.

Now, what should be the ideal code of conduct of a human being? The first thing is that people must maintain a balance between their mundane life and their spiritual life. And secondly, while maintaining a balance, they should attach importance to every action, considering it to be an action of Parama Puruśa. Thirdly, people should always remember that they have come onto this earth to discharge some God-given duties – that they are merely tools in the hands of the Supreme. They have come to the world to do some work for the Lord: they themselves had neither any intention nor any necessity to come to this world. The Lord has sent them for a short period to do some work for Him, and they should keep on doing that work with total disregard for praise or blame.

Nindantu niitinipuńáh yadi vá stuvantu: “If I am too concerned with those who praise or censure me, I will not find time to do my real work. As I have come to this world only for a short period, my only concern should be to keep on doing the duty the Lord has assigned to me. And while doing this allotted duty, I should remember that I belong to Parama Puruśa. I have come form Him, and I will have to return to Him – and to do that, I must complete my allotted duty.”

Now what are one’s allotted duties? The Lord has created this world, and He has been playing His divine game with His creation. One must think, “I shall help Him in His liilá (divine play); I will act in all respects like a tool in His hands. After pondering deeply, I will do only that which will please Him and make Him smile. Seeing that smile on His face, my mind will be filled with joy. Parama Puruśa is the absolute and Supreme entity for me – I have been moving, and I will keep on moving only to merge in Him one day. And that Entity who sent me into this world will also do everything necessary for me – that is His primary responsibility. I should not have the audacity to remind Him about His duties – He knows better than I do what He wants me to do. Perhaps He has been thinking about me longer than I have been thinking about myself! He is maintaining a close watch on me twenty-four hours a day, for two reasons: one, so that I should not go astray, and secondly, so that I do not fall in any trouble or difficulty.”

Some people pray to the Lord, “Oh God, give me beauty, give me success, good fortune, fame – and grant me victory over my enemies.” This type of prayer is totally unnecessary. He understands what is necessary for you – let Him do His duty. You simply keep doing your duty and say, “I will continue to do whatever duty you have assigned to me, and in the process if my energy is exhausted, please supply me with more so that I can properly do the duty which you have given me. I am ready to work for you – please get your work done through me as you think fit. I want nothing in return.”

The only goal of living beings is to attain Parama Puruśa. This singular goal should permeate the major portion of the activities of ideal human beings. You should always remember that from the moment you get up until the moment you go to sleep, Parama Puruśa is your supreme Goal. Whatever you do, you should do keeping your vision fixed on that Goal. Only to perform His allotted tasks have you come onto this earth. You should always think, “I will die while doing those tasks – even while dying I will continue to do His work.”

Ánanda Púrńimá 1979 DMC, Calcutta

Published in: 
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Where There Is Dharma There Is Iśt́a, and Where There Is Iśt́a There Is Victory

The subject of today’s discourse is, “Where There Is Dharma There Is Iśt́a, and Where There Is Iśt́a There Is Victory.” The mutual relationship between dharma and Iśt́a is inseparable; they co-exist side by side. Dharma without iśt́a is unthinkable, and vice versa – iśt́a without dharma is equally unimaginable. And when the relation between these two is inseparable, then dharma and iśt́a without victory is also unthinkable.

Now let us see what is dharma. Dhriyate dharma ityáhu sa eva Paramaḿ Brahma – that which sustains a living being is its dharma. The word “dharma” is derived from dhr+man suffix. What sustains a living being? Each and every object or being, irrespective of whether it is animate or inanimate, movable or immovable, has a particular characteristic, which is it special identifying mark. On the basis of this unique characteristic one can distinguish between gold and silver, between copper and iron. When this unique characteristic is absent, we can say categorically that “this is not gold, this is not silver.” Therefore, dharma is the fundamental determinate of one’s entitative existence.

In the physical world or in the world of senses, it is possible to bring about a certain degree of progress of an entity when it is identified with its inherent characteristic. For instance, cows have a particular characteristic, whereas buffaloes have a different characteristic. Similarly, there is a marked difference between the characteristics of plants and of animals; and in the plant world also there are different species of plants with different inherent characteristics. Although various plants have certain unique characteristics, they all have certain common characteristics as well; for instance, all plants are static, not dynamic. Likewise, although all animals have their differences, they too have certain common characteristics – for instance, they are all dynamic. The fundamental difference between the plant and animal worlds is this: that the former are static and the latter are dynamic. (However, plants differ from inanimate objects, although they are static like inanimate objects).

Likewise, there are various gaseous factors which have certain common characteristics, which enable us to categorize them as gases. There are certain distinctions among them as well. For instance, oxygen, hydrogen, nitrogen – all belong to the gaseous factor, but because of their fundamental characteristics, they differ from one another.

Thus we find that there are different stages in the evolution of creation; first inanimate matter evolved, then plants, then living creatures, and finally human beings. It may be said that since humans are living beings, why should they not be placed on a par with other creatures! It is because they are endowed with certain characteristics which are lacking in other creatures. Just as the basic difference between plants and other animate entities is that plants are static and other living beings are dynamic, similarly the fundamental difference between human beings and other living beings is that humans can follow Bhágavata Dharma while other beings cannot. Humans are aware that they have to do something extraordinary in their lives, but this awareness is lacking in other creatures.

The aspects of Bhágavata Dharma that make human beings unique are four in number: 1) Vistára or expansion, 2) rasa or flow, 3) sevá or service, 4) tadstithi or ensconcement in the Supreme. Vistára is movement along the path of expansion. Rasa means flow. Microcosms are goaded into action by a particular flow. This is why I once said that human existence is an ideological flow. If any entity’s existence goes against its ideological flow, it harms itself. Under those circumstances, people would rather commit suicide than sacrifice their ideology. You might read in history that in the case of ideological conflicts, millions of people left their countries and migrated to other lands. Millions of people leave their countries even today and, if the occasion arises, will do so in future, unless we build and ideal human society.

What is Sevá or service? Such work should be performed that will please Parama Puruśa. You know that service and commercial transactions are not one and the same. A commercial transaction is mutual: the guiding principle is to give something in exchange for something else. But service is unilateral; you are not accepting or demanding anything in exchange for your service. Human beings possess this spirit of service: it is part of their Bhágavata Dharma. They want to serve Parama Puruśa and they do not get the chance directly. So they serve the other children of the Lord, and thereby they please Him. This is the true service to Parama Puruśa.

Tadsthiti: Human beings have the tendency to merge in Parama Puruśa, for He is the only Supreme desideratum of all unit beings. Thus we find that the essential characteristics of Bhágavata Dharma are expansion, flow and service and the final goal is ensconcement in Parama Puruśa.

Everything has a limit, but human longing and thirst are unlimited. With limited objects, unlimited hunger cannot be satisfied. Through intense research and continuous culture, human beings have advanced a great deal. They have discovered through their newly-acquired knowledge, attained by research, that they need the help of an entity which itself is infinite, because their hunger is unlimited. In the entire universe, there is only one infinite Entity, and that is Parama Puruśa is called dharma. The observance of dharma is a must for all – whether one is educated or uneducated, white or black, tall or short. Those who do not follow the path of dharma, are truly foolish – they are the unlucky ones.

Ye pashyanti jaganti jantavah sádhujiivitáh

Ye punarneha jáyante sheśáh jat́haragardhaváh.

A life devoid of the pursuit of dharma is not life for a living being. Those who, even after attaining a human body, do not perform their duties like humans, or do not follow spiritual practices, are said by the scriptures to be humans by birth only – in reality they are like asses born from human mothers.

It has been rightly said, “Where there is dharma fulfilment there is iśt́a.” The word iśt́a has a number of interpretations. First, iśt́a means that which, once it is attained, brings the fulfilment of one’s long-cherished desires. Secondly, iśt́a means the dearest or most favourite object or entity. For instance, a person may have an attachment for mangoes, or blackberries, or sugar cane or money. But that which is the most favourite of all these is considered as one’s iśt́a. It may happen that a person has amassed vast riches but has no relations to feed – then he or she will not be happy.

Then what is the most favourite object? Human beings are followers of Bhágavata Dharma: this is their unique characteristic that distinguishes them from other living beings. Those who have attained human structures but are not following Bhágavata Dharma – expansion, flow, service, and salvation – should not be called human beings – it would be a travesty of the truth to call them thus. If they are mobile, there is hardly any difference between these humans and other living beings; but if they are immobile then they will be considered to belong to the category of plants. By no means do they deserve to be called humans, because the greatest characteristic of humans is their Bhágavata Dharma. If the colour of gold is black, then it is no longer gold, because it has lost the characteristic of gold. Likewise, if human beings do not follow their dharma, then they hardly deserve to be called humans. Dhriyate dharma ityáhuh.

The word “dharma” has another interpretation which is complementary to the previous one:

Sukhaḿ váiṋchati sarvo hi tasmáddharma samudbhútam

Tasmáddharma sadákárya sarvarńaeh prayatnatah.

[Everyone desires happiness: that is the innate characteristic of all living beings. Such a quality should always be cultivated carefully by each and every living entity.]

There is a basic difference between eśańá [longing] and icchá [desire]. Icchá means “desire” or “intention”, whereas eśańá or “longing” presupposes an active endeavour to fulfil that desire. In each and every living being there is the innate desire for happiness, and there is an active effort to fulfil that desire as well. In their search for happiness, human beings discovered that the entire property of this universe will never be able to satisfy their psychic hunger. With unsatiated hearts they kept on repeating, “My hunger is not yet satisfied, my thirst is yet unquenched.”

Thus in the process of this constant search for happiness, one finally attains that Entity who is the most beloved of all and that entity is one’s iśt́a. With the acquisition of money, people still feel that they have nothing; in spite of possessing a huge amount of money they often beat their chests in despair. So it is not money they seek – what they truly desire is peace, not happiness. But it is only rarely that people attain peace in life.

Iśt́a means Parama Puruśa but why is He called Iśt́a? The answer is that by attaining Parama Puruśa one no longer has any unsatiated hunger or unquenched thirst. He is so vast that the human mind can never fully grasp Him. And if there is no emptiness in the mind, how can anyone feel hunger or thirst?

So there are two meaning for the word iśt́a: first, the one whose realization fills the mind, thus removing all psychic dissatisfactions; and secondly, the most beloved of all entities. When the mind attains its most coveted object, it becomes filled; and thus in the last analysis both the above-mentioned meanings are virtually one and the same. I once told you that if Parama Puruśa ever comes to you and asks you, “What do you want? I will give you whatever you want” – you should answer, “Oh Lord, you can befool others, but not me. Besides You, whatever there is in this universe is all finite and limited. These entities will never be able to till or satisfy my mind, so what shall I do with them? Thus I do not ask anything of You except You Yourself.”

If Parama Puruśa wants to give you something you should say, “Oh Lord, many thanks, but I want nothing from you. If you really want to give me something, give Yourself to me. I do not want to fill my mind with mundane objects.” Thus Parama Puruśa alone is the iśt́a; and where there is dharma there is iśt́a and where there is iśt́a there is dharma. So dharma and iśt́a can never remain separate. Water and fish cannot exist separately; if fish are forcibly separated from water they will die. Likewise, Iśt́a also cannot be separated from dharma; and thus no one can proclaim that such-and-such dharma is atheistic because it does not accept the existence of the Supreme Entity. If one accepts dharma it means that one has accepted Iśt́a, and if one accepts Iśt́a it means that one has accepted dharma. Some people hypocritically assert that Mr. So-and-so does not believe in dharma. This is only an external show; internally he accepts dharma and thus he accepts Iśt́a also. It is sheer duplicity to speak thus, which is unbecoming and degrading for human beings.

Falsehood is the noumenal cause of all phenomenal crimes. Those who lie are hypocrites and cheats. All crimes and sins are embedded in falsehood. If a thief stops telling lies, then will any theft be possible? No, certainly not. According to the wise people, a thief must be free from two defects – but I want to add one more: 1) a thief should not stay awake during the day – a thief should sleep during the day and stay awake at night. 2) A thief must not speak the truth. Suppose the thief is caught red-handed and the police ask, “Have you committed this theft?” If he is truthful he will straightaway admit his crime. So you see, to speak the truth is a grave defect in a thief. And the third defect is that a thief is that a thief should never cough, because if he does the inmates of the house from which he is stealing will wake up and he will be caught.

Where there is dharma there is Iśt́a; the two are inseparably connected, and thus those who follow dharma are sure to follow Iśt́a also. Dharma cannot exist where there is no love for God. There are some people who say, “We do practice yoga but we are atheists.” This is impossible. Those who speak thus are not true yogis. Where there is dharma there is bound to be Iśt́a, and Iśt́a means Parama Puruśa. He is the soul of all souls, the greater “I” of all microcosms. In each and every human being, two “I’s” are hidden – the smaller “I” and the greater “I”. The small “I” is the various microcosms such as Ram, Shyam, Tom, Dick, Harry, etc.; but for all the greater “I” is one – Parama Puruśa. All the conflicts and struggles among the microcosms are all centered around their small “I’s”.

“Where there is Iśt́a there is victory.” Human beings are very frail and weak: they gather their vital energy from food, drink and air, and with that vital energy they keep on working in the external world. Their little brains which they have received due to the grace of Parama Puruśa are the physical base of the human intellect and power of contemplation, and with these they perform all their activities. But the power of their tiny brains is extremely limited, and their capacity of contemplation is also limited. The two functions of the mind, thinking and memory, are also very limited, because they depend on these limited human brains.

Now if these weak human beings can establish a relationship with Parama Puruśa – saḿyogo yoga ityuktah jiivátma paramátmanah – then they remain no longer weak. Take the case of a lake. If it is connected with an ocean then it is no longer a lake: it becomes part of the ocean, and all the qualities of the ocean also accrue to it. Its water will become as salty as sea water, and even the surging waves of the ocean will also crash on its shores. Then can we still call it a mere lake? Certainly not. In the same way, human beings are no doubt very ordinary and weak creatures, but if they connect themselves with Parama Puruśa then they no longer remain helpless, they become one with Him. If they constantly ideate on Him, if they always sing His glories and become engrossed in His ideation then they no longer remain ordinary mortals. Then they will achieve success in whatever task they undertake. But that success, that victory does not belong to them – it belongs to dharma, to Iśt́a. If the most powerful emperor of this sea-girt earth dares to fight against dharma, even a handful of gold in his hands will turn to a handful of dust, and he will meet with miserable defeat. This is the inexorable law of dharma. Thus I have said, “Where there is dharma there is Iśt́a, and where there is Iśt́a there is victory” You should always bear in mind that victory does not mean the victory of weak human beings – it means the victory of dharma, the victory of Iśt́a. Intelligent people who move firmly along the path of dharma and sit on the lap of Iśt́a are destined to be victorious. In this case also victory does not belong to such people – victory belongs to Iśt́a.

You are all intelligent boys and girls – you should fully understand this truth, and remember that whatever the scriptures you might have read, the most important thing is sharańágati, taking shelter in the Lord. Just as the little child seeks safe shelter on the mother’s lap, similarly each and every microcosm, each and every devotee finds a safe haven on the lap of Parama Puruśa, and thus they are crowned with victory. This is the supreme truth. May you all be blessed.

4 July 1979 DMC, Purnea
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The Secret of Dharma Lies Hidden in the Mind

The subject of today’s discourse is, “The Secret of Dharma Lies Hidden in the Mind”. Dharmasya tattvaḿ nihitaḿ guháyám. That is, the real essence of dharma lies in one’s existential “I” feeling.

Dharmasya tattvaḿ nihitaḿ guháyám: there are four words in this sentence. First of all, let us discuss the actual significance of the sentence Dhriyate dharma ityáhuh sa eva paramaḿ prabhu, or “that which sustains the unit beings or maintains their existence is called dharma.” The word “dharma” is derived from the root verb dhr + man suffix. Whether they are animate or inanimate, matter or abstract, all objects of the universe are distinguished by certain special characteristics; and by observing these characteristics we can determine the identity of these objects. By studying the properties of oxygen, we decide that it is oxygen and not any other substance. Similarly, by observing their properties we can determine the existence of nitrogen, carbon dioxide, carbon monoxide, etc.

Furthermore, when there is any change in the properties of objects, there is a corresponding change in their name and form as well. Take the case of milk. If its colour is black, we cannot accept it to be milk because the actual colour of milk is white. Here a marked change in the colour of the milk has taken place.

Again, take the case of sugar. When sugar tastes sweet and someone declares it to be sugar, we immediately admit this is the fact. But if the same substance tastes bitter, we refuse to accept it as sugar. If a tree is known by its fruits (brkśah phalena pariciiyate), an object is know by its inherent property (vastuh guńena pariciiyate).

In Saḿskrta, the literal meaning of guńa is “binding rope”, a rope which fastens objects together. Another meaning of guńa is dharma or inherent property or characteristic. For instance, the property of water is to wet and the property of fire is to burn. Now if fire is divested of its inherent property – the capacity of burning, it ceases to be fire.

In the same way, trees and plants have certain fundamental characteristics, and due to differences in these characteristics, there are differences between one plant and another, between one animal and another – differences among the various species of animals and plants. By observing the differences among animals, we can conclude that this is a monkey, that is a cow or a buffalo, etc. Cows may be black, no doubt, but not as black as buffaloes. Other creatures also have eyes and ears, no doubt, but the eyes and ears of human beings are not like those of animals.

There are various common characteristics between human beings and other non-human creatures. For instance, like human beings non-human creatures also eat and drink, rest and sleep, and finally depart one day from the earth. This fundamental property of animals is present both in human beings and animals; but there is a basic difference between them. Human beings possess one unique characteristic which is lacking in animals – the capacity to follow Bhágavata Dharma.

Bhágavata dharma means to search for Parama Puruśa, to run after Him. Even if Parama Puruśa says, “Oh humans, I do not want you!” – still the human beings must say, “Oh Lord, you may not want us, but we want You, we need You, we want You.” This is the spirit of Bhágavata Dharma. This is the special characteristic of human beings, which is conspicuously absent in non-human creatures. Now those who, even after having attained a human frame, do not follow this Bhágavata Dharma, do not deserve to be called humans, for the real identity of human beings lies in their observance of Bhágavata Dharma.

Now let us discuss dharmasya tattvam. What is tattva? Tat means “that”, in neuter gender. By adding the suffix tva the abstract noun is formed. For example bitter + ness = bitterness – an abstract noun. Or in Bengali, manda + tva = mandatva (badness), an abstract noun. Likewise, tat + tva = tattva. Dharmasysa tattvam means “the essence of dharma.”

Let us discuss “the essence” of something. In the case of plants, we notice that their roots lie underground, through which the trees and plants draw moisture and preserve their existence. The roots are like the trees’ legs, they are called pádapa, “that which drinks through its legs.”

But in the case of dharma, where do its roots lie? If we can know where the roots are, then we can pour water there and the base will become solid. But if we cannot find the roots of dharma, then we will not be able to give water in the proper place; and for lack of irrigation, the plant will wither. So it is essential to know where the roots of dharma lie.

It has been said that dharmasya tattvaḿ nihitaḿ guháyám. Nihitaḿ means “lying covert.” Guháyám means “in guha”. Here the word guhá has two meanings: first, a cave in a hill or mountain where the munis and rśis (sages) used to practice penance; and secondly one’s existential “I” feeling. All the living beings of the universe have their individual “I” feelings. Those creatures which are undeveloped do not have developed “I” feelings: their “I” feeling remains dormant and they are mostly guided by their instincts. Developed creatures, on the other hand, although guided to some extent by instinct, are mostly guided by intellect. The more undeveloped a creature is, the more it is dominated by its instinct which is nothing but the inborn saḿskáras. Young snakes need not be taught how to bite – they learn to do so by their inborn instinct. A scorpion knows how to sting instinctively. Similarly, the humans have the inborn instinctive qualities of love affection and social behaviour. Those who lack love and compassion, sympathy and fellow-feeling, can hardly be called human beings, because the instinctive impulses of humans are lacking in them.

The more developed the living beings are, the more they are guided by their intellect, because their “I” feeling and their spiritual awareness are more developed. Take the case of fish. In the evolutionary ladder, fish are somewhat developed. But there are some fish which do not even recognize their own offsprings, and devour own children. Snakes have some existential “I” feeling, but in them, too, it is undeveloped, for snakes also eat their own eggs.

The feeling of “I am” or “I exist” is present in very living being, and in this existential “I” feeling the essence of dharma is lying hidden. So you need not go to Kashii (Benaras, the holy city of the Hindus) or Kaaba (the holy shrine of the Muslims): the Supreme Entity lies hidden right within your own mind, your own “I” feeling. You need not search for Him outside, but within. The practice of Ananda Marga has been formulated to enable spiritual aspirants to search for the Supreme within their minds. Thus you must seek, and if you seek you shall find.

The scriptures clearly mention how Parama Puruśa lies hidden in the existential “I” feeling of microcosms:

Tileśu taelaḿ dadhiniiva sarpi rápah srotahsvara ńiśu cágnih

Evamátmani grhyate’sao satyenaenáḿ tapasá yo’nupashyati.

There is oil in the sesame seed, but if you cut the seeds you cannot find it. You must crush them in the mill and then you will find the oil. There is certainly butter in milk, but you must churn the milk vigorously to get it. At the end of summer, the water dries up from the rivers: You see only sand everywhere. But if you take the trouble to dig in the sands, you will find a fountain of sweet and pure water within. Fire lies hidden in a flintstone; if you rub two pieces of flint together, the fire will spark. Similarly, if you enkindle the fire of knowledge through truth and penance, you will clearly realize that Parama Puruśa is lying hidden within your own existential “I” feeling.

Now, if people, instead of searching for Him in their own “I” feeling, roam about in the external world, they will certainly meet with disappointment: they will have to undergo unnecessary troubles and frustrations, and Parama Puruśa will remain unrealized.

Átmanasthiitaḿ shivaḿ tyaktvá vahiśt́haḿ yah samarcayet

Hastasthaḿ pińd́am utsrjya bhramate jiivitáshayá.

How unreasonable it is to search externally for the Supreme Entity instead of searching within! It is like throwing away the foodstuff in one’s own hand, and then complaining of hunger and begging for alms from door to door. On the one hand Parama Puruśa is very vast; on the other hand He is very small. He is so vast that you cannot fully see Him. In Saḿskrta, there are a few words to describe something very vast: vishála, virát́a, brhat, etc. Out of these, the words virát́a and brhat are used to describe an entity which is immeasurably vast, and vishála is used for an entity which may be vast, but can be measured. For instance, the Himalayan mountains are very vast in size, but still they can be measured in terms of miles, from south to north and from east to west. In the scriptures it has been said.

Brhacca taddivyam acintyarúpaḿ

Sukśmácca súkśmataraḿ vibháti

Durát sudúre tadihántike ca

Pashyatsvihaeva nihitaḿ guháyám.

Parama Puruśa is extremely vast: then how can you see such a vast Entity with your dim vision? It is impossible. And besides seeing such a divine effulgence, your eyes will be blinded; your vision will be completely lost.

Súkśmacca tat súksmataraḿ vibhati: Parama Puruśa is not only vast. He is small as well – so small, so subtle that you cannot see Him with your physical eyes. Human ocular power is extremely limited: if an object is very vast it cannot be seen, and if it is very small and subtle it cannot be seen either.

Dúrát sudúŕe: If a person thinks, “I am mean, I am degraded, I am a cursed creature, I am far from Parama Puruśa” – such thinking is highly irrational and defective. In the tenth mańd́ala of the Rg Veda, it is said,

Puruśa evedaḿ sarvaḿ yadbhútaḿ yacca bhavyam;

Utámrtatvasyesháno yadannenátirohati.(1)

This Parama Puruśa knows all the three phases of time: the past, the present and the future. Nothing is beyond the periphery of His supramundane knowledge. Suppose you are thinking internally, “Let me quickly finish my meditation, for I have some important work to attend to. Tomorrow I will devote more time to meditation.” The moment you think thus, Parama Puruśa immediately knows your thought. Suppose you eat something on the fasting day of Ekádashii, thinking that perhaps Parama Puruśa will not know it. Certainly He will know about your secret eating, and He feels amused at what His little child is thinking. Not only the boys – the girls also make the same mistake. Perhaps on fasting day they eat chocolates and think, “I am eating secretly – no one can see it.” This is defective thinking, because Parama Puruśa knows everything – nothing is hidden from Him.

This is why in the spiritual world, the most important thing is sharańágati-taking shelter in the Supreme Entity. How can you deal with an Entity who knows all about you? What you can only do is to totally surrender to Him. Nivedayámi cátmánaḿ tvaḿ gatih Parameshvara – “Oh Lord, what can I offer unto You? I can only offer my existential ‘I’ feeling. Please take it.”

Utáḿrtatvasyesháno yadannenátirohati: it has been said earlier that mean-minded people often think, “I am a sinner, and Parama Puruśa is far from me.” Such persons should bear in mind that the tiniest creature in hell, or the greatest entity of heaven, are both equal for Parama Puruśa – He is the Lord of both. If the Supreme Entity says, “I am only for the saints of heaven, and I have nothing to do with the creatures of hell”, it should be said that as saints do not go to hell and as He has no love for the creatures of hell, then He is not omnipresent. In that case Parama Puruśa is certainly not brhat or virát́a. He is something less than that. Thus in order to maintain His prestige He will have to remain with the creatures of hell also.

That is why no one should ever think internally, “I am a sinner, Parama Puruśa hates me, He is far away from me.” The fact is that Parama Puruśa is always with you, very close to you – not at all separate from you. While walking on the road, if your clothes are soiled with dirt, He will never hate you and keep you away from Him. This is the essence of dharma.

Dúrát sudúre: If someone continually thinks, “Parama Puruśa is far from me”, then He will seem to be truly far from him. What is the fundamental difference between dúre and sudúre? When the distance between two objects can be measured, it is called dúre, but when the distance cannot be measured, it is called sudúre. If in their ignorance people think that Parama Puruśa is far from them, then He may indeed remain for from them – so far that in future, even if one cries oneself hoarse, one’s cries will never reach Him.

Tadihántike ca: some people think, “No, Parama Puruśa is not far from me. He is quite near. He is everywhere.” In Saḿskrta, iha means “here.” But even if you say iha or “near,” there remains a slight gap. To those who perpetually think that Parama Puruśa is very, very near to them, He becomes so close that nothing closer can even be imagined. In such a circumstance, people realize that pashyatsvihaeva nihitaḿ guháyám: those who have the vision to see, realize that He is not in the east or the west, in the north or the south, but He is lying hidden in the innermost cavity of their minds, in their own existential “I” feelings. Hence no one should wander about searching for Him in the external world.

Make your existential “I” feeling pure and holy: if you purify your mind through virtuous deeds, through meditation and contemplation, and through kiirtana, you will be able to realize Him. Even though people might have committed certain misdeeds in the past, they need not worry, for after all, “to err is human.” They should not look back and lament over their past mistakes. The Supreme Consciousness has given human beings eyes in front so that they can look ahead, not behind. You need not waste your time unnecessarily worrying about your past mistakes: you must move ahead, and while moving forward, you will have to come within His shelter. This sharańágati or taking shelter in Him, is the most important aspect of dharma. When I advise you to do virtuous deeds, I mean performing actions like meditation, singing the glories of the Lord, and dancing in joy while chanting His holy name. You should also live your worldly life joyfully.

The Supreme Entity is so close to you that you can hardly measure the gap between you and Him. And thus it is useless to repent for one’s past omissions and commissions. Those who are firm and strong-willed are never frightened because of their past sins. They live fearlessly, and never become perturbed, even in hostile environments. In this regard the scriptures say,

Api cet sudurácáro Bhajate mámananyabhák

So’pi pápavinirmuktah mucyate bhávavandhanát.

Those who indulge in evil deeds, and in whose very contact others become involved in evil, are called dúrácárii. And those who are hated even by the durácáriis are called sudurácárii. “When even such sudurácariis take shelter in Me with all their hearts and minds, so’pi pápavinirmuktah – I liberate them from the bondages of their sins. They attain liberation from the bondages of birth and rebirth”. Thus even those who have committed sins in the past need not worry. Just come in the safe shelter of Parama Puruśa, and your mission will be fulfilled. He is always with you – Only move forward fearlessly with unfaltering steps towards your Goal. May you all be blessed.

9 July 1979 DMC, Ludhiana

Footnotes

(1) Rgveda Puruśasúktam. –Trans.
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Puruśa

The subject of today’s discourse is “Puruśa”. Let us first see what is the derivation of the word Puruśa. One interpretation of the word is Pure shete yah sah Puruśah, “the Entity which lies covert in the microcosmic structure is Puruśa or the Cognitive Principle.” And the second interpretation is Puraśi shete yah sah Puruśah. Now, what is pura? In Saḿskrta pura means a place where people live together, where there are many dwellings. In the Hindi language that type of place is known as haveli.

The physical structure of the microcosms has some limitations. The Entity which lies covert in this physical structure is called Puruśa. Puraśi means “in front”, shete means “lies covert.” Now, in both these interpretations of the word, Puruśa means the Cognitive Faculty. But if this Puruśa is the Cognitive Faculty and if He remains as the knowing or witnessing Entity, then how can this universe be created? By whom will the actional flow of creation, preservation and destruction in the universe be brought about? In Saḿkhya philosophy the word Janya-Iishvara has been used for this Entity; but the Puruśa of our discussion is not that Entity. Then what is the Cognitive Faculty in reality?

If we study the annals of ancient history we notice that after the first sprouting of human civilization, the first person who developed philosophy was Maharśi Kapila, about 3500 years ago. But Maharśi Kapila’s interpretation regarding Puruśa as the Cognitive Faculty was not very clear, because he believed in the doctrine of the plurality of Puruśas. According to him, there are as many Puruśas as there are átmans (souls), and thus in each and every unit consciousness there is a Puruśa or Cognitive Faculty. Then what is the difference between the Janya Iishvara as described by Maharśi Kapila and the other Puruśas? This question remained unanswered. In the Puruśasúkta of the Rgveda it is said:

Sahasrashiirśá Puruśah sahasrákśah sahasrapát;

Sa bhúmiḿ vishvato vrtvá’tyatiśt́haddasháuṋgulam.(1)

This Puruśa is not only the Cognitive faculty, it is something more than that. In the “Ánanda Sútram” it has been said, Puruśa akartá phalasákśiibhútah bhávakendrastitah guńayantrakashca. Let us analyse this particular sútra more deeply. Is Puruśa only the Cognitive Entity or is He something more than that? Here it is said, Puruśa akartá – the one who is not kartá is akartá; kartá means one who is engaged in some action or activity. Action means the relative change in the position of an object. In Saḿskrta the root verb kr is used in this sense. Suppose there is a book somewhere; if we remove it and put it another place, that is, if we change its position, then we have performed some action. Thus the relative change of place of any entity is termed as kryá or action. But Puruśa is akartá – he does not do any action by himself.

In this universe there is always a change of place of different objects; but Puruśa has no role in this change. He does not do anything Himself; Prakrti, the Supreme Operative Principle, does everything according to His dictates. Thus he is the creator, the maintainer, and the destroyer, all in one. But still he is akartá, for He does not play any direct role in creating, preserving and destroying; according to His will Prakrti performs all those duties. Prakrti does not do anything according to her own will – she must act according to the direction of Puruśa.

Phalasákśiibhútah: When I first wrote Ánanda Sútram, the word was kryásákśiibhútah. Later I replaced the word kriyá by another word, phala: because although Puruśa does not do anything by Himself, there is no doubt that He is the Witnessing Entity. Hence it is more appropriate to refer to Him as phalasákśiibhútah rather than kriyásákśiibhútah.

What is phala or “fruit?” If the first stage of an action, which we can consider as the crest of the wave, is accepted as the original action, then the next stage, which is the trough of the wave, should be termed as the “fruit” or result of the action. That is, the original action is the first stage, then the result will be the final stage. The Entity who is Witness of the final stage and according to whose will the action is performed, is the Puruśa.

This kaleidoscopic vibrational expression of the Macrocosm is what we call the creation (srśt́i). The stage of the maintenance of that creation is called stitih, and the final stage of its dissolution is termed as laya. All these three – the creation of the universe, its maintenance, and its dissolution – are all of macro-psychic nature. If you consider the Puruśa of this vast creation to be only the Cognitive Faculty, that will be incorrect, because in that case the field of macrocosmic activity becomes greatly limited. Thus Parama Puruśa is not merely Cognition: he is something more than that as well; and the totality of Puruśa as creator plus Puruśa as Witnessing Entity constitutes the Macrocosmic ectoplasmic scope. The original form of this Macrocosmic ectoplasm is philosophically termed as bháva.

Shuddhasattá visheśátmá premasúryáungsu sámyabhák

Rucibhishcittamásrńya kridasao bháva ucyate.

Out of this Macrocosmic ectoplasm, the infinite takes its expression, and out of this Macrocosmic expression which is called citta – the micropsychic structures have emerged. Puruśa is the hub or the nucleus of the ultimate cause of creation, and thus he controls the Macrocosmic ectoplasmic scope.

Although Puruśa Himself does not do all the phenomenal activities in the physical world, he gets them all performed by Prakrti. Because He is located in the Macrocosmic Nucleus, he is radiating all the vibrations directly. So how can we declare this Puruśa to be the same as the Puruśa of the Saḿkhya philosophy, and how can we say that this Puruśa is a mere Witnessing Entity or Cognitive Faculty? Rather His scope of activities is very, very vast, indeed it is infinite.

Now the question is, what other things does the macrocosmic nucleus do? In Ánanda Sútram it has been said that Puruśa is guńayantrakashca. What is guńa? When an unmanifested entity in the course of evolution, comes within the scope of limitations, it is called guńa. The collective name of the three guńas, sattva (sentient), rajas (mutative), and tamah (static) is Parama Prakrti. But although these guńas are infinite, they are undergoing constant erosion. In, this regard one particular term should be used: sa nityanivrttá. For instance, if ghee or clarified butter comes in contact with fire, the ghee gradually melts, and more and more ghee has to be poured into the fire, otherwise the fire will be extinguished. In the same way, Prakrti is constantly undergoing depletion. Why? Because due to the constant ideation of Puruśa, She is gradually merging in Puruśa. As Prakrti is infinite, although She undergoes this constant depletion, She is never totally exhausted. And when She merges into Puruśa, She becomes transformed into Puruśa. Thus Brahma is one without any second. This is a very subtle philosophical concept. Although Prakrti is infinite, yet Her infinitude is slightly impaired due to her contact with Puruśa.

Guńayantrakashca: Puruśa is the controller of the three guńas. That is, between the Cognitive Faculty and the Operative Principle there is a relation of subordinated cooperation, not coordinated cooperation. The Operative principle is bound to act according to the will of the Cognitive Faculty. Puruśa is akartá, no doubt, but how can He be said to be only the Cognitive Faculty? For this reason Puruśa is not merely the Citishakti or Cognitive Principle – he is something more than that. But it is not possible to describe this aspect of Puruśa which is beyond Cognition itself.

It has been said regarding Puruśa in the tenth mańd́ala of the Rgveda,

Sahasrashiirśá Puruśah sahasrákśah sahasrapát;

Sa bhúmiḿ vishvato vrtvá’tyatiśt́haddasháuṋgulam.

Regarding the witness-ship of Puruśa, it is unlimited. Then what is the difference between the Macrocosm and the microcosm? The microcosm is sustained by its inherent properties. We say that a certain substance is oxygen because it has a particular property. We say that another substance is fire because it has certain innate characteristics. Another substance is air because it has certain innate characteristics. Another substance is air because it has another property. All objects and living beings are characterized by their respective innate properties. If fire ceases to burn, we cannot call it fire any longer. If air stops blowing, it ceases to be called air. In Saḿskrta, there are two words, nila and niila. Niila means “blue colour,” and nila means “fixed.” If air ceases to blow, if it becomes stationary or immobile, it is nila, it no longer remains anila [[“air”, derived a, “not”, plus nila, “fixed”]]. Thus all the entities, organic or inorganic, animate or inanimate, living or non-living, are distinguished by their innate characteristics.

What is the Cognitive faculty in the case of the microcosm? It is the crude individual form of the Macrocosm. Thus whatever quality or essence lies in Parama Puruśa is equally present in the five fundamental factors; in this way human beings and other creatures evolved in the quinquelemental world, within which the Witnessing Entity continues to function. Something cannot emerge from nothing. Thus the infinite capacity of Parama Puruśa has been transferred in a limited way to each microcosm. Only a microscopic fraction of the infinite Cognitive Faculty of Parama Puruśa has been transferred to the microcosms, and that is why their individual consciousness is limited. Moreover, all the microcosms existing within the vast Macrocosmic Mind are functioning within a very limited fraction of the infinite cognitive power. Thus the description of Puruśa in the Puruśa Súkta of the Rg Veda is justified.

This Puruśa possesses infinite knowledge: He knows the inner essence of every mind of all living beings. Even the most hidden thoughts of an individual are known to Him, for the thinking power of all creatures comes from Him, and without His energy they cannot think anything, even for a single moment. Whenever human beings think something, He immediately knows it. Thinking is actually like talking within: that inner vibration of mind is immediately caught by Parama Puruśa. Not only one’s thoughts, but all the inferences you perceive – sound, touch, form, taste and smell – and whatever actions you perform, are immediately known by Him. Without vibration, no sensation can be perceived and on action can be performed; and all these vibrations are within His infinite body. Everything in this universe is vibrational, and all the vibrations first emanate from Him and finally merge in Him. Thus He comes to know of everything – and without having any Intelligence Agency to inform Him!

Whenever someone says something in the external world, there are some preliminary vibrations in the mind. Human beings see external objects with their eyes, but if one deeply analyses the matter, one will realize that no one really sees anything. What is actually happening is that a vibration is arising in the optical nerves which vibrates the mind, and then people think that they are seeing a certain object. But human beings have only two physical eyes, whereas Parama Puruśa has countless eyes.

Sahasrapát: Each and every microcosm is bound by spatial, temporal and personal bondages. Thus people have to make a special effort to move from one place to another. Moreover, they have to struggle against temporal bondages also. While moving forward, they have to struggle against the gravitation of the earth. Due to these spatial bondages, people suffer from various limitations. (In all these situations, the mind remains the witness. All objects and actions emanate vibrations, which are perceived by the human mind, which then forms an idea about those objects or actions. The difference between the Macrocosm and the microcosms is that the microcosms are under spatial bondage, whereas the Macrocosm is free from all bondages. Thus it is quite justifiable to use the epithet sahasrapát (“thousand-footed”) to describe Parama Puruśa.

Sah bhúmiḿ vishvato vrtvá atayatiśthatddasháuńgulam: Parama Puruśa is not only the Cognitive faculty, He is more than that. He exits not only in the manifested world, but in the unmanifested world as well. Here, the “manifested world” means that part of the Creation which is vibrated by the three guńas or binding principles; but the remaining portion of the creation which is not vibrated by the guńas is also within His mind. Thus Parama Puruśa is equally present both in the manifested and unmanifested worlds. Philosophy is completely silent regarding the presence of Parama Puruśa in the unmanifested world: it is only able to comment on Parama Puruśa in the manifested world. So if philosophy says that He is only the Cognitive Faculty, that applies only to the manifested world, not to the unmanifested one. Thus it is mere foolishness to consider Parama Puruśa [[to be only the Cognitive Faculty. One will have]] to bear in mind that He is not at all limited to the periphery of the quinquelemental world.

Puruśa evedaḿ sarvaḿ yadbhútaḿ yacca bhavyam. He is no doubt the Cognitive faculty: He knows whatever has been created, and He will know what will be created in the future. He formulates the penal code in order to make people aware to make them conscious. If he gives a little punishment or scolding to human beings, it is only for their welfare. Thus He should do so – and He does.

Yadbhútaḿ: Whatever lies in the future, He knows it all, and accordingly He takes action. The entire living world is very dear to Him. Thus He always cautions people, “Oh human beings, be careful, otherwise you will be in danger”. So what has been said in Ánanda Sútram in this regard is quite logical.

Utámrtatvasyesháno: Parama Puruśa is not merely the Cognitive Faculty, He is also Iishvra, which means “Controller.” It is not enough just to create something – one will have to control it also. Parama Puruśa is that Controller. Just as He gets this manifested universe of seven layers or lokas – bhu, bhuvah, svah, mahah, janah, tapah, satya – created by Prakrti, He gets it controlled by Prakrti also. The movement of human beings towards the world of immortality is controlled by Parama Puruśa. Human beings will have to move along the path which leads to this immortal realm, not along the sinful path which leads toward worldly objects. The seven lower realms of crudity – the seven “hells” – are tala, atala, talátala, vitala, pátála, atipátála and rasátala.

The negative movement towards crudity is also within the control of Parama Puruśa. Whenever a person sinks to the nadir point of degradation, we often say, “Such-and-such a person has gone to rasátala… to hell.” Whenever people become crude and are immersed in wrong actions which are contrary to the spiritual code, they become totally inert. In utter defiance of the moral code, they involve themselves in many vicious activities, goaded by the lure of power, position, prestige, name and fame, and monetary gain, and thus they invariably move toward rasátala, the lowest “hell”, the most degraded state. Such people, instead of moving towards the abode of nectar, move towards degradation. But the controller of this path, too, is the same Parama Puruśa: the same Entity who controls the higher seven realms, controls the seven lower realms as well.

Utámrtatvasyesháno: If a person is degraded due to sinful deeds, performed consciously or unconsciously, and is born as an insect in hell, in that case, will Parama Puruśa forget him or her? No, not at all. The living entity who suffers in hell is also a creation of Parama Puruśa, and He will do whatever is necessary for such a person. Thus it is said that Parama Puruśa certainly loves those who are truly honest and virtuous, but He does not hate those who are wicked or degenerated due to their misdeeds. Even for such persons Parama Puruśa is the only hope, the supreme shelter. Thus he is not a mere Witnessing Entity, He is much greater than that.

Yadanye nátirohati: There is no one who can dictate to Him. Some people may argue: sinful persons are like the most abominable insects of hell – then how can Parama Puruśa remain with them? The answer is that even the most infernal creatures are also His favourites. When people degrade themselves through wicked actions Parama Puruśa becomes sad, but He never hates them. For such degraded people, the only safe shelter is Parama Puruśa. Thus it is said that He is not merely the knowing or Cognitive Faculty. He is much more than that. In this regard it is said in the Bhagavad Giitá:

Api cet sudurácáro bhajate mámananyabhák

So’pi pápavinirmukto mucyate bhavabandhanát.

Even if those extremely wicked persons – whom even wicked people hate – worship me with undivided attention, they are liberated from all their worldly bondages, they are freed from all their sins. Thus the same Parama Puruśa is the shelter of both the virtuous and the wicked, the liberated and the bound. Whatever might be the standard or position of a person, no one should ever be anxious in any circumstances. Parama Puruśa is ever ready to help all the microcosms of the creation equally, whether they are good or bad.

12 July 1979 DMC, Jaipur
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The Spirit of Yoga

The subject of today’s discourse is “The Spirit of Yoga”.

What is yoga? There are so many interpretations and so many explanations and amplifications regarding yoga. The great philosopher Patanjali says, “Yogashcittavrttinirodhah.” Nirodha means suspension of all psychic propensities. The word yoga comes from the sanskrit root verb yuj + ghaiṋ suffix. Where the root verb is yuj, here yoga means addition, two + two = four, this is addition. This interpretation has nothing to do with the meaning of the word yoga. The human mind has got fifty propensities under normal conditions, and each and every propensity has got its own vibrational existence. Due to those fifty vibrational existences, or expressions there are fifty letters in the vedic alphabetical order. From “A” the first letter to “Kśa” the last letter there are fifty letters and they are known as Akśa Málá (the garland of fifty letters), because each and every vibrational expression has got not only its acoustic value, but it has also got a special colour. That is why these fifty letters are not only known as Akśa Málá, they are also known as Varńa Málá, i.e. they are the collection of Varńas or colours. In the case of the suspension of certain propensities, there remains no acoustic expression, and there is no expression of colour or any other inference.

The root meaning of yoga is not only addition but it has got a subtler meaning as well. When the word yoga is derived from the root verb “yunj” + “ghaiṋ”, (not “yuj” but “yunj”), in that case the meaning is not addition but unification. Here we see that as per interpretation of “Yogashcittavrttinirodhah” there is neither addition nor unification. Cittavrttinirodhá means suspension of mental propensities i.e. fifty propensities under normal condition and one thousand propensities under abnormal condition. If all those propensities are suspended, what remains there? There remains no universe of acoustics, no universe of colours nor any other universe. And not only that, due to the absence of propensities, the desire, the longing to become one with something also vanishes. So this meaning is not acceptable to us. “Yogashcittavrttinirodhah” is a defective explanation or interpretation of “yoga”. A spiritual aspirant cannot accept such an interpretation.

Now some of the other yogiis say that yoga is not “Cittavrttinirodhah” but it is “Sarvacintáparityágo nishcinto yoga ucyate” i.e. where there is no thought wave (cintá) i.e. where there is no flow in the mind, the mind becomes movementless, it remains in a state of composure, that is, a state of “nishcinta”. Here also the word yoga has got nothing to do with addition or unification. Sarvacintá Parityágo nishcinto is not the real wont of mind. In this expressed or manifested universe, everything moves. The mind also moves. The mind depends on three fundamental factors, i.e., time, space, and person. So movement is its first wont.

Then how can we check its flow? Even in the expressed form of Parama Puruśa, there is movement, there is the flow of love and compassion. So when there is flow of love and compassion even in the mind of Parama Puruśa, how can there be a flowless mind in the microcosm. So this idea is defective. Due to one’s disease or senselessness, there may be thoughtlessness for a short period but that is not something natural. It is a sort of diseased state. While there is disease, while you are in disease, your mind is not associated with any internal projection. Is it yoga? Certainly not. It is said that because of this cosmic flow of love and compassion for entire creation, Parama Puruśa is Rasa personified i.e. flow personified, the eternal flow personified… “Rasah Vae Sah”. That is why it is said that His movement of love and compassion for all created beings is the Rása liilá, the Rasaságara, and every living entity, every animate and inanimate entity is dancing according to the flow of that “Rasa”, according to the vibrational expression of that Rasa. This is the Rásaliilá of Bhagaván. Then how can there be “Nishcintá” in the human mind? So this explanation of yoga by the other yogiis is also fundamentally defective. A spiritual aspirant cannot accept it. Now let us see what is the explanation of yoga by the spiritual aspirants or Bhaktas.

As per the definition by the bhaktas, “yoga” means “Saḿyoga yoga Ityuktah Jiivátmá Paramátmanah.” The unification of Jiivátmá i.e. unit consciousness with Paramátmá i.e. Parama Puruśa is yoga. Here if we take the meaning of yoga as derived from the verb yuj i.e. addition, the purpose is served. The unit becomes one with the Cosmic. And if the meaning of Yunj is accepted, the explanation is still more correct because when the aspirant becomes one with the Supreme Entity, there remains no separate identity of the unit with the Supreme Entity. One is fully unified just like sugar and water making Sharbat.

So the explanation of yoga by devotees or bhakti margiis is [[acceptable]]. The explanations by the “Seshvara Sáḿkhya” or by the other yogiis are defective. When yoga means addition or unification there must be two entities – the devotee and His Lord. In the first two explanations there remains not even a single entity. So the unification of whom, by whom, with whom, there is no clear explanation, no clear implication. Now we come to the conclusion that for proper interpretation of yoga, two fundamental entities are necessary; the devotee and his/her Lord. A yogi can never remain without his or her Lord. The psychic propensities of a yogii must not be suspended. Rather all the propensities must be goaded unto the Lord. So there is no question of suspension but there is the question of diversion. The flow must be there and we should enjoy the divine flow or Rasa. A yogii can never be nástika, he must be ástika. A nástika cannot be a yogii; simply practising a few “Ásanas” won’t make a person a yogii. Yoga means all the propensities moving towards the Supreme entity in the physical stratum, in the mental stratum and in the spiritual stratum. In all the strata the only goal of life, the only culminating point of all the marches is the Supreme Entity. When He becomes “I” and “I” becomes He, then the spirit of yoga is completely established. The desideratum, the terminating point for yogiis is their “Ista” and they move towards their Iśt́a along the path of Dharma.

What is Dharma? “Dhriyate Dharma ityukto sa eva paramah prabhuh.” The supreme controlling qualification that an entity must possess is Dharma. Dharma controls all the expressions of human life, all the expressions of the entitative waves. And for the proper movement of the entitative flows or entitative expressions, there must be a parallel wave of incantative expression. The existential movement must get its stamina from the incantative existence. And there cannot be any incantative stamina or incantative existence if there is no goal, no intro-psychic goal i.e., if there is no “Ista”. Iśt́a means the object who loves you the most. Because of this Iśt́a there is flow in your incantative form or incantative structure. Only under such circumstances can your existential emanation maintain a parallelism with your entitative structure. So, Iśt́a is a must for movement, Iśt́a is a must for all sorts of living beings in all strata of life. You can not do anything concrete in even a single arena of your life without the help of your Iśt́a. So wherever there is Dharma, there must be Iśt́a. And Iśt́a is the primordial necessity for yoga. Nobody can exist without Iśt́a. The aspirant is a finite entity, but the Iśt́a of that aspirant is an infinite entity. If you practice yoga, then your finite existence will come in contact with that infinite Iśt́a and you will acquire infinity, you will acquire the infinite spiritual stamina and you will become victorious in all the arenas of your existence. So the wise people, the true yogiis should realize it clearly and definitely that their entitative existence along with the entitative force of their Iśt́a, moves towards the Supreme goal. The yogii should know the single name of his or her Iśt́a and not two names or three names. Wherever the Iśt́a is singular entity in name, form, and idea, in ideation and also in ideology, success is sure, success is fully assured. There is a story in this regard. Once upon a time some of the devotees asked Hanuman, “Hanuman, you are a great devotee and learned scholar also, and you know that Náráyańa means Shriinátha, (Shrii means, Lakśmii) Shriinátha means Náráyańa. Shriinátha, i.e. Lakśmiinátha, Náráyańa and Jánakiinátha i.e. Ráma are the same entity; but you never take the name of Náráyańa. Why?”

Hanuman said:

“Shriináthe, Jánakiinathe Cábhedah Paramátmani

Tathápi mama Sarvasvah Rámah Kamalalocanah.”

You know fundamentally there is no difference between Náráyáńa and Ráma. Nára means Prakrti, Ayana means Shelter. Náráyańa means Shelter of Prakrti i.e. Cognitive Puruśa and Ráma, (Ram + Ghaun = Ráma) i.e. the most attractive entity of the entire cosmos is Parama Puruśa. “I also know”, said Hanuman, “that there is no fundamental difference between Ráma and Náráyańa, but you know my goal is a singular entity – singular in name, singular in idea, ideology and ideation. Ráma is my everything, I don’t know any Náráyańa.”

You are all spiritual aspirants. You are yogiis and you should know that the only interpretation of yoga is “Samyoga yoga Ityukto Jiivátmá Paramátmanah”. All other interpretations are baseless. And you should also remember that for your movement toward your Iśt́a, you have only to practise, your unification with your iśt́a is your only goal, the final desideratum of all the flows of your psychic propensities. The question of suspension of psychic propensities does not arise.

15 July 1979 DMC, Ernakulam
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this version: is the printed Subháśita Saḿgraha Part 12, 1st edition, version (obvious spelling, punctuation and typographical mistakes only may have been corrected). I.e., this is the most up-to-date version as of the present Electronic Edition. Words in double square brackets [[   :]] are corrections that did not appear in the printed version.

Trio in Spiritual Progress

The subject of today’s discourse is, “Trio in Spiritual Progress”.

When people want to establish themselves in the grandeur of spiritual excellence, they will have before themselves the three schools of approach or avenues, and they are: 1) Non-attributional Supra-psychic Subjectivization, 2) Non-attributional Supra-psychic Actional Faculty and 3) Non-attributional Supra-psychic Pointedness.

Now let us see how one is to utilize these three avenues of progress. Regarding the first one, that is, Non-attributional Supra-psychic Subjectivization, the Shástra says: “Satyam Jiṋánamanantaḿ Brahama.” First you must know what is Shástra. “Shásanát tárayet yastu sah shástrah parikiirtitah”.

That very entity or that very personality which liberates one by persuading one to follow the code of discipline and the code of dos and don’ts is known as Shástra. Shásanát tárayet yastu. Shásana means to persuade one to follow the path of blessedness. Here you have to apply the first theory, that is, the non-attributional supra-psychic subjectivization. Why is it non-attributional? The Jiivas, the created beings, are under the bondages of different principles, of so many fetters, so the ideological goal or the culminating point of the path must be non-attributional, and at the same time must be supra-psychic. In our arena of psychic and mental movements, we are under the bondage of three principles. The path may start from the physical or psychic level but the culminating point must be supra psychic; otherwise how can one go beyond the periphery of limitation? And the entity that is beyond the periphery of limitation is what? It is the cognitive faculty and nothing else. And that is why the shástra says:

Átmajiṋánaḿ vidurjiṋánaḿ jiṋánányanyáni yánitu;

Táni jiṋánávabhásáni sárasyanaeva bodhanát.

“To know oneself is the real knowledge and all other knowledges are nothing but avabhása – the umbra and penumbra of knowledge, they are not the real knowledge.” And the shástra says:

Satyaḿ jiṋánam anantaḿ Brahma.

[Parama Puruśa, the supreme goal, is the absolute truth, and He is infinite knowledge.]

The goal of that psycho-spiritual movement or path, the culminating point of that movement, is satyam, it is jiṋánam anantam [infinite knowledge]. What is Satyam? Satyam is the recognized status of veracity, veracity when it gets a recognized status. And when veracity functions within limitations or without limitations, [[it]] is just a link between the manifest universe and the non-manifest. And jiṋánam anantaḿ Brahma? With the help of satyam one can reach the goal which is beyond the periphery of all bondages. But what is jiṋánam? Satyam is non-attributional supra-psychic subjectivization. What is subjectivization? Actually knowledge means subjectivization. When there is something within or without, and when that something is converted into your own subject, into your own self, that is called proper knowledge or pará jiṋána. And when this process of subjectivization is lacking, it is apará jiṋána. It is ajiṋána. So for the purpose of searching the supreme goal not only satya but the process of subjectivization also must be there.

Now how can one subjectivize something else just to attain Brahma? Here you will see that subjectivization takes place only where some supra-psychic entity is your supreme goal, otherwise you would not be able to subjectivize anything. Here lies the defect of the first item.

Now the second item, the second school of approach is the non-attributional supra-psychic actional faculty. It is also non-attributional because the jiivas are under so many bondages.

Pásha baddo bhavej jiivah, páshamukto bhavecchivah.

When an entity is within certain bondages, that entity is known as jiiva and when it is freed from all bondages that entity is known as Shiva. This process, that is, to free the aspirant from all bondages, must be non-attributional because the bondages are all attributional. Here also it must be supra-psychic because in the psychic realm there are bondages. So if one wants to go beyond the range of the psychic world, one’s path must be connecting something psychic with something supra-psychic. So it is the supra-psychic actional faculty. What is action! Action means a change of place. And you see when the question of place is there, certainly the question of time and person is also there. So this is not something absolute.

This comes within the range of fundamental items of relativity, of time, space and person. Wherever there is action there is relativity. Hence how can that action lead you to the Supreme Stance? Suppose, I place a bolster here – it is change of place. There is some action done. This actional faculty changes with time and spatial expressions, So it cannot establish you upon the Supreme Stance or the human goal, It is said in the Shástra:

Karma Brahmeti karma bahu kurviita

Action is Brahma. Go on doing work, more and more work, and still more work. But when work means change of place and place is something relative then how can one attain liberation with the help of karma or actional faculty, be it supra-psychic or non-attributional? But another question arises also that when karma means change of place object how can it be non-attributional? The reply is that where the goal is non-attributional, only under such circumstances the actional faculty may liberate the jiiva, otherwise not. Here lies the defect of the second item, the non-attributional supra-psychic actional faculty.

Now let us take the third item. The third item is non-attributional supra-psychic pointedness. As you know wherever there is bondage of sentient, mutative or static principle, it cannot be non-attributional. For you to attain the non-attributional status, you will have to go beyond the three fundamental binding faculties. The practice starts from the psychic realm but its goal is supra-psychic, the goal is beyond the periphery of anything psychic. Pointedness. You are starting from something attributional and trying to go beyond the range of attributionality, beyond the range of anything psychic. How is it possible? When your pointedness is towards something mundane that pointedness is not non-attributional, it is static attributional. When this pointedness is for something psychic, it is not non-attributioal, it is psychic attributional and even in the range of spirituality when the goal is something concerning unit cognition, it is not something non-attributional, it is unit cognitive attributional. So when one’s goal is beyond all attributionality, then that pointedness can liberate you from all bondages. And what is pointedness? When you are moving towards your goal, you are withdrawing all your propensities from different objectivities, and goading that collective propensity towards the supreme entity. This movement towards the supreme entity is known as Bhakti. That is why the sages, the great personalities say that Bhakti is the only way. In the first phase I said there is some imperfection and if you want to free yourself, you will have to subjectivise all your desires, all your longings towards that singular entity. In the case of the actional faculty also one will have to direct all one’s movements towards that Supreme Personality, and in the case of third item there must be pointedness, supra-psychic pointedness. And that pointedness is what? “Oh Lord, I want nothing. I want that this pointed propensity of mine be goaded and guided unto you, let this pointed propensity of mine be placed at Your altar. This is what is called Nirguńa Bhakti. Nirguńa Bhakti is the only way. Now how is one to attain Nirguńa Bhakti, this pointedness, this non-attributional supra-psychic pointedness?

Ananyamamatá viśńor mamatá Prema sauṋgatá.

Not by moving towards A, B, C. D… X, Y, Z, but by withdrawing all movements from all objects and goading the collective force of one’s mind unto the supreme one-pointedness, the pinnacled mind, the apexed mind. Now how is one to do this? One will have to go beyond the periphery of attributionality, and beyond the periphery of the psychic world because the goal is supra-psychic. Human beings alone among so many creatures in the universe can do sádhaná – others cannot. But even the human beings in their individual capacity are very weak and insignificant. Then what is one to do? In one’s individual capacity one is very weak, but three bondages are very strong. A mosquito on one side and on the other side, a great mammoth! Then how can one establish oneself in the grandeur of spiritual excellence? Is there no future for an ordinary person? Certainly there is future. In the morning I told you that the Supreme Entity calls one and all, “Oh human beings, come; I am anxiously and eagerly waiting for you.” So the future of humanity is not sealed forever, it can never be sealed forever. Humanity has a bright future, a golden future, because that Supreme Lord is beyond the arena of all bondages and all demarcated line are His creations. The shástra says:

Daevii hyeśá guńamayii mama Máyá duratyayá;

Mámeva ye prapadyante Máyámetáḿ taranti te.(1)

This binding force, this dangerous binding force with her dexterous hand created the serpentine noose. It is very difficult for ordinary human beings to free themselves from this serpentine noose, but people must not be disheartened or discouraged I am here to help you. Why am I here? These binding forces, these degenerating agencies are under me; they have to obey me. So although you may be an ordinary human being, if you take shelter in me I am to help you. This insurmountable Máyá won’t remain insurmountable. With the help of the Supreme Lord you will easily surmount this dangerous Máyá. So even those ordinary human beings who take shelter in Parama Puruśa’s all-pervading kindness and compassion, are sure to attain the supreme excellence of spiritual grandeur; nobody has any reason to be disheartened. The Supreme Entity always call anybody and everybody, “oh human beings, oh painstaking human beings, don’t be afraid, don’t be disheartened, I am for you, oh human beings, please come, you please come, I am for you.”

18th July 1979 DMC, Vishakhapatnam

Footnotes

(1) Bhagavad Giitá. –Trans.

Published in: 
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Ádarsha and Iśt́a

The subject of today’s discourse is “Ádarsha and Iśt́a.” Now, what is Ádarsha and what is Iśt́a? We are all constantly on the move: each and every entity of the universe from the huge dinosaurs to the smallest blade of grass is in a state of constant motion – nothing is fixed, nothing is static. Movement is life, and perishability is the natural law of the universe. When everything is in a state of motion, then what is the goal of movement? Every movement certainly has a terminating point, and that terminating point is ádarsha. Human beings also move on, but to move forward sometimes they need energy. But where does this energy come from? The source of all energy is Parama Puruśa. With His energy all entities are moving. No living being has its own energy: endowed with the energy of Parama Puruśa, it moves forward towards its ádarsha.

Is there any difference between ádarsha and iśt́a? This is a knotty question indeed. Ádarsha is that which is the very goal towards which all entities are moving. The word ádarsha is derived from á – drsh + ghaiṋ; when the feminine suffix uniiś is added to the word ádarsha we get the word ádarshii which means “a mirror”. What human beings wish to become is their ádarsha.

Human beings are constantly on the move, but the question is, what is the culminating point – the point they reach at the end of their movement? Take the case of a small child: it is always weak and powerless. If it wants to be strong, it has to undergo regular physical exercises. If the child grows strong and powerful through physical exercises, that is it’s ádarsha – that is to say, ádarsha is a state endowed with particular qualities.

Now, when human beings do not move towards that state, what happens? I have just said that movement is the law of the universe. It is a providential decree that movement is a must for all: caraeveti, caraeveti – “proceed on, proceed on.” Naturally human beings must keep on moving ceaselessly; but supposing one does not have a goal, then one’s movement will be like that of a rudderless ship sailing on stormy sea. If you keep rowing a boat without a fixed goal all your labour will go in vain, your time will be wasted, and you will also run the risk of being caught in a whirlpool. Therefore human beings must always have an ádarsha, an ideology before them.

Now, what is iśt́a? The word iśt́a has two meanings: the entity which you love most, or which is your most favourite, is your iśt́a. Now the question is, what is the most favourite object? Every microcosm has an existential “I” feeling, and every microcosmic “I” feeling is an expression of the greater “I” feeling. Now, each microcosm has two “I’s”: one is the small “I”, and the other is the greater “I”. Parama Puruśa is the greater “I”; the small “I” is finite happiness, whereas the greater “I” represents infinite happiness. Every microcosm desires [[finite]] happiness, but the dearest object of all is infinite happiness. Finite happiness is an individual’s affair, whereas infinite happiness is a universal affair. Infinite happiness is that aspect of Parama Puruśa which is generally called Personal God.

According to philosophy, the Supreme Entity who controls this universe is Parama Puruśa; He is also the nucleus of the cosmological order. But the Parama Puruśa of philosophy, the hub of the universe, is a formless, impersonal entity, whereas human beings always prefer a personal God whom they can love, and to whom they can explain the pleasures and pains of their life. Human beings cannot feel extreme love and affection towards an impersonal God or philosophy because that is only a metaphysical concept, and the human heart cannot fully identify itself with an abstract idea. People cannot reveal the stories of their joys and sorrows, pains and pleasures, loves and affections, to an abstract idea. They want a personal God to whom they can fully convey their feelings and sentiment. This is an absolute necessity. Human beings do not search for their God in distant nebulae and meteors – they seek Him right near them, in their very midst. They want to accept Him totally as their shelter in life. In the play of abstract imagination people may derive some temporary satisfaction, but not lasting peace. The God of philosophy cannot provide complete fulfilment to people’s deep internal urges: they want One to whom they can open their hearts. Such an entity is one’s iśt́a.

What is the difference between dharma and iśt́a? That which sustains is dharma: Yah dhárańaḿ karoti sah dharma. Dhriyate dharmah ityáhuh sa eva paramaḿ prabhuh. A microcosm is distinguished by its innate property: we say “this is oxygen” because it has such-and-such characteristics. We say “this is fire” because it has its own property. Similarly, air also has its own unique property. Thus every object in the universe is distinguished by its unique characteristic. If fire ceases to burn, we no longer call it fire; if air stops blowing, we no longer call it air, because mobility is its inherent characteristic. In Saḿskrta there are two words nila and niila. Niila means “blue colour”, whereas nila means “fixed, stationary.” If air is immobile, then it becomes nila or stationary, and not anila or mobile. In this way innate properties or characteristics of objects distinguish between animate and inanimate, organic and inorganic, movable or immovable entities.

Human beings, animals, and plants, all have life. Just as plants have certain common characteristics, animals too have certain common characteristics. Of the numerous differences between plants and animals, the major difference is that plants are relatively static, whereas animals are dynamic. Now, if plants become more dynamic, then they too will come within the category of animals. Now, what is the difference between human beings and animals? Human beings follow Bhágavata dharma but animals do not. The common characteristics shared by humans and animals are eating, sleeping and dying. But human beings have the unique property of Bhágavata dharma which is lacking in animals. This is the speciality of human beings.

Now, if this unique characteristic is lacking in human beings, then they will degrade themselves to the level of animality; and if animals develop this characteristic then they will be elevated to the status of humanity.

What are the special characteristics of Bhágavata dharma? They are: vistára (expansion), rasa (flow), seva (service), and tadsthiti (realization of the Supreme). The first criterion of human greatness is the spirit of expansion. Human beings want to give an aesthetic expression to all internal feelings and propensities; this is the first aspect of Bhágavata dharma - vistára.

Rasa means “flow,” Endless waves are emanating from the hub of the cosmological order, and surging in troughs and crests in all directions. These Macrocosmic thought waves are dancing according to the cosmic will of Parama Puruśa. Human beings are also dancing in the rhythm of these aesthetic waves, to the tune of the sweet musical cadence of Krśńa’s flute as He remains in the nucleus of the universe. This is the second aspect of Bhágavata dharma.

The third aspect is sevá or service. Now what is service? Prańipátena pariprashnena sevayá. Among animals there is no spirit of service, but among human beings it is certainly present. Prańipátena means “through total surrender”. Pariprashnena means “through proper queries”: and sevayá means “through service” – that is, Parama Puruśa is attainable through total surrender, spiritual queries, and selfless service. Parama Puruśa Himself does not require any service, but in this universe each and every created object is His progeny. If you serve the children of Parama Puruśa, if you serve the distressed and afflicted human beings, if you render all-round service to humanity in the physical, mental, mundane, supramundane, social and spiritual spheres of life, Parama Puruśa will surely be pleased. This is the real service to the Supreme. If you want to please a mother, simply serve her children and the mother will be pleased. This is the third aspect of Bhágavata dharma.

Service is always unilateral or one sided: that is the major difference between service and business, for business is mutual - you give some money and take something, say, pulses in return. The transaction is mutual. But service is quite different: it is always unilateral. You give something to Parama Puruśa without asking for anything in exchange. When you offer everything unto Parama Puruśa, what else can He ask for? Moreover, who will ask? When you have offered everything to Parama Puruśa, then you have become one with Parama Puruśa, what else can He ask for? Moreover, who will ask? When you have offered everything to Parama Puruśa, then you have become one with Parama Puruśa, and obviously there cannot be anything left to ask for.

The fourth aspect of Bhágavata dharma is tadsthiti: it means to merge your individual identity in Him, your Supreme Goal. I have already said that Parama Puruśa is Táraka Brahma; He is your iśt́a, your personal God. This is not a theoretical concept. The human mind can be delighted with some philosophical ideas, but the heart is not satisfied thus. This four-fold Bhágavata dharma is like a silver line of demarcation between human beings and animals. Bhágavata dharma is the human dharma, mánava dharma; besides this there is no other dharma for humanity.

In the Bhágavata Giitá, Lord Krśńa proclaimed, Shreyán svadharma viguńah paradharmát svánuśt́hitát. What is paradharma or “others’ dharma”! Here Paradharma means that dharma which is followed by plants and animals. The dharma of human beings is Bhágavata dharma. Animals and plants also have their own dharma, but this should not be followed by human beings. Thus Lord Krśńa further declared, Svadharme nidhanaḿ shreyah paradharma bhayávaha; Death is preferable to neglect of one’s own dharma: one should never follow another’s dharma. Out of ignorance, some people misconstrue paradharma to be Hindu dharma, Islam dharma, Christian dharma, etc., but this is not correct; Paradharma means the dharma of animals and plants.

Human dharma is one, and that is Bhágavata dharma. And iśt́a means the personal God with whom all unit beings can establish a relation of love and affection, to whom they can reveal their pains and pleasures, and surrender themselves and take the safest shelter in Him. That Parama Puruśa, that personal God is not the God of philosophy. Human beings cannot establish a very close relationship with something theoretical. If one closely follows Bhágavata dharma, the final result will be the realization of the Supreme, becoming one with one’s iśt́a. Some time ago I said yato dharma tato iśt́ah Yato ista tato jayah. When spiritual aspirants become one with their iśt́a, they no longer remain as insignificant people; in that case their finite happiness is transformed into infinite happiness. Then with their limited strength they become able to perform gigantic tasks. So although there is a theoretical difference between ádarsha and iśt́a, practically both are the same. Human beings can become one with their iśt́a, through the relentless pursuit of Bhágavata dharma. Those who do not follow Bhágavata dharma are almost like animal.

A mystic poet has said,

Krśńa bhajibár tare saḿsáre áinu

Miche máyáy baddha haye brkśa sama hainu.

Human beings have come onto this earth only to follow Bhágavata dharma, and not for any purpose. You have many tasks to perform: whatever you do, you should always feel that all your actions are part of Bhágavata dharma. Wherever you are, you must do something to remove the poverty and distress of the people in that area, to ameliorate their socio-economic condition. But even while discharging your duties thus, you should always remember that whatever you are doing is not a mundane duty it is an inseparable part of your Bhágavata dharma.

20 July 1979 DMC, Bhuvaneshwar
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Man and His Ideological Desideratum

The subject of today’s discourse is “Man and His Ideological Desideratum.”

Human life is an ideological flow. In the past, philosophers used to say that man is a rational animal. If you say that man is a rational animal, then you recognize the status of man as an animal, and the only difference between an ordinary animal and man is that man is rational. I do not accept this theory.

Fundamentally, there are many differences amongst plant life, animal life, and human life. There are certain common factors as well. Plants, animals, and human beings require food, light, and water. These are the common factors. They sleep, they want to increase their number, and they die. These are the factors common to the three species, plants, animals, and humans. These three are known as Jaeva Dharma in Sanskrit, the Dharma, the course of living beings.

But these common factors do not make the plants animals or the humans animals. There are so many special factors. There are many differences between plants and animals, but the most important difference is that plants can’t move, they are stationary, and animals can move. This mobility is a special factor, a special characteristic of animals. There are certain plants and also certain animals whose position is just between plant and animal. But we can’t say that an animal is a moving plant, because there are certain fundamental differences, and also living cells of plant and animal are not exactly the same, although fundamentally they have got common course.

The main difference between an animal and a man is that animal life is to eat, drink, sleep, and die. There is no goal, no ideological destiny. But in the case of human beings, they have got the ideological desideratum, they have got the goal of life. And while moving towards the goal of life, if a man faces obstacles or hindrances, he is even ready to commit suicide rather than surrender to the altar of obstacles or hindrances. So strong is human sentiment. So, if we say that man is a rational animal, it will be just like saying that animal is a moving plant.

Man is not a rational animal. Man has got his own dignified status. And in this respect, all humans of the world – not only of this world, but of the entire Universe there are so many planets and stars where there is human life – and all humans of the entire Universe have got the same course. They tend to display their wonts according to climatic conditions, conditions of time and space. But fundamentally, humanity is a singular entity. Those who try to create differences between man and man are not friends or well-wishers of human society. All humans are children of the same father, the Supreme Father. So there must not be any differentiation in that respect.

We must not say that man is a rational animal. Human life, unlike animal life, is an ideological flow. Where there is no ideological flow, in that case, even if the physical structure is just like a man, he is not a man, but is an animal. So each and every human being must try his best to maintain the special status of humans. It is our first duty. It is our fundamental duty. This ideological flow must be maintained at any cost.

Now, this ideological flow, this Dharma, this special code of humanity is known as Bhágavata Dharma or Sanátana Dharma. Bhagavata Dharma means concerning Parama Puruśa, not concerning external rituals or observances, but concerning Parama Puruśa. It is also known as Sanátana Dharma. From the very start of human life, from the primordial phase of human civilization, this Dharma was, this Dharma is, and this Dharma will be with all humans until there is a single man in the Universe.

What are the specialities of this Bhágavata Dharma, this Sanátana Dharma, this Human Dharma? There are four portions: Vistára, Rasa, Sevá, and Tad Sthiti.

Vistára: It is the characteristic of human beings to expand themselves mentally, intellectually, and in all other subtler spheres of life. Inquisitiveness in the subtler spheres of life is the human course. It can’t he suppressed. It can’t be sealed. It can’t be blocked forever. In the interest of the healthy progress of humanity, this intellectual flow must not be suppressed. Human beings can not tolerate this suppression. And those who try to suppress the gleamings of humanity and their philosophy come within the scope of dogma. Dogma is detrimental to human progress.

The second item is Rasa. Wherever there is an existence, there is movement. Mobility is life, and the main waves of this Universe emanate from the Parama Puruśa. Parama Puruśa has so many waves, and due to differences in wave-length, we see so many objects, so many creations. This flow of Parama Puruśa vibrates the entire Universe. This flow of Parama Puruśa is known as Rasa.

But individual entities with their individual consciousness, individual subjectivities have got their respective and individual flows also. You want to do something. You want to write a poem. It’s the individual flow of your mind. If this individual flow gets the support, gets the parallelism of the Cosmic flow, the flow of Parama Puruśa, you become successful. Otherwise you may attain some success, but your desire will not be fulfilled. Where one’s endeavour is to do something great, something noble, or something bad, but it is not supported by the Cosmic flow, then that man is known as a technician. When that flow is supported by the Cosmic flow, that man is known as a genius. What is a technician? The ordinary human quality developed to an extraordinary degree of efficiency is known as “technical man” or “technician”.

The second point was Rasa. It is also one of the human flows. The first one was Vistára, the second was Rasa, and the third point is Sevá.

Sevá means service. There is a fundamental difference between business and service. Business is mutual. You are giving something and you take something. A mutual transaction. But in the case of Seva, you give everything, but you take nothing in return. It is not mutual, it is unilateral. When a man offers this Sevá to Parama Puruśa, it is the highest form of service. While rendering any service to the worldly, one must ascribe Parama Puruśahood to that man.

Suppose you are serving a man whose name is Rama. While serving Rama, you must not think that you are serving Rama. In that case, there will be vanity in your mind. You must think that Parama Puruśa has come before you in the name and form of Ráma; and by serving Ráma, you are actually serving the Parama Puruśa. Because what is Ráma? He is a finite expression of that infinite Parama Puruśa.

The fourth point is Tadsthiti. Tadsthiti means ensconsing one’s soul in the Supreme Stance. Parama Puruśa is the Supreme Goal, the Supreme Desideratum of human life. It is the terminating point of all human approaches. So this Dharma Bhágavad Dharma, Sanátana Dharma is the speciality that differentiates a man from an animal. So we must develop this Human Dharma, and by developing this Human Dharma, the ordinary human entity is based on the grandeur of creation.

Human existence is trifarious. Man has got his spiritual body, psychic body and his quinquelemental body – this physical structure – hands, legs, ears, nose, etc. When the flow is for the Supreme Desideratum, there must be an adjustment amongst these three flows of human spirit, human mind, and human entity. There must be parallelism between spiritual flow and the psychic, and there must be parallelism between psychic wave and the entitative wave.

For progress in entitative flow, one is to lead a pure life, a moralistic life, a life based on moral principles. Do not do anything bad. What is bad? Bad is that which depraves human existence. Follow a strict code of morality. Live a pure life, a neat and clean life. Be strict in 16 Points. What will happen? Your entitative flow will get purified and will be in parallelism with your psychic wave.

For maintaining parallelism between psychic waves and spiritual waves, what are you to do? You are to follow the auto-suggestion and outer-suggestion of incantations. What is outer-suggestion? If you are in the company of good people, that company – their discourses and talks will influence your mind, and your mind will be purified. The curvatures will be less and the flow will be straightened. This is outer-suggestion through incantations. Now, what is auto-suggestion through incantations? It is doing meditation and japa (mantra repetition) as per the instruction of the Ácárya. This is auto-suggestion. These incantative auto-suggestions and outer-suggestions will purify your mind, and the mind will be in the position to maintain proper parallelism with your spiritual flow.

What is spiritual flow? For spiritual flow, you need not go through so many books and so many scriptures. You need not do anything else; only all your propensities should be suspended and brought to a particular point, a particular gland and goaded unto the Parama Puruśa. When you love the Parama Puruśa with all your propensities good and bad, then that collective flow of your mind is devotion. By dint of one’s devotion, one can attain the Supreme Stance. One gets the Parama Puruśa.

So, devotion is the only secret in spiritual movement, and the incantative outer-suggestion and auto-suggestion can help you in psychic movement. A neat and clean life based on morality can help you in your entitative flow, and there must be a happy blending, or parallelism amongst entitative waves, incantative waves, and spiritual waves.

The Supreme Goal of spiritual movement is the desideratum or ideological flow of all human beings. We should always remember this point.

How are we to maintain this parallelism without His special grace, without the grace of Parama Puruśa?

The obstacles, the hindrances are known as Máyá. It is a very powerful force. And it tries to deprave. It tries to degenerate the very existence of human beings. How can an individual with his poor mind fight against such a strong force, Máyá?

Yes, one can fight. If one gets the grace of the Supreme, one can fight. Now, you can say, “This gentleman has got the grace of the Supreme and I do not get the grace. What am I to do?” No, He is omnipotent, omniscient, and all-loving. His grace is for all without any exception. But because of your individual vanity, you do not realize it.

Suppose there is a heavy rain of His grace. If you hold an umbrella of vanity over your head, you will not get drenched with the rain. So, if you remove the umbrella of vanity from your head, you will be drenched with His grace.

No man is unimportant. No man is insignificant. Everyone is a VIP. All of you were born of noble family, the noblest family, because Parama Puruśa is your father. You are not an insignificant person.

17 August 1979 DMC, Taipei
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Subjective Approach and Objective Adjustment

The subject of today’s discourse is subjective approach and objective adjustment.

All human approaches and all human emanations are of four stages. That is, we may say that all human expressions are four-staged expressions: the physical world and all physical activities concerned in the physical world, which is known as “Káma” in Saḿskrta; all psychic expressions, including the cruder psychic expressions, including the subtler psychic expressions, are limited within the jurisdiction of the psychic world, both conscious, sub-conscious and unconscious strata, known as “Artha” in Saḿskrta: the third world, the third stage is psycho-spirituality, that is, that which starts from the point situated within the scope of unit psychic world and touches the extremity, lowermost extremity, of the spiritual stratum. This third stage is known as the stage “Dharma”; and the fourth world – the progress, never-ending progress, in the realm of spirituality, known as “Mokśa”, the stage of “Mokśa”.

Now, human approach and different sorts of human march towards different desideratum of life may be divided into two broad categories: one the objective world, and the other the subjective goal. One must remember that, in no sphere of human progress can the objective world be treated as goal. It cannot be, that is, the objective world, or no portion of the objective world, no factor, no microscopic factor, or even the objective world as a whole, cannot be the desideratum. That is, human movement, human progress, cannot have any physical item, not even any psychic item, or any psychic pabulum or pabula as desideratum. It cannot be the culminating point of your march, because the pure physical world and the pure psychic world, they have got certain limitations. That is, you know if the entire physical world is taken as a goal, that physical world has got boundaries. This universe of ours, what to speak of this little planet earth, the entire solar system and the complete form of the entire planetary order, or entire sidereal order, everything is limited, nothing is infinite, in the realm of expression.

This universe is very big but it is not infinite. Why it is not infinite? Whenever there is any creation – creation means movement of different waves of different lengths, and as the waves have got lengths, and lengths are something limited, something functioning within the boundaries of different lines of demarcation, so the expressed universe, it may be very very big, but not infinite.

This expressed world either in the form of different quinquelemental factors – these nebulae, galaxies, meteors, and so many celestial bodies – all have got their limitations. And they cannot go beyond their limitations. If they try to go beyond their limitations, they will either arrive at a diluted stage and lose this, their own identities, or if they try to escape the boundaries, boundary of limitations, then, due to internal clash, there will be an immense release of energy which will destroy its structure. So, our physical world, it is very big, but it is not infinite.

If something is accepted as the only object of adoration, or as the only object of meditation, or as the only projection of unit mind, then the mind will also be transformed into that object, take the form of that object, will be metamorphosed into that object. And it is the wont of the mind to take the shape of its object. So, while coming into contact with the physical world we should remember that we have to utilize each and every particle of this physical world for the good, for the welfare, of humanity, but this physical world cannot be our goal. Human physical entity is a creation of this physical world. In the process of introversion this human body has been created, starting from ordinary protozoa and ending in this complicated human structure, this complicated metazoa. But I say there must be adjustment, objective adjustment.

The objective world is not only this physical world, the psychic world is also an objective world. In our psychic world, in the realm of our microcosm, or our microcosmic mind, whatever we think is nothing but a concentrated form of our ectoplasmic structure. It is our internal projection, or extro-internal projection. Now, whatever we think, either as an internal projection, or as an extro-internal projection, are certainly limited psychic objects. And, if those limited psychic objects, or any limited psychic object, is accepted as the only object of life, as the only object of adoration, or as the only object of meditation, or as the only object of aspiration, what will happen? You will have to take the form of that object, you cannot move forward. So, no psychic object can be your goal of life. All your psychic objects are to be utilized in serving the living society. Why should your love be restricted amongst humans? You have to love each and everybody which is an expression of Paramapuruśa.

I said that there should be an objective adjustment, that is, there should be an adjustment amongst so many physical objects, amongst so many psychic objects, and also between psychic objects and physical objects. And all the properties of human beings, all the qualifications and wonts of human beings, both in physical stratum and in psychic stratum, should have proper adjustment amongst themselves. Suppose a man has got physical strength, but strength is in arms not in feet. Another man has got strength in feet but not much strength in arms; in the society there must be an adjustment. The man having strength in arms may do good hammering but the man having strength in legs may do good cycling. So, there should be an adjustment between the two kinds of physical strengths. Similarly, a man has got a brain in mathematics and another man has got a brain in chemistry. Society should make an adjustment; the man having brain in mathematics should be utilized in that line; a man having brain, say, in chemistry, should be utilized in that line. So, in the objective world there must be proper adjustment. And that’s why I said ours (our philosophy) should have an objective adjustment, adjustment amongst so many objects of physical world, amongst so many objects of psychic world, and also between objects of physical and objects of psychic world. And this will create a perfect human society in collective level, and this will create a perfect human being in individual world.

In Saḿskrta, this stage of physicality is known as “Káma”. “Káma” means “to fulfil worldly desires”. In the worldly sphere we have got so many wants and we will have to fulfil those wants, we’ll have to satisfy those wants, quench those thirsts. And for this purpose, human society should undergo proper training and utilize all the potentialities in a proper way. But that is not the goal of life.

Similarly, on the psychic level there are so many wants, so many thirsts, so many hungers. Human mind is always hungry – it wants to know this, it wants to know that. These desires are to be fulfilled by proper psychic actions, proper education, proper sanctification. But there, also, is not the goal of life. And these things, these satisfactions, cannot give you permanent peace, because, I have already said, the physical world and the psychic world, are both limited. Their limitations cannot give you complete composure. And you cannot have equilibrium, or equipoise, if your goal is this physical or psychic world.

Now, the third item is psycho-spiritual approach, known as “Dharma” in Saḿskrta. I said, here in this third stage, the movement starts in mocrocosmic mind, the movement starts in microcosm, and the culminating point is the lowermost extremity of spirituality. What is this movement? You must have a spiritual goal. You must know what to do, what not to do, how to do, why to do. And for this purpose, the movement is to make the mind pinnacled, apexed, and bring all the propensities to that point, and goad it towards your spiritual goal.

But a man says, I am an ordinary man, how am I to concentrate the mind? How am I to bring all my propensities to a particular point and goad that pointed mind towards the spiritual goal? It is a natural question.

You know, the Universe, Parama Puruśa, the Supreme Cognition, functions with the help of the Supreme Operative Principle. The Operative Principle is actually a blind force, it cannot do anything without the help of Consciousness, without the help of the Cognitive Faculty. Electricity is a crude blind force, but if helped or utilized by the human brain, the human consciousness, it will render so many services. But without the help of human brain, it may have its destructive role. So, these blind forces cannot do anything concrete without the help of consciousness. Similarly in this Universe, in the Universal sphere, there is the Cosmic Cognition, we say Parama Puruśa, the Cosmic Cognitive Faculty, and He functions, He does all His universal duties, all His parental duties, with the help of that blind force. But in units, where the individual consciousness, or individual cognition, is not in a position to control that blind force, that individual will be ejected away from the proper path. And such a thing happens.

Then what to do? One must remember that one’s unit consciousness is a microscopic fraction of that Parama Puruśa, or that Cosmic Consciousness. I have already said that when one unit thinks that “I am a drop of water,” it is a drop of water. And when it thinks that “I am not a drop of water, I am the ocean,” it is the ocean. Similarly, when the unit ensconces itself in the Supreme Excellence it becomes Supreme, it becomes one with the Lord. And when it becomes one with the Lord no obstacle can defeat him.

For this, what is required? For this psycho-spiritual progress, what is required? One needn’t go through all lengths of books. One needn’t go through the library just like a bookworm, just like a worm. No, no. You know white ants – they also take shelter in books, don’t they? Yes. Do you want to be also like that? Do you want to become white ants? Certainly not, certainly not. And if you think that by going through so many books you’ll be a very wise man – No, no, no. today you are learning, tomorrow you are forgetting. Those who are MA in a certain subject or subjects, if I ask them to appear for the examination just now, nobody will come out successful. They have forgotten everything. Chemistry is a mystery, easy to learn, easy to forget. So, it is a very difficult job.

Then what is the way out? What is a man to do? It is said by yogis (they are very clever, not only clever but very cunning, they know how to do and what to do), scholars of the hoary past used to say,

Mathitvá catváro vedán sarvashástrán caeva hi;

Sáraḿtu yogiibhih piitaḿ takraḿ pivanti pańd́itáh.

You know, if you churn the yoghurt, if you churn the curd, what will you get? You will get butter and buttermilk. The better portion becomes what? Butter. And the worst portion – buttermilk. That is, just like water. Now there are so many books and they are just like the ocean. And if you churn them you will also get two things, something like butter and something like buttermilk. Now, after churning those scriptures, those scholars, so-called scholars, who think that by going through these books they will be wise, actually they won’t be wise. Actually they are fools. Because those who are yogis – they eat up the butter portion. And what remains in the share of those scholars? Actually the buttermilk, the curd-water.

So, the best way is the path of devotion, complete surrender. Say “O Lord, I am your creation, I’m a small being, I am a unit being, completely depending on your mercy. I want psycho-spiritual progress, I want to move along the path of psycho-spirituality. Please help me.” And when one wants this aim sincerely, from the core of the heart, certainly it will happen. And that’s why I say nobody is insignificant, nobody is weak, nobody is helpless. The Supreme Lord, Parama Puruśa, is with you, He will always be with you. So, this progress, this psycho-spiritual progress, which is called “Mokśa” in Saḿskrta, is not a very difficult path, is not at all a thorny road. What is it? It is a very easy and very pleasant journey. Depend solely on Him, as a little child depends solely on the mother. This is the third approach.

This third one is the subjective approach. The first two, that is physical and psychic, are objective world, and in that objective [world] you should have adjustment. But in this third world, that is, the psycho-spiritual world, the question of adjustment doesn’t arise because you are on the lap of the Supreme Father and that Supreme Father is an all-pervading entity. He is in the physical world, in each and every pore of the physical world. He is in the psychic world. So when you are on His lap, the question of adjustment doesn’t arise. A question of adjustment arises only in the physical and psychic world.

And the fourth one is the spiritual stage, the stage of spirituality. What is the stage of spirituality? Each and every entity, in physical world, psychic world, and in the world of Dharma, is a metamorphosed form of the Supreme Consciousness. And when everything is a metamorphosed form of the Supreme Entity then one will feel, one is to feel, that everything of this universe is spiritual, nothing is physical or psychic. Everything there is, is the dance of the Cosmic Cognition.

And when one realizes this Supreme Truth, this all-pervading standard of veracity, one gets complete composure, one enjoys the supreme bliss. This is the only way to attain salvation. This is the only way to attain liberation of a permanent nature. There is no other alternative. So you should remember, your life should start from the point of devotion, culminate in the point of devotion. Devotion is the order(1) and devotion is the policy for each and every spiritual aspirant and it is the principle for all intellectual and spiritual-minded people.

14 September 1979 DMC, Haifa

Footnotes

(1) Another “devotion” clause seemed to be missing in the magazine version of this discourse. –Eds.

Published in: 
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Human Life and Its Goal

The subject of today’s discourse is “Human Life and Its [[Goal]]”. Humans come to this earth for a very short span. And within this short span they are to do so many duties. When the span is short, not a moment should be wasted. And it is desirable that they know their goal and the path from the very beginning of their life. One must not wait for old age. That is, one should know the correct path, one should know the correct destination or desideratum, from an early stage of one’s life. But what is the goal, and what is the path? – that is the question.

So many books, so many scriptures, say so many things: “Do this.” “Do that.” So what should one do? A common person fails to understand what to do and what not to do. There are so many social codes – what to do and what not do. There are so many dos and so many don’ts. Spiritual aspirants fail to know what to do. The great men who reached the goal say, “Don’t be misguided by so many books and so many theories and so many dogmas. Be guided by the established yogis.”

Who is a yogi? And what is yoga? There are so many definitions by so many scholars. But the accepted principle regarding yoga is Saḿyoga yoga ityukto jiivátma Paramátmanah.

Other people say that yoga means Yogashcittavrttinirodhah, and that one who has become established in this practice is a yogi. And what is Yogashcittavrttinirodhah? Nirodha means “suspension”. That is, cittavrttinirodha means “suspension of all psychic propensities”. You know, if all psychic propensities are suspended, the mind becomes actionless. But actionlessness of mind doesn’t mean that you have achieved the goal. Because when a person is in a senseless condition, in that case also the mind remains actionless. So this definition of yoga cannot be accepted.

Another definition of yoga is Sarvacintáparityágo nishcinto yoga ucyate. “When there is thoughtlessness, that stage is yoga.” But when the mind becomes free from all thoughts, that is also a stage of vacuum. That cannot be yoga, because the word yoga means “unification”, and thoughtlessness is a negative stage. Cittavrttinirodha, that is, suspension of propensities, is also a negative stage.

The correct interpretation is, “Yoga means ‘unification’.” Unification by whom, with whom? Saḿyoga yoga ityukto jiivátma Paramátmanah. “Unification of the unit self with the Cosmic Self is yoga.” When your little “I” becomes one with your great “I”, that state is the state of yoga. And the spiritual aspirant who has attained that state, that stage, is a yogi. You will have to follow the path of the yogi.

And where doth lie the desideratum, the goal of life? It is hidden within your “I” feeling. It lies covert within your “I” feeling.

What is the “I” feeling? Everybody has a sense of “I”. “I am doing.” “I am Mr. Kennedy.” “I am such-and-such.” “I belong to Iceland.” “I am Josephine.” “I am the owner of this house.” “I go to the airport to receive Bábá.” [laughter] So many “I”s; a crowd of “I”s.

Now what is “I”? When you come in contact with something, something external, in the first phase your eye is the subject – this eye [gestures], not the pronoun “I”. Your eye is the subject, and that object which you see is the object. So in the first phase, your eyes are “I”.

Then what happens? These eyes are mere gates of your sense of vision. And the optical nerve is the medium. So then this particular point in the brain becomes the subject, and these external eyes are the objects. So in the second phase, a particular portion of your brain is your “I”, and these physical eyes are the object.

Then in the third phase, your doer “I” – “I am doing,” “I am seeing,” “I am eating” – becomes the subject. That “I” is your “I”. And that particular portion of the brain is the object “I”.

That object “I” cannot see without your support. Suppose you are moving along the road, and thinking something – that is, your doer “I” is engaged in some other business. In that case, if an elephant comes in front of you, you won’t see it, because you are engaged in thought. So that doer “I” is the “I”, the inner “I”, with whose permission that portion of the brain sees the external object with the help of your eyes, your gates of vision.

And finally the feeling that “I exist,” “I am,” becomes “I”. But that “I” is not the Supreme “I” either. “I exist” is not the Supreme. Behind that “I exist” feeling there is another “I”, “I know that I exist.” This “I” of “I know” is the actual “I”. Everybody knows that he or she exists. That knowing entity is the “I”, and the existing entity is the second phase of “I”, not the final “I”.

And then there is the universal Supreme “I”, who knows that you know that you exist. Who knows that you know that you exist. That “I” is the Supreme “I”, that “I” is Supreme Consciousness. That “I” is Parama Puruśa. And for that “I”, common people use the term “God”. Nothing can be done secretly. That “I” sees everything. And if you always remain conscious of the fact that that Supreme “I” is seeing whatever you are doing – and not only whatever you are doing, but whatever you are thinking – you won’t become depraved, you won’t get degenerated in your life. And that “I” is the desideratum, that “I” is the final terminus of all your marches through different [expressions] of propensities. So suspension of mind, or making the mind free from all thoughts, is not the last word of yoga. The last word is: moving your individual supreme “I” towards that universal Supreme “I”, and unifying your individual supreme “I” with that universal Supreme “I”. That is the final word of yoga.

Now regarding the goal, regarding the desideratum, that is the final word. But what should be the path? What should be the mode of our thoughts? How to do it? How to come in close contact with Him? How to become one with Him – how to become unified with Him?

Some people say, “Go on doing good work, you will come in contact with Him. You will become one with Him.” But let us see what is what.

That is, some people say, “Follow the path of the actional faculty and you will become one with Him.” What is action? What is the actional faculty? Action means change of place. The bolster is here… now it is here. There has been a change of place. So I have done some action. Action means change of place. Now in the physical stratum, you are always engaged in actional faculties and in changes of place. We are moving, we are loving, we are eating, we are laughing – we do so many things. All are actions. But how can one come in contact with Him by dint of one’s actional faculty? And there is another thing: action may lead you towards the goal, towards the Universal Self, or action may drift you away from the Universal Self. There may be bad actions. So one may or may not reach the destination by dint of the actional faculty. So through the actional faculty, one may or one may not reach the goal.

And some people say, “By dint of one’s knowledge, spiritual knowledge, one will attain salvation, one will reach the goal.” Now let us see. What is knowledge? The word “knowledge” is a very old word, about fifteen thousand years old. The [original] word is jiṋánam, a Sanskrit word, an old Sanskrit word – about fifteen thousand years old. Jiṋánam. From jiṋánam it developed into g’e’no [pronounced “kyahno”] in old Latin. From g’e’no it has become “know” in modern English. Although the “k” is silent, mute, still the “k” is there, because the root word is “kenow”. K-E-N-O-W. Now what is jiṋána? What is knowledge? Knowledge is subjectivization of external objectivity. Suppose you are in front of an elephant. When you subjectivize that elephant through extro-internal projection, that is, when that elephant becomes an internal object by extro-internal projection, and you have subjectivized that elephant, we will say you have “known” the elephant. This process of subjectivization may be extro-internal subjectivization, or may be pure internal subjectivization. When it is pure internal, then it is proper spiritual knowledge. But this phase of pure internal is the second phase. The first phase is extro-internal. And in this sphere of knowledge there can be degradation, because in the first phase, when it is extro-internal, that external object may or may not be good. It may lead you towards the crude world of crude enjoyment, and in that case there will be degradation. You will go below the standard of humanity. So through knowledge, or the faculty of subjectivization, the result may or may not be in your favour. The result may or may not be of a spiritual order.

Now there remains the third course. It is the course of devotion. What is devotion? Devotion is withdrawing all your propensities from all external objects, and also from all psychic objects or psychic pabula, and goading that collective propensity unto the Supreme Universal “I”. “O Supreme Entity, O Parama Puruśa, I love nothing else, I love You.” And why do I love You?

In the first phase the spiritual aspirant, the spiritual devotee, says, “O Lord, I love You. Why? Because by loving You I get pleasure. And for nothing else. I want nothing from You. I want nothing from You. I want You. I don’t want anything from You. Because if I want something else from You, that something will be something external, something of the objective world. And everything of the objective world is finite. And that finite object, or those finite objects, cannot give me pleasure of permanent nature. But, O Supreme Entity, O Parama Puruśa, You are infinite. You are of infinite attributions and qualifications. So if I get You I’ll get infinite pleasure from You. That’s why You are my goal, and not the objects that I expect, or expected from You in the past.” This is the first phase of devotion.

But in the final phase of devotion, the devotee says, “No, no, no. I love You not because I get pleasure by loving You. I love You because I want that You should get pleasure by my love. That is, my love is just to give You pleasure, not to give me pleasure. In order to give You pleasure, I love You. I want nothing. And I don’t want You – I want that I should be Yours. I don’t want You – I want that I should be yours.”

This is the final phase of devotion, and this is the final word of bhakti, or devotion. So the path of spirituality is very simple, it is not at all complicated. Your goal is the Supreme “I”, the Supreme Universal “I”, the Supreme Creator. I said just now, devotion for whom? In ordinary language we use the word “God” for the Supreme Entity – the Supreme Generator, Operator, and Destroyer. For “Generation”, you use “g”, for “Operator” you use “o”, and for “Destruction”, “Destroyer”, you use “d”. G-O-D. He is the goal. And nothing else in this universe can be your goal or desideratum.

Once I said that the word “desideratum” should always remain in singular number and never be “desiderata” – because the goal is a Singular Entity. There cannot be any plural form of “desideratum”. And the second thing is that your approach should be the approach of devotion. You cannot get Him by going through volumes of books or by becoming worms of books.

There are so many worms in books. And do they get salvation? Do they come in contact with the Supreme Entity? No, no, they are ordinary insects, dirty insects. Mmm. And those who think that they will get Him through the actional faculty are finally engaged in actional infighting. “I did this, I did that, I’m not an ordinary man” – like this.

In devotion there is no scope for being puffed up with vanity. Because in devotion finally you want to surrender yourself. You want, finally you want – “O Lord, I love You just to give you pleasure. And, O Lord, I don’t want You, You just take me as Yours.” One must follow the path of the yogi, and one must accept that Universal Entity as one’s supreme goal. There is no alternative. As the universal “I” is the Supreme Creator, Supreme Generator, everything in this universe is His progeny, and He is the progenitor. He is the Supreme Father. You have a family relation with that Supreme Entity, and not a relationship of external formality. He is yours, and you should also remember that nothing is external for Him. Everything is within, nothing is without. So you have been created by Him and you are in Him, and, because He is your supreme goal, finally you will be with Him, you will be one with Him. For this you require no special education, no knowledge of philosophy, and no other external attributions. Supreme love for the Supreme Universal Entity will make you one with Him.

18 September 1979 DMC, Reykjavik
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Parama Puruśa the Great

The subject of today’s discourse is “Parama Puruśa the Great”. In Sanskrit we say, Brhattvád Brahma, brḿhanattvád Brahma [“One who is great and has the capacity to make others great also”]. He is great. Why is He great? Because He is the biggest Entity. And not only for that is He called Brahma. Brahma means “great”. He is called Brahma not only because He is great, but because He makes others great.

It is the characteristic of the mind that it gets the form and wonts and attributions of its object of meditation, of its object of ideation. It is by the grace of that Parama Puruśa, that Brahma, that when one accepts Him as the only object of adoration, as the only object of meditation, he also, the meditator also, becomes like Brahma – and that’s why He is called Brahma.

In Sanskrit brhat means “great”. There are many other words in Sanskrit whose meaning is “great”, but the word brhat and other words are not the same. Brhat means “great, but that cannot be measured”. And the meanings of all other words are “great, but that can be measured”. The Himalayas are also great, but they can be measured. The word brhat can be used only for Parama Puruśa, because He is the only entity in the universe which cannot be measured. And when a spiritual aspirant accepts Him as the only object of adoration, as the only object of meditation, that aspirant also becomes great like the Object.

You should remember that He’s not only the Supreme Subjectivity, but He’s also the Supreme Positivity. You may say that positivity and negativity are two different projections of the mental faculty. Then why should we use the word “positivity” for Him, and why not “negativity”? Yes, positivity and negativity are two expressions of the same Supreme Entity. When He creates something, when the sprout comes out from one of the unbalanced triangles of His attributions, that starting-point is the point of supreme positivity; and in the course of creation when so many waves of so many lengths of so many inferences come out from Him, then the last point, the culminating point, of creation is the point of supreme negativity. The crudest form of human existence is the point of supreme negativity, and the march of the spiritual aspirant starts from that point of supreme negativity and goes towards the Parama Puruśa, towards the nucleus of the Universe, who is the point of supreme positivity. So this point, this object of adoration, is the Supreme Positivity as well as the Supreme Subjectivity. An object moving towards the subject. It is a peculiar position. Yes, the object is moving towards the subject by being attracted by the subject. And because He is the attractive faculty, that’s why Parama Puruśa is Krśńa. “Krśńa” means the Supreme Attractive Faculty, the Supreme Subjectivity.

He is also known as Shiva, because the meaning of the word Shiva is “the supreme balanced position”, “the Supreme Non-Attributional Entity”.

Now, He’s great because He’s immeasurable, because He has got the faculty to make the aspirants great. But He’s a singular entity. Why a singular entity? When the aspirant meditates on Him, that aspirant also becomes one with Him, as great as He is. So His identity always remains a singular entity.

It is said that our Parama Puruśa is omniscient, He is omnipotent, He is the accumulation of all attributions, but He cannot do two things. He cannot create a second Parama Puruśa. Because if a second Parama Puruśa is created, then the hub of that second Parama Puruśa will coincide with the hub of the original Parama Puruśa, and they will become one. So He cannot create a second Parama Puruśa. And another thing that He cannot do is, He cannot hate anybody. He’s the All-Attractive Entity. And when that attraction is the primary factor, how can there be hatred in Him? Hatred means repulsion, but He’s the Attractive Entity; so He cannot hate anybody. Even if He tries to hate anybody, He cannot do so. He has got these two imperfections. [laughter]

He is a singular entity. And He is the supreme factor behind all creations. You know, existence, all attributions, all movements, all are different expressions of faculties having crores of different waves, waves of different lengths.

Now, from a particular nucleus of any object, so many waves emanate; but those objects from which so many waves emanate are nothing but emanated expressions of that Supreme Nucleus. So He is the Supreme Creator of all created beings, all emanated entities. These waves of different lengths creating so many inferences in the universe are known as deva in Sanskrit. Deva means “faculties personified”. But as these unique emanating entities are emanated beings of the Supreme Entity, that’s why the Parama Puruśa, the Supreme Entity, is known as Mahádeva. And we find this Mahádeva in three stages, in three phases, in three objective subjects of ideation.

Three Phases

Common men, ordinary created beings, feel that there is some controller, some controlling entity. They also feel that they are ordinary beings, but that controlling entity controls those ordinary beings; so that controlling entity is not at all a heavenly body, but something of the physical world, something very near, something having a close proximity to their existence. Ordinary created beings are just like animals, eating, drinking, sleeping, dying. They say, “O Creator, O Controller, we are just like animals, we are just like pashu; You are our Lord. You just liberate us from the bondage of crudity. You are Pashupati, we are pashu; You are Pashupati. You just elevate our standard and lead us to the stance of supreme humanity, supreme divinity.”

In the second phase, man becomes more a psychic entity than a physical one. He feels that there are innumerable waves of different lengths, creating so many physical and psychic objects and creating so many inferences. They feel that their physical existence is not everything. In the case of humans, the psychic entity is more important than the physical entity. They feel that the source of psychic inspiration is that Supreme Controller. And they are to fight against all depraving, all degenerating, forces with the help of that Supreme Entity. These spiritual aspirants are spiritual heroes, spiritual soldiers. They are brave. In Sanskrit they are called viira, and their lord is called Viireshvara.

In the third phase, the aspirant realizes the fact that the human entity is more a spiritual one than a psychic entity. And in this third phase they feel that the lord of all emanating vibrations or emanated vibrations is the supreme Mahádeva. He is the only goal, He is the only desideratum of human beings, and especially of intellectual beings.

So the spiritual march starts from the point of supreme negativity and moves towards the supreme positivity. The great Parama Puruśa, He is great, and because of his greatness He is all-pervading. Everybody, every entity, every thought, every attributional or non-attributional spiritual entity or entities, are within His fold.

He is all-pervading. In Sanskrit “all” is called sarva. In sarva there are three sounds: sa, ra, va. Sa is the acoustic root of sentient principle. Sentient principle means “that gives pleasure, that helps an aspirant enjoy the spiritual bliss”. Now in the word sarva we use the sound sa, because all these entities came from the Supreme Puruśa, who is just touching the extremity of sentient principle. I said “just touching the extremity of sentient principle”, because He is above the scope of the sentient principle. The sentient principle can touch Him, but cannot reach within His vast periphery.

Then comes the sound ra. You know, when there is an entity, when there is a movement, a sound is created. And that sound is called the acoustic root of that entity or of that movement. You are moving. A sound khat́-khat́-khat́-khat́ is created. So that sound khat́-khat́ is the acoustic root of your actional movement. Similarly, not only is there an acoustic root, but there is colour also. For each and every existence there is colour; that colour may or may not be visible; there is sound; that sound may or may not be [audible]; but there is sound and colour. For energy, you know fundamentally all energies are one. And that’s why one energy can be converted into another. And the acoustic root of energy is the sound ra.

And each and every created being has got its particular characteristics. For characteristics, or dharma – the Sanskrit term for “characteristics” is dharma – the acoustic root is va.

So the starting point is in sentient sa; and everything moves with the help of energy, and its acoustic root is ra; and everything has got its peculiar characteristics, so everything has got the sound – acoustic root – va. Sarva means “everything”.

Parama Puruśa lies coverted within the scope of sarva. He lies coverted. You see the light; you see the bulb. And due to the electrical energy, you see this light. And due to the electrical energy, you can see its effect, but the original entity is not seen. Similarly, Parama Puruśa lying coverted within the jurisdiction of each and everything motivates everything, but He remains unseen. That’s why it is said He is the Supreme Reflecting Plate. When your organs see something, or, say, hear something, those waves of hearing or seeing get reflected on your mental plate, and the reflection portion is your perception, and the reflected portion is your memorized portion. But this reflecting plate, the unit mind, exists because each existence is witnessed, that is, reflected, by the unit consciousness, the unit cognition. Similarly, the unit cognition gets its existence recognized because of the existence of the Supreme Reflecting Cognitive Entity, that is, Parama Puruśa. And that is why unit cognition is called átman in Sanskrit, and the Supreme Cognition, that is, Parama Puruśa, is called Paramátman.

Now, people who are guided by, who are propelled by, the actional faculties, feel that they are doing something: “I’ve done this; I’ve done that.” But how can a man do anything without the help of vital energy? That vital energy, wherefrom does that vital energy come? It comes from water, air, food, light. Wherefrom do those things, that is, air, light, water, come? They come from the Supreme Operative Principle getting the scope to create something according to the wish of Parama Puruśa. So a man can do only when he is helped by Parama Puruśa and gets vital energy from Parama Puruśa. Without vital energy a man cannot do anything. So the supreme doer of each and every work is that Supreme Entity, and not an ordinary human being.

And the last thing that one should remember is that this great Parama Puruśa is the supreme shelter of everything. In a small atom, electrons have got the shelter of the nucleus. In our town of Kingston, Kingston is our shelter. But Kingston’s shelter is the country of Jamaica. And Jamaica’s shelter is the continent of America; and America’s shelter is this globe; this globe’s shelter is the solar world, solar system; and the solar system’s shelter is Parama Puruśa. So Parama Puruśa the Great is the supreme shelter. We are sheltered by Him, we are sheltered in Him, and finally we will be sheltered in His Supreme Nucleus. There is no alternative. The sooner a man realizes the fact, the better it is. So it is said that the spiritual path, the movement from the supreme negativity to the Supreme Subjectivity, is a path for intellectuals, for intelligent people, for cunning people, for clever people. So it is said that the devotees are the cleverest people in the universe. You should always remember this fact.

23 September 1979 DMC, Kingston
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Yoga and Tantra

Today’s subject of discourse is “Yoga and Tantra”. Some people are curious to know what yoga is and what Tantra is, and where they agree and where differ. First let us discuss what yoga is.

The word yoga is derived as the Sanskrit root verb yuiṋj plus the suffix ghaiṋ. Or alternatively, the root verb yuj plus the suffix ghaiṋ. If yoga is derived as yuj + ghaiṋ, it means “addition”, such as “two plus two equals four.” But if yoga is derived as yuiṋj + ghaiṋ, it means “unification”, such as the unification of sugar and water. When sugar and water are mixed, you will no longer find sugar separate from water. But in the case of “two plus two equals four,” you will find the first “two” and the second “two” separately. Two mangoes plus two mangoes equals four mangoes: here you will still be able to see the four mangoes separately. So in the case of yuj + ghaiṋ, yoga means “unity” or “addition”, and in the alternative case it means “unification”.

Besides the two derivations of yoga, there are also various definitions of yoga. Maharshi Patanjali defines yoga as Yogashcittavrttinirodhah – that is, “Yoga means the suspension of all the psychic propensities.” In the human mind there are fifty main propensities. If by some special means the propensities are suspended, their expressions are stopped, in that case the mind will cease to function. That state of psychic suspension is here termed yoga. But we have defined yoga above to mean unification, and we can see that the suspension of propensities does not in any way mean that those propensities are being unified. The suspension of the propensities does not necessarily lead to the unification of the unit mind with the Cosmic Mind. This definition does not make clear, unification with whom or what. Hence this definition of yoga is not acceptable.

Now the second definition is Sarvacintáparityágo nishcinto yoga ucyate. That is, “When the mind is free from any sort of thinking, the mind is completely free of thoughts, that state is called yoga.” Now if the mind becomes free from thought, it does not lead to unification. When people are in deep sleep, when they do not even dream, the mind becomes free from thought, and people become unconscious. In that state also the mind stops thinking. But is that yoga? No!

Now another definition, as given by Sadáshiva, is Saḿyoga yoga ityukto jiivátmá Paramátmánah. That is, “The unification of the unit soul, the jiivátmá, with the Universal Soul, that is, Paramátmá, is yoga.” This seems to be the best, most scientific, definition.

Now let us see what Tantra is. The Sanskrit root verb tan literally means “to expand”. From the root verb tan comes the Sanskrit word tanu, which means “a body that is expanding”. A child’s body is called tanu in Sanskrit, because it grows and grows until thirty-nine years of age. The human body up to thirty-nine years of age can be called tanu. But thereafter it is called shariira. Shariira means something which wears out, which becomes contracted. So a child’s body is not shariira, and an old man’s body should not be called tanu.

The word tantra is derived as: tan + trae + d́a. Tra [trae + d́a] means “that which liberates.” So Tantra means the science which shows the path for the emancipation of the human entity through psycho-spiritual expansion. In other words, the spirit of Tantra is ever to continue expanding.

Tantra has another meaning also. In the Indo-Aryan alphabet, there are fifty letters. A is the first letter, and kśa is the last letter. Now, the main human propensities are fifty in number, but within one propensity there are several sub-propensities; because the propensities have a certain faculty, and that is, that they can work in ten directions, and can also function both internally and externally. So ultimately we get the total number of propensities as fifty main vrttis times two (internal and external) times ten (working in ten directions), which equals one thousand. So although primarily there are fifty propensities, secondarily there are one thousand propensities. These one thousand propensities are controlled by the pineal gland in the brain.

Each of these propensities has its own vibration and its own colour as well. When someone grows angry, there is a certain vibration in the body, and in accordance with this vibration, the body trembles and simultaneously changes its colour. The fair-complexioned man becomes reddish, the black-complexioned man becomes violet. So you see, each and every object in this universe has its own vibration, its own colour.

These vibrations, representing some action or some object, are called acoustic expressions. A person when angry speaks in a certain way, but the same person in a normal state speaks in a different way. The voice of the angry man has undergone a clear change from its normal state to an abnormal one. Likewise, each and every propensity has its own vibration, and each vibration has a certain colour and sound. The sounds of the fifty propensities constitute our language. These alphabet sounds – a, á, ka, kha [the first vowels and the first consonants or the Sanskrit alphabet] – are our acoustic expressions. Each sound has its own colour, and because of these fifty sounds and fifty colours, we call the alphabet varńamálá in Sanskrit. Varńa, or “letter” – there are svaravarńa [vowels] and vyaiṋjanvarńa [consonants] – literally means “colour”. There are primarily fifty sounds or colours, but secondarily one thousand sounds or colours. As I said, each and every propensity has a particular colour. The colour of the sentient principle is white, of the mutative yellow, and of the static black.

For example, sha is the sound for the mutative principle. Now these representative sounds are called biija mantras in Sanskrit, and “acoustic roots” in English. Sha is the acoustic root of the mutative principle, sa is the acoustic root of the sentient principle, and śa is the acoustic root of the static principle. When someone walks or starts moving, it produces a sound, khat́-khat́-khat́; so the acoustic expression of movement is khat́-khat́-khat́. Behind every action or existence there lies a sound vibration. The particular sound vibration supporting a particular entity or action is known as its acoustic root.

In ancient times, some orthodox people avoided wearing leather shoes. They liked to wear wooden sandals. When people wearing wooden sandals would walk, it automatically produced sounds like t́hak-t́hak-t́hak. So the group of people who used to make a t́hak-t́hak-t́hak sound during movement were called T́hakkara – T́hakam-t́hakam karoti yah sah T́hakkarah. T́hakkara evolved into T́hákur [anglicized as “Tagore”].

So it is clear now that there is an acoustic root behind each and every action, behind each and every existence. As I said, sha is the acoustic root of the mutative principle. Similarly, ra is the acoustic root of energy (energy meaning all varieties of energy). Sha + ra = shra, meaning “where the mutative principle is backed by energy”. Now shra plus the feminine suffix ii equals shrii. It means “where there is mutative force plus energy”. So shrii ultimately means charm. In practical life, every human being longs for charm. This is the reason why since ancient times it has been the custom in India to prefix the word Shrii to a person’s name.

So I hope you are now clear about what an acoustic root is. Similarly there is an acoustic root ta. Ta represents dullness or lethargy. So literally tantra [combining two derivations] means “a systematic and scientific process which brings about first expansion, and thereafter liberation from the bondages of dullness and lethargy”. This liberation is called tantra in Sanskrit. Tantra means “liberation from bondages”.(1)

You know that each and every living being wants liberation from bondages. Out of this inherent longing for freedom from bondages arises dharma. Dharma means expansion. Suppose someone is tied with a rope. If the person’s body expands or swells or becomes bigger and bigger in size, the rope will snap. So Tantra is defined as the process of expansion and of emancipation from crudifying bondages.

So now yoga and tantra have come close to each other in meaning. Yoga means the unification of jiivátmá and Paramátmá.(2) And how can this unification take place? It is possible through gradual expansion, that is, by dint of the constant practice of Tantra. This practical cult or spiritual sádhaná exists only in Tantra and nowhere else. Prárthanárcaná mátraeva bhramamúlam. That is, “Prayer and eulogy only mislead one.” Only by dint of spiritual cult can one attain success. Thus sádhaná is Tantra and Tantra is sádhaná.

Now how can one attain siddhi through the practice of yoga? The jiivátmá will take the ideation of Paramátmá, and then the former will become one with the latter. How is it possible for the microcosm to become Macrocosm? The Macrocosm, or Parama Puruśa, has one unique characteristic, and that characteristic is, whoever ideates on Him becomes one with Him. The very nature of the mind is to become as it thinks. If it thinks of money, the mental stuff will one day, in a gradual process of crudification, be converted into money. After one’s physical death, the mind will be converted into money, and may find shelter in the iron safe of a moneylender. Will that be desirable? No, certainly not!

Yádrshii bhávaná yasya siddhir bhavati tádrshii – “As one thinks, so one becomes.” There is a certain insect that eats cockroaches.(3) When that insect appears before a cockroach, the cockroach becomes mortally frightened. Due to the fright its nerve fibres cease to function, and when the fright becomes more intense, its nerve cells also cease to function. The severe fright creates a picture of that voracious insect in the cockroach’s mind, and due to that persistent image a transformation of its nerve cells gradually sets in, which then extends to the nerve fibres, and at the end of this process the cockroach will appear to that insect to be a member of its own species. The insect actually thinks that the cockroach is a member of its own tribe, so how can it eat the cockroach? If human beings take the Cosmic ideation, they will also become one with the Cosmic Entity.

Now the question is, how can human beings take the ideation of Parama Puruśa? Jiṋániis will analyse, “Parama Puruśa is like this or like that.” Karmiis will think that Parama Puruśa is a master of action.(4) (Now, what relation do bhaktas have to jiṋána?(5) A devotee will think, “I may be a virtuous person, I may be poor, I may be learned or foolish, but, O Lord, I belong only to You.”) And a devotee thinks of the Lord just as people think of their nearest and dearest ones. He thinks, “Parama Puruśa is mine;” and in this process of constant ideation, his or her mind gradually expands. From this sort of closeness, a person ultimately becomes one with Paramátmá. Such a person of devotion is called a bhakta.

Thus we see that jiṋániis are Tantrics, because by acquiring knowledge they expand their minds, and thus become one with the all-expansive Cosmic Mind. Karmiis are also Tantrics, for by dint of actions, they expand their minds and become one with Parama Puruśa. Bhaktas are also Tantrics, because they develop so much love and devotion for Parama Puruśa that, in the process of constant ideation, they become one with Parama Puruśa. Thus there is hardly any difference between Tantra and yoga. [Jiṋána, karma, and bhakti are the three main branches of yoga.]

But yes, there is one thing. Human life is very short. If someone wants to cultivate knowledge, he or she may not get sufficient time. Even if someone starts cultivating knowledge at the age of five or six, the time will not be adequate. The scope of knowledge is infinite, whereas life is finite or short. If someone diverts his or her time and energy towards the attainment of objects other than Parama Puruśa, that person’s time becomes less utilized and more misused.

Mathitvá caturo vedán sarvashástráń caeva hi;

Sárantu yogibhih piitaḿ takraḿ pivanti pańd́itáh.

“After churning all four Vedas, and all the scriptures, the yogis assimilate the quintessence, and the non-essential parts are consumed by the so-called scholars.” The four Vedas and all the scriptures are as vast as the ocean. Just as by churning curd [yogurt] we separate the butter from the buttermilk, so by churning the ocean of scripture, the butter comes to the surface and the buttermilk remains at the bottom. Those who are real devotees eat up the butter, and the so-called intellectuals start quarrelling among themselves over the distribution of the buttermilk. And ultimately that also may spoil before they can drink it.

There is a story that once a man of knowledge and a man of devotion went together to a mango orchard. The man of knowledge started verifying whether the mangoes were langra or himsagar or what varieties. Now there are over 1500 varieties of mango in the world. The man began to ponder over which varieties of mango were available in that orchard; and in the process of this constant analysis the sun set and evening fell on the orchard. Then the man started counting the numbers of the leaves, the branches, the twigs, etc. The night became darker. But what did the devotee do meanwhile? He straightway climbed a tree and started eating the mangoes.

As a rule, devotees are more intelligent than jiṋániis. They utilize their time properly, and you know that those who utilize their time properly are more intelligent than those who do not.

Now let us analyse how devotees conduct themselves. A devotee is confident from the very beginning that the Lord belongs to him or her, and to him or her alone. When something belongs to someone, there remains no obstacle or impediment between the person and the belonging. Suppose there is a son who says, “My father.” That son may be a scholar or a big fool, he may be rich or poor, but after all, his father belongs to him, and he can easily come near his own father and serve him. At that time no father will ever say, “You are a fool, get out of here.” He can never do such a thing.

There is a family relation between the Father and the son, and because of this family relation, the intimacy between the two will keep growing, and the internal thoughts will also remain very, very pure. This is why wise people say that the cult of devotion is the greatest. It is the best method to expand one’s mind. And as the fundamental spirit of Tantra is to expand one’s mind, snapping the bondages, devotion is the best Tantra. That is why I repeat again and again that Tantra and yoga are not different from each other, rather they are almost the same thing.

A devotee will practise ásana, práńáyáma, dhárańá and dhyána,(6) and during this practice he will have one thought uppermost in his mind – that the Entity on whom he is ideating is his nearest relation, and no one is nearer to him than his Lord. Because of this, a devotee’s mind will become highly expanded in a short period.

In the life of a person of action, kiirtana may or may not play a significant role, but in the life of a person of devotion, kiirtana is indispensable. To put it more explicitly, a devotee cannot live without kiirtana, just as you cannot remove a fish from water. If you remove a fish from water, it will die an instant death. Likewise, if a devotee is prevented from doing kiirtana, the person will die.

The secret of a devotee’s heart is known to Parama Puruśa. In Jamalpur I told you that Parama Puruśa does not reside in Vaekuńt́ha [the mythological abode of Lord Viśńu], nor on the throne, nor in the heart of a yogi. He actually resides in the heart of a devotee. A devotee is always bound to think of Parama Puruśa at heart, because their mutual relation is one of love and devotion. That is why Parama Puruśa clearly proclaims, Madbhaktáh yatra gáyanti tatra tiśt́hámi Nárada – that is, “I reside, O Nárada, wherever my devotees are singing.”(7)

So Parama Puruśa says to Nárada that He does not reside anywhere except where His ardent devotees are singing kiirtana. Philosophically, Parama Puruśa is omnipresent, but His nucleus remains at a particular place. That particular place, where the nucleus resides, is not Vaekuńt́ha. That particular place is where His ardent devotees are singing His glories in kiirtana.

So you will notice that when people do kiirtana out of deep love, a highly powerful spiritual vibration is created. Those who do kiirtana feel that vibration in their minds, hearts, and everywhere. They become virtually intoxicated with unbounded bliss. That sort of bliss is not attainable by a person of knowledge. It may be that that person of knowledge will one day become one with Parama Puruśa, but he or she will not be able to attain that bliss; nor is that bliss attainable by a person of action. That bliss is attainable only by a person of devotion. The “wholesale right” to that boundless bliss lies with that devotee only.

26 October 1979 DMC, Gaddopur

Footnotes

(1) Definition of tráńa omitted here. –Eds.

(2) Átman, or jiivátman, means “unit consciousness”. Paramátman is the collective name of all unit consciousnesses. –Eds.

(3) Philology of telápoká (“cockroach”) omitted here. –Eds.

(4) Without action nothing happens. It is said, Karma Brahmeti karma bahukurviita – that is, “Karma is Brahma; knowing this, try to perform as much karma as you can.” Actually, the whole universe is made of karma. Suppose someone is an ácárya/á but does not work. Is he or she still an ácárya/á? No. That person is not an ácárya/á any more. That person does not deserve to be called an ácárya/á. People will not respect the person. One becomes an ácárya/á by virtue of one’s action. What is the meaning of ácárya? Ácárańát pát́hayati yah sah ácárya – “One who teaches others by one’s exemplary conduct is an ácárya.” So you should remember that one’s conduct should be of a high standard. One who remains idle and avoids working should not be called an ácárya/á. Actually, everything in the universe is done by karma. Such are the qualities of a karmii.

(5) Jiṋána, karma, and bhakti are forms of spiritual practice which emphasize, respectively, discrimination, selfless action, and devotion. –Eds.

(6) Stages of aśtáḿga (eight-limbed) yoga. –Eds.

(7) What is the meaning of nára? In Sanskrit, the word nára has three meanings. One meaning is “water”. The second meaning is “the Supreme Operative Principle”. The third meaning is “devotion”. And da means “giver”, “one who gives”. So “Nárada” means “one who distributes devotion among the people”.
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Yoga, Tantra, and Kevalá Bhakti

Today’s subject of discourse is “Yoga, Tantra and Kevalá Bhakti”. In the sphere of spiritual practice, yoga, Tantra and kevalá bhakti, all three, are essential for the realization of Parama Puruśa. We should not ignore any of the three, although [ultimately] Parama Puruśa can only be attained by dint of bhakti – rather, kevalá bhakti [non-attributional devotion].

Now let us see what yoga is.

The word yoga may be derived either from the Sanskrit root verb yuiṋj plus the suffix ghaiṋ, or from the root verb yuj plus the suffix ghaiṋ. When yoga is derived as yuj + ghaiṋ it means “addition,” such as “two plus two equals four.” But when yoga is derived as yuiṋj + ghaiṋ, it means “unification”. For example, when sugar and water are mixed together, they become one. Sugar loses its individual identity. This is the real yoga.(1)

And yoga has also three major definitions. One of them is Yogashcittavrttinirodhah. The expressions or propensities of the human mind are primarily enumerated as fifty. And secondarily they are considered as one thousand in number.(2) The mind survives because of these vrttis. If the vrttis become non-existent, the mind also loses its existence. According to Maharshi Patanjali [who gave the above definition], if the vrttis are suspended, if their expressions are withdrawn and the vrttis become functionless, at that stage the mind will enter into a state of non-manifestation, the mind will lose its outward expression, and this state will be called yoga.

Now let us see. If the mind ceases to express itself and altogether stops functioning, how can it unify itself with any other object? In the state of functionlessness, the mind is transformed into something crude. At that stage the mind will become like a desert where there is no flower or fruit. Now on the one hand yoga means unification, but here in the practical sphere there is nothing with which the mind can unify itself; hence Patanjali’s definition of yoga does not seem to be very rational.

There is yet another definition of yoga, Sarvacintáparityágo nishcinto yoga ucyate – “When the mind is absolutely free of thoughts, when the mind is completely thought-less, that state of mind is called yoga.” Now when a person is sleeping, not even dreaming, in that state the mind is free from thoughts; furthermore, when someone becomes unconscious, at that time also the mind remains free from any thought whatsoever. But that is not yoga. The question is, since the mind is not unified with anything, how can this be accepted as a definition of yoga?

However, there is yet a third definition, which does seem reasonable. Saḿyoga yoga ityukto jiivátmá Paramátmanah – “When the unit consciousness merges itself fully and is finally identified with the Supreme Consciousness, Shiva, that is called yoga.” Here the microcosmic drop merges into the vast ocean of Consciousness; the microcosm merges into the Macrocosm. This state of supreme union or merger is what is called yoga. What is the supreme goal in the life of a spiritual aspirant? To merge the individual existence into Parama Puruśa, Paramátman, the ocean of Macrocosmic Consciousness. This is the real yoga. A person who would endeavour continuously in his or her individual life to attain the Supreme Entity should know that [this] yoga is the only way to attain it. There is no doubt about that.

Now let us see what Tantra is, and what the relationship is between Tantra and yoga. Taḿ jádyát tárayet yastu sah tantrah parikiirtitah. The sound ta is the acoustic root of dullness.(3) So “the science or systematic process that liberates one from the bondage of dullness or lethargy is called tantra.” The word tra is derived from the Sanskrit root verb trae, plus d́a. Tra means liberator, so the liberator from ta, that is, dullness, is called tantra.

There is yet another definition of tantra. In Sanskrit there is a root verb tan, which means “to expand”. (From this root verb tan the word tanu is derived. Tanu literally means the growing body of a child. The human body continues to expand up till the age of thirty-nine; that is why a young body is called tanu. Tanu means “that which is expanding”. An old man’s body should not be called tanu; it should be called shariira, because an old man’s body does not expand, it decays.) So tantra means that which shows the way towards expansion and ultimately liberation.(4)

When the unit soul or unit mind transcends the barriers of limitation, and in the process becomes infinite, there remains no bondage of finitude. That is the state of liberation. One’s existence becomes one with Parama Puruśa. Here Tantra and yoga are in complete agreement. So we have established that the word tan means expansion.

Let me digress a little to explain further the significance of the term ta [derived from tan]. You know the Sanskrit name of India is Bháratavarśa. The root verb bhar means “to feed” or “to nourish”, and the root verb tan means “to expand”, “to grow”. So the entity whose function is to feed, to nourish, and then help to grow, is called bhárata. And thus the land which feeds its population and thereby helps in the physical, psychic and spiritual growth of that population is called Bháratavarśa. (Varśa means “land” or “country”.) Bháratavarśa is a land which facilitates gradual growth and finally leads to emancipation; in other words, the mind and the soul gradually expand, and the soul becomes one with the Universal Soul. And in the state of highest expansion, all the eight fetters and six enemies of the human mind, that is, all the external [externally-imposed] and internal enemies of the human mind, will cease to exist; and thus when the microcosms are free from all bondages, they cease to remain as microcosms and become one with Shiva [Supreme Consciousness]. In Tantra it is said, Páshabaddha bhavet jiivah pásha muktah bhavet Shivah – “Those who are bound by the fetters are jiiva [unit consciousness] but one who is free from the fetters is Shiva.”

So we see that as a practical matter there is no difference between yoga and Tantra. Yoga is a practical cult; Tantra is also a practical cult. There may be a slight difference in language, but there is no difference in practice.

Now we come to kevalá bhakti. What is bhakti, or devotion? Bhakti is defined as,

Bhaktir Bhagavato sevá bhaktih prema svarúpinii;

Bhaktiránanda rupá ca bhakti bhaktasya jiivanam.

[Bhakti is service to God; bhakti is the form taken by divine love; bhakti is the embodiment of bliss; bhakti is the life of the devotee.]

When spiritual aspirants advance towards Parama Puruśa by dint of the practice of yoga or Tantra, they develop an exclusive devotion towards Parama Puruśa. Ananyamamatá Viśńormamatá premasauṋgatá – “Spiritual aspirants withdraw their minds from all mundane objectivities, and with the same intention direct all their physical, psychic and spiritual propensities towards Parama Puruśa.” They remove their individualities, and accept Parama Puruśa as their nearest and dearest one. This is what is called exclusive love for God. This is called kevalá bhakti. And only in this stage does devotion reach its fruition or culmination.

The term bhakti is derived as bhaj + ktin. When all the propensities are withdrawn from all other objects and diverted towards the Supreme goal, this is called bhakti. You may have noticed that people sometimes establish some kind of devotional relationship with God out of selfishness. For that reason there are different gradations of devotion. For example, there is támasikii bhakti, static devotion. People sometimes wrongly pray to the Lord, “Such and such persons are my enemies. Let harm befall them.” Here the mind has a defective thought within. The ideation is related to Parama Puruśa, there is no doubt about that, but here the person does not want to attain Parama Puruśa, rather he wants Parama Puruśa to help him by harming his enemies. Here you are moving towards Parama Puruśa, you are even mentally speaking to Parama Puruśa, but to attain Parama Puruśa is not your goal. Under these circumstances, Parama Puruśa may or may not grant your prayers, but one thing is certain, you will not attain Parama Puruśa, because you do not really want Him. This type of devotion is called támasikii bhakti [static devotion]. A genuine spiritual aspirant should keep away from this type of static devotion, because it leads to degradation.

The second type of devotion is rájasikii bhakti [mutative devotion]. In this type of devotion, the mind moves towards Parama Puruśa, and there is devotion, no doubt, but the mind does not want to attain Parama Puruśa. Here the sádhaka prays to Parama Puruśa, “O Lord, grant me some kind of progress or financial achievement or a promotion in my job or more profit in business.” In this type of devotion you do not pray to Parama Puruśa to help you by harming your opponents – so far, so good – but still you do not want to attain Parama Puruśa, you also want something for yourself. And for this reason, you will not attain Parama Puruśa. This is no doubt a type of devotion, but it is not the best type of devotion.

Yet the third type of devotion is called sáttvikii bhakti [sentient devotion]. In this devotion you do not pray to Paramátmá to achieve anything. You do not want Him to harm your opponents, you do not expect anything from Him. This devotion is better in that sense. But there is still a defect inherent in this type of devotion. It is just like the prayer of an old man who feels that if he does not carry on his religious observances he is likely to be criticized by his neighbours. So he carries on his practices with that sort of devotion. Or sometimes a person prays to the Lord saying, “O Lord, I have been here on earth for a long time, I am faced with so many problems in life, now, O Lord, take me on Your lap.” Here the person who is praying wants the cessation of his or her worldly afflictions.

You cannot attain Parama Puruśa with this sort of prayer either, because at this stage you still do not say that you want Parama Puruśa to be your own. This will not serve the purpose. Only when the mind has an intense desire to attain Parama Puruśa alone, and nothing else, is it the highest devotion. This is called kevalá bhakti.

You can make an analogy. A little child is crying for its mother. But what does the mother do? She immediately rushes to the child and gives it a number of colourful toys. The child stops crying immediately. But if a persistent child insists that it does not want anything else but its mother, the mother is compelled to take the child on her lap. So the devotees with kevalá bhakti in their hearts do not ask Parama Puruśa for anything. Even if Parama Puruśa proposes to give them this or that, the aspirant will say, “No, Lord, I don’t want anything but You. I want to remain with you. What You are offering to me is a trivial thing; I want You and You alone, nothing else.”

Now even within this ideal state of devotion there is a gradation. Even those who have this sort of ideal devotion may think that they will worship Parama Puruśa because by worshipping him they may be able to enjoy bliss. So here also there is some slight selfishness, because one shows devotion to Parama Puruśa with an expectation of attaining some bliss thereby. This sort of devotion with a slight tinge of selfishness is call ráganugá bhakti. Although it is one of the higher categories of devotion, it is not altogether free from a tinge of selfishness.

There is yet another type of devotion, which is free from even this tinge of selfishness. It is [the highest kind of] kevalá bhakti, [the highest kind of] non-attributional devotion. Here the devotee says, “I serve Him, I worship Him, because I want Him to get bliss from my devotion or service or worship. I don’t want anything for myself. I want Him to enjoy the bliss.” This type of devotion is called rágátmiká bhakti, and the type of devotee having this sort of non-attributional devotion is called a gopa.

There are people who have a mistaken idea that gopa means “cowherd”. Actually, Gopáyate yah sa gopah – in Sanskrit, the word gopáyate means to give pleasure – “A gopa is one who gives pleasure to Parama Puruśa, one whose very nature is to give pleasure to Parama Puruśa.”

Now we see that in the proper spirit of the terms there is no difference between yoga and Tantra, and that both yoga and Tantra strengthen the aspect of devotion in the human heart. The cult of yoga and Tantra strengthens and nourishes the devotional aspect in a spiritual aspirant. This cult has been called in the scriptures puśt́hi márga, because the practice of this cult nourishes [puśt́hi means “nourishment”] the latent devotional faculty within spiritual aspirants. The highest stage of this puśt́hi márga is rágátmiká bhakti, and Parama Puruśa is attainable by this rágátmiká bhakti. He is not attainable by the vanity of jiṋána or the restlessness of karma.(5) He is attainable by devotion; there is no other way to attain him.

17 November 1979 DMC, Etah

Footnotes

(1) Yoga should be pronounced [“joga”], not [“yoga”], according to the rule Padánte padamadhyasthe ya-kára [i]ya ucyate – “If ya occurs at the beginning of a word, it is pronounced [‘ja’], but if in the middle or at the end, [‘ya’].” So yoga should be pronounced [“joga”], not [“yoga”], but viyoga should be pronounced [“viyoga”], not [“vijoga”].

(2) The basic fifty vrttis may be expressed in ten directions (or through the ten organs – five sensory and five motor), and both internally and externally, for a total of one thousand (50 x 10 x 2). –Eds.

(3) In whatever exists in this universe, or whatever action is performed, there is a sonic expression. When people laugh they produce a sound, há-há-há. When they walk they make a sound, khat́-khat́-khat́. And thus for every action there is an accompanying sound or sound expression. To denote an existence also there is a sound expression. You exist: therefore wherever there is light, wherever there is an acoustic wave, these come and dash against you and get reflected. The reflection also has an accompanying sound expression and an accompanying colour expression. The accompanying sound expression is called the acoustic root, in Sanskrit biija mantra. Thus dullness is a psychic propensity, and ta is the acoustic root of that psychic propensity. Ta is also a letter of the dental group.

(4) Sanskrit that was unclear in the original magazine publication of this discourse omitted here. –Eds.

(5) Jiṋána, karma and bhakti are forms of spiritual practice which emphasize, respectively, discrimination, selfless action, and devotion. –Eds.
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Subháśita Saḿgraha Part 16 [unpublished in English]

Perfect Spirituality and Neohumanism

Today’s topic of discussion is “Perfect Spirituality and Neohumanism.” The inner spirit of the path of sádhaná is expressed in a particular shloka:

Yacchedváunmanasiiprájiṋastadyacchejjiṋána átmani;

Jiṋánamátmani mahati niyacchettadyacchecchánta átmani.

[Wise persons first merge their indriyas into their citta, then their citta into aham, then aham into mahat, then mahat into jiivátmá, and finally their jiivátmá into Paramátmá, Supreme Consciousness.]

The entire phase of the divine cult is divided into different sub-phases.

The First Phase

In the first phase one withdraws the mind from external physicalities and establishes oneself in the realm of done “I”, that is, objectivated “I” feeling (extro-internal objectivated “I”, not intro-external objectivated “I”). And under such circumstances, what happens? One certainly establishes full or part control over external physicalities, and one will be in a position to help the world in that realm, if not fully, certainly partly. But when the mind is goaded by certain dogmas, one cannot have a clear idea regarding the external physicalities. So one fails to do one’s duty in that realm of extro-internal movement.

The Second Phase

Similarly, in the second phase, the done “I”, the objectivated “I” [feelings] of the mind, are withdrawn from that realm of affairs and established in the pure doer “I” feeling. Under such circumstances it is quite natural that we feel all the pains and agonies, all the pleasures and joys of the human mind, and help the world accordingly – help the entire world, not only the living world but both the animate and inanimate worlds – and become assets to human society. That is, such people’s approach must be Neohumanistic. But if the mind is not pure, if it is amalgamated by dogma, then certainly even if such persons are spiritual aspirants they cannot be assets to human society. The very approach is defective, the approach is not pure. Even if they do sádhaná for twenty hours out of twenty-four hours in a day, you can be sure that their sádhaná is not on the right path, because theirs is not the path of Neohumanism. It is a defective path – it is a path rent by dogmas.

The Third Phase

And the third phase is when the ego is merged in the pure “I” feeling. In this way, a personal ego, rather, all the egoism of an individual, is withdrawn from the world, and one is established in the pure “I”. Under such circumstances, we may expect that such a person will feel the charm of all human lives, the charm of all living creatures, or rather the charm of living of the entire universe. And you know, this charm of living is not only associated with flora or fauna, but is associated with all beings, even inanimate objects – gold, iron, water, and everything – because everything is moving in this universe, everything is dancing to the rhythm of Parama Puruśa.

Pránáh yathátmano’bhiiśt́áh bhútánámapi te tathá;

Átmaopamyena bhútánaḿ dayáḿ kurvanti sádhavah.

“Just as one’s own life is dear to one’s own self, so the lives of other creatures are equally dear to them. Those who realize this truth are the real sádhus.” In this phase of sádhaná, such sádhakas feel that all living beings are their own. In sympathy with the joys and sorrows of all living beings, they help all creatures.

But where such a [mentality] is wanting, where there is such a mental defect, or defect in the approach, the approach is not Neohumanistic. Where such a mentality is wanting, where people are guided more by ahaḿtattva [doer “I”, ego], they say: “I am doing, I am giving. This was done by me, that was done by me,” and so on. [The higher faculty of mahattattva, pure “I” feeling, is not affected by any sense of ego or vanity.] Though people at this stage are moving on the path of sádhaná, still there is some defect in them. Their minds do not inspire the lives of others, their minds do not touch the minds of others. They do not reach the sweetness of others’ “I” feelings, for they are too preoccupied with themselves. Their approach is defective; their path is not the path of Neohumanism.

The Fourth Phase

And when spiritual aspirants enter the final stage, become one with Parama Puruśa, certainly there remains no duality in them. They will realize the fact that everything is in Him, everything cometh from Him, remaineth in Him and goeth back to Him. No, there is no question of any duality. Everything becomes theirs, and they become everyone’s.

So under such circumstances, such persons cannot say: “I am the messenger of God, and what I say is the way. And those who follow me are the blessed people, others are the cursed people.” No, there cannot remain such a defective idea in such persons; everything is theirs. But when such an idea is working, there is certainly some defect in them; it is something faulty, something non-Neohumanistic. Those who think thus are not guided by the spirit of universalism, and it should be understood that they can never attain the Supreme Goal in life. They are neither apostles nor prophets nor realized souls. They themselves are following a defective path – not a Neohumanistic path – and they also explain things wrongly to others. People thus far have obeyed them out of fear, but in fact they have merely confused others.

Now the last point is that those who are established in Cosmic Cognizance, Cosmic Cognitive Principle, certainly do something for the universe both in action and thought. Those who do not do so are either far away from that supreme stance, or have missed that supreme stance in the late hours, that is, just before attaining salvation. If spiritual aspirants accept Neohumanism from the very first step of their spiritual movements, spiritual approach, then because of their Neohumanistic approach, the world will have been benefited by them.

But in order to attain the goal of salvation, of final emancipation, one will have to accept Neohumanism [if not at the first step, then] as the final course of action; one will have to establish oneself in Neohumanism just on the eve of one’s final merger with Parama Puruśa – maybe for a few moments only; otherwise it is impossible for one to establish oneself in perfect spirituality and attain Parama Puruśa. Neohumanism is the last word for attaining Him.

Those who did not accept Neohumanism from the beginning – who accepted it just before the final stage – also followed a defective path. If Neohumanism is accepted just before the final state, then the world will have been deprived of those people’s service. Perhaps they did not lose anything personally, but there was certainly a collective loss for the whole humanity. Had they really accepted Neohumanism from the very first step of their spiritual movement, then the trees and plants, the animals and other creatures – all the animate and inanimate worlds – would have benefited immensely. But as they did not accept it in the initial stage, so the world was at a loss.

And those who have been declared as being established in pure spirituality, in perfect spirituality, but show no reflection of Neohumanism in their external dealings – those whose minds are assailed by divisive tendencies, who want to keep one community separate from another and create confusion in the minds of others in the name of scriptures – it should be clearly understood that what has been declared about those people is not true. If the path one follows is not true, then it is impossible to reach the goal. Neohumanism is the only way – human beings will have to accept it today or tomorrow.

1 January 1983 DMC, Anandanagar
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Spirituality and This Panoramic Universe

The subject of today’s discourse is “Spirituality and This Panoramic Universe.” This panoramic universe is something circum-rotarian, rotating around its own nucleus, and the nucleus, the hub of our universe is also moving, but without change in space. When there is no change in space, then how can there be movement? There can be movement without change in space if everything lies within.

And the nucleus has three expressions, that is, the nucleus controls trifarious movements of the world, trifarious manifestations or emanations of the world. First, the physical world, the quinquelemental world is controlled by the universal hub. When this hub controls the quinquelemental entities of the universe, then this hub has something to do with the physicalities, and we may say it is the physical hub.

Similarly, when it controls the Macrocosm of the universe, which is the Macrocosmic hub, it is the Macrocosmic nucleus, and this Macrocosmic nucleus is certainly something psychic. Then there is the spiritual nucleus, and in so far as the spiritual world is concerned, the nucleus is certainly spiritual.

In the realm of quinquelementality, this hub comes within the scope of time, space and person. But how is it that there is no change of space? The movement of the nucleus is the same as absolute speed, or you may say, absolute pause. But here it is not correct to say absolute pause; we should say absolute speed, because there is movement without affecting the space and temporal factors. So far as the psychic universe is concerned, the nucleus is certainly above all limitations of speed; that is, the speed is absolute – it is beyond the arena of dynamic and staticity.

So far as the spiritual universe is concerned, this nucleus has nothing to do with time, space and person, or any other temporal, relative factors.

Now, this panoramic universe functions within the scope of quinquelementality, and also within the scope of the psychic world; that is, it is physical, physico-psychic, and it is also psycho-physical. In the case of Macrocosm, or Macro-psychic transmuted world, everything in the universe – whether purely physical, or physico-psychic world is inside, and the psychophysical world is an internal reflection of the physical world.

Our subjective world, that is, the world of our true progress, is in the first phase physico-psychic, in the second stage psycho-spiritual, and in the final stage purely spiritual. So we are in close contact with the physical world, because not only the physical world but also the physico-psychic world is connected with our existence. We cannot discard it, we cannot desert it; we cannot say that it is nothing, it is an illusion – we cannot say this. That is why we say that ours is a “subjective approach through objective adjustment,” and the objective adjustment here means the objective world – that is, the physical world, the physico-psychic world. In so far as the unit existence is concerned, the psycho-physical world also comes within the realm of the objective world.

Ours should be a proper adjustment, and for that adjustment there is no alternative but to follow the lofty and subtle principles of Neohumanism. This Neohumanism of ours, this Neohumanistic approach of ours, is the result of a never-ending effort through our rationalistic approach, our spiritual cult and our spiritual mission. That is, we apply this Neo-Humanistic ideology in the realm of the physical world, the physico-psychic world, and the psycho-physical world, with all the charms and glamours of our mind, and all the charms and glamours of our sweet human heart.

This objective world of ours includes this entire panoramic universe: there is a sequence of images unfolding one after another – some of them very sweet, some of them very bitter. Some of them bring us joy, some of them bring us tears. We cannot do without this objective world because we have to exist in it. Those images which bring us pain because of their narrow geo-sentiment, we will have to resist with all the sweetness of our minds. And the final outcome of our resistance should be the liberation of human beings, animals and plants from all afflictions – not ordinary liberation but permanent liberation. We, the embodiments of Neohumanism – we will have to resist them. And in case we fail, we shall never be able to move towards the subjective world; the extreme agonies of the objective world will thwart our movement. We may speak high-sounding words, but actually nothing substantial will be done.

Hence you will have to provide a soothing touch to the physical, physico-psychic and psycho-physical spheres of life, otherwise human existence will become meaningless. That is, through the application of Neohumanism, the existence of each and every human being of the society must be made successful. And while doing so, we will have to identify those psychic propensities and sentiments of individuals and groups which disturb the peace of the human society. We will have to locate the source of these troubles, otherwise our well-being will not be permanently assured.

If we cannot cure the defects of the individual or collective psychology which is the source of all troubles, then we will simply be making arrangements for the temporary relief of human society while at the same time the defective individual and collective psychologies will be creating newer and newer problems, newer and newer miseries. That is, on the one hand, we will be removing the miseries, and on the other hand, newer sufferings will take their place. This will not do.

We must make efforts – and only those efforts will be considered successful which will permanently remove those afflictions, which will rectify the sources of troubles in the proper way.

We will have to rectify the physical, physico-psychic and psychic world through the application of Neohumanism, and while doing this, we must remember that the situations which prevail today will not remain tomorrow. We will have to ascertain the future situations through diagnosis and prognosis, and accordingly we must work to apply Neohumanism so that in future no difficulties arise, so that dogmas cannot be imposed on human intellect. With temporal change, there occurs also a spatial change as well. We will have to determine the trend of the age and apply Neohumanism accordingly.

Nothing in this universe can remain for two moments in the same situation; nature always undergoes constant metamorphosis. We must understand this, and then apply Neohumanism in such a way that even if there is a change in nature, human beings, animals and plants will face no difficulty.

In this world there are different kinds of troubles, of difficulties, of dangers, but nothing is outside of the macrocosm. The Cosmic Imagination is flowing in such a way that of all the vibrations emanating from It, none is outside this macrocosmic flow – everything is within it. We must love the Supreme Consciousness (Parama Puruśa) and come near Him, and we should understand in which way His imagination is flowing. By our love for Him, we can easily understand this, and then whatever is necessary to be done for the welfare of humanity through Neohumanism, we shall certainly do. You have obtained a human form for this purpose; and your body will be fully utilized when you have reached the closest proximity to the Supreme Consciousness.

Why? When you reach the closest proximity the Supreme Consciousness, your mental waves will come in contact with His mental waves. Then you will understand what is to be done, and what will be the destiny of humanity in the near and distant future.

Thus the solution to all problems lies in Neohumanism.

We can bring Neohumanism into the objective world from the subjective world when our minds develop love for the Supreme Consciousness. And to arouse this love for Him, human beings must do sádhaná in the subjective world, they must enter into its deeper regions.

I have already said, and I repeat it again, that now the time has come to manifest the glory of kiirtana. And I also want to say further that those who wish to attain spiritual progress in their sádhaná will have to do more and more kiirtana. By kiirtana, the mind becomes pure, and with this pure mind, one can do sádhaná. If the mind is made pure even for five minutes by kiirtana, then if you do sádhaná for only five minutes, your sádhaná will be very good – you will surely attain spiritual progress. And because of your spiritual progress, you will come closer and closer to the Supreme Consciousness, you will come in contact with His psychic waves. And in that state you will be able to render still better service to human beings, animals and plants, by means of Neohumanism.

May you all be blessed.

16 May 1982 DMC, Calcutta
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Existential Flow and Its Culminating Point

The subject of today’s discourse is “Existential Flow and Its Culminating Point”.

There is mind, there is microcosm, in each and every existence of this universe. In inanimate objects the mind is in its stagnant point, in cimmerian slumber; but amongst animated beings the mind plays a very important role; and amongst those animated beings or animated creatures, in humans the mind plays the most dominant role. [It is] the most dominant factor amongst humans. We may say that human beings are more psychic beings than physical ones.

[One] characteristic of the mind is that it moves – it cannot remain stationary, it must move. Even when [quiet], it goes on moving;(1) movement is a must. In order to maintain its existence, the mind must maintain its dynamicity.

Now, for the Macrocosm, the movement is in a particular line, in a particular flow, in a particular direction, following a particular route. And in each and every object of this universe, the movement is in a particular way, unless and until diverted or redirected to some other way by a stronger mental faculty. But in the case of microcosms, and especially of human beings, it is something different – it has a certain speciality of its own. A river moves from the mountain towards the sea, and never from the sea towards the mountain; but in the case of human minds, or human microcosms, the movement may be from the mountain towards the sea or from the sea towards the mountain. This is the speciality of the human mind.

[It is a fact of life also] that we as a people sometimes leave a particular country and go to another country, and people do this less because of physical requirement and more because of psychic urge. This is a fact of life also.

Now, the objectivated [human] mind may move from subtle towards crude or from crude towards subtle, unlike the movements of other entities of this universe. If the movement towards crude is encouraged, the mind – and at the same time the entire existence of the human being – will be converted into crude matter. That is, it will [take] the path of negative pratisaiṋcara.(2) And if the movement towards subtle is encouraged, then one’s entire existence will be converted into either Cosmic Mind or Cosmic Cognitive Faculty. This is the speciality of mind, and that is why it is said:

Mano karoti karmáńi mana lipyate pátakaeh;

Manashca tanmaná bhútvá na puńyaeh na ca pátakaeh.

*   *   *

Mana eva manuśyánáḿ kárańaḿ bandhamokśayoh;

Bandhastu viśayásaungi mukto nirviśayaḿ tathá.

[It is the mind that performs good actions and it is the mind that sins. For the mind that is immersed in the thought of God, there is no virtue, no vice.]

*   *   *

[The mind of a person in bondage is attached to his or her objects of enjoyment, whereas the mind of a person who has attained liberation has no mental object.]

“The mind is the cause of bondage, and this mind, this very mind, is the cause of liberation, is the cause of emancipation.” If the movement towards subtle is encouraged, and there is movement with proper acceleration, then what will happen? There will take place one of two different things: either one’s existence will be converted into the Cosmic Mind – that metamorphosis of unit mind into Cosmic Mind is known as the qualified stance – saguńásthiti – or, if the very “I” feeling is surrendered at the altar of Supreme Existence, then the alternative will be that the entire existential factor will become one with the Supreme Cognitive Faculty, with the Cognitive Principle – one will become omniscient, an all-knowing entity.

Thus one will attain saguńásthiti or nirguńásthiti (the non-attributional or non-qualified stance).

Now, movement or mobility is a must for psychic existence, for any existence. Otherwise nothing will exist in this universe.(3) And this movement is called [vrtti]. In English you may say “propensity”, but “propensity” is not the proper term. Vrtti. And when this vrtti, this psychic urge, or this psychic mobility, is towards the crude, it is called pravrtti; and when it is towards the subtle it is called nivrtti. The sages used to say: Pravrttireśá bhútánáḿ sthúlá nivrttistu maháphalá [“The pravrtti of human beings is a crude thing, but nivrtti is something that yields good results”]. Now if this urge towards matter, this material longing, is properly directed – that is, if the movement towards matter is redirected towards something subtle, towards the Cognitive Faculty, or towards the Cosmic Mind – then what will happen? This urge, this pravrtti, will be converted into nivrtti. Your longing for money, your longing for name or fame, may be converted into a longing for Parama Puruśa, who is the goal of your life.

So extroversial movement, if properly directed, may be converted into nivrtti, that is, introversial movement, at any moment. So do not think that you are beyond the pale of humanity. Just convert your physical urge into an urge for spirituality. The surging waves of pravrtti today will tomorrow be converted into subtle blissful vibrations. Thus one should not be concerned at all in this regard. Pravrttireśá bhútánáḿ sthúlá nivrttistu maháphalá.(4)

And the culminating point, the desideratum, is Parama Puruśa – love, eternal love, universal love, personified. What is Parama Puruśa? Universal love, when personified, is Parama Puruśa. Your march, your movement, is towards Him. That is, your mind moves from crude to subtle, from matter to Parama Puruśa; in this march, in this universal march,(5) everybody has the right to do it; everybody has the birthright to move along this path of righteousness. Just show people the path – just tell them: “O human beings, the path is ready for you, you just come!” Whoever is endowed with a human mind and a human body is entitled to follow this path, and at the end of the journey, one day, one is destined to attain Parama Puruśa. When Parama Puruśa, the Cosmic Cognition, is your goal, success is a must, success will be with you.

But during this march, the approach is two-fold. One [approach is], Parama Puruśa is your goal, Parama Puruśa, love personified, is your goal, and you must get Him. When you have accepted Him as your object of adoration,(6) you must get Him. And the other approach is, while moving towards Him, in that movement, you are fighting against all your internal and external bondages.

While moving towards the Cosmic goal, while moving towards the Cosmic Cognitive Faculty, one will go on fighting against one’s internal and external bondages. These external bondages, that is, imposed bondages, imposed from outside, are known as pásha:

Ghrńá shauṋká bhayaḿ lajjá jugupsá ceti paiṋcamii;

Kulaḿ shiilaiṋca mánaiṋca aśt́ao pásháh prakiirttitáh.

[Hatred, doubt, fear, shyness, dissemblance, vanity of lineage, cultural superiority complex and egotism – these are the eight fetters.]

These are the eight external bondages, or imposed bondages. One must fight against these imposed bondages, one must wage war against these bondages. And then there are the six ripu. Ripu means “internal enemies” – not imposed saḿskáras, imposed bondage, but inborn bondage.

So one should wage war against these eight(7) external bondages and six internal bondages. This fight is with the left hand, and with the right hand what is one to do? One is to serve the entire universe without any restriction of caste, creed or nationality, and with the sentiment of, with the feeling of, with the knowledge of, Neohumanism: “The universe is mine; all living beings are mine. I am to serve them, I am to help them. If I don’t serve them, if I don’t help them, who else is to help them?” If, in this way, you are fighting those inner and outer bondages with one hand, and serving the universe with the other hand, what will happen? Your existence will be blissful in each and every field of your movement. So one’s very existence will be joyful, one’s very existence will be blissful.

Human existence is a psychic flow, and to attain proximity with Parama Puruśa, to become one with the Cognitive Principle, is the goal of human life, is the desideratum of all human existential flows. We should remember this, and our movement should always be with never-ending acceleration. We are to move on, and our only march, our only desideratum, is that Supreme Cognitive Principle. And there cannot be more than one desideratum for human existence.

1 January 1986 DMC, Calcutta

Footnotes

(1) A few words here were inaudible on the tape. –Eds.

(2) In the Cosmic Cycle, pratisaiṋcara is the step-by-step introversion and subtilization of consciousness from the state of solid matter to Nucleus Consciousness. –Eds.

(3) A few words here were inaudible on the tape. –Eds.

(4) A few words here were inaudible on the tape. –Eds.

(5) A few words here were inaudible on the tape. –Eds.

(6) A few words here were inaudible on the tape. –Eds.

(7) A word here was inaudible on the tape. –Eds.
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Subháśita Saḿgraha Part 17 [unpublished in English]

Chapter 2
Subháśita Saḿgraha Part 17 [unpublished in English]

Instinct and Devotion

Published in: 
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Instinct and Devotion

The subject of today’s discourse is “Instinct and Devotion”. What is instinct? When the psychic flow emanates from the feeling of unit corporality and moves along the maze of human corporal relationship and again comes back to its starting point, then that certain psychic flow is known as “instinct”. In each and every living being, including plants, there are instincts, and whenever there is any mind, mind of any form – developed form or undeveloped form or even mind in a dormant condition – there is instinct. But the standard of this instinct varies amongst human beings and animals, and animals and plants, and it even varies amongst plants, it varies amongst animals and it varies amongst human beings.

Some people tend to equate instinct with saḿskára, but it is not one with saḿskára. Saḿskára means reaction in potential form. That is, an action is done but the reaction is still to come. This stage, this phase, of action is known as saḿskára. So instinct and saḿskára, or vrtti (propensity) and saḿskára, are not the same thing.

In certain living beings, in certain creatures, I said the mind is almost in dormant stage and there is no flow, no emanation, no expression beyond the scope of corporality. But in the case of certain plants, animals and certainly human beings, it moves beyond the periphery of corporality.

This instinct in certain cases is something inborn, just like an inborn faculty. But in other cases it may be increased through culture, through association, through study and through education, and also through spiritual practices or sádhaná. Study, as I have said a number of times, is a very important thing, and it should always be encouraged.

In certain undeveloped creatures, instinct means only inborn instincts, and in such creatures the psychic waves cannot move beyond the arena of corporality. Most of these undeveloped creatures are non-mammals; you see certain expressions among certain groups of snakes and fishes (not in birds, but in fishes and snakes). They even eat up their own eggs; that is, they have not got any love and affection for their progeny. But there are fishes who carry something like a sack inside their bodies and they carry their children in those sacks. There are some snakes who also take their children with them. Not only have they inborn instinct, but they have something more, that is, they have love and affection for their children. This is true of some species of snakes, but love and affection for their children is more prominent in mammals.

Mammals are more developed than non-mammals because in the case of mammals mothers feed the children with their breast-milk and certainly they have got affection for their children – that is why they do so. But human beings are developed creatures.

Instinct is of two kinds – ordinary instinct and inborn instinct. Even in developed creatures there are inborn instincts and other instincts, and in undeveloped creatures there are inborn instincts, but in some cases there are other instincts acquired though study, association, culture and spiritual sádhaná. You should remember that spiritual sádhaná is a must for all living beings.

Now in the case of developed creatures what happens? The mind moves along the sense of corporality, but sometimes it crosses the periphery of corporal senses, and this shows that it is above ordinary beings and has crossed the arena of corporality. In the Vedas it has been said:

Yacchedváunmanasii prájiṋastadyacchejjiṋána átmani;

Jiṋánamátmani mahati niyacchettadyacchecchánta átmani.

[One should merge one’s object of ideation into the sense organs, the sense organs into the doer “I”, the doer “I” into the existential “I”, the existential “I” into unit consciousness, and finally unit consciousness into Supreme Consciousness.]

Now, when the mind remains restricted within the four walls of the corpor, then it is an ordinary creature – a creature of no standard. But when the mind develops within the corporal structure or corporal existence – when this objectivated mind develops or when the object of the mind is not only the objectivated counterpart of its own senses – it is a bit advanced. Then in a more developed phase the mind feels or accepts the actional faculties of the body as its object, so it is to be treated as more and still more developed. And when in the phase of progress not only the actional faculties but the point whence these actional faculties emanate becomes the object, it is still more developed. In this way human beings move along the path of bliss. The life of a dog is much more developed than that of a fish, and the life of a monkey is quite developed. Human life is more developed than that of any other creature.

Now you see, instinct is generally something inborn, but I told you that human beings can increase their instincts by sádhaná, study, association, etc. But sometimes instinct is imposed on human beings, on human minds, as something which must be followed, must be obeyed. Under such circumstances you see that imposed item, and the mind flows, the mind moves, developing its instinct, but coming to that particular mental structure it cannot come outside that imposed idea. What happens? The mind cannot move forward. The mind will have to move within the periphery of this imposed idea. That imposed idea is called dogma or bhávajad́atá. You are moving forward. You are developing your fraternity throughout the universe but if a dogma says – a dogma based on a particular scripture or a particular philosophy says – “You know, you are a blessed being and they are slaves – they are there to be ruled by you, they are to be governed by you” – this idea checks the progress. It is dogma. You have developed fraternity for all animals, and suppose the scriptures say, “O human being, those animals are your food. You should kill them. You should eat them.” Now your progress in the realm of spirituality, in the phase of development, is choked there. It is dogma, and when a dogma comes you should first apply your common sense. If common sense fails to give you a satisfactory reply, apply logic. If logic fails to give you a satisfactory reply, apply your sense of humanity and get the reply and do accordingly. You are not to be guided by any dogma.

Again, if some scriptures say, “You will have to do penance if you cross the ocean,” you may lose your caste and you cannot cross the ocean though you understand that each and every land created by Parama Puruśa is your land. But still you cannot cross the ocean because that is what the scriptures enjoin.

Again, some scriptures say quite properly, “Have mercy on all living beings.”

Práńáh yathátmano’bhiiśt́áh bhútánám api te tathá;

Atmaopamyena bhútánám dayáḿ kurvanti sádhavah.

“Just as your life is extremely dear to you, similarly the lives of others are equally dear to them. A person who thinks thus and shows mercy on other creatures is really a sádhu, or virtuous person.” In order to become a virtuous person one need not give up one’s worldly life. When this idea dawns on one’s mind one realizes, “Why should I kill an innocent creature just for the sake of the gratification of my palate.” But then one may suddenly discover a different kind of scriptural injunction – “Oh yes, you may sacrifice animals in a particular way and the sacrificed animal will attain salvation.” People follow the scriptural injunction helplessly but in their heart of hearts they realize that the whole thing is irrational. Yet they cannot gather sufficient courage to go against the scripture. This sort of idea which impedes the progress of the mind is called “dogma”. A dogma arises from either a defective philosophy or a scripture. This sort of dogma should be rejected forthwith.

Yuktiyuktamupádeyaḿ vacanaḿ bálakádapi;

Anyaḿtrńavat tyájyamapyayuktam Padmajanmanah.

“If even a young boy says something logical, it should be accepted, and if the Supreme Creator Brahmá says something illogical, it should be rejected as rubbish.”

If even a young boy says something logical it should be accepted because that will lead to progress, but when a dogma comes it chokes the progress of humanity. Many scriptures teach wrong things and many philosophies teach the wrong logic. Such teachings cannot judge anything along rational human lines. They fail to understand that just as their lives are very dear to them, similarly, the lives of animals also are equally dear to them. Then why should I not show mercy to others? Why should I act like a mean, selfish person? And if they say or argue that if the animals are sacrificed in this way they will attain liberation from animal life, then I will counter-argue, “O human beings, you are also a creature, why don’t you attain liberation from human life by slitting your own throat? Why don’t you help your children or your relations to attain liberation from human life by sacrificing them. Why are you so eager to apply this liberation movement, this hatchet or axe, against innocent goats?”

Have you now understood what dogma is? You must not tolerate any kind of dogma. That is, on one side there is dogma and on another side there is the human heart, or humanity. Then finally the starting point, the emanating point, of those actional faculties is your object, and when this emanating point becomes your object you will become one with the Qualified Consciousness. Under such circumstances there remains little difference between a human being and Parama Puruśa.

Now, if one offers that object, under such circumstances the unit mind coincides with the Cosmic Mind, and under such circumstances that object of yours, that is, the Cosmic Mind which has become your object, is [[offered]] at the altar of Parama Puruśa, [[at the altar of the]] Cosmic Consciousness, the[[n that is your non-qualified stance, rather]] super-qualified stance, nirvikalpa samádhi. Now this instinct, as I have said, is a human quality – a quality not only of human beings but of all living beings having an iota of mind, having a bit of the mental faculty. So you all should develop the faculty from unit to infinite and become one with Parama Puruśa.

You see, this instinct which you all have inherited from birth and which you can develop through study, through culture, though association and through spiritual sádhaná, should be developed more and more. When you have got this opportunity to uplift this instinct, you should do it.

When this instinct is converted into love for the Supreme, that metamorphosed instinct, that transmuted instinct, is known as “devotion”.

This devotion is a heavenly attribution, and this heavenly attribution is enjoyed by human beings. In future, if any developed animal comes in close contact with human beings, it may also develop such an instinct and convert its instinct into devotion. It may also enjoy the Supreme Bliss.

1 June 1986 DMC, Calcutta
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Physical Propulsion, Psychic Propensities and Spiritual Attainment

The subject of today’s discourse is “Physical Propulsion, Psychic Propensities and Spiritual Attainment.” Wherever there is any physical structure, be it animate or inanimate, there is certain propulsion, or you may say propensive propulsion. In the case of inanimate objects the propulsion is of physical nature. In magnets there are certain characteristics. In water there are certain characteristics. These are all their physical propulsions or propensive propulsions.

In the case of animated structures, in animals or in human bodies, the propulsion is based on psychic specialities. That is, the propulsion is psycho-physical.

Everything moves in this universe; everywhere there is expressed dynamicity. Nothing is static in this universe of ours. Not only in the realm of physicality, but in the psychic stratum also there is, we find, this movement. In the psychic stratum, rather in the psychic arena, the movement takes place through different propensities and with the help of certain inferences. So the mental structure of each animate body moves sometimes with proper acceleration, sometimes with retardation. Where there is retardation, a day will come when the mental structure will get crudified and become one with crude or material objects. Those who have not got any subtle ideology or goal are sure to become one with the crude world, one with the physical world, one with the world of atoms and electrons. What a dangerous situation! They will lose their identities and become one with the dust of the earth. So it is the duty of each and every sane human being to see that there remains movement in his or her mind, in his or her mental world, and that mental world, that mental movement should be charged with proper acceleration, because when there is no acceleration, retardation is sure to take place.

Now in the realm of physicality, in the stratum of physicality, there is some urge and there is some movement, rather actional movement. This urge is psycho-physical. What is this urge?

Phalisyatiiti vishvásah siddherprathama lakśańam

Dvitiiyaḿ shraddhayá yuktaḿ trtiiyaḿ gurupújanam?

Caturtho samatábhávo paiṋcamendriyanigrahah

Saśt́aiṋca pramitáháro saptamaḿ naeva vidyate.

In this phase of physicality, the first item of the psycho-physical urge is the firm determination that “I must be successful in my mission.” This firm determination is the first requisite factor. The second item is that one should have respect for one’s goal. “Shrat + dhá = shraddhá.” “Shrat” means satyam, the Supreme Veracity, and “dhá” means movement towards that. So “shraddhá” means movement towards the Supreme Veracity. Sometimes people wrongly understand the word “shraddhá”. Shrat satyaḿ Tasmin dhiiyate yásá shraddhá.

Trtiiyam gurupújanam: one should do as per the gospels of the preceptor.

Caturtho samatábhávo: one must have balanced mind, that is, one must establish Pramá within and without i.e., in the physical, psychic and spiritual spheres. If Pramá is lost, it must be restored immediately.

Paiṋcamendriya nigrahah: one must have self-restraint, one must not be goaded by crude propensities. How can a person who has no control over himself or herself, exercise control over others? It is not possible.

And “Śaśt́haiṋca pramit́áháro”: one must have a balanced diet. “Whatever I get, that I will eat” – this must not be the policy of a sane being. This human body is a composite of protoplasmic cells, and these protoplasmic cells are made of the food we take in. If the food and drink is defective, then the protoplasmic cells will also become defective, and the human mind, which is the collective mind of so many protoplasmic minds, will also become defective. That is why támasik or static food has a negative influence on the human mind. These are the requisite factors.

And in the psychic sphere, when the mind proceeds internally towards its Supreme Fulfilment, there will also be three separate stages for accelerated progress: Prańipátena pariprashnena sevayá. Prańipáta means surrendering oneself before one’s goal. The attitude of self-surrender is represented by sáśt́auṋga-prańáma, which means to lie flat in a straight line like a rod. The idea is, however crooked I may be to others, to my ideology I am as simple and straight as a rod. That is why I lie prostrate.

When one surrenders before one’s ideology, one will automatically attain self-knowledge. One need not move here and there in pursuit of self-knowledge.

Idaḿ tiirtham idaḿ tiirthaḿ bhramanti támasáh janáh.

Átmátiirthaḿ na jánanti kathaḿ mokśa varánane.

Here is a place of pilgrimage: if one takes a holy dip in this holy place of pilgrimage one will acquire one sort of merit. Over there is another place of pilgrimage: if one pours water on the deity over there one acquires another sort of merit. One does not acquire any spiritual progress in this way. This is not the path of true spirituality. One will have to move internally. So only a person who surrenders himself before his ideology can attain self-knowledge. This is the only way.

Pariprashna means to get the detailed answers to all the questions which will facilitate one’s individual progress as well as the collective progress of the cosmos, and also to apply that acquired knowledge in accelerating both individual and collective progress, Pariprashna does not mean to become a ship of knowledge: it means to know the answers to those queries which will accelerate and make the path of progress smooth.

And the third one is sevayá. Sevá means rendering selfless service to the universe, not to a particular group of people but to anybody and everybody, to all living creatures – animals, plants or human beings. Service is unilateral, not mutual. Where it is mutual, it is not service – it is commercial transaction. You are giving salt to somebody and he pays you in return. This is not service. People should carry on commercial transactions to earn their bread and render service in order to attain their spiritual progress. Only those are successful people who follow this principle in life. This is the dharma of humanity. This is the practical dharma. When people deviate from this practical dharma, their progress is stopped, and the pramátrikońa in the physical stratum is also destroyed. And in the absence of pramá trikońa in the physical stratum, material prosperity will become an impossibility.

Now you are to move towards the spiritual world from the psychic stratum. When one proceeds in the psychic arena, having attained pramá saḿvrddhi in the individual and collective spheres, one should try to attain pramá rddhi also, and for this one requires two things. There must be some spirituo-psychic urge, and there must be some psycho-spiritual action, actional progress.

What is that spirituo-psychic urge or spirituo-psychic propulsion? It is: I love my Lord, I love Him. My love knows no barriers, and in the field of activity I will be ready to do anything and everything for Him. I will recognize no obstacles, I will not care for anyone’s blame or censure. The chariot of my victory will move undaunted, smashing all hindrance.

And on the psycho-spiritual path, one will proceed towards the object of ideation, the Supreme Entity, the Source of all benevolence. This movement towards the Supreme Entity is not only intended for one’s individual emancipation, but for the emancipation of the entire universe. In the field of actional progress, one will attain pramá in the psychic sphere. Pramá-rddhi will be established both in the individual life and in the universe. And in the immediate next stage, that is, in the psychospiritual stage one will attain a purely spiritual stance, That is, one will attain pramá siddhi. It means that the aspirant has attained the goal. This one attains not out of one’s self-interest, but for the promotion of the interests of all. One will be able to bring about welfare to one and all in a better way.

In the last stage of this movement, that is, in the spiritual sphere, one comes in contact with the kaośikii shakti, the primordial force of creation. And through the lokatrikońa which was established through pramá siddhi, which has pramá saḿvrddhi as one side, pramá rddhi as another side and pramá siddhi as the third side – one approaches the vertex of the guńatrikońa. This is the particular vertex of the unbalanced triangle, from which the kaośikii shakti came out moving in a straight linear order, not in a systaltic way.

Now in this final stage of spiritual practice, the kaośikii shakti will move in a straight line in the opposite direction, along the upward movement of kulakuńd́alinii, and finally one will become one with the guńatrikońa. This is the state of perfect consummation of human existence; this is the glory of supreme spiritual attainment. You are the spiritual aspirants, it is your duty to establish a balanced triangle through pramá saḿvrddhi in the physical sphere, pramá rddhi in the psychic sphere, and pramá siddhi in the spiritual sphere. By this, your coming to this earth will be successful.

1 January 1987 DMC, Tiljala, Calcutta
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The Path unto the Abode of Beatitude

The subject of today’s discourse is, “The Path unto the Abode of Beatitude.” As you know, the style of movement, and the stamina applied for this movement, vary according to the condition of the path. So here in this case, the path unto the abode of beatitude, unto the establishment in Supreme Consciousness, may also be divided into four different stages, and to cross each and every stage one must move in a particular style, with a particular kind of inspiration and stamina.

As I told you yesterday, in the embryonic form, in the starting phase, it is the inborn instincts that may stand in the way, that may create hindrance in your march. One must keep these inborn instincts under control. The reins must not be loosened; in behaviour, in different types of psychic expression, there must be some kind of restraint. Human beings by dint of their own ordinary power very often cannot do this. I already told you that human beings at the most can make efforts, and if Parama Puruśa is pleased with their efforts, He will help them with positive microvita; Parama Puruśa will get the work done with the help of positive microvita. The duty of human beings is only to continue their efforts to please Parama Puruśa. Thus when any work is done, the concerning sádhaka is not to be given any credit; the credit should be given to Parama Puruśa. Human beings should always try to please Him to obtain His Grace; that alone will serve the purpose.

So here in this first stage, you will have to go on towards the goal, towards the termination with more and more vitality, and this vitality you are to get from the Supreme Lord. Here Parama Puruśa is your Lord, not only the Lord but the Supreme Lord from whom you are to get the stamina to move on. As I told you yesterday, in this movement one must not go beyond or against the characteristics of vitality. But you should have certain restraints over your physical movement and psychic demands. So in this stage you are to know Parama Puruśa, you are to know the Supreme Entity as the Lord of all Lords. This is the first phase, and in this phase also you are to try your best to bring as many persons, as many spiritual aspirants as possible to do this sacred duty along with you.

And in the second stratum, the second stage, as I said last night, although it does not concern inborn instincts, it concerns human instincts or instincts not only of human or living beings, but of both animate and inanimate entities; that is, you cannot, you must not neglect those inanimate entities also, because they are also guided by certain characteristics. If you go against their characteristics they will revolt against you and the result may be dangerous. I told you that under such circumstances the physical integrity or physical structure may be in danger. There may be complete disintegration of the physical solidarity – the solidarity of any structure.

In this phase one is to remember that each and every particle of one’s existence, each and every iota, each and every ectoplasm of one’s existence, is an indispensable part of the Supreme Entity. In the first phase you are to ask Parama Puruśa for the vitality to fight against your physical frailties, your physical imperfections. In the second phase you are to ask for vitality, psychic vitality, ectoplasm under endoplasmic coverage from the same Entity – not to fight against your inborn instincts but against your physical or psychic imperfections.

I already told you that human beings can make progress only up to a certain stage, and if they want to make further progress they will have to divert their psycho-physical longings towards a different and better path, and keep the flow of their movement intact; or they will have to ascribe Macrocosmic grandeur to physical pabulum. The special type of psychic force, the faculty of self-control which human beings require at this stage, lies hidden in human beings – which, in fact lies hidden in all living beings to a certain extent but that is not enough to accomplish the task. To do this, they will have to make more and more efforts, and for this they require more and more strength – and they will get this strength from Parama Puruśa. It has already been said that human beings no doubt do sádhaná, but merely by doing sádhaná they do not attain anything. Only due to the grace of Parama Puruśa can they attain anything. So to overcome their imperfection and establish themselves in the higher stratum, they will have to seek strength from Parama Puruśa, they will have to approach Parama Puruśa with these words: “Parama Puruśa, I want to move towards you, but I do not have sufficient strength to move. Please give me strength, I want to move on.”

In this phase, Parama Puruśa is not only the Supreme Lord, but He is something more than that. He is also the Supreme Progenitor. He creates everything, and that is why He is in a position to help you. So you have now understood that in the first phase the Supreme Entity is your Lord, the Lord of all Lords; but in the second phase of your march, He is not only the Lord of all Lords, but He is your Supreme Progenitor as well.

When human beings reach the third stage, the speed of their progress is accelerated. The third stage, as I said last night, concerns the psychic pabulum. There is quick progress, no doubt, in this stage, but there are strong possibilities of degradation also. At every step one must move with vigilance. In this stage the spiritual aspirants acquire some occult powers, but these powers may be dangerous after a certain progress. There is every chance of misuse or abuse of those occult powers as a result of which one degenerates. Thus in this stage there are both inner and outer hindrances and obstacles.

Kśurasya dhárá nishitá duratyayá durgaḿ pathastat kavayo vadanti.(1)

Kat́hopaniśad. –Trans.

“The spiritual path is as sharp as the razor’s edge, it is really inaccessible” – so say the realized persons. Human beings will have to move on, but in this stage they cannot move a step forward unless and until they develop a high-grade conscience. For this they depend solely, on the grace of the Supreme.

The need for psychic power at this stage is felt much more than before, and to obtain psychic power or psychic strength is a difficult task. But this psychic power can be attained easily only by those who have learned how to surrender themselves to Parama Puruśa, who have realized that only due to the wish of Parama Puruśa they have come to the world, and again, because of His wish, they are continuing their efforts to realize Him. They realize that out of His grace, He gets the work done through their medium with the help of positive microvita. They think, “I cannot claim any merit for this. I will simply keep on working, and the energy required to do the work will be supplied by Parama Puruśa. I can say only this that with whatever energy you have given me I am working, and in future with whatever amount of energy you will give me, I will work accordingly. From my side there will be no lethargy. Whatever energy you feel necessary to give me, you will bestow on me – I have nothing to say in the matter.”

If someone has pride inwardly that he is moving on by dint of his own strength, he is wrong. How little strength human beings possess! And with that little strength, how far can they move forward! Human beings really do not have anything to be proud of. If there is anything for them to be proud of, it is Parama Puruśa. They should think, “Parama Puruśa is mine, and I am His” – that is the only source of pride. Because of His grace, they will get energy or strength from Him, and with that strength they will move forward. Without His grace, no one can move even a single step forward. And for this people should always remember that by their own efforts they do not make any progress, rather it is due to the wish of Parama Puruśa that they make any progress at all. It is the duty of Parama Puruśa to help them to move forward. This 100% reliance on Parama Puruśa is called “Prapatti” in the scriptures. Sadhakas should always maintain the spirit of “Prapatti” and they will never develop any sort of pride in their minds. “Whatever takes place in the universe and whatever qualities I possess is all due to His grace. He is the Lord of everything; He is the machine-man, and I am simply a machine.” In this third stage, if there is devotion, one can easily move forward without any difficulty; but a person who has no devotion, whose heart is as dry as a desert, will find it impossible to progress.

In this case, the spiritual aspirant will not only look upon the Supreme Entity as His Lord, and not only as the Supreme Progenitor, but as the Supreme Guru, that is, One who is capable of dispelling darkness (“Gu” means darkness, and “Ru” means dispeller), Parama Puruśa alone is the Supreme Guru: Brahmaeva Gururekah náparah – “Brahma alone is the Guru, no one else.” With the help of this Guru, the sádhakas surmount the waves of degrading tendencies in the third stage.

The fourth stage is the phase of pinnacled intellect, when all aims, all objectivities, all desiderata, all longings coincide in a particular point; that is, the mind gets pointed, apexed and pinnacled in this phase. There is no internal trouble here, but external hindrances may come in the form of so many degenerating forces. But we must remember that those with pointed intellect, those with pointed spirituality can never be defeated. They are sure to be victorious, and Parama Puruśa is sure to help them.

In this stage, the Supreme Entity is not only the Lord, the Lord of all Lords, and He is not only the Supreme progenitor, in the third phase He is also the Guru, and in this fourth phase the relationship is just like a piece of paper; the unit consciousness of the spiritual aspirant is one side of the paper and the Cosmic Consciousness of Parama Puruśa is the other side of the paper; they are inseparable, one cannot be removed from the other. By His effulgence the unit existence, the existential faculty of the aspirant gets lighted, gets illumined. With His illumination the aspirant is to move forward and enjoy the Supreme Beatitude and the Supreme Composure.

One need not ask for any thing at this stage; one needs only to move forward with single-pointed mind, and Parama Puruśa will do what is necessary. One day human beings by virtue of their sincere efforts will surely arrive at this stage; whoever is blessed with a human body and a human mind, with a constant longing for union with Parama Puruśa and a deep yearning for selfrealisation, will surely attain this stage. They will surely be established in the Supreme Stance, in the Supreme Entity; it is a must.

And in this fourth stage, hindrances do not come from inside, but from outside; some hindrances, and obstacles may come from degrading and degenerating forces – but those forces cannot ultimately be victorious. The fireflies may make angry faces at the sun or the moon, but by this the moon and the sun are not diminished – rather it is the fireflies who get burnt in the scorching heat of the sun. Similarly all the hindrances and obstacles vanish into nothingness. The victory of humanity is proclaimed through the intense sádhaná of spiritual aspirants. This Supreme Truth applies equally to individuals as well as to the entire universe. When a person attains an exalted state of spirituality, he or she can bring welfare to millions of people, and they can do so due to the grace of Parama Puruśa. So the final word is “Brahma Krpá Hi Kevalam: Gurukrpá Hi Kevalam” – “The grace of Brahma is everything, the grace of Guru and Brahma are one and the same.”

In the history of the world, you will see that against this type of spiritual aspirants who make spiritual progress with the grace of Parama Puruśa, all the degrading and degenerating forces will easily concede defeat. You too should keep moving forward, and you will also attain victory after victory – there is no doubt about it. Therefore continue your efforts tirelessly, do your duty and you will surely be crowned with success.

Ánanda Púrńimá 31 May 1987 DMC, Anandanagar
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Propensities and Pramá

The subject of today’s discourse is “Propensities and Pramá”. As you know, propensities are of two kinds: introversial(1) propensities or Saḿvrtti and extroversial propensities or Pravrtti. What is propensity (Vrtti)? In the case of introversial propensities, the mind moves towards any spiritual pabulum, any psycho-spiritual pabulum, or in certain cases, any developed psychic pabulum, and the flow of the mind is through different channels of mind and psycho-spiritual body. But the ultimate goal is always spiritual although it may apparently be psycho-spiritual or psychic. The subtler the pabulum, the greater is the elevation of the propensities, as they move towards subtler realms.

In the case of extroversial propensities, the movement of mind is towards crude psychic, psycho-physical, or physical pabula. And the mind or psycho-physical body moves through different channels of crude mind or crude psycho-physical body.

So propensities mean not only physical or psychophysical propensities, but also psychic and psycho-spiritual propensities. But one must remember that in the realm of spirituality, there are no propensities.

In the case of microcosm there are both extroversial and introversial propensities (Pravrtti and Samvrtti), but in the case of Macrocosm, there are only introversial ones, no extroversial propensities. The movement of the propensities in Pravrtti is always extroversial, and as there is nothing outside Macrocosm, there cannot be any extroversial movement at all – the movement is always introversial, every movement is within the Macrocosmic arena. So in the case of Parama Puruśa, there are only introversial propensities. Even this expressed quinquelemental universe is within the periphery of the Macrocosmic structure. That is why those who are not cynical or nihilistic in their attitude towards the world, give the philosophical interpretation of the world as “Saḿvrtti bodhicitta” (“internally projected psychic creation, just like a flower of fig”).

In the case of both microcosm and macrocosm, there are many propensities, but they come mainly under fifty groups, and all of these fifty groups have both introversial and extroversial movements. So fifty is multiplied by two: (fifty introversial and fifty extroversial propensities) = one hundred. And since these one hundred propensities move towards the ten directions(2), so one hundred is multiplied by ten: 100 X 10 = 1000. Thus it is said that the Vrttis or propensities (or emanations, manifestations, or flows of propensities) are one thousand in number, and they are all controlled by the multi-propensive plexus of the human body. And the controlling point of this plexus, when pinnacled, touches Parama Puruśa. That state is the state of perfect psychic equilibrium and equipoise – the state of Nivrtti. Nivrtti is the silver line of demarcation between Pravrtti or extroversial propensities, and Samvrtti, or introversial propensities.

What is Pramá? Pramá is psychic equilibrium – equilibrium in the arena of psychic faculty, and equipoise in the arena of psychic mass. In the final stage of Pramá, when there is absolute equilibrium and equipoise in psychic faculty and mass, then the triangle of forces, the triangle of equilibrium, remains undisturbed. (Pra – má + d́a + t́a suffix = Pramá).

Now, as I have already said, extroversial propensities move towards crude objects, and introversial propensities move towards the Subtlest Entity. As a result of these extroversial propensities, human beings and other living beings maintain their relationship with the earth. Without the existence of extroversial propensities, no living entity can exist properly on earth, and without the existence of introversial propensities, one loses one’s all mental faculties; the psychic flow cannot move upward towards subtler levels of existence, and so the mind gradually becomes crudified like stone or iron. All sense of humanity, all refinement and finer sensibilities are smashed into smithereens: the whole human existence is razed to its crudest foundations. That is why those philosophers who propagate materialism in fact mislead human beings towards extroversial propensities and goad them towards crude objects. Is such a state desirable? Certainly not. As there is no scope of Nivrtti, there is no equilibrium or equipoise, human beings gradually identify themselves with crude physicality or matter like stone, soil etc. In philosophical terms this is called the state of Prakrtiliina, i.e., one becomes one with nature.

Thus human beings will have to move forward towards the Supreme Entity in the multipropensive plexus along the path of introversial propensities; their minds must be elevated. But extroversial propensities will always remain in all living creatures. So while moving along this path one will have to maintain adjustment with Pravrtti, the extroversial propensities: they cannot be entirely crushed.

Even on the path of introversial propensities there are various obstacles, and those obstacles create uneasiness in the human mind. So human beings will have to move towards the Supreme Entity while simultaneously fighting against these obstacles which are known as Páshas and Ripus, internal and external enemies. As a result of their fight, human beings are established in the supreme stance of Nivrtti; and when they attain that pinnacled point in the highest cakra (Parama Pada) in the multipropensive plexus, they reach the supreme goal in human life. Then human beings no longer remain humans: they become veritable gods in human frame.

It is possible for one and all to reach this supreme stance; it needs only effort, sincerity, and constant intuitional practice, and also a wee bit of the grace of Parama Puruśa. You know that divine grace does not depend on any logic; it depends only on the whims of Parama Puruśa. If Parama Puruśa is satisfied with your intuitional practice, with your sincere zeal then He may bless you so that you can easily reach that Supreme Stance. But if He does not bless you, then you may attain the goal in theory, but not in practice. Thus everyone will have to seek His blessing in order to reach the goal. We say that spiritual progress is effected by the application of positive microvita; but in fact even microvitum is nothing but the grace of Parama Puruśa. Let human beings perform virtuous deeds, practise meditation, serve the suffering humanity, and in return they will attain His grace. Then by His grace they will certainly reach their goal when all the introversial propensities and all the extroversial propensities reach the state of Nivrtti. Not only human beings, but also animals and plants will reach that highest stance with the help of His grace. What is not possible with His grace? Everything is possible.

Human beings cannot demand that Parama Puruśa grace them; at the most they can only entreat Him for His blessing. It is said, Brahma Krpá Hi Kevalam, Guru Krpá Hi Kevalam. “The grace of Brahma, and the grace of Guru is all.” Mahadkrpayaeva bhagavadkrpá leshád vá: “The grace of a great person and a wee bit of the grace of Parama Puruśa is required.” Not much, but only a wee bit of Cosmic grace will suffice.

You should always remember that you do not belong to an ordinary family, to an ordinary lineage. Those who are the sons and daughters of Parama Puruśa certainly cannot belong to an ordinary lineage. You have a personal relationship with Parama Puruśa, and because of that intimate relation you can say to Him, “Oh Parama Puruśa, you know me very well; so if You think it proper, You may bestow Your grace upon me. But it depends on You.” Parama Puruśa certainly has great love and affection for His children; He will certainly want His sons and daughters to reach their ultimate goal. And whatever bliss human beings may attain by reaching that Supreme Stance, I know that in Parama Puruśa’s mind the happiness will be even more. Victory to you all.

1 January 1988 DMC, Anandanagar

Footnotes

(1) Introversial movement means movement from psychic to psycho-spiritual to spiritual. –Trans.

(2) The six directions of Pradisha (north, south, east, west, above and below) and the four directions of Anudisha (north-east, north-west, south-east and south-west). –Trans.
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Macropsychic Conation and Micropsychic Longings

The subject of today’s discourse is “Macropsychic Conation and Micropsychic Longings.” The microcosm cannot remain without thinking – to remain at a standstill is not its nature. Think it must. And is the Macrocosm also compelled to think? Partly yes, partly no. When the balance in the triangle of binding fetters is maintained, there is no expression of creation, and then the Macrocosm does not think at all. But as soon as the supreme triangle is imbalanced and its equilibrium and equipoise are lost, then the attributional expressions of creation start from one of the vertices of the triangle, and then the Macrocosm also cannot remain without thinking. It is bound to think of something; it thinks of its created objects. A microcosm, a unit being, may think, “I am an insignificant person, I am not educated, I have neither intellect nor erudition nor wealth. Does Parama Puruśa think of me also? – Me, a very small insignificant microcosm?” They should remember that Parama Puruśa not only does think of them, He is bound to think of them by force of circumstances. Parama Puruśa cannot think, “These are just very ordinary human beings merely managing to make both ends meet – I can’t think of them!” He cannot think like this, because by providential decree the Macrocosm is bound to think of His created objects – He cannot forget them.

And does He think only of a human being, or only of a white ant? No, He thinks of all.

Sama pluśińá sáma mashakena

Sama nágena sama ebhistribhih lakaeh.

He looks upon a tiny white ant with as much love and affection as on a mosquito. Nor does He think of a large mammoth more than other entities, for a mammoth has a mind just as an ant has. So He thinks equally of all: He thinks of a white ant or a mosquito with the same seriousness as of a mammoth or an elephant, and He attaches same importance to each individual creature as to all the three worlds. So you understand that you are not at all insignificant: your existential value is very great.

Just as the Macrocosm thinks of the microcosm, so the microcosm also thinks of the Macrocosm: Macrocosm meditates on microcosm and microcosm meditates on Macrocosm. But what happens as a result of this mutual thinking? The microcosms attract the Macrocosm within themselves, and the Macrocosm arouses supreme devotion in the microcosms, and bestows permanent liberation upon them.

Because of this meditative emanation of the Macrocosm, the universe moves, and because of the longings of the microcosm for the Macrocosm, the unit moves from zero point to the vast range of infinity. When the mental object of the unit mind is crude, the unit mind drifts away from the Macrocosm; but even while thinking of crude objects, if one ideates on Consciousness even for some time one attains a certain degree of progress and moves towards Parama Puruśa, towards permanent liberation. This is the eternal liilá of Parama Puruśa. When human beings bring something within the scope of their intellect, and by perceiving and observing it closely, can understand the cause behind it, this is called kriidá; and when the cause is beyond the scope of their thinking it is called liilá. Whatever the Macrocosm does is beyond the periphery of the human intellect, and that is why whatever He does is His liilá.

In the process of thinking, if the microcosm’s full energy of thought is devoted to Parama Puruśa, then suspension of thought will result, and a temporary state of effortlessness or inaction of mind which is called yoga.

Sarvacintá parityágo

Niscinto yoga ucyate

Two plus two equals four: this addition is called yoga; and the merger of the unit mind in the Cosmic Mind is also called yoga. But the difference between these two types of yoga is that one is the yoga of addition (yuj + ghaiṋ) and the other is the yoga of unification of unit mind with Macrocosmic Mind (yunj + ghaiṋ). If you put sand and sugar together, they become mixed but they do not become one – the sand and sugar are still separate. But if sugar and water are mixed together they become one – sugar water. Can you separate the sugar from the water? No, you cannot, because they are already unified.

Now, these two processes are occurring simultaneously – micropsychic conation and micropsychic longing: but the difference between the thought of Macrocosm and of microcosm is that what the microcosm thinks is an auto-internal projection; but what the Macrocosm thinks, His auto-internal projection is the attributional emanation of the universe. He creates everything within; there is nothing without. Everything in this universe, even a blade of grass, is within His vast mind, within the mind of the Great Puruśa, the Great Entity, the Macrocosm. The auto-internal projection of the Macrocosm is the outer external projection for the microcosm: it becomes an outer reality.

But the auto-internal projection of the microcosm is simply a psychic phenomenon, which although it may be important for that microcosm, has no value for another microcosm because that other microcosm will not feel or realize it as a reality. This is the fundamental difference be tween Macropsychic conation and micropsychic longings: Macropsychic conation, what the Macrocosm thinks, is a reality for the microcosms, whereas micropsychic longings and desires are created on the basis of the external experience of the microcosms projected within their small minds, and have no real value in this universe. Macro-psychic conation, based on Macropsychic existence has the faculty of greatness, and micropsychic longings created by micropsychic entities have the faculty of desiring or wanting something from somebody else. This is the difference: the attribution of the Cosmic Mind is greatness, and that of the unit mind is smallness.

Etávupádhi para jiivayostayo

Samyag nirásena para na jiivo

Rájyaḿ naŕendrasya bhat́asya khetáka

Stayorapohena bhat́o na rájá.

Tayorvirodho’yamupádhih kalpito

Navástavah kashcidupádhireśah

Ishádya máyá mahadádikárańaḿ

Jiivasya káyaḿ shrńu paiṋcakośam

The attribute of controlling everything internally and externally is the wont of Macrocosm, and that of being guided by the guiding faculty of Macrocosm is the wont of microcosm. By dint of one’s own sádhaná – by taking the Supreme as its object and ascribing Godhood to whatever it sees, feels or realizes through different inferences, the microcosm becomes one with the Macrocosm and acquires the faculty of Macrocosm. This is the goal of human life.

Now, those who think that this universe is not a reality because it is a Macropsychic emanation, are not thinking in the proper way. Yes, this Macropsychic conation is a passing show, a moving reality – it is not a static reality. Is there any static reality in this universe? No, everything moves, nothing is static, for staticism is not the wont of this universe – mobility is the wont of the universe. Long ago, about four and a half billion years ago, when this planet first dissociated from the sun, it was only a ball of burning gases. Gradually it became transmuted into liquid, and then a layer of solid formed on that liquid matter. You may have noticed that whenever there is a layer of solid on a pot of boiling milk, the entire surface is not uniformly level: it is uneven, with some portion a bit high, some portion a bit low. In exactly the same way, on this earth a portion of that outer solid layer on the liquid was called Gondwanaland, and the eastern part of Gondwanaland was known as Ráŕh. In this area there were red metals and non-metals in the soil, and so it was called laterite or reddish soil – “Ráŕh” in the Austrik language. From the high snowcapped mountains of Ráŕh flowed large rivers – the present Damodar, Mayurákśii, Ajay, Kaḿsávatii, and Suvarńarekhá; and as human civilization progressed, larger ships used to sail on those ice-fed rivers. Still later, as the result of tempestuous rains, those great mountains eroded; the soil began to slip away, and the mountains lost their height. There was no more snow on the peaks, and the rivers were no longer fed by melted ice. They were only fed by the rains, and thus they shrank in size. The rivers you see in Ráhr are all small rivers now; but if you look carefully you will observe that their beds are very wide. If you travel between Bhedia and Bolpur you will see that the river bed of the Ajay river is very wide, but the water current is now flowing only through one side of the bed. The same applies to the Damodara and the Mayúrákśii also.

Thus everything undergoes metamorphosis and transformation in this way. Can we dismiss all these things as simply unreal? No, we cannot. Besides, the very nature of imagination is mobility: whatever the Macrocosm thinks is also moving, and so the whole universe is always in a continuous state of flux. The once snowcapped mountains of Ráhr no longer have ice on their peaks, and are now reduced to humble hills – in some cases, to very small hills. One day they will become level with the earth, and there will remain only undulating laterite soil. This sort of metamorphosis is natural as the universe is a dynamic reality. The microcosm will have to maintain adjustment with this moving reality, and in harmony with its waves, flow ever onwards towards eternity, towards salvation.

The microcosmic mind is a mere bubble, a mere spark of the Macrocosmic Mind. Then how can the unit mind dare to deny the Cosmic Mind? If human beings try to trace the cause behind this divine Liilá or sport, they will never succeed, because the Cosmic Mind is the source of all causes, the source of all the unit minds. Now if the unit minds want to know the cause, they will have to go back to the Supreme Source; but it is impossible for them to do this. If they ideate on the Supreme, then one day all their thoughts will be suspended in Parama Puruśa, and they will no longer be able to think – their minds will stop functioning. In that state of mindlessness, there remains only the Soul or Self (Átman). So if you really want to reach the source of your life you will have to lose your mind, and when your mind is non-existent, how can you run after that Supreme Entity? In logic this is called the fallacy of infinite regress: your mind cannot make any statement about an Entity whose origin must remain forever unknown.

So the microcosms must think, “We are moving towards the Supreme Source of all – we are going to surrender ourselves at the feet of Parama Puruśa.” When human beings consider themselves as superior or powerful entities, then they view themselves as the subject, and the One to whom they are moving becomes the object. When people’s goal of life is crude – wealth, power etc., then their hidden intention is to acquire more and more satisfaction and comfort for themselves (khud parastii or self-centered). But when they want to give satisfaction to Parama Puruśa and move towards Him, it is called khudáparastii or God-centered. This is the difference between a sádhaka and a non-sádhaka: a non-sádhaka is khudá parastii, whereas a sádhaka is khudá parastii.

You boys and you girls, do you realize why you were born? You were born to do something to please Parama Puruśa. Always move towards Parama Puruśa through your actions, through your thoughts, through your contemplation, and your goal will be attained, your purpose in coming to this world will be fulfilled. The only duty of human beings is to move along the path of righteousness until they reach the Supreme Entity, they touch the sweet feet of the Supreme Entity, they cannot stop their movement.

Now, how will they move? By maintaining a proper adjustment with the external world, by rendering maximum service to the external world in all possible ways. Thus the unit entity will move towards Supreme Fulfilment while the hands and feet and mind are fully utilized in service to the external world.

You must lift your minds above all feeling of differences – difference among human beings like social disparities or economic disparities – differences between human and other living creatures – and differences between living and non-living creatures. You must move along the path of Neohumanism towards the Supreme Goal with your mind moving like a subterranean flow. Until that Supreme Goal is reached, you will have to tirelessly advance, ignoring all fatigue and exhaustion. You must reflect in your personal life the very spirit of “caraeveti, caraeveti” – move ever onwards, move ever onwards. May you be victorious.

29 May 1988 DMC, Anandanagar
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Subháśita Saḿgraha Part 18

Yoga Psychology [a compilation]

Notes:

this version: is the Yoga Psychology, 3rd edition, 5th impression (printing), version (obvious spelling, punctuation and typographical mistakes only may have been corrected). I.e., this is the most up-to-date version as of the present Electronic Edition.

Biological Transformation Associated with Psychic Metamorphosis and Vice Versa

The subject of today’s discourse is “Biological Transformation Associated with Psychic Metamorphosis and Vice Versa”. This applies to the Macrocosm as much as to the microcosms. In the phase of extroversion, one Suprapsychic Entity is transmuted into many Prakrti-influenced physical entities: the Entity which was psychic is transmuted into numerous physicalities. In this connection the Vedas observe: Eko’ham bahusyáma – “I am one but I shall become many.” This “I” feeling is something psychic, an ectoplasmic vibration within or without the realm of the physical structure.

In this transformation of One into many, or rather in this phase of extroversion, numerous individual physical structures emerge from a singular vibration: thus this psychic Entity is gradually transformed into crude matter. Each and every fractional wave of the vast Cosmic Mind then takes the form of an individual animate or inanimate structure.

In the phase of introversion, the reverse takes place: in this phase, individual microcosms move forward with the ideation of the Supreme One, and their multiplicities are transformed into the supreme unicity. As long as there are physicalities, there are material differences; but as these individual physicalities move towards the Supreme Goal, the final desideratum, their multiplicities rapidly decrease, and ultimately they are converted into one Supracosmic or Macrocosmic Entity. That is to say, the whole process of movement is from the state of unicity in the psychic arena to the multiplicities in the physical sphere, and vice versa. In the extroversial phase of expression [saiṋcara], the psychic One becomes physically many – the uni-psychic becomes multi-physical; and in the introversial phase [pratisaiṋcara], multi-physical is transmuted into uni-psychic. This is the eternal sport (liilá) of Parama Puruśa [Supreme Consciousness].

In the past, [many] millions of years ago, living beings came onto this earth. In those early days in the Tertiary Age and especially in the Cretarian [Cretaceous] Age, there were many gigantic animals and plants; (human beings did not appear until approximately one million years ago). Those huge trees and animals possessed very simple living cells without much complexity; most of the cells were only of one type. There are some trees even now which have the same kind of simple cells, for example ferns, to which I have given the Sanskrit name puráńiká. These types of plants were multi-cellular, but their protozoic structure was uniform in character; the same was the case with some other living beings also. For example, there were gigantic animals like dinosaurs, brontosaurus, kakt́esiyás, etc., which possessed very simple physical structures: the number of cells in their body was great, but the degree of intercellular difference was almost negligible.

These creatures underwent changes according to changes in time, space and person, according to changes in climatic conditions – not only on this earth but also on other planets which are inhabited by living beings. Suddenly, between one age and the next, there occurred an abnormal situation created by an ice age, when the temperature fell far below zero degrees. During that ice age, whether long or short, the animals went into hibernation. Many of them became extinct and disappeared after hibernation; because of their intellectual deficiency those gigantic creatures of the Cretarian [Cretaceous] Age had to leave the world – they were vanquished in the struggle for existence. But those creatures which did survive underwent physical changes, and also psycho-physical or bio-psychic changes. The complexity of their cells increased and their bodies gradually became smaller, and eventually their mental power also increased. That is, the physical body first became very big, and after attaining a particular shape, the structure became complicated or complex; and from that moment, in the next stage or phase, as they moved along the path of introversion towards the Supreme Desideratum, their physical body went on diminishing in size and their psychic body was strengthened – their intellect increased. This is the adjustment or equilibrium or equipoise between biological structures and psychic metamorphosis.

For example, huge reptiles which came onto this earth [millions of] years ago gradually became lizards, crocodiles, alligators and salamanders. Another huge creature which gradually developed into a smaller size was the mammoth which evolved into an elephant; but it did not become an elephant overnight – there was an intermediary stage between the mammoth and the elephant. Thus big animals became extinct, and in their place small animals appeared. (Once I said that this is not the age of small countries or big animals. Big animals will have to yield their place to the small; and small countries will have to join together in federations and confederations, or else scientific planning and development will not be possible.)

Thus in the gradual process of evolution we can observe that the crude physicality of creatures is being converted into subtlety – their physical strength is fast being metamorphosed into psychic vitality – and materiality is being converted into consciousness. Similarly, it can be understood that the undeveloped creatures of the present, in whom this physical aspect is all-important, will gradually be transformed in the phase of pratisaiṋcara into more subtle mental beings; gradually their physical aspect will decrease and the psychic aspect will become predominant. This will be true of plants also. As there is increased complexity in the psychic sphere, there will be a corresponding increase of complexity in the physical sphere, as these two are inseparable and must maintain adjustment with each other. In this way the whole universe will gradually become predominantly mental. We see before our very eyes that the gigantic animals of the hoary past, which were undeveloped in intellect, consequently became extinct. Human beings, too, will gradually become totally transformed into completely different creatures: their psychic development will greatly increase, and they will engage themselves in the pursuit of higher knowledge and more and more psycho-spiritual pursuits.

In this process, psycho-physical adjustment will create a great change in the physical body also. For example, the skin of the ancient creatures was very thick, for with this thick skin they used to resist the cold. During the ice age only those creatures with thick skin could survive. The early humans had less hair on their bodies; but the more they evolved psychically, their skin became thinner and the amount of hair increased. Buffaloes are the same as they were in the prehistoric age – they have no sense of responsibility. If while pulling a cart they happen to pass by a pond of water, they will plunge straight into the pool dragging the cart behind. Cows, on the other hand, have developed somewhat psychically and are more intelligent than buffaloes. The skin of buffaloes is very thick and the amount of hair on their bodies is less, but the skin of cows is thin and there is more hair on their bodies. This indicates that they are comparatively evolved. So the change in the psychic sphere brings about a corresponding change in the physical sphere as well. And thus in the process of evolution at present, living beings are more physical than psychic, but in the future they will become more psychic than physical. Now the element of physicality is predominant, but in future the psychic element will become predominant and the physical aspect will become secondary. All the ectoplasmic and endoplasmic potentialities of the entire creation are fast being converted into psychic potentialities.

So in this phase of introversial movement, when crude physicality is being transmuted into psychic, we can expect that the day is sure to come when the whole world will move from the subtle psychic realm and cross the threshold of the still more subtle spiritual world. And that day when the entire living world – dashing through a transitory phase of psychic – will become spiritual will not be in the distant future.

The eternal game (liilá) of Parama Puruśa is in process (when we do not know the cause of something we call it liilá and when we discover the cause we call it kriid́á); and due to this eternal game of Parama Puruśa, matter is converted into mind, and mind into consciousness, and finally unit consciousness into Supreme Consciousness. That is, first the One becomes many and then the many ultimately become One. Parama Puruśa certainly showers His grace upon the microcosmic beings, because they have all emerged from His Macrocosmic thought-waves. And in the final stage of His Cosmic thought-waves, He absorbs all the individual microcosms into His vast Macrocosmic body. The microcosms emerge from Him and finally merge back into Him.

Mayyeva sakalaḿ játaḿ mayi sarvaḿ pratiśt́hitam;

Mayi sarvaḿ layaḿ yáti tad Brahmádvayamasmyaham.

[Everything is born out of Me, everything is maintained in Me; Everything finally merges in Me; I am that Brahma – One without a second.]

If there is only one entity, there is no bliss. Just think, if you were alone in this universe, it would not be possible for you to live – you would become mad. Is it not so? When you remain together with all your friends and relatives, how joyful you feel! Suppose you meet someone after two months or two years, you say, “How are you? What’s the news? I saw you three years ago at Vaeshákhii Púrńimá DMC [a spiritual congregation]!” In this way you talk among yourselves. And do you not offer liit́i [an Indian delicacy] to each other at that time, saying, “Come, sit, let’s have some liit́i!” Had you been alone, how difficult it would have been! Regarding Parama Puruśa it is said:

Sa vá eśa tadá draśtá na pashyaddrst́amekarát́;

Me ne shantamivatmánam suptashaktirasuptadrk.

Ná sadásiinoo sadásiittadániim;

Ná siidrajo no vyomá paro yat.

Kimávariivah kuhakasya sharmannambhah;

Kimásiid gahanaḿ gabhiiram.

Na mrtyurásiidamrtaḿ na tarhi na rátryá;

Ahńs ásiit praketah.

Ániidavataḿ svadhayá takedam;

Tasmáddhányanna parah kiḿ ca nása.

Tamásiittamasá guŕ ahmagrepraketam;

Salilaḿ sarvamá idaḿ.

Tucchyená bhavpihitaḿ yadásiitta;

Pasastanmahinájayataekam.

Kámastadagre samavartatádhi manaso;

Retah prathamaḿ yadásiit.

Sato bandhumasatii niravindan hrdi pratiisyá;

Kavayo maniisá.

Tirashciino vitato rashmiresá madhah;

Svidásiidupari svidásiit.

Ásanmahimána ásanta;

Svadhá avastát prásatih parastát.

Ko addhá veda ka iha pravocat kuta;

Ajátá kuta iyaḿ visŕ stih.

Arvág devá asya visarjanenáthá;

Ko veda yata ávabhúva.

Iyaḿ visrśtiryata ávabhúva yadi bá;

Dadhe yadi vána.

Yo asyádhyakśah parame byomanta;

So aunja veda yadi vána veda.(1)

My Parama Puruśa was alone – just imagine what great trouble He had to undergo! He had the capacity to see everything but there was nothing to be seen. One can see only if there is a second entity, but in that phase of creation there was no second entity to be seen. Who was there for Him to scold? – “Why is your out-turn not satisfactory? Give your word that from now on you will work satisfactorily!” To whom could He thus speak if there was no second entity to talk to? So Parama Puruśa thought to Himself, “Now I am alone, but I will become many.” Parama Puruśa wants an ever-increasing family so He can play with His dear children.

So your future is bright – not only bright, but guaranteed. A new spiritual life free from all sorts of dogma is sure to come in the near future. In this phase of introversion, in this eternal game of Parama Puruśa in which the physical, psychic and spiritual entities are all moving forward, one day the mental realm will be elevated to the spiritual, and unit consciousness will become one with Cosmic Consciousness. Parama Puruśa is also waiting for that auspicious day. He is with you – He will give you proper direction so that with His gospels for the salvation of the universal creation, you will reach your goal without much difficulty.

He will do what is necessary. You just go on obeying Him, just go on doing His work and adhere to what He says with all your energy. Let the speed of His introversial thinking be accelerated by your noble actions and by your spiritual pursuits. Let that golden day come at the earliest and make your life effulgent.

1 January 1989 DMC, Anandanagar

Footnotes

(1) These shlokas (couplets) are taken from the “Násadiiya Súkta” – the first canto of the Rgveda – composed about fifteen thousand years ago by Aryan sages. They illustrate how philosophical enquiry first arose in the minds of the ancient sages. –Eds.
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Cult, Inference and Propensity

The subject of today’s discourse is “Cult, Inference and Propensity.” The path that leads or goads the aspirant unto Parama Puruśa is “cult” in the true spirit of the term. Where the goal is something finite, where the pabulum is something limited, the path and the movement cannot be treated as cult.

Spiritual practice is based on cult: adherence to the doctrine of cult is started and practised in the primordial phase by the doer “I” of all living beings. The doer “I” keeps on thinking, “I am working, I am eating, I am seeing, I do not know anything, I know so many things.”

In living beings other than humans, the doer “I” is not properly expressed, and that is why they cannot establish their individual identity or do spiritual practice. In certain animals like dogs and monkeys, the doer “I” is a bit more expressed or developed than in other creatures. That is why in the future they may also be in a position to do this practice.

You should also remember that this doer “I” performs spiritual practice with the help of vital energy, not with the help of positive or negative microvita. In fact, the vital energy accelerates the speed of spiritual progress. Microvita, positive or negative, help the aspirant in his or her movement, but the aspirant cannot utilize the microvita.

When the doer “I” of the aspirant is goaded towards the Supreme Entity, it uses the vital energy acquired through different quinquelemental factors, passing through different planes of inferences, and through different propensities of the human mind, without suppressing those propensities of the mind. The question of suppression, repression and oppression does not arise in the realm of spiritual cult. You are simply to maintain equilibrium and equipoise – that is, you are to move maintaining proper parallelism with the fundamental propensities of the human mind. So spiritual practice is performed by the doer “I” with the help of energy, of so many energies which are converted into vital energy when they pass through the different planes of inferences.

It is not proper to think that this movement, this spiritual advancement, is something purely of individual character. No entity in this universe exists individually. Ours is a universal family. Each and every entity – living and non-living, moving and non-moving – helps others in maintaining not only their equilibrium, but also the equipoise of the entire universe, not only of this small planet Earth. We are to move together with all.

Even if an ant dies a premature death, it is bound to jeopardize the balance of the entire universe. Even if a 110 year old widow thinks that her life has no existential value on this planet, that she is a mere burden to society, it is a defective idea. No – even the life of such an old widow contributes to maintaining the balance of the universe. If such an old person dies prematurely, it is bound to jeopardize the balance of the universal society.

If people think that they will make steady progress in the spiritual sphere even if the society goes to the dogs, they are mistaken. You who are genuine spiritualists should practise spiritual cult thinking that by doing so you will become effective in maintaining the universal balance. You must think, “I will personally move towards the supreme desideratum, and at the same time I will try to assist those who are suffering from despair, those steeped in blind superstition and those wallowing in poverty.” Our family is universal, our abode is also universal.

Hararme pitá gaorii mátá

Svadesha bhuvanatrayam.

“The Universal Father, Shiva, is our Father. The Universal Mother, Gaorii, is our Mother. She is the causal matrix. And this universe is our homeland.”

This spiritual cult is the only cult; others are not cult, they are mere dogma. If the cult is proper – if it is cult in the true spirit of the term – it creates a sort of subtlety in one’s mental flow. Under such circumstances, we receive necessary help from positive microvita. This help that we receive by dint of our spiritual practices is composed of eight occult powers. These powers are known as “occult” because they are acquired through cult. But while acquiring these occult or so-called “miraculous” powers, we cannot do anything without the help of positive microvita. These occult powers are ańimá, laghimá, mahimá, iishitva, vashvitva, prakámya, prápti and antaryámitva. The entity who is endowed with all of them is known as “Iishvara”.

Ańimá means “converting one’s psychic existence into a small point and then transforming it into a minimum entity.” One may understand anything by entering into each and every physical particle and becoming one with the different waves of expression and emanation, by dancing with the wavelengths of objects or ideas. Unless and until one’s very psychic existence is converted into a point, one cannot move or dance according to the wavelengths of objects or ideas. This occult power acquired through positive microvita is called “ańimá”.

Laghimá makes the mind light, free from the bondages of so many liabilities. This carefree mind, freed from the fetters of materialistic bondages, can understand and think properly. So by dint of this occult power, one may understand any idea, subtle or crude, in the abstract realm.

Unless you understand how much pain and sorrow is accumulated in others’ minds, how many tears well up in their eyes, you cannot alleviate their sorrows and sufferings. Through laghimá, you can acquire this particular power to study others’ minds.

The third one is mahimá or expansion of mind. With the help of positive microvita, mind can be expanded. The radius of the mind may cover the entire universe, and we may have ideas about different subjects even without reading books and literature. And in this way, too, we may feel our oneness with the varied entities of this universe – unity in variety, unity in diversity. By associating our benevolent thoughts with each and every entity, we will contribute to universal progress and prosperity.

Iishitva enables the spiritual aspirant to guide other minds who suffer from different psychic ailments. So many people in this world are crying in pain and agony. So many miseries and afflictions have paralysed human beings physically and mentally. In leading this afflicted humanity to their physical progress and psychic well-being, this occult power of iishitva will help you tremendously. It can be achieved through positive microvita which is in turn acquired through the regular practice of cult. By sitting idle and crying constantly one cannot achieve this.

Vashvitva helps a person to bring defective ideas, or people goaded by defective ideas, unto the path of supreme greatness. If people are to be guided towards their definite progress, they will first have to be brought under one’s control. If such people work haphazardly and do not follow the right path, they cannot be expected to reach the state of welfare. So, if you really want to help people, you will have to bring them under control and then direct them along the right path to their goal. This occult power can be achieved through positive microvita.

Prakámya or the right mode of thinking aimed at promoting universal welfare, brings light to the entire universe. Through this occult power, spiritual aspirants acquire what is needed to serve the entire world.

Prápti means helping oneself and helping the souls of so many people to acquire and be benefited by the grace of the supreme.

And the eighth one is antaryámitva – to be able to enter within the ectoplasmic or endoplasmic structures of others, and thereby to know the pains and pleasures, the hopes, aspirations and longings of others to guide them properly. It is somewhat like the transmigration of souls. Regarding this eighth occult power, spiritual cult alone will not suffice – it requires the special grace of Parama Puruśa.

There is yet another occult power – the power of omniscience, to be all-knowing. This power of omniscience cannot be achieved only through the practice of cult, nor with the help of positive microvita – one must reach the height of devotion and achieve the grace of the supreme. Otherwise, even if people dash their heads against a wall, they still cannot acquire omniscience with the help of positive microvita.

And above all occult powers is the supreme knowledge – ensconcement in Parama Puruśa. This is not only a sort of omniscience, rather it elevates the aspirant to be one with the supreme cognitive faculty. Of course, those who are already endowed with devotion will automatically acquire this power.

Bhaktih bhagavato sevá, bhaktih prema svarúpińii,

Bhaktiránanda rúpáca, bhaktih bhaktasya jiivanam.

“Devotion means service unto the Lord. Devotion is of the nature of selfless love. Devotion is bliss incarnate. Devotion is the very life of the devotee.”

Devotion means working in the service of the Supreme according to His satisfaction. Without devotion, one’s mind cannot rise beyond the pituitary gland – if one wants to take the mind beyond that, one needs devotion. So the supreme spiritual progress of microcosms is never possible without devotion.

If you have devotion, you can call Parama Puruśa to you; He will certainly come to you, rather He must come to you. For this, you may or may not have anything else, but if you have devotion, you have everything. By dint of that, one attains Parama Puruśa, one becomes identified with Him. This is the summum bonum of human life.

Regarding prema or selfless love, it is said:

Samyauṋmasrńito shánto mamatvátishayáunkitah;

Bháva sá eva sándrátmá budhaeh prema nigadyate.

“The attitude which makes the mind smooth and placid, and radiant with the deepest love for the Lord, is called “bháva”. Wise people call this “prema” or “divine love”.

Prema is the attraction for Parama Puruśa overcoming the attraction for all other finite objects. Those who are endowed with such divine love are bound to receive the grace of Parama Puruśa – they need not worry about it. If they practise the spiritual cult regularly, positive microvita are sure to help them. Those who arouse devotion through action and knowledge are certain to attain the grace of Parama Puruśa. This grace need not be huge in quantity – even a wee bit of it will be enough.

Mahatkrpayaeva bhagavatkrpáleshádvá.

“One can attain the supreme stance by the blessings of the exalted ones, as well as a wee bit of Macrocosmic grace.”

Only such people endowed with the grace of the supreme are in the best position to render maximum service to this universe.

While practising spiritual cult, it should be remembered that spiritual aspirants must not practise in order to acquire these occult powers. The goal of spiritual practice is to realize the Supreme Entity. To search for any other thing is wrong. Occult powers are just like the dust on the roadside. The attraction for Parama Puruśa is the most valuable object – all else is only the dust of the earth.

Hence the spiritual aspirant must not run after these inconsequential occult powers, although while prasticing spiritual cult they may develop. You must not forget that all your achievements must maintain adjustment with the main propensities of the mind, and in the process of adjustment, all these eight types of occult powers present themselves to the spiritual aspirant.

Sádhaná starts in the plane of physicality and moves towards the physico-psychic plane. This first phase of sádhaná is performed by the “doer I”. Then from the physico-psychic plane to the pure psychic plane, and from the pure psychic plane to the psycho-spiritual plane – this portion of sádhaná is done by the “knower I”.

In the final stage of sádhaná, the pure spiritual phase, none of these can help the spiritual aspirant; even positive and negative microvita cannot function above the psycho-spiritual level, beyond the pituitary gland. No vibration is of any help. In such circumstances, finally you will have to depend on the grace of the supreme and nothing else. One is obliged to declare, Brahmakrpáhi kevalam, that is, the grace of Parama Puruśa is everything.

Everything in this universe is created, everything survives and everything ultimately dissolves in and through Him. Regarding this Supreme Entity, the scriptures say,

Yato vishvaḿ samudhútaḿ

Yena játaiṋca tiśthati;

Yasmin sarváni liiyanta

Jineyam tadbrama lakśanach.

“Out of the grace of the supreme, the universe has emerged; due to His grace, the universe preserves its existence; and because of His grace, everything will finally dissolve in Him.”

So the final word in the realm of spirituality is the supreme grace of Parama Puruśa. Intelligent people will understand this supreme truth and move accordingly. It is true not only in the physical level, nor in the physico-psychic level, nor in the psychic, nor in the psycho-spiritual level, but in all levels.

Finally, whatever you say or think, everything is finally embedded in the grace of Parama Puruśa. The sooner this fundamental truth is realized, the better it will be for all.

4 June 1989 DMC, Anandanagar

Published in: 

Microvitum in a Nutshell [a compilation]
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The Cult of Spirituality – the Cult of Pinnacled Order

You know, spiritualism and spirituality are not the same thing. “Spiritualism” means something which concerns ghosts, and “spirituality” is something which concerns the Supreme Cognitive Principle. So there is a heaven-and-hell difference between the terms “spiritualism” and “spirituality”. We are concerned with spirituality.

Now, for all actions, be they intellectual, intuitional, or purely psychic, there must be a base, a standing point, a starting-point. And there must also be a goal – a Supreme Desideratum. For this cult of spirituality, the base is morality; without morality nothing can be done. And morality concerns two types of waves: one, psycho-physical emanations; and another, physico-psychic waves, physico-psychic movement. In the case of psycho-physical emanations, one should have proper control, proper regulation, over those emanative flows. And in the case of physico-psychic movement, one should maintain a proper adjustment between the external world and the internal world, between external physicality and the internal subjective world. The goal is the attainment of that supreme stance where there will be justice and fair play for all inanimate and animate beings.

Práńáh yathátmano’bhiiśt́áh bhútánám api te tathá;

Atmaopamyena bhútánám dayáḿ kurvanti sádhavah.

[Just as my life is dear to me, similarly the life of another creature is dear to it. Every entity loves its own existence. In the light of this truth, evolved human beings feel mercy for each and every object of this creation.]

You should remember this. This sort of remembrance is called sádhu dharma or Bhágavata dharma, and the person who practises this cult is a true sádhu [renunciant]. So there must not be any gap between your thinking and your actions. If there is any gap, that gap should be minimized step by step, and finally thought and action should coincide. So on your plane of morality, there are two divisions: psycho-physical emanation and physico-psychic movement. In Sanskrit, this psycho-physical emanation is called Yama and physico-psychic movement is called Niyama.

Preaching disparity amongst human beings, or disparity amongst living beings – human beings, animals, birds, plants, etc. – is not morality. The supreme equality, the supreme spiritual stance, cannot be achieved where there is any thought of disparity. So at the very start one must practise these two types of morality and become one with them.

Now morality is the base and the supreme stance is the goal. Morality propels the microcosms towards Him without break or pause. Since Parama Puruśa [Supreme Consciousness] is attracting all entities towards Himself, in Sanskrit He is called “Krśńa”. (One of the meanings of the word krśńa is “one who attracts”. Another meaning is “the entity on whom the existence of other entities depends”.)

Thus, on the one hand, Parama Puruśa is attracting the spiritual aspirants to move ahead; and on the other hand, the spiritual aspirants, by dint of their own efforts, their own moral force, are also moving towards Him. Because of these sources of impetus, human beings arrive at their destination. If some people feel that Parama Puruśa is not sympathetic or gracious towards them, that He is not attracting them, in that case I will advise them to become more established in morality, and then they will instantly feel the grace of Parama Puruśa, because it is through their own moral force that they will move forward. Parama Puruśa does His duty of attracting them, and they have their own duty to move towards the goal. Let the sádhakas [spiritual aspirants] do their duty, and let Parama Puruśa do His.

Then, the physical body should be sanctified by good thoughts, good actions and good food as well, and also by various physical practices that affect the nerve fibres of the body; because through the nerve fibres, through the afferent and efferent nerves, the first phase of realization comes. The highest realization does not depend upon the nerve cells and nerve fibres, but for this also good food and self-restraint are necessary.

It is not proper for one to eat whatever one gets. You should eat only that sort of food which will have a beneficial influence on your body, mind and spirit. It is not proper for human beings to eat simply whatever is available, nor is it proper for animals either. Animals do indeed discriminate between food items. In this regard, Lord Shiva said:

Phaliśyatiiti vishvásah siddherprathama lakśańam;

Dvitiiyaḿ shraddhayá yuktaḿ trtiiyaḿ gurupújanam.

Caturtho samatábhávo paiṋcamendriyanigrahah;

Śaśt́haiṋca pramitáháro saptamaḿ naeva vidyate.(1)

[There are seven requirements for success in any mission. The first is firm determination: “I must succeed.” The second is reverence. The third is guru pújá, or constant remembrance of one’s spiritual master. The fourth is equanimity of mind. The fifth is control of the senses. The sixth is a balanced diet. The seventh – There is no seventh requirement.]

This sanctification and purification of the body through proper food and proper behaviour and various practices should be complemented by certain other practices to create a perfect adjustment in the body amongst the glands, sub-glands and their hormonal secretions. The propensities of living structures are both directly and indirectly controlled by the secretions of hormones from different glands and sub-glands located near different plexi of the corporal structure.

Now everywhere, in cent per cent of the cases, there is wastage of human psychic potentiality. The psychic potentialities of human beings are immense, but people do not utilize them because most of their valuable time is wasted in undesirable thoughts, in psychic extravaganza. Suppose human life is an average of sixty years. Twenty years of that is spent in sleep, and the remaining forty years are wasted in petty or useless activities. How much time do people really get to devote to worthwhile tasks?

This psychic extravaganza should be checked either by physical approach, or psychic approach, or by spirituo-psychic approach. People should have some control over their breathing, over their respiratory system, because the waves of respiration control the waves of thinking. Whenever you are doing something crude, your respiration becomes very active; and when you are thinking of something subtle, it becomes slow, extremely slow. And finally, when this respiration coincides, or becomes one, with one’s thought-waves, that stage is known as hat́ha yoga samádhi. That is, the physical exertions, the physical emanations, become one with the psychic emanations. So some degree of control over respiration is essential.

I have already said that the scope of rationality and rationalization should be increased more and more, and for this, unnecessary waves should be removed from the plane of physicality. From the psychic sphere also, unnecessary waves are to be removed. This will remove many burdens from the mind. “I must not bother about petty things, because that will waste my time” – people should remember this. This removal or rather withdrawal of unnecessary and undesirable thoughts emanated from the mind will help you in rationalizing the major portion of your mental faculty, so this must also be practised. The cult of spirituality is a cult of pinnacled order.

Now, one’s mental flow is concerned with both ideation and meditation. So far as ideation is concerned, it is connected with the healthy condition and proper functioning of the glands and sub-glands. And we should also remember that ideation will not have any base to stand upon without a clear-cut idea. So idea must also be there.

Kánháse haḿsá áilá

Kánhámán samáilá ho rámá

Kánhámán gad́h banáil haḿsá

Kánhá mán lapt́áil ho rámá

Saguń se haḿsá áilá

Nirguń mán samáil ho rámá

Káyá gad́h banáil haḿsá

Máyá man lapt́áil ho rámá.

[Whence did the swan (a symbol of unit consciousness) come? Where did it go? Where did it build its abode? What did it associate itself with? It came from the Qualified Supreme Entity, and then it merged in the Unqualified Supreme Entity. The swan made its own body its abode and associated itself with the Cosmic Creative Principle.]

Spiritual aspirants should always remember this idea.

What should human beings do in deep ideation? They should maintain the adjustment of their glands and sub-glands. And at the same time, they should not ask for any occult power, but they should take the ideation of the Supreme. Inspired by that ideation, they should meditate on Parama Puruśa. I will say something more regarding ideation afterwards.

Now, there is another apexed or pinnacled order of the mind, that is, meditation. Meditation means concentrated thinking, associated with several subtler and important cells of the human brain. Each and every nerve cell has got its own controlling point, and for all nerve cells there is a supreme controlling point. This supreme controlling point is called in Sanskrit Guru cakra, the plexus of the Guru. All the glands are controlled by this supreme controlling point. So one’s meditation must be properly connected with this Guru cakra, the plexus of the Guru. Shiva also says:

Phaliśyatiiti vishvásah siddherprathama lakśańam;

Dvitiiyaḿ shraddhayá yuktaḿ trtiiyaḿ gurupújanam.

[There are seven requirements for success in any mission. The first is firm determination: “I must succeed.” The second is reverence. The third is guru pújá, or constant remembrance of one’s spiritual master.]

In Sanskrit, gu means “darkness” and ru means “dispeller”. So guru means “one who removes the darkness from the mind”. The darkness of the mind must be dispelled. There should not be a festival of lights outside while one’s own house remains in darkness. There should also be illumination inside one’s own house, and this is the enlightenment of the mind, of the soul.

In the Vedic language the word guru is derived from the root gur plus the suffix un. The root gur means “to train others how to speak, how to behave in a dignified manner”. The guru teaches us to follow a methodical way of life. To love is not the only work of the guru. One who only loves you is your enemy, and one who only punishes you is also your enemy. But the one who both loves and punishes in a balanced way is the real guru.

Now, meditation must be done in a methodical way, and this concerns several nerve centres and also the collective centre of the nerve cells situated in the brain. This pinnacled order of spirituality, its pinnacled point, its apexed point, is the supreme stance. For this human beings have been making constant endeavours since time immemorial, and this effort has made them move ahead, bringing them to their present status.

Previously I said that ideation must be associated with bliss. And as you all know, ideas are mainly of three types: (1) intellectual-cum-intuitional; (2) actional; and (3) devotional-cum-emotional.

Regarding intellect and intuition it is said, Ekaḿ jiṋánam anantaḿ Brahma [“Brahma is infinite intellect personified”]. Therefore, spiritual aspirants have to attain Him through knowledge; this is what the adherents of the path of knowledge maintain. There is an infinite flow of knowledge and intuition, they say, and there is no second entity. Whenever duality comes, it is only due to our ignorance, to our lack of true knowledge.

But you should remember that in most cases human intellect and intuition are wasted in extravaganza, in useless pursuits; they are not at all utilized for constructive or worthwhile endeavours. And human intuitional power is also wasted in trying to exhibit occult powers. Such persons never get the opportunity to move towards Parama Puruśa.

Regarding action it is said, Karma Brahmeti karma bahu kurviita [“Work is Brahma, therefore work more and more”].

Everything in this universe justifies its existence by this sort of relentless mobility. This world is called jagat; the word jagat is derived from the root verb gam plus the suffix kvip, and means “a mobile entity”. It is also called saḿsára, which is derived sam – sr + ghaiṋ: that is, “the entity which constantly keeps moving”. So the karma yogiis say that everything in this universe is immersed in action, in mobility. Nothing is stationary, nothing remains fixed. So move on with your actional faculty. The karma yogiis, the followers of the path of action, say that action is everything – we achieve everything through action.

Some people think, “I am hungry, I want to eat liit́i [an Indian delicacy].” But to eat liit́i we will have to make arrangements to procure gram flour, ghee, etc. All this is done only through action. And the resultant of this action is that we can finally eat liit́i. So karma is the source of everything, so say the followers of karma yoga. Therefore keep on working: Marte marte kám karo, kám karte karte maro [“Die while working, and work even while dying”].

Now, even those who are advocates of devotional or emotional faculties say that people get propensive propulsion from devotion or emotion. When the mind moves along a particular track or follows a particular discipline in a methodical way, this is called “devotion” or bhakti; but when it does not follow a particular method, when it moves haphazardly, swept away by whim, it is called “emotion”. This is the fundamental difference between devotion and emotion. You must know this clear-cut silver line of demarcation between devotion and emotion.

Those who adhere to this cult of pinnacled order know that there must be a happy blending amongst intellectual-cum-intuitional faculty, actional faculty and devotional-cum-emotional faculty. None of these is unimportant, all are of equal importance, but the finality comes in devotion. That is, the final outcome or resultant of intellectual-cum-intuitional faculty and actional faculty is devotion, not emotion, and that is why the great sages of the past said,

Bhaktir Bhagavato sevá bhaktih prema svarúpinii;

Bhaktiránanda rupá ca bhakti bhaktasya jiivanam.

[Bhakti (devotion) is service to God; bhakti is the form taken by divine love; bhakti is the embodiment of bliss; bhakti is the life of the devotee.]

Thus we see that ideation is association with one or the other idea – knowledge, action or devotion – just as meditation is associated with ideology. Thus in meditation and ideology, the spiritual aspirant is moving toward the singular Supreme Entity, the pinnacled goal. If the mind accepts two goals, two Lords, the mind becomes bifurcated.

The ideology which is associated with meditation is more a theory than a cult, and when ideation is associated with idea, it is more a cult than a theory. And the highest expression of devotion is Ananyamamatá Viśńormamatá premasauṋgatá [“The exclusive devotion to the Supreme Entity to the exclusion of all others is called divine love”].

Where the thought-waves or thought-movements are goaded by a single idea, and where the culminating point is also a singular entity – that is, where the attraction for other entities, for the crude world or the psychic world are all goaded unto the Supreme Self, towards Viśńu – this is the supreme status of devotion. Viśńu comes from the root-verb vish which means “to permeate”. The Entity which permeates everything, which is present in each and every expressed entity, in each and every emanation of this universe, is Viśńu.

Vistárah sarvabhútasya Viśńorvishvamidaḿ jagat;

Draśt́avyamátmavattasmádabhedena vicakśańaeh.(2)

[This manifested universe is the expression of Viśńu, the latent all-pervading entity. Therefore a wise person should look upon everything as his or her own, from an integral viewpoint.]

So on the path of spiritual progress, all three – knowledge, action and devotion – are necessary. Devotion provides the sustenance, action provides the stamina of movement, and knowledge shows why and how the spiritual aspirants should move. So all three are important. But ultimately knowledge and action are merged in devotion, and thus the devotion is not devoid of knowledge or action. Maharshi Narada was the first propounder of this sort of devotional cult, which is not blind devotion but an ideal blending of knowledge, action and devotion. This blended devotion enables spiritual aspirants to attain the pinnacled goal of their lives. It is this devotion that human beings have been seeking since time immemorial. When they finally attain the guru and get initiation, then they begin to walk on this path of devotion. And those who have started on this path realize that they are sure to reach their destination, that to reach their goal is the sole reason for their birth. You should remember why you have been born. Following the path of devotion, you will have to ultimately reach Parama Puruśa. This is the pinnacled point, the supreme point of human glory. You should always remember this, during your lifetime and even after your death.

3 June 1990 DMC, Anandanagar

Footnotes

(1) Shiva Saḿhitá. –Eds.

(2) Viśńupuráńa. –Eds.
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Subháśita Saḿgraha Part 18

Microcosm and Macrocosm

Published in: 
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Microcosm and Macrocosm

Today’s topic of discourse is “Microcosm and Macrocosm” – the unit and the Cosmic. The main difference between microcosm and Macrocosm is that microcosm suffers from imperfection whereas Macrocosm is perfect. In other words, the unit is imperfect and the Cosmic is perfect. But through sádhaná or persistent spiritual endeavour microcosm attains perfection, it becomes Macrocosm.

Sádhaná or spiritual or intuitional practice is the process of transmutation of the unit into the Cosmic. Microcosm (Jiiva) and Macrocosm (Shiva) do not have a subjective difference. Soul is one. The difference lies in the object; it is objective rather than subjective. For, transmutation can never be possible if there is objective difference. The difference being objective, only an objective change will bring change in the subject.

Microcosm is multipurposive but its flow is unilateral. On the other hand, Macrocosm is uni-purpose but its flow is multilateral. There is no end to the desires of microcosm. Sometimes it desires fame and sometimes it desires money. But it can make itself travel at one time in one direction only. His mind cannot be simultaneously engaged in a book and in a football game. While reading, if he thinks of the football game his mind is diverted from the book. Similarly, he cannot enjoy the football game if in the football game he begins to think about his books. Hence, the flow of the unit is unilateral. It travels only in one direction, at one time, whereas Macrocosm is uni-purpose but multilateral. There is only one thought of Macrocosm and that is the well-being of all. This is His one sole purpose. Yet Macrocosm is a multi-lateral flow. He does many things simultaneously. He is feeding you, creating the world, making rivers, canals and birds. Everything is being created in His mind. Hence there is much variety in His mind. It has been said about Macrocosm,

Sahasrashiirśá Puruśah sahasrákśah sahasrapát;

Sa bhúmiḿ vishvato vrtvá’tyatiśt́haddasháuṋgulam.

*   *   *

Puruśa evedaḿ sarvaḿ yadbhútaḿ yacca bhavyam;

Utámrtatvasyesháno yadannenátirohati.(1)

This Puruśa is sahasrashiirsá. In Saḿskrta “Sahasra” means one thousand but in Vedic language “sahasra” means “many”. One person works with one brain. He works according to it and his praise and criticism is also done accordingly. But Puruśa is Sahasrashirśa ; He works with innumerable brains. So if the unit tries to compete with the Cosmic, he is bound to be defeated. It is quite natural. We work with our brain but Parama Puruśa works with all the brains of the world. He works with this collective brain and He is its master. The portion which has not been converted into brain cells remains as matter, so it also has the potentiality of a brain. That is why He is sahasrashiirśá.

Sahasrashiirśá Puruśah sahasrákśah sahasrapát. It means one who has innumerable eyes. But now the question arises as to how Macrocosm can have eyes. When matter remains associated with microcosm, in the Macrocosm there is always the witness of matter for Macrocosm is a witnessing counterpart of matter.

But what is microcosm? Microcosm is a part of Macrocosm. For instance, one drop of water in the sea is microcosm and the sea is like Macrocosm. So the reflection in microcosm will naturally be inside Macrocosm. Thus whatever microcosm knows Macrocosm also knows. But whatever Macrocosm knows microcosm does not know. Suppose there is a reflection of something in a drop of water, then it is also reflected in the sea because the drop of water is a part of the sea. If the thing is big then its reflection is not possible in a drop of water, there is need of innumerable drops. Hence a unit does not know everything because complete reflection in him is not possible. So whatever we know Paramátmá knows, and whatever we do not know Paramátmá knows that too.

How do we know an object? Our sense organ comes in contact with the object and the sympathetic vibration which is produced reaches through the nerves to a particular point in the brain and then we have perception. When through the brain the vibration reaches the mind we get the cognition, because the presence of the object is in the mind and the vibration of the object directly reaches the mind. That is why the limbs are not needed. Parama Puruśa does not require the help of limbs. For instance, if there is an elephant outside, to see it we need physical eyes. The tanmátras of the object are reflected in a particular portion of the brain through the eyes and then the picture of the elephant is formed in the mind; there after we see the elephant in the mind and get cognition that there is an elephant outside. But the elephant which we make in our mind does not need an external eye to be seen. So everything is in the mind of Parama Puruśa. This universe is His mental creation. This universe is the Macropsychic conation. That is why He does not need limbs and external eyes.

Now why innumerable legs? Time, space, person – these three relative factors have been born out of His imagination. They have flows and their wavelengths always vary. But wherever these three main factors – namely spatial, temporal and personal – are present, it becomes difficult for the unit to control them because it is itself guided by these three factors. The unit is influenced by them and moves with their help. But He in whom these three are contained, is not a slave to them nor is subjected to them. For instance, if we are in Fatehgarh and want to go to Lucknow, immediately we cannot reach there physically. If we go by train or car it will take some hours. If we go by rocket even then it will take one or two minutes. It will surely take some time. It is not possible for us to totally control the time factor. Microcosm is subjected to these three factors. In this case he is being subjected to the temporal factor for he cannot control it. But Macrocosm is not bound by these factors. He is Káládhisha; He controls the temporal factor. This why it has been said: He has innumerable legs, meaning that He has one leg in Lucknow, so it is not necessary for Him to go to Lucknow. But the people of Fatehgarh will say He is in Fatehgarh too because His one leg is there also.

Similarly, the people of Lucknow will say His leg is here and so He is in Lucknow. Hence it has been said that He has innumerable legs, because He is beyond the scope of the temporal factor.

Sa bhúmiḿ vishvato vrtvá’tyatiśt́haddasháuṋgulam. Land means material expression. Land means Kárya Brahma. It does not only mean soil. But what is this Kárya Brahma? What is the physical expression? Wherever Parama Puruśa is expressed or attributed, He is the effect. And wherever He is the witnessing counterpart there He is the causal factor. What is this world which we see? We have come in the form of effect. It has been said earlier that Macropsychic conation comes in the form of effect and that portion of the effect which has not been metamorphosed, is left in the form of witness. For instance; if a person has made something by using his hands to cut something, then the thing which he has made is the effect and the remaining position which we see is causal. The universal has not been created by Macrocosm’s own body but out of His mental body. This expressed universe is Kárya Brahma and the remaining portion is Kárańa Brahma. Kárya Brahma and Kárana Brahma together form Saguna Brahma or attributed Consciousness, or qualified Consciousness.

The acoustic root of Kárya Brahma is (ka). That is why those who serve this world are known as kápálika. What is this acoustic root? For Him the universe is a mental creation. How is mental creation done? It is a collection of innumerable mental waves. Everything has been created with particular types of mental waves. If by a scientific process we are able to create differences in the waves, then we will be able to convert this into that, iron into gold. Mercury can be converted into gold very easily by removing the difference in the waves. There are innumerable waves. The waves of Kárya Brahma and Kárańa Brahma are jointly known as Saguna Brahma. Everything has a particular type of wave behind it. Wherever there is an action or existence there is a vibration, and wherever there is vibration there is sound and there is colour. The sound may or may not be audible, the colour may or may not be visible, but it is there. So the material expression – the Kárya Brahma or the Effect Brahma – consists of many waves. These waves have the sound ká as the first consonant in the collection of tántric varńmala. Wherever there is a wave of Kárya Brahma there is a sound. The expressed universe is the Kárya Brahma.

Now, the waves in the expressed universe have the sound “ka” That is why we will call “ka” the acoustic root of Kárya Brahma, the acoustic root of “Effect Brahma”. For example when we walk there is sound like khat́ khat́. So the acoustic root like walking is khat́ khat́ khat́. When we laugh there is a sound like há há há. So where there is Kárya Brahma we call it land. The land which we think to be mud is also Kárya Brahma. In Saḿskrta there are many names for land or Karan Brahma They are Bhú, Bhúmi, Dhará, Dharitrii Sarvaḿsahá, Vasumatii, Gotra ku, Prthivii, Prthvi Kśamá, Avanii, Medinii, Mahli.

What is inside this expressed Brahma? In every unit there is the presence of the Cosmic. But how is this possible? Take, for instance, the Bay of Bengal, the Arabian sea and the Gulf of Cambay. They are all in the Indian Ocean. We can call the sea at Puri as Indian Ocean but we can not call the Indian Ocean everywhere as the Bay of Bengal. The sea in Bombay can not be addressed as the Bay of Bengal but we can call it Indian Ocean. Sah Bhúmirvishvato Vrttvá. Atyatiś thaddashángulam.

Where there is expression, there is the abode of Brahma and where there is an absence of psycho-physical expression, there too He is present. But how? According to the fundamentals of Yoga Shástra it is said that He is present at a distance of ten fingers. But here it does not mean that Paramátmá is present only at a distance of ten fingers above the earth and above that He is not present. It is not so. It means something different. It means that this expression of Paramátmá is in the phase of extroversion. But how is this phase possible? What kind of phase is it? Let us take the story of creation. It is right to say that there is Cosmic entity and the Cosmic consciousness which are transcendental entities. But nothing concrete is created. The flow continues and gradually emerge geometrical figures of sentient, mutative and static principles. Then only it can be felt that there will be a systolic vibration in the body. Vibration is always wavy, always systaltic, always pulsative. Due to this the feeling of “I exist” comes in the creation. This “I exist” feeling is extremely dominant. In all of us there is an “I” feeling and you know that “I” by your name, by your body and by your activity. Due to our worldly existence we know that I am the master of so and so. The removal of this feeling is extremely difficult. The feeling that I am now here is most difficult for us to bring in ourselves.

After the first phase of the saiṋcara, namely, the basic principle, there is a second phase known as the primordial state or primordial principle. It is difficult to understand the expression in the primordial principle. After this due to clash and cohesion, waves make their appearance, which is then known as the vibrational principle. There are some glands in some parts of the human body which are in the scope of vibrational principle. There are others which come in the scope of primordial principle. What is our Sádhaná? Right from the starting point of physical expression it moves in an upward direction. We have to cross the vibrational principle in order to reach the realm of primordial principle, from where we have to come to the basic principle. In the scripture they say that we have to lift the Kulakuńd́alinii from the múládhára to reach up the Sahasrára: Kulakuńd́alinii means coiled serpentine. “Coiled” means that the potential energy is in coiled form. The five lower cakras – múladhára, svádhiśt́hána, máńipura, anáhata and vishuddha cakra are the controlling seats of fundamental factors. Then what is above vishuddha Cakra? There comes the scope of mind. From a point in the pituitary gland of the ájiṋá Cakra the mind is controlled both directly and indirectly. This is the scope of expression. Above the primordial, in the space up to the basic, up to the Sahasrara Cakra there is no expression, nor does it have the realization of “I exist” feeling; So Paramátmá’s scope is also in Ájiṋá Cakra and the fundamental factors beneath it. He is also present in the space between the Ájiṋá Cakra and Sahasrára Cakra. His rule is present there too. This space is ten fingers long. Thus it is said that His rule is in this physical world as well as ten fingers above it.

1 January 1964 DMC, Fategarh

Footnotes

(1) Rgveda Puruśasúktam. –Eds.

Published in: 
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Bhakti-Rúpa Setu (Devotion Acts Like a Bridge)

The term setu connotes bridge. Its function is to connect two objects. Devotion is that bridge which connects jiiva (unit) with Shiva (Cosmic Consciousness). At first one has to know about this setu. He has to dissect and analyse minutely its every aspect, taking also the help of books. This is what is called the Sádhaná of knowledge, i.e., Jiṋána Sadhaná. The endeavour to move towards this Setu is called the Sádhaná of action, i.e., Karma Sádhaná.

In philosophical parlance setu means the process of subjectivizing the objectivity. Some people are found misconstruing the real significance of devotion. They contend that since devotion is between jiiva and Shiva, where there is devotion there is the existence of duality also. But had it been so, devotion would not have performed the work of a bridge. Until and unless the jiiva crosses the bridge, there is duality; the moment the Bhava River is crossed duality meets its Waterloo. The term Bhava connotes rebirth, resulting from the action of the unit mind. Devotion is a bridge over the river of Bhava.

Bhakti Is No Sádhaná

Devotion is not Sádhaná. The stage of devotion is reached through the Sádhaná of knowledge and action. The ecstatic experience generated by devotion leads one to a state of trance. A happy news stimulates pleasing emotions in one’s mind and makes one laugh, sing and dance. The moment one crosses the bridge one is lost in the state of complete trance.

When a person is established in devotion he becomes able to understand the greatness and magnificence of Shiva. The understanding at this moment is Anubhúti Siddhi i.e., born of real experience through taste. Similarly, sweet things, e.g., mango and sugar can be distinguished only by taste. One cannot enjoy the flavour of mango by seeing its reflection in water. One will have to get the tree, pluck the mango and taste it. Similarly experience in the spiritual realm also can be had only after climbing a step on the tree of devotion. Only then one can understand the brilliance and greatness of Parama Brahma – the transcendental cosmic entity.

Parama Brahma Is Omniscient

Parama Brahma is an all-knowing entity. Where consciousness is not converted into an object there Brahma is called Parabrahma. Where it is transformed into an object there we call it Aparabrahma. Jiivas are the manifestation of Apara Brahma. The conversion of Apara Brahma into Para Brahma is the subjectivisation of objectivity. Para Brahma is called Sarvajiṋa i.e., omniscient. The Sanskrit word Sarvajiṋa is made of (Sarva + root verb jiṋá + da and means witnessing entity of all objectivities). He is in contact with everything in the universe. He lives with every small or big entity. The term Sarva stands for the three belligerent principles of Prakrti. In Sarva, Sa stands for the sentient principle, “Ra” for the mutative and “Va” for static principle. Every minutest particle is within this Sarva. There is not a single place where He is not. He is the base of the universe, He is its Áyatana. The term Áyatana connotes Adhivása, i.e., the dwelling place. A sádhaka can realize this only after starting his efforts to climb the tree of devotion.

What Is This Universe?

What is this universe? Where there is predominance of Bhaeravii shakti the universe is unmanifested. The domination of Bhavánii shakti means the manifestation of the universe. The term vishva connotes expressed universe. He is in every particle of the universe. He is also well-acquainted with the feelings in your mind. He is Mahat i.e., great. The term Mahat means matchless and also bereft of narrowness. Brahma is one and the same for all persons. Both sinners and pious persons are dependent on – rather, the descendants of Paramátma.

Súkśmát súkśmataraḿ vibháti.

Paramátmá is the subtlest of all. Your organs have a limited capacity. The subtlest is beyond their grasping power. The Saḿskrta word Súkśma (i.e., subtle) means the minutest object or the sweetest sound which the organs cannot grasp. But the subtlety is not an absolute criterion. Something which is subtle for one may not be the same for the other. It is therefore a relative terminology.

Paramátmá is Nitya. The term Nitya means that which is uninfluenced by the time factor i.e., beyond the periphery of past, present and future. The Entity on which depends the existence of time is called Mahakaola.

Object Subjectivized

Meditation is also action. For arousing devotion action is an indispensable condition. Before crossing the bridge of devotion one feels like “You are that”. But while crossing the bridge one feels “I am that”. At that time his object is subjectivised.

From Witnessed to Witnessing

In common parlance you say that Paramátmá is the object of your mind. But, as a matter of fact, everything in this world is the object of Paramátmá who alone can be the subjective entity of the universe. Supreme subjectivity cannot be your object. The experience that you are always witnessed by Him is devotion. One who realizes this attains the state of trance. The moment Tat is converted into Tvam or vice versa, one starts feeling that He is not a witnessed entity but a witnessing one. There are three main stages of mind: (i) Conscious, (ii) Subconscious, (iii) Unconscious. These stages are experienced by the reflected consciousness. When Tat and Tvam become one in the life of a sádhaka he starts feeling that it is not this reflection on these but his reflection on Apara Brahma. At that time jiiva entity for him becomes Apara Brahma. The identification of his unit identity with Brahma makes him free from virtue and vice.

Four Dhámas

The term dháma connotes home. Actually speaking there are four dhámas: i) Conscious mind, ii) Subconscious mind, iii) Unconscious mind, iv) Dhamá less (house-less) state or Nirálamba Avasthá or Turiiyá vasthá.

In the first three the object of thinking is not original. No original creation is possible in these stages. Even during dream or slumber the objects already perceived by the conscious mind are recreated again. In the unconscious mind the object perceived by the conscious mind is completely identified with the perceiving entity and naturally the imaginary figure of ghost, for instance, becomes a reality there. But in Turiiya stage original creation is possible. Man consumes an object mentally. In these three stages the object of your thinking is your own expressed counterpart. A portion of your self becomes Bhoktá and another portion Bhogya. Bhokta is Saguńa Para. Bhogya is Saguńa Apara. The neutral or Nirapekśa part is Nirguńa. Your own unit consciousness, Mahat and ego are bhoktá and citta is bhogya.

Vilakśańá

In collective life also some become bhoktá and some bhogya. But those who are vilakśańa or vipariitguńa i.e., neither bhoktá nor bhogya will feel that their real nature is manifested in realizing. “I am Sadáshiva or consciousness personified”. The term Sadáshiva means always being in consciousness. Sadáshiva was also a historical figure. About seven thousand years ago he had come with this blessing of Tantra Sádhaná. He was Mahakaola i.e., one who can arouse others’ sleeping divinity.

Mást Shiva

There are numerous glands in human body. The secretion from the upper glands affects the lower ones but not vice versa. The secretion of the pineal – the uppermost gland affects all other glands in the human body. But dirty or crude thinking does not allow the secretion to come down to all the glands and thereby influence them. Pious thinking, on the other hand, allows the pineal secretion to affect every gland and leads one to the state of trance or samádhi. The psychological implication of Samádhi is the merger of of the unit with Cosmic Consciousness and its biological interpretation is the influence of the pineal gland over other glands in human body. Samádhi was always a state of ineffable bliss due to the influence of the hormone of the pineal gland. Naturally some misconstrued his joyous state as if he were intoxicated by smoking.

Shiva – the Candrashekhara

What does the crescent moon over the head of Shiva connote? At that time people used to think some portion of the moon as invisible. They had divided the moon into sixteen Kalás. The sixteenth one was invisible to them. They placed the pineal gland in this invisible portion of the moon. This crescent moon is also called Amákalá or Indu. Shiva acquired appellations like Candrashekhara, Candrabhúśańa etc.

The limited human mind grasps external physicalities with the help of organs. But a bigger mind, cosmic mind, for instance, need not take the help of organs just as they are not needed for knowing your own thoughts. He, whose mind is immanent in every particle of the universe, does not need the external help. Identify your mind with this and you will realize that even the minutest of the objects are you. You are the pacific ocean. The universe which is the manifestation of Bhavánii Shakti will appear as your own manifestation. The universe, which is the Liila of Sadáshiva also gives Him infinite, ecstatic bliss. You meditate on Him and He meditates on you. He is the oldest of the entities – Purátana. Práciina means old and Purátana connotes oldest. Since Shiva is the oldest of the entities, He is the father of all, but He has no father of His own. None can say who His father was. The moment one realizes Him, one starts feeling that he is the controller of everything, the golden, glittering entity.

He feels that he is effulgence personified. His identity is Shivo’ham Shivo’ham i.e., “I am Shiva”. This realization is unlikely without devotion. Devotion is the bridge. Proper knowledge and action are also needed, but devotion is the prime factor, the essence.

Vaeshákhii Púrńimá 16 May 1966 DMC, Patna
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this version: is the printed Subháśita Saḿgraha Part 18, 1st edition, version (obvious spelling, punctuation and typographical mistakes only may have been corrected). I.e., this is the most up-to-date version as of the present Electronic Edition.

The Stance of Salvation and How to Attain It

The subject of today’s discourse is “The Stance Of Salvation and How To Attain It.” Salvation as you know, is liberation of a permanent nature. The question of liberation arises only where there is bondage. Where there is no bondage, the question of fighting for liberation does not arise. New let us see what are the bondages of a spiritual aspirant.

Within the realm of this Macro-psychic conation, bondages are of three kinds: 1) physical bondage, 2) intellectual bondage, 3) spiritual bondage. In the case of physical bondage there are three binding factors, there are three rudimental relative factors i.e., time, space, person – temporal bondage, spatial bondage and personal bondage.

In physical stratum one must try to conquer these factors, and this fight has started from the very dawn of human civilization, and this fight helps the human civilization in its progress.

In the age of bullock cart the time taken for a journey from Madras to Salem was a long period, but after the invention or locomotive the period of time was shortened. Man partly conquered the time factor. But in the age of aeroplane it has been still more conquered and in the age of rocket still more but even in case of rockets, certainly, it will take some time in terms of microscopic fraction of a second. So this time factor can never be fully conquered. Similar is the case with other two factors i.e., the bondage of person and space. So in the sphere of physicality liberation is not at all possible. Also the question of liberation of permanent nature does not arise.

Now take the case of intellectual bondage. What is intellectual bondage? Suppose there is a question in your mind. Unless and until you get a satisfactory answer, a satisfactory reply, you are under intellectual bondage, and whenever you get the satisfactory reply, you are free from this intellectual bondage and get liberation. But the next moment another question comes. Again you are under the intellectual bondage. Again the problem will be solved and you will get liberation. So you see, in the intellectual stratum liberation is possible but liberation of permanent nature is not possible. Do you follow? Liberation of permanent nature is only possible in spiritual sphere. What is spiritual bondage? It is a fact that each and every entity of this observable universe is a part of the Cosmic Self, of the Supreme Cognitive Principle. It is a known fact. But even then a Sadhaka in his personal life does not feel that unicity with his Lord. When I am one with Him why don’t I feel this unicity with Him? – this trouble, this pain, this agony is his spiritual bondage; when we should be one, and I should feel that we are one and when I am not feeling it in practice – I know it in theory but I don’t feel it in practice – this is the bondage. This is what is called spiritual bondage.

By one’s sádhaná, by one’s intuitional practice one is identified with the Supreme Controller of the Universe. Then what happens? He attains liberation and that liberation is of permanent nature and so only in the spiritual sphere one can attain liberation and that liberation is of permanent nature. That is, liberation is possible only in spiritual stratum. Now, what is this feeling of separateness? Although a devotee and his Lord are two entities, fundamentally they are one; yet this feeling of separateness exists. And as I already told you this is nothing but the creation of Máyá. Since it is a creation of Máyá a sádhaka who wants unicity with his Lord must surmount Máyá; there is no alternative. Lord Krśńa says:

Daevii hyeśá guńamayii mama Máyá duratyayá;

Mámeva ye prapadyante Máyámetáḿ taranti te.(1)

This Máyá is an attributional principle of Mine. She is my attributional principle. She is my attributional force and she is duratyayá. It is very difficult to surmount this Máyá but the one who has ensconced himself in Me only can surmount this Mayá, there is no alternative. One will have to surrender oneself before the altar of the Almighty, there is no other way to conquer Máyá. This universe is a Máyaic creation. What is Máyá? Máyá is the Operative Principle and practically there is no difference between Cognitive Principle and Máyá. Where there is Cognitive Principle there is Operative Principle also. They cannot be separated from one another. In Saḿskrta this is called “Avinábhávii”.

Yátha shivah táthá shaktih

Yátha shaktih tathá shivah

Nányorantaraḿ vidyet

Chandra candrikayor tathá.

One cannot exist without the existence of the other. One cannot separate the moonlight from the moon; similarly, one cannot separate Máyá from the Cognitive Principle. Now, where the Operative Principle has created something abstract or something concrete there that particular Operative Principle working within the scope of something created is called Creative Principle or Máyá. So Máyá is a particular stance of Prakrti. In the Vedas it has been said:

Kśaraḿ Pradhánam Amrtakśaraḿ harah Kśarátmanáviishate deva ekah

Tasyábhidhyánát yojanád tattvabhávát Bhúyashcánte Vishvamáyá nivrttih

When this Máyá creates something we get this observable world. This world, rather this worldly transmutation of the Cognitive Principle, is called “Kśara”. It appears that the Cognitive Principle has been metamorphosed into so many entities. I said, “It appears that” because actually Puruśa is an intransmutable entity. It undergoes no metamorphosis, but due to difference, due to certain vibrational wave of the Operative Principle it appears that so many things have been created. Actually the diversity of this world is nothing but the results of different functional waves emanating from a particular stance of the Cognitive Principle. This particular stance of the Cognitive Principle is called attributed Consciousness. This attributed Consciousness is called Kśara and here in this attributed Consciousness we see so many entities due to the dexterity of that omniparous Mayá. So in this observable world, Prakrti i.e., the Operative Principle, Creative Principle, Máyá and not the Cognitive Principle is the preponderate factor and that is why in this observable world Prakrti is also called Máyá, is also called Pradháńa. Pradháńa means important. In this world Prakrti (Máyá) is more important than Puruśa. It appears to be more important than Puruśa, that is why in this observable world, she is called Mayá, she is also known as Pradháńa.

Lord Krśńa says:

Mámeva ye prapadyante Máyámetáḿ taranti te.

He who meditates on Me can surmount Máyá. Now, what should be the object of meditation? He who meditates on Me, means meditates on whom? Meditates on Kśara or Akśara? Kśará means transmuted universe, transmuted Lord. Certainly, Kśara should not be the object of ideation because if that Kśara is accepted as the object of ideation necessarily his entire identity, his mind, his soul, his body, will be transformed into that object of ideation. Kśara means this observable world of land, money and so many worldly items and articles. If that Kśara is accepted as the object of ideation, naturally mind will also become like that. So Kśara should not be the object of ideation, and one should not ensconce oneself in Kśara. Cognitive Principle, when distorted appears to be Kśara and when it remains undistorted i.e. it is not affected by Mayá, it is known as Akśara and is the witnessing counterpart of Kśara. Whatever you see is Kśara and the Cognitive Principle witnessing this Kśara is Akśara.

One portion of the Cognitive Principle has been transformed into this observable world and another portion remains attached to the Kśara and is called Akśara. Kśara means distorted, demoted, transmuted, metamorphosed and Akśara means non-transmuted, still holding its exalted position, exalted rank.

Kśaraḿ Pradháńam: Kśara should not be your object of ideation. Amrtakśarani Harah: Akśara is what? Akśara is Amrta. But should Akśara be accepted as your object of ideation? No, although Akśara has not been distorted. Akśara is not under the bondage of Prakrti, still it has got transactional relationship with this distorted Kśara. It has not been transformed into Kśara but it has got transactional relationship with Kśara. It is witnessing the functions of Kśara, that is why it has got close contact with Kśara. Its having transactional relationship with Kśara, it cannot be treated as the Supreme non-attributed Consciousness. So this Akśara also should not be accepted as the object of ideation.

Amrtakśaraḿ Harah. Akśara is Amrta. This Aksara is also Amrta, because It undergoes no changes. That which undergoes metamorphosis, undergoes changes is Mrta and that which undergoes no metamorphosis, does not pass through the orbit of time, space and person, is amrta, is immortal.

This Akśara is also called Hara. What is the meaning of Hara? In Saḿskrta Harańa means to steal, to take away. He who takes away all your sins, He who takes away all your umbers and cumbers is Hara. He is Hara, because He takes away all your sins, all your propensities. Now, This Hara. One cannot attain salvation without coming in contact with this Hara. He will have to pass through the realm of Hara because Hara is the sublimest rank of His Cognitive Self and that’s why in ancient times it was a system, rather a usage amongst the spiritual aspirants to chant a mantra, which was a very favourite mantra: Hara Hara Vyom Vyom.

Think of that Hara, think of that Hara, He will take away all your sins; think of that Hara, Meditate on that Hara. Hara Hara Vyom Vyom. Vyom is the subtlest form of matter. Ether is called Vyoma i.e., your mind should go from crude towards subtle. In the realm of physicality it will think of Vyoma and in the realm of spirituality it will think of Hara “Hara Hara Vyom Vyom, Hara Hara Vyom Vyom.” But this Hara shouldn’t be your object of ideation because it has got transactional relationship with Kśara.

Kśarátmanáviishate Deva ekah: Now both these Ksara and Hara – witnessed counterpart and witnessing counterpart – these two counterparts are within this cosmological system. Done portion and witnessing portion. Done I and Seer “I” and these two portions i.e., the metamorphosed portion and witnessing portion are being controlled by another entity, a third entity. Kśara was the first entity – witnessed portion, Akśara was the second entity-witnessing portion, and the third entity is called, in Tantra, Nirakśara. Here Nirakśara doesn’t mean illiterate. Nirakśara is the third entity controlling these two entities What is Nirakśara? Nirakśara Brahma is that controlling point of this universe, that is Puruśottama, that is Krśńa, that is Parama Puruśa, that is Parama Shiva. One will have to accept that Parama Shiva, that Parama Puruśa, that Puruśottama as one’s only object of ideation.

Kśarátmanávishate deva ekah: that is, the third entity controlling both kśara and Akśará: tasyávidhyánát jojanaal tattvabhávát. Now, regarding that Nirakśara, regarding that third entity, regarding that Puruśottama, what is one required to do? Tasyábhidhyánát: he will have to do abhidhyána. What is abhidhyána? There are two stages in abhidhyána. The first stage is called Prańidhána and the second stage is called Anudhyána. What is Prańidhána? In human mind there are so many propensities. As per yoga shastra there are one thousand propensities in human mind. Fifty propensities are controlled by fifty important glands and subglands and can be directed towards 10 directions. These directions are Púrva, Pashcima, Uttara, Dakśińa, Urdhva, Adhah. These directions are called Pradisha and the four sub-directions – Ishán, Váyu, Agni, Naert – are called Anudisha. Six Pradisha and four Anudisha are ten directions. Each and every propensity can be directed towards ten directions, and each and every propensity can function internally as well as externally; you can steal in your mind, you can steal physically! You can do something wrong mentally, you can do something wrong physically. Each and every propensity can be done internally as well as externally. So 50 x 10 x 2 = 1000. So there are one thousand propensities. Now, the uppermost gland directly and indirectly control these 1000 propensities; hence this uppermost gland known as pineal gland is called Sahasrára Cakra in Saḿskrta, i.e., the cakra, the plexus controlling propensities. Do you follow?

Now what is Prańidhána? Prańidhána is to bring all those propensities to a particular point i.e., the entire ectoplasmic structure of the microcosm is to be apexed to a particular point and from that point the resultant is to move forward towards the Cosmic Self. This movement of that apexed resultant is called Prańidhána. Pra – Ni – Dhá – Lyut́a = Prańidhána. Pranidhána is a Saḿskrta noun. This is the psychological interpretation of Prańidhána. But the practical side of Prańidhána is: there should be mental rhythm along with acoustic rhythm in Prańidhána. Where there is only acoustic rhythm, it is called Japakriyá and when that acoustic rhythm maintains parallelism with mental rhythm it is called Prańidhána. Suppose you are saying Ráma, Ráma, Ráma, Ráma – it will be Japakriyá. As you know Japakriyá is of three kinds. Ráma, Ráma, Ráma – this sound is called Vácanika Japa i.e., doing Japa kriyá explicitly, Then there is another kind of Japa: Ráma, Ráma (whispering slowly); you are uttering the sound and you are hearing the sound with your physical ears but others won’t be able to hear that. It is called Upaḿsu Japa and the third one is doing japakriyá mentally and you will hear that japakriyá with your mental ears, not with your physical ears. It is called Mánasika japa. Mánasika japa is the best japa. But in Sádhaná Marga, japakriyá doesn’t help a Sádhaka much in attaining salvation and that is why in Tantra it has been said:

Uttamo Brahmasadbhávo Madhyamá Dhyána-dhárańá

Japastutih syadadhámá Múrtipujá dhamádhamá

The best process is Brahma Sadbháva. Second one is dháraná and dhyána. Third one is Japa-Stuti – this is adhama and múrtipujá i.e. idol worship is adhamádhama. What is the matter? In Japakriyá there is only acoustic rhythm as I have told you about acoustic rhythm Ráma, Ráma, Ráma, Ráma. But in Prańidhána this acoustic rhythm maintains parallelism with mental rhythm i.e., mentally you will be saying Ráma, Ráma, Ráma, there should be acoustic rhythm Ráma, Ráma. Ráma like this and mentally you will be thinking of Ráma also, i.e., the parallelism is to be maintained, otherwise in Japakriyá where there is no parallelism what does happen; while you are uttering the word Ráma, Ráma as you are chanting the word “Rá”, letter “Rá” you are thinking of the next letter “Ma.” Ráma! Again while uttering the letter “Ma” you are thinking of the letter “Rá”. Next “Rá”. in second stage of Japa “Rá”, In that case your Mantra will be “Mara” you are uttering the letter “Ma” and thinking of the letter “Rá”, so your Iśt́a Mantra becomes “Mara” and not “Ráma”. So it is useless to do that type Japakriyá. Unless and until there is a parallelism with mental wave it is useless and where there is parallelism between acoustic rhythm and mental rhythm it is called Prańidhána. In Ananda Marga your Iishvara Pránidhána is not japakriyá; it is called Prańidhána. Prańidhána comes within the scope of Dhyána and not within the scope of japa. Do you follow? Now the first one is Pranidhána and the second one is Anudhyána. What is Anudhyána Within the greater sphere of Dhyána there are two processes – Dhárańá and Dhyána; when you try to withhold something external within your mental world it is called Dhárańá. So in Dhárańá, there is a static force, Dhárańá is of static origin. But when something is moving and that movement has been accepted by you as it is, it is called Dhyána. So in Dhyána there is a dynamic force. Dhyánakriyá is just like a thread of molasses. When poured a thread is created; there is force, there is movement in that thread but it appears to be something static. Dhyánakriyá is like this. Do you follow? “Taela Dharavat.”

What is Anudhyána? Both Prańidhána and Anudhyána come within the scope of Dhyána, come within the scope of Abhidhyána. “Tasyábhidhyánát”. I said Abidhyána. Abhidhyána means that you have accepted that Supreme Self as your object of ideation, but suppose your Lord does not want you, suppose you are a sinner and your Lord does not want that you should get Him, He will try to dart away from you, but in that case you will have to chase Him mentally. This chasing of yours is called Anudhyána. You must say, “O my Lord, I may be a sinner but I won’t spare you, I must catch you”. When this mentality functions it is Anudhyána. So without anudhyána one cannot get Him.

Next one is Yojanát. Yojana means unicity with Him. The final goal of a Sádhaka is to become one with Him. For this unification there are two root verbs in Saḿskrta (“yuj” and “yunj”) Yuj + ghaiṋ = yoga “Ghaiṋ” is the noun suffix. Thus you get the word, “yoga” and yunj + ghaiṋ is also “yoga”. In first case yoga means addition, to unite and in the second case yunj + ghaiṋ = yoga means unification. To unite and to unify are two different verbs. Suppose, for instance, there is a handful of sand and a handful of sugar. You can unite them, but these two entities i.e. sand and sugar will maintain their separate identities. But suppose there is some water and sugar, then what will be the case? They will become one. This is the case of unification. So there is difference between unity and unification. In the second case, i.e. yunj + ghaiṋ = yoga, a sádhaka’s yoga is that yoga, not the yoga of sand and sugar. Sádhaka’s yoga with Lord is the yoga of water and sugar. So Yojanát. The spirit of Sádhaná is to get oneself unified with the hub of this universal wheel, not united but unified; and as I told you that for unification you will have to remove this umbrella of vanity from your head. Now this sádhaná which is Sádhaná for complete merger, for unification, starts with fearful love. Love must be there. Unless and until there is love, there can not be unification. So love must be there but it starts with fearful love and ends in fearless love: and the space between fearful love and fearless love is the space of Sádhaná. What is Sádhaná? Sadhaná is transformation of fearful love into fearless love. Do you follow? What is love? In this universe nothing can remain secluded from other entities. Each and every object is attracting others. This attraction is a natural phenomenon, in this universe repulsion is unnatural, attraction is natural. So we can say that repulsion is negative attraction but attraction is not negative repulsion. This attraction is called Ákarśańa in saḿskrta. When this attraction is for any non-integral entity, or for any small entity this is called káma. When that attraction is for that integral entity, and the integral entity is only one and that one is Parama Puruśa – it is called Prema. When the attraction is for the non-integral entity, for money, for family, for land, it is called Káma; when it is for integral entity it is called Prema and the mental tendency during Káma i.e., the mental tendency during attraction for a non-integral entity is called Ásakti in Saḿskrta and the mental tendency during attraction for that Integral Entity is called Bhakti. Do you follow? The transactional relationship during Káma i.e., during attraction for a non-integral entity is called Vyavasáya (business). Give me a sixpence I shall give you sixpence worth of salt. Vyavasáya (exchange and the transactional relationship) during Prema i.e., during the attraction for the Integral Entity is called “Seva”. The spirit of Sevá is to give everything and to take nothing at all. Do you follow? Yojanát. I said it starts with fearful love and ends in fearless love and the process of transformation of fearful love into fearless love is called Sádhaná (Intuitional Practice). Now it starts with fearful love. Everything in this universe is afraid of Him. During midday a boy, an ultra-modern young man may, says “Oh, I have got no faith in God”. And in the night in the burial ground when alone he will say, “O God, save me, you know I am your disciple, you know I love you, save me, I had to maintain my prestige in my friends’ society. That’s why I said this and that”. So everybody is afraid of Him. That is why in the scriptures it is said:

Bhiiśamád váyu pavate bhiiśodeti súryah

Bhiisasmádagnishcendraeshca mrtyuhdhávati Pancamah

Tasmáducyate bhiiśańamiti.

Out of fear of Him the wind blows. Wind is blowing because wind is afraid of Him. Wind cannot say, “No, I won’t blow.” It will have to blow because wind is afraid of Him, out of fear of Him: Bhiiśodeti súryah. The sun rises just in the scheduled time out of His fears. So the sun cannot say, “No, no, I will rise in the south!” No, the sun cannot say this. The sun will have to obey orders. So he is afraid of Him and the sun does his duty, Why? Out of fearful love. Sádhaná starts with fearful love: Bhiiśasmádagnishcendrashca. Fire burns, why? Out of fear. It will have to burn. It cannot give up its burning attributes. It will have to burn, why? It is afraid of Him. “Indra” means energy working within the scope of matter. Energy always functions within the scope of matter and that energy functioning within the scope of matter is called Indra in Saḿskrta and energy working out of the scope of matter is called Bala. There is difference between Bala and Indra. When the force working outside matter gives external pressure, it is called Bala. The Indra, i.e., the energy – the mechanical energy, electrical energy, magnetic energy – will have to do according to a certain system, certain law. They have to do it because they are afraid of Him. Mrtyuŕdhávati Pancamaha, and the god of death, that horrible death is afraid of Him. And it will have to present itself before the dying person at proper time. Death cannot say, “No, I won’t attend his deathbed.” It cannot say, it will have to go because death is afraid of Him and that is why He is called mryturmrtyu. He is Mrtyu of Mrtyu, death of death. Bhiiśańamiti – because of this kind of fearfulness He is called Bhiiśańa. One name of God is Bhiiśańa because everybody is afraid of Him. Everybody starts his Sádhaná with fearful love but that Sádhaná ends in fearless love because unless and until one becomes fearless one cannot become one with Him. One will try to keep oneself away from Him out of fear. So finally one will have to become fearless.

Yojanát Tattvabhávát. Tattvabhávát means: In Saḿskrta Tat means that and by suffixing “Tva” it has been converted into an abstract noun. Tattva means Thatness, something regarding that. That means Brahma in Saḿskrta. Brahma is neuter gender. Parama Puruśa i.e., the Cognitive Principle is masculine gender, and Paramá Prakrti, i.e., the Operative Principle is feminine gender and Brahma is neuter gender. Thatness means something regarding Brahma-tattvábhávát. That is while attending any mundane duty you will have to ascribe Brahmahood to that material object or while thinking of anything you will have to ascribe Brahmahood to your mental object. This is what is called Tattvabhávát. Yojanát Tattvabhávát, i.e. you will have to do what? Anudhyána! What will be the result of Yojanát? You will become one with Him. Tasyábhidyánát Yojanát Tattvabhávát. Bhúyáshcánte Viśńumáyá Nivrttih and what will be the result? You will get yourself liberated from Viśńumáyá.

What is Viśńumáyá? When the Lord expands Himself with the help of Máyá, when He increases the scope of His pervasiveness with the help of the Creative Principle that Creative Principle is called Viśńumáyá. Viśńumáyá is all-pervading and the Lord is called Viśńu. Viśńu means Omnipresent. Now with the help of Viśńumáyá. He expands Himself. The second one is called Yogamáyá. In the last phase of this Cosmic Psychic order when the sádhaka with the help of Hládinii shakti touches the feet of the Supreme Lord, Krśńa, that conjunction is done by Máyá and in that stage, in that phase Máyá is called Yogamáyá. Yoga means connection; Yogamáyá, Viśńumáyá, then Máhámáyá. The Máyá, with the help of which the Lord has expressed Himself in the form of this world, the Lord has created this world of diversities, is called Máhámáyá. Externally Máhámáyá, and internally you also can create the reflections of this external world. Externally you have seen something relishing, internally in your mind you will create it. Externally you came in contact with Rasagolla and internally you will also create the Rasagolla and where is that Rasagolla internally? Externally you have seen a Rájá, internally you yourself become a Ŕajá and enjoy that position. Internally you do like this. Certainly, so this internal reflection of the Máhámáyámic externality is done by you. Do you follow? This internal creation of yours is a reflection of the external world, as an external projection of this external physicality is done by your Máyá and that individual Máyá of yours is called Ańumáyá. So you see that Máyá in a particular phase is Viśńumáyá. In another phase Yogamáyá, in another phase Máhámáyá and in your particular phase she is Anumáyá. And the collective name for all these phases is Vishvamáyá, it is the collective name. That is why Tattvabhávát, that is, ascribing Brahmahood to each and every physical and mental object, by Yojanát, by Prańidhána, by Ańudhyána, what does happen? Now, Yojanát is established and when that Yojanát is established you get yourself liberated from Vishvamáyá. So the Sádhaná of a Sádhaka is to do these things. Tattvabháva, Pranidhána, Ańudhyána, and finally, yojanát. That is how one is to attain salvation, and salvation is possible only in the spiritual stratum. In the realm of physicality and intellectuality one cannot attain salvation. In the realms of physicality and intellectuality one can attain liberation but one cannot attain liberation of permanent nature in those spheres. It is only possible in the realm of spirituality.

9 December 1964 DMC, Salem

Footnotes

(1) Bhagavad Giitá. –Trans.
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The Lord and His Name

The Cognitive Principle is the singular entity, but people give Him so many names according to their respective cogitative projections. A spiritual aspirant has nothing to do with the quarrel or the controversy regarding the magnanimity of these many names as the spiritual aspirant knows that the inner spirit of all these names is the same.

Now, let us take these names one by one. The most popular name is Náráyańa. What is the inner meaning of Náráyańa? The word “Náráyańa” has been composed of Nára + Ayana and the inner meaning of Náráyańa is Parama Puruśa. The word Nára has got three meanings in Saḿskrta. One meaning of “Nára” is devotion ( Bhakti). You know there was a great sage, Nárada, which means the donor of Bhakti. “Da” means donor, so Nárada means one who distributes devotion. Another meaning of “Nára” is water. (niira) The third meaning is Supreme Operative Principle or Paramá Prakrti. Then what is the meaning of Náráyańa? Sometimes the word “Prakrti” is erroneously used for nature. We say “it is a natural creation”, but there is a difference between nature and Prakrti. Nature is the functional style of Prakrti, Prakrti is not nature. So Prakrti – the Operative Principle gets shelter in Náráyańa, as “Ayana” means shelter. Then Náráyańa means the shelter of the Supreme Operative Principle, who is the superstratum of Supreme Operative Principle. It is Parama Puruśa the Supreme Cognitive Principle, which is the transcendental and all-pervading entity. So Náráyańa means Parama Puruśa.

Then another popular name is Shiva. Shiva and Shakti are the two aspects of the same reality. Shakti is not a separate entity: Shakti is the immanent principle and Shiva the transcendental. “Shakti” means Operative Principle. In every action, two principles are required, one cognitive and another operative. Suppose you are a machine-man, you are operating a machine. In that case also two principles are working. You are operating the machine according to the dictates of your brain. So here this power of regulating the machine acts as the cognitive principle; the links, that is the muscles with which you are operating the machinery, become the operative principle. The universe is also created by principles – the Cognitive Principle, Parama Puruśa and the Operative Principle – Paramá Prakrti. Though it sounds dualistic in theory it is monistic in its spirit. The composite name of Shiva and Shakti is Brahma. So here Shiva means this Cognitive Principle which means the Caetanya, the Cosmic Consciousness. Náráyańa means the Supreme consciousness and Shiva also means the Supreme consciousness, so there is no difference between Náráyańa and Shiva.

Now, let us take another word – Mádhava. In Saḿskrta “Má” has got three meanings. One meaning of “Má” is “no”, as for example, “Má Gaccha” – don’t go. Another meaning of “Má” is indriya – the sensory and the motor organs. This is why the tongue is also called “Má”. The third meaning of “Má” is the Supreme Operative principle – Lakśmii, Paramá Prakrti. “Dhava” means controller, “Dhava” means husband. That is why a lady who has lost her husband is called Vidhavá. Another meaning of dhava is also white. Hence “Madhava” means the Controller of Prakrti. Who is the Controller of Prakrti – the Operative Principle? It is Parama Puruśa. Hence, Náráyańa, Shiva and Mádhava denote the same thing.

Now, let us take another word – Ráma. The meaning of “Ráma” is Rámante Yoginah Yasmin Iti Rámah. The Saḿskrta root is “Ram” which means to enjoy the supreme beatitude. Ram + ghaiṋ = Ráma means shelter of Supreme beatitude. It is Parama Puruśa. Hence one should not quarrel regarding the greatness of the different names of different deities. All have got the same import – the same meaning. Another meaning of Ráma is Rati Mahiidhara Ráma – the most dazzling, the most glittering entity. All accept Parama Puruśa as the most glittering entity. Another meaning of Ráma: Rávańaśya Marańam iti Ráma. What is Rávańa? You know human mind has got both the subtle and debasing propensities. As subtler propensities are directed towards the Self, there is no question of their extroversial expressions. Only the debasing propensities of human mind are expressed in ten directions - east, west, north, south, north-east, north-west, south-east, south-west, above and below. The púrva, pashcima, uttar, dakśińa, urdhva, and adhah are known as “Pradisha” in Sanskrit and Ishána, Váyu. Agni and Naert – these four corners are known as Ańudisha. Six Pradisha and four Ańudisha taken together are the ten directions in which microcosms express debasing propensities. As they are directed towards the mundane objects, the microcosm goaded with debasing propensities is called Rávańa. This is why in Hindu mythology Rávańa is represented as having ten heads. Now, what is the duty of a sádhaka for spiritual enlightenment. The sádhaka will have to fight against Rávańa, against those debasing propensities which are the causes of illusion and cloud the spiritual vision of mankind. So to be established in Parama Puruśa, one will have to crucify Rávańa. This is why Ráma has been said Rávańsya Marańam iti Ráma. When the Rávańa dies the sádhaka comes in contact with the universal flow of divine nectar. Then Rávańa dies and the reign of Ráma is established. So Ráma means Parama Puruśa – Puruśottama. This is why it is said that Rávańasya Marańamiti Ráma. What is the first letter of Rávana – “Ra.” and what is the first letter of Maranam – Ma. So Rá+ Ma = Rama, because when the spiritual aspirant ideates on Him Rávańa dies. Hence Náráyańa, Shiva, Mádhava, Ráma – all are the same. But for a sádhaka, the most valuable thing is his Iśt́a Mantra. With the help of the Iśt́a Mantra or his personal incantation, a sádhaka will attain enlightenment.

1 August 1966 DMC, Madras
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Yoga and Bhakti

It is said that if Parama Puruśa can be attained through Yoga then what is the place of devotion (Bhakti) in the life of a spiritual sádhaka? Now let us see what is Yoga? “Yogashcittavrtti Nirodhah” – Yoga is the suspension of the propensities (vrttis) of mind. What is Niruddha? It is said that under five circumstances the mind becomes steady – Kśipta, Múŕha, Vikśipta, Ekágra and Nirodha. What is Kśipta? When mind becomes extremely restless because of crude propensities, then the restless mind tends towards only one object. While tending towards one object, it gets itself concentrated (Samádhistha) all of a sudden therein. That absorption of mind into that object is transitory. This state is known as Kśipta. You might have noticed in your personal life that if you come in clash with a person or if you become angry with him, throughout the day the picture of that individual repeatedly comes to your mind and you fail to concentrate your mind on any object other than that individual. This state of mind is Kśipta Samádhi.

The next one is Múŕha. Where there is attachment to or fear from some object (judged minutely fear is included in attachment ), the object even in that case repeatedly creeps into mind. As for instance, a man of Gazipur working in Bombay is repeatedly haunted with the idea that he should have his office just like the one at Gazipur. Gazipur all the time haunts his mind. It means that the object comes to mind very easily, This state is called Múŕha.

The third one is Vikśipta. Vikśipta is Abhávátmiká Samádhi. Suppose the mind is absorbed in one object. The next moment it shifts to another object, then to the next one and so on and so forth till the mind gets exhausted and ceases to function. This is known as Vikśipta Samádhi. You know that in a lullaby the baby is given one picture, the next moment another picture and so on and so forth, till the child’s mind is exhausted and it takes recourse to sleep. This is Vikśipta Samádhi.

The next one is Ekágra. Because of the ideation of a particular object, the mind is concentrated at a particular point. This is known as Ekágra Samádhi.

The fifth one is Nirodha. Nirodha means to withdraw the vibrations (Gati or the propensities of mind) and to direct them to the objectless (Aviśaya) i.e., to withdraw the mind from the objectivities. This is Nirodha.

Thus Yoga is “Yogashcittavrtti Nirodhah” i.e. the Nirodha (channelisation) of all the Vrttis (propensities) of mind.

What is Vrtti? In Saḿskrta Vrtti means livelihood, profession. Here Vrtti means mental pabulum (ábhoga). These Vrttis are many in number. The chief Vrttis (Mukhyá Vrtti) are five in number, all the other Vrttis are dependent on these. These Vrttis are Pramáńa, Viparyaya, Vikalpa, Nidrá and Smrti.

What is Pramáńa? “Pratyakśánumánágamáh Pramáńáni.” Pratyakśa, Ágama and Anumána are known as Pramáńa. Pratyakśa means that which you perceive directly with your eyes. You will advocate the existence of the object you have already seen with your eyes. Prati plus Akśa is Pratyakśa. Akśi means eye; that which is seen with the eyes is Pratyakśa. Suppose you have seen an elephant with your eyes. You now do not bother about the proof of the existence of the elephant. The next is Anumána. In Anumána you don’t see the original object but you see something related (Anusaḿgita) to or associated with the original object. You see the smoke, not the fire, but when you see the smoke you come to infer that there is fire. This is Anumáná – a Pramáńa. The third one is Ágama: that which you cannot see and cannot even infer but you have heard from some authority. The city of London you have not seen nor can you imagine London but you accept its existence as you have read of it, you have studied about it in your Geography. Here one will have to depend upon Agamika Pramańa (authoritative proof). In the absence of any of these three factors (Pratyakśa, Anumána, Ágama) the existence of any object is jeopardized. There was a materialist philosopher named Maharśi Cárváka in India. Cárváka was of the opinion that Pratyakśa Pramáná is the only Pramáńa and no other Pramáńa is to be accepted. He advocated –

Pratyakśaeka pramáńaváditayá anumánáde

Anaungiikareńa pramáńabhávát.

– i.e., Pratyakśa alone is a Pramáńa. Did he not accept the existence of air? The air remains invisible to the eyes.

The next one is Vikalpa. “Shabdaguńánupátii Vastushunyah Vikalpah.” Suppose you are going to Varanasi. When you come near Varanasi you say Varanasi has come, but really Varanasi did not come – it continued existing where it was, but you yourself came to Varanasi. Then “Viparyayo. Mithyájiṋánamatadrupaprtiśthám.” You generally say that the house of a particular gentleman is in the heart of a town, Himalaya is at the head of India. Can there be heart of a town of India? Still you speak like that. The mistakes in Vikalpa and Viparyaya are occurring all the time.

The next one is Nidrá, one of the main propensities. “Abhávapratyayá lambaniivrttih Nidra”. Nidra (sleep) is a propensity which brings vacuity in mind. In human beings the propensity that brings forth blankness is itself Nidrá. Suppose, you are resting on your bed. Your eyes are on the watch, you fall sleep, but when you get up, you fail to say at what moment actually you slept. Between sleeping and rising things occurred of which you are ignorant. There was vacuum, neither you were seeing anything nor hearing anything. This state of vacuity is Nidrá.

The last one is Smrti. Smrti is “Anúbhutaviśayásampramośah smrtih.” The inferential vibration (Tánmátrika Spandana) comes to your nerves. Sympathetic vibrations are transmitted to the ectoplasmic stuff which takes the shape of the object. Suppose you are capable of creating an object in your ectoplasmic stuff: that is known as Smrti.

So these are the five main propensities. All the other propensities are dependent on these five propensities. And Yoga is suspension of propensities. Mostly all the Vrttis are Kliśt́á Vrttis. Kliśt́a means that which invariably begets pain. There are four divisions of the Vrttis – Kliśt́á Vrtti, Akliśt́á Vrtti, Kliśt́áKliśt́á Vrtti, and Akliśt́á Kliśt́á Vrtti. Kliśt́á Vrtti is one that begets pain in following it. Its resultant is also painful. Suppose you are going somewhere. If the road is bad you are troubled and if the road leads to a desert the destination is also painful. This is Kliśt́á Vrtti. Take another example. A thief goes out for stealing on a stormy and cold night. While going out he undergoes suffering. Suppose he is caught by the police, the end also is painful. The next one is Akliśt́á Vrtti. This Vrtti neither begets pain at the beginning nor at the end. Take for instance the case of a Sádhaka with devotion. While performing sádhaná he does not get pain and at the end too he gets no pain. This is Akliśt́á Vrtti. The third one is Kliśt́akliśt́á Vrtti. While moving on there is much pain but when you reach your destination there is no pain. While moving on a stony path you feel troubled but when you reach a beautiful park you are quite happy. In sádhaná also there are kinks in which one feels trouble but the result is quite pleasing. It is painful to do some difficult ásanas but when the disease is cured it gives pleasure. The next one is Akliśt́akliśt́á. In the beginning it is pleasing and at the end it is painful. A bribe-taker is quite happy at the beginning but if caught by the anti-corruption department, it is humiliating. Whatever the Vrttis be (Kliśt́á Vrtti, Akliśt́á Vrtti, Kliśt́ákliśt́á Vrtti, and Akliśt́akliśt́á Vrtti), all depend on the nature of a person. Where the goal is Paramátman that Vrtti is very pleasing at the end (Aklesántika). But where the goal is matter the end will definitely be painful (Klesántika). So “Yogashcittavrtti Nirodhah.” If the main propensities are controlled, the subsidiary ones will automatically be controlled.

What is Yoga according to Tantra? Tantra defines Yoga as “Saḿyoga Yoga Ityukto Jiivátmá Paramátmanah”. The unification of Jiivátman with Paramátman is termed Yoga. What is Paramátman and Jiivátman? The moon in the sky is like Paramátman and its reflection in the pond is Jiivátman. How to unify Jiivátman with Paramátman? When the moon in the sky reaches the moon in the pond then there is oneness between the two. The reflection of Paramátman on unit mind is Jiivátman. When the mind reaches Paramátman both Jiivátman and Paramátman become one. This is the explanation of Yoga according to Tantra.

The word “Yoga” is derived from the root verb “Yuj” and suffix “Ghaiṋ”. In Saḿskrta there are two similar root-verbs – one “Yuj” and another: “Yunj”. “Yuj” means to unite, “Yunj” means to unify. Arithmetical addition, mixing sugar with sand is unity, but the mixture of sugar with water is unification. Where there is unification both the entities merge into one and they cannot be separated.

Now what is the role of devotion in Yoga? Yoga means “Cittavrttinirodha” or merger of Jiivátman into Paramátman. Where propensities are controlled the nerves are made to stop their functioning by forced physical energy. Not only the nerve fibres but also the nerve cells are made to stop their functioning. When the function is stopped there is no ectoplasmic vibration. If this is done the mind stops its functions. When the mental actions are stopped there is temporary control of the propensities. This forced control is known as Hat́ha Yoga. Hat́ha means Balena – by force. Therefore that is not actually Vrttinirodha. Really speaking, the workings of nerve cells, nerve fibres being stopped, the working of mind is also stopped. This is what happens when one becomes senseless. Therefore that is not Yoga – Hat́ha Yoga is not Yoga. In Yoga one has to do Vrtti nirodha, and for Vrtti nirodha one has to withdraw one’s mind from the crude objects and direct it towards Paramátman, then only suspension of propensities is possible. There has to be a goal without which suspension is not possible. In the Tántrik definition it is quite clear, “Saḿyoga Yogo Ityukto Jiivátmá-Paramátmanah” – the Jiivátman has to be merged into Paramátman. The goal has been fixed here.

In the practice of yoga Sádhakas elevate Jaevii Shakti Kula Kuńd́alini (coiled serpentine) and merge it into Paramátmá. As the Kula Kuńd́alinii crosses various plexii the spiritual aspirant achieves Siddhis at the various stages of Yoga. The kula kuńd́alini can be raised only when the Sádhaka has a longing for Paramátman. When humans will desire to merge Jiiva Shakti (unit consciousness) with Shiva Shakti (Cosmic Consciousness) the Kula Kuńd́alinii will be elevated. Only when the longing to be one with Paramátman is intense will the Kula Kuńd́alinii rise up. When the Kundalinii is in the crudest stage it is in the Múládhára plexus. When by dint of Sádhaná the Kula Kuńd́alini comes to Svádhiśt́hana Cakra, the Sádhaka feels that he himself and Paramátman are in the same world. “Though He is far, yet He is visible. One day I will reach Him.” This is Sálokya Samádhi. When the Kuńdálinii will rise up in Sálokya Samádhi how can it be effected in the absence of devotion? In the absence of devotion it is not possible to take Jiivátman to Paramátman. Even the awakening (Nidrátyága) of Kula Kuńd́alinii is not possible in absence of devotion. Knowledge, education, learning – all will fail if devotion is not there. Futile will become the Yoga of a Yogi who is devoid of Bhakti. When Bhakti is there even if one is devoid of knowledge and learning, one will be a Maháyogii as he will be established in Yoga.

When devotion develops still more Kula Kuńd́alini reaches Mańipura Cakra. This state is known as Sámiipya Samádhi. The Sádhaka who has attained this stage will have a feeling that Paramátman is near him. Where there is no devotion there cannot be the elevation of Kulakúńdalinii to this stage. They may be Hátha yogiis but they will not achieve Paramátman.

When devotion will increase still more there will be Sáyujya Samádhi. Such Sádhakas will feel that they are close to Paramátman. How is this possible without devotion? Without devotion one cannot go to Paramátman as one does not want to go to Paramátman. What to speak of this, if devotion is not there, one will not go to Paramátman even if called for by Him i.e., without devotion nothing is possible.

If there is further increase in devotion then that stage is known as Sárupya Samádhi. In Sárupya, Samádhi there will be oneness of the Sádhaka with Paramátman. The Sádhaka will feel that he himself is his goal – he and Paramátman are one. When devotion is intense this stage is obtained. If not:

Ásana máre kyáyá huyá yo gayii na mankii ásh

Jav kalu ká balad so gharhii kosh paṋcás.

The ox in the country oil mill moves all day long but does not march forward. It simply revolves round the pillar. Such is the case with a Yogii without devotion. When Kuńd́alini reaches Ájiṋá Cakra with the devotion made stronger, this stage is Sárst́hi Samádhi. This means that the Sádhaka and Paramátman are not two entities but one. Sárst́hi is the zenith point of devotion. The stage where even the “I” feeling is lost (i.e., Bekhudii) is Kaevalya. The supreme status of Yoga is Kaevalya, Nirguńásthiti (non-qualified state). The supreme state of devotion too is the supreme state. This proves that a Yogii cannot move even a step further without devotion. Yoga without devotion is as good as a goldsmith without gold. Unfortunate is the Yogii who is bereft of devotion. You will have to do Sádhaná of Jiṋána and Karma. By doing simply Ásana and Pránáyáma, the Supreme Entity cannot be attained. The most important thing is devotion. One who is completely illiterate can attain God whereas even a triple MA may not.

What is Jiṋána? The effort to feel the presence of Paramátman in all the objects is Jiṋána Sádhaná. People perform spiritual practice to realize that Paramátman exists in all the objects. He is not only in all the objects, rather all the objects are He. The attainment in Jiṋána Sádhana becomes possible when one realizes that all the objects are Paramátman. And what is Karma Sádhaná? In the physical world everybody has the potentiality to work, but rarely a person utilizes his cent-percent potentiality for Karma. Even the greatest reformer utilizes about 10 % of his potentiality and 90% remains unutilized. Only with the utilization of 10% he could become so great, but if he would have utilized all his potentialities one could not have even imagined his greatness. Karma Sádhaná is work done more for others and less for oneself. Generally people remain engaged in their own works and for others they devote only 5 or 10 minutes. This sort of tendency is an animal tendency. One who works only for one’s own self is an animal but one who works for others is really great. When people render no service to themselves but do only for others they are known as Karmasiddha.

So through Jiṋána and Karma, Bhakti is aroused and for the arousal of Bhakti both jiṋána and karma are needed. Bear in mind that the Sadhana of jiṋána and karma are to be done but the sadhana of karma has to be more than that of jiṋána. When jiṋána is obtained more than karma done there is possibility of the arousal of vanity which results in downfall.

Abhimánaḿ surápánaḿ gaoravaḿ raoravaḿ dhruvam

Pratiśt́ha shukariiviśt́há trayaḿ tyaktvá hariḿ bhajet.

When karma is done more than jiṋána, then Bhakti is aroused. When Bhakti is aroused a Yogii can move further towards Paramátman, and not before this. A Yogi depends on Bhakti in toto. Where there is no Bhakti the heart of a Yogi becomes like a barren desert. The heart of a Sadhaka is like soil, Iśtá Mantra the seed and Bhakti water. Where there are no cool showers of Bhakti there is no use sowing seed in a desert. So to be an ideal Yogi is the goal of everyone but one must remember that Bhakti has to be aroused. Where there is no arousal of Bhakti the human life becomes futile. One who has Bhakti at the age of five commands the salutations from a man of eighty without Bhakti. This is because Bhakti is the Supreme. Even a great jiṋánii like Shaḿkarácarya admitted “Mokśakárańasamagryaḿ bhaktireva gariiyasii.” Therefore Bhakti is the best of all the means for attaining Mokśa. Whatever a Sádhaka has to do is to be done for the arousal of Bhakti. He is not the beggar of anything except Bhakti. When one’s Bhakti is once attained one is not a pauper but an emperor.

26 December 1965 DMC, Gazipur
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Knowledge and Human Progress

Today’s subject of discourse is, “Knowledge and Human Progress.”

Knowledge is necessary for any kind of progress. It is hence necessary to find out what knowledge is.

Human existence is trifarious. There are three elements in them as composite beings, viz, the physical body, the mental body, and the spiritual body. The physical body of individuals shelters the mind and the mind is the reservoir of all knowledge that a person possesses.

Now, what is this physical body of a human being? The individual’s physical body is composed of many kośas, i.e., cells. These cells are of two kinds – the protozoic cells and the metazoic cells. Thus all parts of human body are composed of a combination of these two types of cells. In another sense, the whole structure of human beings can also be regarded as one metazoic cell. Each of these cells has a mind. But this mind is different from the individual’s human mind. The cell-minds are dormant and underdeveloped. Furthermore metazoic cells are a collective effect of the protozoic cells.

The human mind, too, is composed of these cells. But the human mind is much more developed. It is the unit microcosm plus a collection of both the protozoic and the metazoic cells which make up the individual. Therefore the human mind is a collective mind.

The Macrocosm has a mental relation with all its parts i.e., composites. Similarly, in the human mind there exists a system of relations between itself and its components. Thus, the human mind has a direct relationship with both the protozoic and the metazoic cells in the individual. But the cells, as a composite part of the mind, have also a collective relation with it.

I had said earlier that every unit cell has a mind. The unit protozoic mind is instinctive. And because of the above mentioned relation, instinct comes in human beings. These cells are made by the food and drink that we consume. And so in the ultimate effect, we can regulate the human mind by regulating human diet.

These two types of cells compose different parts of human body. Or in other words, different portions of the body are composed of different collections of two types of cells mentioned. So in each of these portions a collective mind is created and that portion works through its commands, irrespective of whether or not the whole human mind affects it. This collective mind of a portion of the body is possible because, as said earlier, every cell has a unit mind no matter how undeveloped, for without this there would be no reproduction, movement, sound or reflection in the cell.

The individual human being virtually becomes an animal when his mind comes predominantly under the influence of the unit minds or the collective minds of these protozoic and metazoic cells. This is because these cell-minds are undeveloped like animals. However, when the human collective mind dominates in an individual he begins to act more like a devatá. Hence, you should strive to achieve this condition. The explanation of this is in the fact that the protozoic and metazoic mind (i.e., your own mind) is threefold: partly psycho-physical, partly psychic and partly psycho-spiritual.

What happens when a man dies? Death results in the loss of any physical relationship between the human mind and the human body ( i.e., the protozoic & metazoic cells and their minds). The nerves are dead. Therefore, the mind, on the physical death of the individual, does not remember anything physical. It is for this reason that we hold the Shráddha ceremony to be useless and meaningless. This also explains the English saying: out of sight, out of mind. But the longing for the Macrocosm is psycho-spiritual in character and therefore your mind is engaged in it even after the death of your physical body.

What then is knowledge? The protozoic mind is guided by instinct and its sole concern and relation is with the physical body. Hence a protozoic cell does not know of its existence but it displays reproduction, movement, sound and reflexes. The born criminal who is guided by the collective effort of so many protozoic cell-minds will not rise in action, understanding, and appetite to anything higher than physicality. Intellectual and spiritual values will not appeal to him. That is why the effect of mere physical culture is never good.

The metazoic mind, on the other hand, is not solely concerned with the physical. It is also physico-psychic in nature. Human collective mind too has the element of the physico-psychic more than the purely physical. This is because it has more metazoic cells. But the human mind as a whole is much more complex than even the metazoic mind. It is a collective mind being a collection of:

(a) The mind’s own collective mind

(b) the protozoic minds in various parts of the body

(c) the metazoic minds in various parts of the body.

The protozoic mind, being a physical mind, is impervious to knowledge. On the other hand the metazoic mind is the receptacle of knowledge because it is mostly physico-psychic and to a very little extent psycho-spiritual.

Physico-psychic knowledge is the subjectivisation of external objectivity which may be physical, psychic or spiritual. In other words, knowledge is not sterile. It consists in the recognition of some objective matter and action done accordingly. Such knowledge, in practice is born out of a clash of instincts.

From different kinds of physico-psychic knowledge and from psychic knowledge is born the next higher form of knowledge – the psycho-spiritual. In practice, a developed man has all these types of knowledge in some measure. The stage and amount of human development corresponds to the type of knowledge that is predominantly held by his mind.

A living being with psychic knowledge alone is a complete person. However, his natural thirst cannot be quenched by psychic knowledge alone because it comes from the source of physico-psychic knowledge which is unsatisfactory. It is limited by the relative factors of time, space, and person. For example, if you take up a geography book printed 30 years ago you will learn from it that Lahore was the capital of the Punjab. This knowledge will prove to be wrong today. Similarly, limitations of space or person can be equally grave.

If psychic knowledge does not satisfy us because of its defective source, the only way would be to acquire knowledge from sources which are independent of the limitations of time, space and person. What is this Átmá? The individual will, therefore, try to acquire psychic knowledge from Átmá. In other words, the individual should make the Cosmic his object and then subjectivise it. This would generate psycho-spiritual knowledge which would be more satisfactory. Following this process, a phase would come closer.

But at this stage we find an opposite position; the individuals are trying to become the subject and He is the object. Therefore, if you have to proceed further you will have to set this right by always taking the bháva that Paramátmá is seeing you, and not vice-versa which is impossible. This is the correct process of Dhyána.

When your mind will develop the knowledge that Paramátmá is watching us all the time, you will be in dhruvá smrti. Here psycho-spiritual knowledge will be converted into spiritual knowledge. At this stage, object, subject and objectivization will merge in one. Here there will be no blending of relativity. Here human progress would come to its end. What do we then conclude? We see that physical knowledge has negligible importance in human progress; that the importance of the various kinds of knowledge increases in an ascending order. Physico-psychic knowledge has more importance than mere physical knowledge. Without psychic knowledge man is not a complete man. Spirituo-psychic knowledge is absolute knowledge. It is the maximum evolution of Bhakti. This would mean that mere intellectual knowledge, in the long run, hardly contributes to the final end of human progress.

18 November 1966 DMC, Delhi
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Salvation and Devotion

The subject of today’s discourse is “Salvation and Devotion.” According to the convention of the Shástra, in the name of the preceeding subject, the term “salvation” should be kept in the latter portion. From that view point the name of the subject should be “Devotion and Salvation.” But I have used first the term “devotion” because, experienced persons say that salvation loses its lustre before devotion. The devotees know well that one who has devotion in one’s hand has salvation at one’s command. Salvation can be attained any moment, but devotion is something precious, priceless. That is why I have put the term “devotion” in the latter portion. Devotion is like the philosopher’s stone and salvation can be likened with gold. One who has got this stone in one’s possession can make gold at any moment. There is a story about it.

Once Rám and Lakśman were going across the Ganges. When they crossed the river by boat, the boatman found his vessel converted into gold. He conveyed this news to his wife who brought all her wooden belongings to the bank and converted them into gold with the magic touch of Rám’s feet. Thereupon the boatman asked his wife why she was wasting her time and energy by carrying her belongings to the bank instead of bringing those feet into her house. The man then did this. She received from Rámji four fruits which satisfied both wife and husband. Lakśman came later and when he was asked to give something, he gave one fruit.

The four fruits given by Rám were Káma, Artha, Dharma and Mokśa. Fulfilment of materialistic desires is called Káma, the fulfilment of psychic desire is Artha; fulfilment of psycho-spiritual desire is Dhorlla and the fulfilment of spiritual desire is Mokśa.

Lakśman said thereupon to the couple that the fruits given by his elder brother could not be digested without the fruit given by him. The fruit given by young Lakśman was “devotion”. That is why devotees say that “devotion” is a precious thing; it’s the touchstone.

What is Mukti or salvation? In Sanskrit the word has been derived from the root verb Much, meaning, liberation from bondages – Bandhanam Muchyate Mukti. Where there is bondage there comes the question of liberation. Where there is no bondage there is no question of liberation. How many are these bondages?

There are numerous limitations in the physical and psychic bodies of human beings. These limitations are temporal, spatial and personal. The liberation from these three bondages is called salvation. There cannot be liberation in the sphere of physical and psychic bondages. Permanent liberation can be had only in the spiritual realm. When one becomes free from spiritual bondages all miseries, and pains vanish away.

What does the term Mukti Sádhaná connote? It is an effort to be free from spiritual bondages, which are deeply related with the psychic bondages. Whenever one performs any action its reaction remains potentially with Átmá and so long as the reactive momenta dwells with Átmá, there is no possibility of liberation from spiritual bondages.

Actional bondages remain until one attains liberation. Good action becomes the cause of good reaction. Both good and bad are the cause of action and bondages. The bondage of good action can be likened with a chain of gold, and that of bad action with a chain of iron. But both are bondages. Whether the cage is made of gold or iron is no difference for a bird – both are bondages for it. One has to attain liberation from these actional bondages. The term salvation connotes liberation from these actional bondages.

Now how to get liberation from these bondages? It’s possible only when the reactive momenta get exhausted, and this is possible only through Sádhaná. When one walks in the sphere of actional bondages one’s movement is from subtle to crude. The Sádhaná for liberation from bondages is a movement from crude to subtle. The “Saiṋcara” process is a movement from the supreme positivity to the supreme negativity, a flow from fundamental negativity to fundamental positivity. But, what is this movement for? This movement is for the exhaustion of actional bondages. It is movement from darkness to light and truth. One has to march towards truth. Satyameva jayate nánrtam satyenah panthá vitato devayána. This is the Sádhaná of liberation and this is not possible without “Diikśá”. If one walks in darkness one needs a torch otherwise one will fall down in a ditch. Similarly one walking on the path of Sádhaná needs this torch, otherwise however strong one may be, downfall will be inevitable. The Sanskrit synonym for the word torch is Diipaka or Diipanii. The first letter of Diipaka is “Dii” and the first letter of the word Kśáya is “Kśa” Thus comes the masculine word Diikśa. In feminine it is Diikśá. Diikśá is essential for the exhaustion of actional momenta. This is the Sádhaná of liberation.

To learn is the Sádhaná of knowledge. To walk on the path, i.e., to do regular practices is the Sádhaná of action. Last but not the least is devotion – the culminating point of Mokśa Sádhaná.

What is Bhakti? The word Bhakti has been derived from the root verb Bhaj and suffix kta. The very Bháva that whatever I will do I do to impart bliss to Paramátmá is devotion. What is knowledge? (Satyam jiṋánamanantam Brahmah). Paramátmá is the embodiment of knowledge. Every particle of the universe is the manifestation of Paramátmá. This is the essence of knowledge. What is the Sádhaná of knowledge? When one starts realizing that every mundane objectivity is the manifestation of Paramátmá one comes from the sphere of theory to practice. The realization that the universe is the manifestation of Paramátmá is Siddhi or achievement in Jiṋána Sádhaná.

What does the term Karma Sádhaná, i.e., the Sádhaná of action connote? What is the Siddhi, i.e., attainment of Karma Sádhaná? – (Karma Brahmeti Karma Vahu Kurviita). To serve every mundane object thinking it to be the manifestation of Paramátmá is Karma, i.e., the Sádhaná of action. What is the achievement (Siddhi) of Karma Sádhaná? It is generally found that an average person spends more than twelve or fourteen hours in thinking about his or her own self. But the moment one starts thinking about the universe, one becomes a Karma Sádhaka. When one starts spending all one’s time in thinking for the universe, taking one self to be a bubble in the ocean of Karma, one gets Siddhi in Karma Sádhaná. A person is a part of the universe, and when one starts serving the universe, one is also automatically included among the served.

Whatever is done is done only to please Paramátmá. This is called devotion. One has to serve the universe with this ideation. In the beginning due to “Saḿskára” there is a feeling of doership. But when gradually the accumulated momenta i.e. “Saḿskáras” start being exhausted, one starts questioning the source of one’s energies and capacities. Are they really one’s own possessions or creations? Even the strongest of wrestlers becomes frail and is unable to speak if he or she does not eat for a couple of days. The scholarship of a scholar vanishes in the thin air if you keep him or her without food for a week. Meaning thereby, all your knowledge, intellect, capacity and valour, are dependent on Him. That is why there is nothing for a human being to be proud of. The moment one understands this, one is ensconced in devotion and then alone will one be able to realize that one is working according to the wish of Paramátmá with all one’s capacities. This is the sign and feeling of a staunch devotee.

How does a Jiṋánii feel? He or she thinks that since the universe is the manifestation of Parámatmá one should serve it. But they themselves will not take pains to jump into the realm of action. Sitting on the shore, they will issue only “phatwa.” Such logician philosopher’s, have got no connection with the actional world:

Vák Vaekharii shabdajharii

Shástravyakhyana Kaoshalam,

Vaedushyam Vidusam,

Tadvat bhuktaye na tu muktaye,

Only big and euphemistic words can’t serve humanity. This is only a word trammel in which one entangles oneself. Such persons knowingly or unknowingly throw themselves away from the path of salvation. On the other hand those Karma Yogins who always, always engross themselves with action and work only for the sake of work enmesh themselves in the trammel of action. Such action is really a bondage. What is the way out of bondage? It has been said in the Upanisads:

Iisháváshyamidaḿ sarvam,

Yatkinca jagatyaḿjagat.

Tena tyaktena bhunjiithá,

Mágrdhah kasyasiddhanam.

Action performed for the sake of action is bondage. As the Jiṋána of a Jiṋánii is the cause of bondage if it is not mingled with devotion, similarly, devoid of the celestial touch of devotion, the action of a Karmi (one who performs action) cannot be helpful in attaining liberation.

Now let us think about devotion. As explained earlier the ideation that whatever I do, I do only to please Paramátmá is called devotion – Bhaktirbhagavato Sevá. Devotion is service to God. When devotees serve the universe they do it with the feeling that they are serving the manifestation of Náráyańa only to please Him. One has to serve, but not only for the sake of service. The direction of Jiṋánii is not working here, nor Karma for the sake of Karma. The experience of a devotee is quite independent. It is that they are serving Náráyańa and none else. One of knowledge tries to attain Paramátmá by dint of knowledge, but despite being one of knowledge one behaves like a knave. The reason is quite apparent and palpable. The brain of such a person is quite small and he can’t be measured by such a brain and its weak stamina. Karmiis also forget that the source of their stamina and vitality is not their own. Thus a secret feeling of ego also resides in the mind of a Karmii and this becomes a great hurdle in the path of the realization of Paramátmá. Those who are the greatest malpractitioners in their tender age are not able to do anything in their senility, because their capacities are decayed. Why do such learned people behave like illiterate boors after becoming senile? Does their intellect lose stamina and lustre? Jiṋánis and Karmiis lose their prestige after reaching old age, but devotees are never insulted. Those who really want to save their prestige should adopt devotion. Devotees always think that everything, whatever belongings they have are Parmátmá’s and they are utilizing them only to please Him. They will serve Him with the intellect and stamina bestowed upon them by their Beloved. When these things will be snatched away they will serve the Lord with whatever will remain. When nothing remains they will come to the Lord and ask for further work. This is called devotion.

Those who beg from Paramátmá for this or that are not devotees, because they want service from Him. Devotees are those who ask Paramátmá to utilize their services at His feet. Devotion is service to God – Bhaktir Bhagavato Sevá.

There are numerous propensities in the human mind. Chiefly they are fifty in number. The majority among them are subsidiary propensities. Where the propensities tend toward mundane longing they are called subsidiary propensities. But where they are engaged in the service of Paramátmá they are called main propensities. The latter are awakened by “Sambit” with the grace of Paramátmá. Suppose people are running after the subsidiary propensities, i.e., for name, fame, prestige etc. One fine morning the consciousness of their present condition dawns upon their psychic horizon and they start feeling miserable about their state. This is called “Sambit”. Main propensities are aroused by this “Sambit” and one starts marching towards Paramátmá. All other propensities are subsidiary.

You know there are different divisions in propensities:

(a) Kliśt́á

(b) Akliśt́á

(c) Kliśt́ákliśt́á

(d) Akliśt́ákliśt́á

The propensities that become the cause of pain in the beginning as also in the end are called Kliśt́á. Suppose, for instance, someone is travelling without a ticket. There is a heavy rush in the train. Naturally he will have to undergo suffering and inconvenience. If the checking staff come, another misery befalls. So here the pain is in the beginning and also in the end. This action of his is Kliśt́á vrtti.

Suppose one sits in the first class having the ticket of the third class. The journey is naturally comfortable. This is Akliśt́á. But if the checking staff comes a painful situation emerges. The journey started with ease and ended in pain. This is Ákliśt́ákliśt́á.

A student busy in studies has to abandon all sorts of pleasures and comforts. But at last when the result comes out he or she finds his or her name in the list of successful candidates Thus in the beginning there is pain but the end comes with the shower of happiness. This is called “Kliśt́ákliśt́á.”

Kliśt́á, Kliśt́ákliśt́á and Akliśt́ákliśt́á are subsidiary propensities. Akliśt́á when the pain is neither in the beginning nor in the end, is the main propensity or the Mukhya vrtti, and this is the path of devotion. Akliśt́ákliśt́á is the path of knowledge and action and Akliśt́á is the path of devotion. This Akliśt́á only is the main propensity of the gland and the rest are of subsidiary glands. When the main propensities are aroused by the grace of Paramátmá one becomes a devotee. Devotion is not a sádhaná, but an attainment, for a devotee: Bhakti bhagavato sevá bhaktih prema svarúpińii; Bhaktiránanda rúpá ca bhakti bhaktasya jiivanam.

What is love?

That which makes mind soft and so strong and strenuous as it may keep itself in a balanced state even in the condition of pain, and creates perpetually a pleasant feeling within, is called love. Devotion is identical with love. They are invariably related with each other. The moment devotion is aroused, love for God comes.

Devotion is bliss incarnate. What is bliss or Ánanda? Where pleasure and pain both are in equipoise we call it the state of Ánanda. Sukham Ánantam Ánandam i.e. infinite bliss is called Ánanda. Whatever may be the propensities – main or subsidiary – they become part and parcel of the life of a person adhering to them. If one doing the worship of money loses the object of worship, will one be able to withstand the shock? One will die out of the pain of loss. Those who adore name and fame will also die the moment their prestige is spoiled. They may commit suicide. Similarly for a devotee; devotion is life. The end of devotion is the death of the devotee. That is why the devotee says to the Lord – O Lord! I don’t want anything, but if you want to give me anything, give me Parama Bhakti (The highest kind of devotion). I want only devotion and nothing else.

The Sádhakas who love God for the attainment of bliss are also strong ones, but they are not great ones. They may be strong devotees but not great ones. Only those Sádhakas are great devotees who do not aim simply on attaining bliss but work for giving bliss to Parámatmá. Devotees render services to the people because they know in the heart of their hearts, that the universe is the manifestation of Paramátmá. Every mundane creature is the progeny of Paramátmá. If one will do service to the people it will be tantamount to please Paramátmá. A devotee performs Sádhaná only because Paramátmá wants this. Thus a devotee performs sádhaná only to please Paramátmá. Such persons are called Gopa. Gopayate ya sah Gopah i.e. one who imparts bliss to Paramátmá is Gopa.

14 October 1966 DMC, Mumbai
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The Bábá’s Grace chapter “Parama Puruśa” is an abridged version of this discourse.

Parama Puruśa

Today’s subject of discourse is “Parama Puruśa.”

What is Puruśa? Puruśa means “Pure Shete Yah Sah Puruśah” or “Purasi Shete Yah Sah Puruśah”. The Sanskrit word Pura means settlement or township (Nagara). Therefore the entity which lies covert in each and every microcosmic structure is called Puruśa. It means that this quiescent entity or Puruśa lies hidden in each and every microcosm but doesn’t perform any action.

In the definition “Purasi Shete Yah Sah Puruśah”, Purasi means “in front of” or “before.” As in the sentence Purasi Hitaḿ Karoti Ya Sah Purohitah which means Purohita is one who moves in front of you to promote your welfare. One special attribute of Puruśa is that He always moves ahead of the microcosms. Whatever may be the speed of the microcosms, Puruśa is faster and so He is always ahead of them.

Puruśah akartá phalasákśiibhútah

Bhávakendrasthitah guńayantrakashca.

“Puruśah Akarta”. The word Akartá has been used in connection with Parama Puruśa. Why Akartá? When in a solid body a force operates in that special state the force is termed as “energy”. Action, or something that involves a changing of place, is originated by energy. Action, either physical or mental, is effected only because of the vitality in your body. During the state of ill health you will find that you cannot think for a long duration. It is only because of the lack of vitality. Doership is the Operative Principle, not Puruśa’s. Therefore, “Puruśah Akartá”.

“Phalasákśiibhútah”. Now let us see what is Phalasákśiibhútah. Puruśa is acquainted with all that is done by an entity. Whatever the unit mind performs is known to unit consciousness at once i.e. whatever your mind does is known to you’re átmá at once. Today’s discourse however is about Parama Puruśa, not about Jiivátmá or Jiivapuruśa. External activity is the actual expression of whatever you think on your psychic plane. So, whatever your mind is acquainted with, is done by your mind and hence your Átmá comes to know it. To what extent does your Átmá maintain its witnessing capability? Unit consciousness is Karmaphala bhoktá, i.e. whatever action – vice or virtue, is performed by your mind has its impression on Jiivátmá and the impression of the actions on Jiivátmá is at once conveyed to, Paramátmá.

Whatever action the Cosmic Mind does, that is not really action because everything is internal. But whatever the unit mind performs is both internal as well as external. For instance, if a desire for stealing is aroused in one’s mind, that can be internal when you don’t translate the same into action i.e. mental stealing can have external expression or it may remain in the psychic plane itself. But whatever the Cosmic Mind does is all internal, totally within His mental arena, there is nothing external for Him – all is within Him. Whatever He does, He does within Himself i.e. without your knowledge. For example He steals away your mind, your Átmá. One fine morning you will find that you have lost your mind. Your mind does not exist as He has stolen it away and just like a lunatic you begin dancing. How He has managed to steal it away is a mystery to you. Therefore He does everything inside Himself – everything is within, nothing without. Suppose your boss arrives, your superior arrives – you will welcome him and say, “Please come, take your seat and have something to eat.” You flatter him to the extent you know, but you say inside yourself, “What a trouble has arrived. When will he go?” This is not known to your boss. Hence a couple of “I’s” are within you – one performs action in the external world and the other is within with which you alone are well acquainted but others are not.

Sádhaná, therefore, is to unify the two into one – the internal “I” and the external “I”. Two-ness in one single personality is a disease. The more the gap between these two “I’s”, the more you will undergo psychic torment. You must remember that in this second half of the 20th Century people are feeling much gap in between their internal “I” and external “I”. Because of the trouble in adjusting these two “I’s” there is an increase in mental illnesses. This is the greatest disease in the 20th century. As regards Parama Puruśa there is no double personality. Everything is internal. The entire world is internal for Him. That which is external world for you is internal for Him. Whatever you think or do in your mind is also internal for Him. He enters your internal world, your mind and you don’t know that He has entered i.e., He will steal away your mind and you will not know. A person too wants that Paramátmá should steal away his mind. Therefore I remember to have told you that one of His names is Mákhanacora (Butter thief). Generally one says to God to come to him but actually God is already with him – He is simply unable to see Him. A Sádhaka may think with his conscious mind that when God appears before him, he will surrender completely to Him. In the most interior corner of his mind, however he feels that when God appears before him, he will certainly surrender to Him, but he will also seek God’s help for relieving the asthma from which he has been suffering badly. God, who is in the most interior corner of his mind, even knows this. Then He will not hear anything.

He will steal away the Átman of a person and his mind will not know it, Therefore, He is named Mákhanacora. As the cream is the essence of milk so is the Átman of the body. He steals away the Átman, so He is Mákhanacora.

Why Puruśa is Akartá? Action results when in the physical body vital force operates. Energy will not work away from material structure. It will always work from within. For Jiiva there is action, and also for Prakrti. Prakrti gets the action done, but Parama Puruśa is actionless.

“Phalasákśiibhútah”. Whenever a person performs some action there is an accompanying reaction. Action means creation of reaction also. For instance, if you throw a stone in a haphazard way, that will certainly have a result. Where there is action there is reaction. Both action and reaction take place in His Cosmic Body (Bhúmá Shariira). He immediately knows about the action performed by a person and its reaction too. But Parama Puruśa is not the enjoyer of the reactions.

Dvá suparńá sayujá sakháyá samánaḿ vrkśaḿse parisasvajáte.

Tayoranyah pippalaḿ svádvattyanashnannanyo bhiicákashiiti.

Two birds with beautiful plumage are seated on the same tree. One of them is tasting the sweet fruits of the tree, whereas the other is just looking on. The bird tasting the fruits is likened to jiivátman or unit consciousness. The bird which looks on without tasting the fruits, but which watches the other bird eating the fruits, is likened to Paramátman, the Supreme Consciousness. The tree, i.e., the body of a human being, has both jiivatman, which is karmopahata or that which receives the impression of all that the person does, and it also has Paramátma, who is the witnessing entity of jiivátman. Through Prakrti, the inherent energy of Puruśa, a human being performs actions and reaps their consequences. This “natural” set up has been arranged by Parama Puruśa. He makes the arrangements for actions and reactions to occur, therefore He is Phalasákśiibhúta.

They say that wherever there is action there is equal and opposite reaction. But there is one thing to be borne in mind here. Where there is action, the equal and opposite reaction takes place only when personal, temporal and spatial factors remain unchanged. But you know that personal, temporal and spatial factors do not remain unchanged. Just in the next moment time-factor is changed. If it is an inanimate object there is entitative change therein. If there is an animate object, the person remains unchanged but the mentality changes. Therefore, we do not find the exactly equal and opposite reaction of the action done. Generally the reaction is enhanced and is not lessened because the gap in inter-ectoplasmic stuff is increased for the reaction of an action done. For instance, you took a loan of rupees 1,000/-. When you return the amount you will have to pay the interest also. You will pay back Rs. 1020/- or 1030/-. Like-wise, if you have committed some sin you will be punished a little more than the reaction of the sin committed. Had the time, space and person remain unchanged the reaction would also have been the same. So get it in mind, while doing some thing immoral be prepared to pay the interest too. It is better not to take a loan, then alone you will not have to pay the interest.

“Bhavakendra.” This external world, this expressed world, which you see is full of action, full of rhythms. This actional world is both extroversial and introversial for you. There is a world inside your mind. That is your internal world, and the world which you see without is the extroversial world. Hence this internal world for you is ideational and the external world, actional. But for Parama Puruśa there is nothing like the extroversial world, all is introversial, and hence for Him this world is ideational or His thought projection, i.e., this world is Samkalpita for Him. Suppose you imagine Jodhpur(1) in your mind. This is ideational. But when you see outside, you find that it is Jaipur(2), not Jodhpur. Then you realize that Jodhpur of your mind is ideational and Jaipur is actual. The same thing occurs in dream. While you dream you think it to be a fact because the external world does not exist there. For Parama Puruśa there is nothing like the extroversial world; just as for you when the internal world, which you take to be true in dream, is actually not there. For Him, the world exists in His ideation i.e., nothing is extroversial, rather all is introversial. And His imagination is called Samkalpa. Hence this world is a Samkalpita world for Him. There is a difference between Kalpatia and Samkalpana. Whatever you do in Kalpana is transitory and the Java concerned is only its enjoyer and none else.

God is a master magician who, by His magic spell, has created all and has hidden Himself inside His creation. If at all you want to know the creation, the trick of the magician, that can only be done when you join Him and His party.

This world is ideational for Him and this ideational cosmos has Him in its centre. He is in the centre of this ideational cosmos. He has to control it. Have you ever seen a fisherman spreading his fishing net in a river or a tank? The fisherman does so and he has to manage the net also. Likewise, He has made the ideational world which He alone has to manage and control. He controls the idea, therefore, in common parlance, He is taken as inactive. If, however, people steal, rob and are corrupt, will Paramátmá say that He is Akartá and hence He has got nothing to do with them? No, He controls them indirectly through the Guńas. Actually He controls the Guńas which do the actions. Really it is Paramá-Prakrti that operates. For instance, the commander orders the soldiers to catch so and so. Who catches? It is the soldiers, the power of the soldiers. People see that the soldier has caught the offender, but the soldier does so only with the direction of his commander. Hence Parama Puruśa is just like the commander and Parama Prakrti just like the soldier. This control over Bliáva Kendra is Samkalpita Niyantrańa, and He who controls it is named Krśńa. Therefore, there is another name of Parama Puruśa i.e. Krśńa. Krsna means the attractor of this ideational world. This ideational world is made of ectoplasmic stuff or by ectoplasmic structure. For Parama Puruśa, the quinquelemental world is just the crudified form of His ectoplasm. His mental stuff is subtler than jiivas, and therefore contains speed (Gati), light (Dyuti) and rhythm (Chanda), and controls them. The mental stuff of Parama Puruśa with which the world has been created is something blissful (Svarasa). This very object is named Paramarasa. The unit mind does all with its mental stuff. Sometimes it creates money in the mind and seeing the mental bank balance it feels happy. Sometimes it makes itself a Prime Minister and feels happy, and sometimes it feels enemies are mentally beaten and it is overjoyed. All these are done only with an aim to satisfy its mental hunger, to quench its mental thirst. Ultimately we see that an individual’s mental stuff is transformed into worldly objects. For the unit mind, whatever it makes within itself is Vaesayika. It is all directed for personal pleasure, for material pleasure. The flow of the ectoplasmic stuff of the jiiva is called Viśayarasa and the flow of Cosmic Mind is Paramarasa. When, even for once, the unit mind happens to come in contact with Paramarasa, the material pleasure ( viśayrasa) seems dry and insipid. Just as one eating vegetables without salt, feels they are tasteless. But material objects are needed to maintain the physical existence. The wise make the flow of Viśayarasa parallel to the flow of Paramarasa. They convert the waves of viśayarasa into the waves of Paramarasa. This alone is a safe way.

Krśńa is the nucleus of the Paramarasa of Bháva Samudra and the unit minds are like boats in that MaháSamudra. As per the rise and fall of Paramarasa of Parama Puruśa, the unit minds are to rise and fall i.e. as boats rise and fall with the waves of the ocean. The unit mind intentionally or unintentionally has to dance according to the rhythms and waves created by Parama Puruśa. This they are bound to do, there is no escape. Even if someone says that he will not dance because he is ashamed of dancing, really he dances, anyway; he simply does not know it. Everybody dances in the Paramarasa-Samudra. The Viśayarasatmaka Jiiva has to dance. There is no way out, they are made to dance. This very thing is the Rasa Liilá of Krśńa. There is difference between Liilá and Kriidá. Kriidá is causal. Everything in this world of relativity is causal. But Parama Puruśa is beyond the scope of relativity. Why is He making the world dance? Why has He made Paramarasa-Samudra? The answer to this cannot be known in the world of causality. Why Paramátmá has done something has no answer because He is beyond the scope of causality. Hence that which is non-causal, that which is beyond the scope of causality is Liilá. Whatever Paramátmá does is Liilá, but what Jiiva does is Kriidá. The wise will do Kriidá in such a way as to adjust their waves with the waves of Liilá. They will not try to know why Liilámaya has done an action. They will simply try to know Liilámaya Himself. If you cannot know the cause of a trifling thing like dancing, how can you know the cause of the action of Liilámaya? Jiiva has a very small brain and a very small cranium. It is not possible for it to know the action of Liilámaya. Suppose someone is an MA in 20 subjects. If he or she is asked suddenly to appear in the MA examination, he will not pass – he will have to read again, then he will have to appear. This proves that the Jiiva fails even to succeed in its own Kriidá. So how can it understand the cause of the Liilá of Liilámaya? It cannot. The best approach is to love Him, is to join His party. If there is true love the Master Magician will certainly make you understand everything because the more the members of His party know, the more convenient it is for Him. Hence He is “Bhavakendrasthitah.”

There is a particular tune, a particular rhythm, a particular rága, a particular rágini, particular laya and a particular tála in the Paramarasa-samudra as per the vibration projected in the nucleus of the Paramarasa. One who gets one acquainted with these does not like visayarasa, and naturally leaving the Visayarasa, one goes into Paramarasa. Then the attachment with the rága and rágini of Visayarasa is lessened and one becomes like a lunatic. People say correctly that Rádha, hearing the melodious tune of the flute of Krśńa, started behaving abnormally. This was due to the bifurcation of the waves of Visayarasa and then sudden adjustment with the waves of Parmarasa. When a rural boy comes to the town and sees cinemas, then he does not like to see Rámaliilá. He says “Rámaliilá is outdated. Cinema is far better.” Is it not so? Likewise, when one comes in contact with the waves of Paramarasa, the charm of Visayarasa fades away.

Wherever there is wave, there is sound – there is the sound of the ocean, of the river. The sound of Paramarasa is Krśńa’s Muralidhvani. The sound of the Visayarasa is “Money, more money, more corn, more vegetables, more bank balance.” Don’t you hear this? The sound of first class first, the sound for extension after retirement are the sounds of Visayarasa. The sound for the wedding of the daughter with no expenses is essentially the sound of Visayarasa. The sound of Paramarasa is the muralidhvani of Krśńa. Hearing this, one does not appreciate the sound of Visayarasa. Parama Puruśa is Puruśottama – He is seated in the nucleus of Paramarasa.

Parama Puruśa is “Guńayantrakashca”. When Guńa acts in material body that is known as energy. Energy is controlled by Prakrti but Prakrti, being the innate principle of Parama Puruśa, is controlled and guided by Him. The actions are controlled by Prakrti, but Prakrti is controlled by Parama Puruśa. Hence Parama Puruśa should alone be the be-all and end-all of humans. One must bear it in mind always that the Visayarasa of the units is encircled by Paramarasa from all the ten directions. You are never away from Parama Puruśa. He is always with you and in no condition you are alone. Since your activity is within Paramarasa, whatever you think, whatever you do with your organs is all made known to Paramarasa samudra. Since Paramarasa samudra knows it, it becomes the duty of Parama Puruśa as the witnessing entity to take you to task as long as you are not mended. I told you, Parama Puruśa is the creator and operator. His is not a vow to punish you, but to mend you i.e. whatever He thinks proper for you He will do, and it is proper for you to let Him do His will. Parama Puruśa will take care of those who take His shelter. He will not help those who think that they can take care of themselves, however, as He lets them do the things on their own. Therefore, it is told that for Bhaktas, Bhagaván has special responsibility. It is the duty of Parama Puruśa to save the prestige of the Bhakta, and the duty of the Bhakta is to leave everything on Him. Whatever energy is working in Paramarasa or visavarasa is under Him. Therefore, when once you develop your love for Him you are not weak, not helpless and not alone. The victory is with you. Remember Him and march ahead – victory will be yours. You have not to be afraid of the worldly forces. Those who enjoy the highest force of Parama Puruśa are sure to succeed. Victory will surely be theirs.

Victory to you all.

July 1967 DMC, Jaipur

Footnotes

(1) Jodhpur and Jaipur are names of towns in India. –Eds.
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Triangle of Forces and the Supreme Entity

The Supreme Entity means the Supreme Cognitive Principle. The Cognition is the Supreme Entity and not the Operative Principle, because this Cognitive Principle is the Transcendental Entity and the Operative Principle or Creative Principle is functioning within the jurisdiction of Consciousness. This universe is the creation of the Operative Principle within the jurisdiction, within the campus of the Transcendental Entity, of the Cognitive Principle. When it operates, the Operative Principle creates something concrete i.e. the Consciousness is transmitted into abstract and abstract is metamorphosed into the quinquelemental entity, then that Operative Principle is called the Creative Principle. In sanskrit we call the Creative Principle “Máyá”, and the functional attributes, the collection of the functional attributes of this Creative principle is nature.

Though the Creative Principle is nature, it functions within the scope of Consciousness. Prakrti functions, Shakti functions on the chest of Shiva. Shakti is an innate principle. She can dance, she can function only whep she is permitted to do so by Consciousness – Shiva, Paramashiva. So the Supreme Entity means Paramashiva, the Supreme Cognition. The Cognitive Principle is the invisible witnessing entity; witnessing the entire universe – both Macrocosm and microcosm. Macrocosm is the psychic counterpart of the Supreme Cognition and microcosmos the direct psychic counterpart of the unit cognition and the indirect psychic counterpart of the Supreme Cognition. This quinquelemental universe is a metamorphosed form of Macrocosm.

I say, this universe is the macro-psychic connotation and the microcosm is unit mind. The unit mind of Rám, Shyáma, Yadu, Madhu is not the direct creation of Macrocosm, i.e., it has not been created directly by the Macrocosmic mind. It is the creation of the quinquelemental universe, the creation of matter, and matter is the creation of the Supreme Mind. Matter is the creation of Macrocosmic Mind. Unit mind is the creation of matter.

As a result of internal clash and cohesion, when the external force starts functioning within the scope of matter, and when it gets its centre of activity within material structure, we say the external force has been converted into vital force. We say life has been created within matter. When, due to internal clash and cohesion, matter gets powdered down, it is called mind, the basic form of mind, i.e. under-developed mind. As the result of clash and cohesion we get metazoic structure, we get complicated mind, and so finally in this world of ours, we get human structure. Because of this physical complexity, the mind has also become complex and complicated, and due to this complexity in unit mind, we have got several types of human forms in the physical world. Mind is controlled by hormones secreted from different glands and sub-glands; those hormones control each and every propensity of human mind. That is why I always lay stress that in intuitional science an aspirant should control the mind or its propensities which are being controlled by the glands and sub-glands. This is what is called Sádhaná, intuitional practice. This is a science.

Now the entire quinquelemental universe is governed by the functional attributes of the Operative principle which is known as nature. Hence it can not remain outside and go beyond the campus of the Transcendental Entity. When unit mind ideates on the Supreme Mind, it is transformed into the Supreme Mind. When spiritual aspirants develop implicit faith and love for that Supreme Father, they surrender themselves at the altar of the grandeur of the Supreme and become one with the Supreme Cognition.

An aspirant wants physical oneness with the Supreme Cognition. This is called Nirvikalpa Samádhi in Sanskrit, and the aspirant’s feeling of oneness with the Macrocosm is Savikalpa Samadhi.

Now, human beings may be intellectually developed but they function within their physical structures. Certain points of their brains act as nuclei, which help them to operate different functions and nerve cells and entire nerve functions. So they have to function under certain limits, and that is why they are called microcosmic. The microcosms create their own world. In your mind you can create many things, but those things are purely psychic bodies and bear no value for others. In your mind, you have created an elephant. That elephant is being witnessed by you only and nobody else can witness it. So it is purely yours and no one else has got anything to do with it. But because everything remains within the scope of Macrocosm, when He is thinking of an elephant in His mind, for you it is external. When you create the elephant within your mind and you create another man within your mind, that man of your mind is witnessing the elephant of your mind, For the man of your mind that elephant is a relative reality.

Now, in psychic sphere, microcosms can create anything according to their desire, according to their cognition but microcosms function under certain limitations. By nature the microcosm is multipurposive in motive, but unilateral in action; and the Macrocosm is unipurposive in motive but multilateral in function. Macrocosm is multilateral.

Microcosm is multipurposive in motive. You want to become rich, you want to become a great man, you want to render social service, you want to do so many things, you cherish so many longings in your mind. But while functioning, you can do only one thing at a time, one work at a time. Macrocosm however is unipurposive in motive. His only motive is to create many objects and individuals and to help His progeny in all-round development. It is His only purpose! So He is unipurposive in motive but multilateral in action. He is doing so many things for the entire universe, for each and every entity. You are witnessing only your own mental faculty and your mental force, but He is witnessing everything in the microcosmic existence. He is the witnessing faculty. His pervasive association with all the microcosms is called Protah Yoga and His relationship with each and every individual unit is called “Otah Yoga”, He has got direct relationship with each and every entity and He has got collective relationship with this collective universe. That is why you can say that He is multilateral in action. That is why in the Puruśa Shúktam of the Rgveda it has been stated:

Sahasrashiirśá Puruśah sahasrákśah sahasrapát;

Sa bhúmiḿ vishvato vrtvá’tyatiśt́haddasháuṋgulam.(1)

A microcosm functions with the help of only one brain and the capacity of the brain is not more than its structure and nature. But He functions with the help of innumerable brains, all the brains are His creation and the potentiality of so many brains lies within the scope of Macrocosm. That is why none can challenge the authority of Macrocosm. Sahasrákśa. Whenever you see, you see with your own eyes, with the limited sight your optical strength but, you are within the Transcendental Entity. But He, being the Transcendental entity, is witnessing everything without the help of any physical organ. So it has been said “He is Sahasráksa”, He has many eyes. Sahasrapád. Wherever you go, you go with the help of your legs, but He has innumerable legs. Because He has got innumerable legs, one foot is here, another foot is on another planet. For Him there is no spatial factor. That is why He is Sahasrapad.

He is an all-pervading entity and not within the scope of quinquelemental universe, nor with in the scope of the abstract, but above that. He is “Atyatisthad dashangulam.”

I have already said in other Dharma Mahacakras that in a human body the controlling point is the pituitary gland, the seat of consciousness which controls directly the conscious mind, indirectly, the sub-conscious and more indirectly the unconscious. He is witnessing not only your physical or abstract expressions but above that your controlling of all these are being witnessed by Him.

So His existence is not only all pervading within the realm of physicality and mental world but your unit cognition is also being controlled and witnessed by Him.

Atyatisthád Dashangulam: He is above 10 fingers’ measure, above the real abode of pitutary gland i.e., pineal gland, above the realm of abstract and physicality.

The Supreme Entity, the Supreme Puruśa (Puruśa means Pure Sete Yah Sah Puruśa) resides within each physical structure. He is Puruśa, because the supreme fundamental relative factors are created by Him, the spatial, the temporal and the personal factors and are within His campus. That is why whatever work had been done by these three factors, whatever will be done by these three factors, comes to Him. There is a sloka in the Rgveda where it is stated – “Puruśaeva sarvam edam yadbhútam yadbhavyam.” The Puruśa knows whatever was done and Puruśa will know whatever will be done in future also. Then you may say Puruśa does not know the present. He knows the future, but nothing has been stated regarding the present.

You know that philosophically and psychologically there is nothing called “present.” There is past, and there is future. What I am saying, it is future for you, and when you hear it, it is past for me. Hearing by you and saying by me, my saying and your hearing are not being done simultaneously; there is a gap. That is why in whatever is done by us, by microcosms, a portion and of the past portion of the future correlated by the macrocosm is called present. So philosophically and psychologically there is past and there is future and that is why in this sloka it has been said that Parama Puruśa knows the past and knows the future. Yad Bhútam yad bhavyam, what will happen, will happen.

He is the navel point of the creation. He is Lord of the navel point of creation. One may think that one is an educated person, one is a learned person, or that one is animal in human structure. All however are only human beings. Remember that an animal is also the creation of the Supreme Father, it is a beloved of the Supreme Father; the Father cannot hate His animal children.

You know in Tantra when one first does Sádhaná, in that phase one is no better than an animal. One’s structure is that of a human but internally one is just like an animal. When that animal does Sádhaná, he or she recalls the Lord, “O Lord, I may be an animal, I may be a Pashu, but thou art my Lord. I am Pashu but you are my Pashupati.”

So in the first phase of Sadhana, the Supreme Entity is addressed as Pashupati. After starting Sádhaná, one starts psychic fighting against the crude force, the crude force functioning within the mind, the crude force functioning within the society, the crude force functioning within the family and the crude force functioning within the country. One starts fighting, so one becomes “viira”. This “viirata” in fighting is actual Sádhana. This is life. Life is the constant fight against belligerent forces. Life is fight. When one starts to fight one becomes a human in human structure.

So in the second phase of Sádhaná Pashupati becomes Viireshvara. It was another name of Lord Shiva. As a result of the fight, when this fighting tendency, this belligerent tendency becomes one’s own, in that case one becomes Deva.

Then one says “O Lord, by your mercy, I have become Deva (divine in human structure) and thou art my Lord, thou art Mahádeva.” So in the third stage that very Lord becomes Mahádeva, Pashupati becomes Vireshvara, then becomes Mahádeva, according to the stages or phases of Sádhaná, of the spiritual aspirant. This fight against the centrifugal force, functioning in the world, is actually the Sádhaná. You know, in each and every structure there are two forces, centripetal and centrifugal forces. In the case of cosmological order, in the case of Brahma Cakra, the Centripetal force, is called Vidyá and the Centrifugal force is called Avidyá. So spiritual practice or the intuitional practice is the fight between Vidyá and Avidyá. Sádhaná is to strengthen vidyá, the centripetal force, in one’s movement towards the nave of the cosmological order.

This cosmological nucleus is the nucleus of all other nuclei of the universe. This is the abode of Supreme Beatitude. Each and every nucleus of the universe gets shelter in Supreme Consciousness; that is why He is called Náráyan. “Ayan” means shelter, nár means operative principle. If one wants peace of permanent nature, if one has developed a longing for the Supreme Destiny, one has to lead all one’s propensities towards this Supreme nucleus and this movement is called Sádhana. While moving towards this Supreme Nucleus one will have to fight against the centrifugal force, Avidyá shakti. In this fight against Avidyá shakti, one must have sufficient weapons. You know the Sádhak is a soldier, a soldier requires weapons. Sádhaná is a fight in your internal sphere, in your mind. There you should have 10 weapons, five Yama and five Niyama. Similarly in the fight against evil forces, in this crude physicality, you should have physical weapons.

Those who want disarmament and those who want to ban the atom bomb are not friends of human society. The friends of human society want to accelerate the speed of human society. Those advocating disarmament want to retard the progress. Weapons, you must have. As you should have control over your body and mind. there must be control, not abuse of your weapons. Now in this process i.e. in the realm of intuitionalism you should have 10 internal weapons, Yama and Niyama. Your progress in Sádhaná depends on Jiṋána, Karma and Bhakti. Your actual progress is being affected by Jiṋána and Karma. But the final union with the Supreme, with the Mahádeva, will be possible you when develop Bhakti within you. In Sádhaná you should remember that you have to develop Bhakti in your mind and this Bhakti and you can get by regular Sádhaná, and by rendering selfless service.

17 November 1967 DMC

Footnotes

(1) Rgveda Puruśasúktam. –Eds.
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Máyá and Mokśa

Today’s subject of discourse is Máyá and Mokśa. While speaking of Máyá, Lord Krśńa stresses the role of Máyá as being subordinate to Him, of Máyá being subservient to Ishvara. Only those who surrender themselves to His protection and guidance can overcome its bounds. Just as northbound travellers have to keep the pole star before their eyes, the passenger on the path of liberation from Máyá will have to keep the Lord as his or her goal. No other physical or mental compass is potent enough to guide one’s progress on this path, the path of Dharma. That is why it is said that there is only one Dharma – the way towards the Absolute.

Máyá and the Creation

What is Máyá? When Parama Puruśa (Cognitive Principle) desires to create something, the Shakti (force) required is known as Máyá. As such, one of the important characteristics of Máyá is its plasticity. It is equally clear that since Máyá is the force behind creation, if the Cognitive Principle had not desired to create anything, Máyá would have had no manifestation.

What is it that made Him create and thus make the manifestation of Máyá possible? The traditionally upheld cause and effect theory cannot answer this question, for the theory works and holds good only in the expressed world (i.e., the universe after it has been created). Thus once the seed and the tree are there as a part of the expressed world, the cause and effect theory recognizes the seed as the cause and the tree as the effect. But why was the seed or the tree originally created is a problem beyond its scope. Thus the cause and effect theory does not go beyond the expressed world. Now action which is beyond cause and effect is Liilá. To differentiate further, action which is governed by the cause and effect theory is known as Krd́a. All His creation is Liilá. Hence the manifestation of Máyá in the expressed world too is His Liilá.

Máyá and Jiivas

Máyá influences the Jiiva in a number of ways. In His creation of the world, it is not the Citi Shakti that works. Instead, when ordered by Him, Máyá is the force which works. Here it is known as Visńu máyá.

When human beings experience His attraction from Antahkarana the feeling that something is to be done is generated in them. This is also done by Máyá and here it is known as Yogamáyá.

Apart from these forms, Mayá works in the Jiiva in two other forms – as Vishva máyá and as Ańumáyá. The fundamental stuff or matter used in His creation is Himself. In this process of creation, the Cognitive Principle crudifies Himself into this expressed world with the use of Viśńumáyá. But the essential element, the fundamental stuff is He. However, the Jiiva does not have the capacity to see Him in this creation. A person sees a pot as a pot, a forest as a forest and so on. This is the work of Vishvamáyá.

The sum of manifested Máyá in the universe is known as Máhámáyá. Now, it is observed that individuals can create the same things in their minds which are expressed outside and are seen in this expressed world. They can create a whole world in their minds, according to their fancy, and can enjoy pain or pleasure from it. Such vicarious living is found especially in persons of advanced age. This is the work of Ańumáyá.

It must never be overlooked however that despite its various forms, it is His Máyá, and that He is the Máyádhiśha. Therefore, if the individual starts a fight against Máyá, he or she cannot succeed. This is amply confirmed by the fact that you cannot effectively indulge in the suppression or repression of a certain Bháva for long, ultimately it overpowers you, because the more you try to suppress it the greater becomes the force with which it rebounds. If crude ideas come into your mind, you are not crude or bad – it is natural for them to come. But mental or psychic suppression or repression of these is not profitable for Sádhakas. Instead the correct and psychological approach to Máyá is to channelize it in the direction of the Absolute. For in this expressed world, you cannot overpower Máyá because she has a much greater power.

The central problem of reconciling the earthly duties of human beings with their progress towards the absolute thus crops up. The answer lies in the fact that this world is a relative truth. Human beings should not become slaves to it but should use it properly. However, as mind is engaged in it while using it, one may tend to crudify both in the mind and hence, in the body. This would hamper movement towards the Absolute which is the subtlest entity. The way out is to bring in the ideation of the Absolute. In other words, you should realize that while living in the expressed crude world, you do not work for the worldly things but for Him and with Him, because He is the essential element, the fundamental stuff out of which this world has been created.

Máyá and the Absolute

On the other hand, those who run away from this material world to escape Máyá only deceive themselves. For with the help of Máyá, they will be led to Him, as Máyá has a close relation with the Absolute. What is this relation?

Máyá has three guńas – operative principles through which it works – viz., Sattvaguńa (sentient principle), Rajoguńa (mutative principle) and Tamoguńa (static principle). They work and lie in an ascending order on the road to the Absolute. The sentient principle (Sattvaguńa) has the capacity to take the sádhaka very near Him (Nirákára Brahma) by making the mind more and more subtle. But there still lies a gap between this point and Nirákára Brahma. This gap is known as Bháva or Bhávaságar. This gap can only be negotiated with the help of devotion. Thus we see that Máyá, channelized properly (in its sentient operating principle) can take the Sádhaka to a point very near Ishvara, from which point the domain of devotion begins. An interesting illustration is afforded by the following story. Three thieves, Mr. Sattvaguńa, Mr. Rajoguńa and Mr. Tamaguńa once waylaid a man with some money in a dark forest. Though all agreed to pocket the money, Mr. Tamoguńa also desired to murder the man. The other two, however, would not agree to this. Mr. Rajoguńa declared that the man be left alone to fend for himself in the dark. Mr. Sattvaguńa was more charitable. He led the unfortunate man all the way to the outskirts of the city. But after a point on the road he bade farewell and would not go into the lighted street for fear of being caught by the police. Therefore we arrive at the paradox that Mukti (i.e. freedom from the bondage of Máyá) can be achieved not by a fight against Máyá, but rather through its help.

Different kinds of Sádhakas inhabit this world. Some ardently desire Mukti, while others do not. The latter base their choice on the reasoning that by becoming one with Iishvara, the Sádhaka loses the pleasure of being next to Him and harbouring Him as one’s sole bháva in work, service and sacrifice. Little do they know that this very ideation of the Cosmic world leads them to Mukti, for their minds have Him as their object.

The best and highest Sádhaka and Bhakta, however, surrenders the decision on this question to Ishvara. The ideation that he or she embraces is: “I am at your disposal. It is up to you to plan what you like for me”. Theirs is the wisdom to foresee that complete surrender alone, which is the essence of the highest Bhakti, will enable them to sail the Bhávasagar unto His feet.

1 April 1968 DMC, Delhi
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Desideratum of Human Life

In this universe, everything is moving. Whether one wants to or not, one is moving. Movement is the very characteristic, the very nature of this universe. Therefore, it is called “jagat”. The root verb is “Gam” which means “to go”.

Everyone has to move physically as well as mentally. There is movement in the spirit also. Therefore if one knows which way one should move, there will be no waste of energy. Similarly, it is necessary to know how best to move. “How and where” will give proper direction to the movement

There are four stages of life – the wakeful, the dream, the deep sleep and the Turiiya. Out of these, the first three stages are within the scope of expression while they are on the move; in the fourth, there is movement, but no expression.

Just as individual life has four stages, so also collective life has four movements or stages.

(1) There is the worldly quinquelemental physical existence. In this stage there is an effort to attain name and fame, to procure money, land, property etc. This is one type of movement.

(2) There is the effort to seek psychic or mental treasures or attainments.

(3) There is the effort to convert the ectoplasm into cognition or the psycho-spiritual movement.

(4) There is the stage of pure cognition.

The first is called Káma. It aims at physical attainment. The second is called Artha, which aims at removal of pain. Pain is physical, mental and spiritual, but, mainly it is in the psychic realm. When we do not understand something, this also causes mental pain, hence one meaning of Artha is also “meaning”.

The spirit behind the word Artha is that which removes pain. As the pain of hunger and of many other types is removed by money, so Artha is also used in the sense of money.

The scope of psychic wealth is vast, but this also does not last. It does not survive physical death. The psychic impressions which remained unexpressed in the physical arena, remain with the soul; the body is lost into oblivion. A scholar in the next life may be a fool or an illiterate person. Even in this life the mind does not retain its wealth. Think of a big learned man, who has gone mad for an MA in philosophy, who does the job of a clerk in a business firm. He loses his earnings of mind. Therefore, accumulation of mental wealth is also not a stable position.

The third one is to try to convert the psychic stuff into cognition. This effort is called the dharma. Dharma is of two types – primary and secondary. The primary dharma is expressed only in human beings. Therefore, the establishment of pure cognition or Bhágavata dharma is only possible in humans. Secondary dharma is that of the body, of various organisms or creatures. When the movement of life reverts to the original state i.e. consciousness, there is still movement there but no expression. When “svabháva” (one’s own nature) is converted into “svarúpa” (one’s original stance) “gati” (mobility) continues but there is no expression. This is the peculiarity of this stage. Here there is no vibration and hence no expression. As this stage is Absolute and Eternal, it cannot be symbolized. The movement of life, therefore, should be from physical to psychic, from psychic to psycho-spiritual and from psycho-spiritual to spiritual. Those who are not moving in this direction are moving towards great catastrophe and in the end, they will finally be converted into iron or wood.

All the potentialities and powers of human beings should be fully utilized. From the crude to the subtle and from the subtle to the causal, and from the causal to that which is beyond cause and effect, is the path of progress. You will follow this path and this will lead you to your desideratum.

In the process of Saiṋcara the abstract is crudified, and in the reverse process matter is powdered down and becomes subtler and subtler until it is fully liberated from the crudifying effect. Therefore, one bas to avoid depraving propensities which lead to more physicality, and promote elevating tendencies of mind ( vrittis). The correct way to get rid of depraving tendencies is not to repeat to oneself that I shall avoid this tendency or that. Suppression is not the proper way to weaken these tendencies. Do not suppress, but channelize. Humans are psychic beings. Reconvert the psychic into the spiritual. Let elevating tendencies be converted into a spiritual wave.

There are 49 propensitics. Collect them and awaken the 50th, the “Para” vrtti. When this will be awakened, you will enter the realm of pure cognition, which is called “Brahmadhámá” or the abode of the Supreme.

The mind has to be made one-pointed. As long as this is not done, you will not be establised in pure consciousness.

Devotion to the Supreme Entity is withdrawal of all other attachments and their concentration into Viśńu or Param Puruśa. The foundation or the base of all other propensities is unstable. Only the base of the 50th propensity, i.e., Pará, is stable in the Supreme Entity. The stable base is one and not many.

One has to be persistent and tenacious in this respect. You have to adopt only one goal, one base and one name. By keeping more than one direction, the Para will be distorted – the psycho-spiritual wave will not be consolidated.

Remember that for you there is only one name of the Supreme Entity and not many like Káli, Viśńu, etc.

In this regard, the story of Hanumána is very instructive. Someone asked him, “Hanumánji, you are always repeating ‘Rám, Rám’ and never uttering the name of ‘Náráyańa.’ What is the matter?” Hanumán said that although he knew that Ráma and Náráyańa are one and the same, even then he accepted Ráma as his only Lord.

Srinatha Janakinathe cábhede paramátmani

The meanings of the word “Ráma” are many, but they lead to the same truth, i.e., Parama Puruśa. The first meaning is “Ramante yoginah yasmin” The entity upon which the yogis meditate is Ráma, i.e., Parama Puruśa.

The second meaning is: “Ráti Mahiidhara”. The one who is most resplendant, the light from which all other lights derive their power to enlighten. This also means Parama Puruśa.

The third is: “Rávańasya Marańam Rámah” – The one who kills the ten-faced demon Rávana is called Ráma. The ten-faced demon is none other than the base propensities of human mind which function in all ten directions. Only when you go into the shelter of the Parama Puruśa this ten-faced demon is killed.

Similarly, the word “Náráyáńa” also means Parma Puruśa. Nára has three meanings: (1) water, (2) Paramá Prakrti and (3) devotion. The word Ayana means the shelter, therefore, one who is the abode of devotion; it also means the Parama Puruśa.

Hence, it is clear that for the sake of psycho-spiritual progress one-mindedness is very necessary. Pará needs only one idea and no confusion. There should be one aim, one way and one name to guide a person on the way. None of these should be two in number.

When one makes progress on this path, one will notice that there is movement in the spiritual realm, not only movement but acceleration also. In fact, there is no pause on this way and it is an eternal journey.

The next question is: What is the method of this movement? Is it necessary to determine whether one should sit facing east or west or north or south? The opinions of scholars differ. There will be difficulty since the scholars are bound to give conflicting views. The mind will again be in confusion – what to accept and what to reject.

The scriptures, religious books also express in different languages and give varying directions regarding the actual path to be followed. Moreover, if you want to read all the scriptures, it requires 200 years while life is not that long. “Art is long, life is short.” You cannot afford to waste any part of your precious life in these conflicting theories.

Srutayo vibhinnáh Smritayo vibhinnáh

Neka Munir Yasya mataḿna Bhinnam

Dharmasya tattvam Nihitaḿ Guháyám

Mahájano Yena Gatah Sah Panthá

In the spirit of Dharma, the soul of spirituality is hidden in the “guha”, i.e. your I feeling, You need not go to temples or mosques to find it. The Lord of your inner shrine is hungry and you are offering feasts in the outer world to attain Him. You have a jewel in your hand, you throw it away and spread your hand in begging before others asking them to give alms. Your Lord is there in your own “I” feeling. How to find Him? Learn from those who are practical, those who have done Sádhanáin their lives and have realized themselves, and follow them. The scriptures or the scholars will not rescue you. They are no support on this path.

How is the Ultimate Truth hidden in your “I” feeling? It is like:

“Tilesu Taelam dadhineva Sarpih”.

He is there in you as the oil is in the oilseed. Crush the seed through Sádhaná and you get the oil. Separate the mind from Cognition or Consciousness; and see that His resplendence lightens up your whole inner being. He is like butter in curd; churn it and He will appear from within. Churn your mind through Sádhaná and Parama Puruśa will appear like butter from curd. He is like a subterranean river in you. Remove the sands of mind and you will find the clear and cool waters within.

Thus it will be seen that for all creatures there is only one desideratum and it is Parama Puruśa. Move inward and you will attain Him – What will you say to Parama Puruśa then? What should be your prayer? It should be “O Lord, lead me on the correct path. Let not my intellect be distracted from the path of Truth.” You are all the children of Parama Puruśa. You will certainly attain Him. You will not deviate from the path of Truth. To attain Him is your birthright. The meaning of Gáyatrii chhanda is this-“O Lord of this resplendent light that pervades all, let not my mind, my intellect, deviate from truth. Show me the way. Lead me on the correct path. I meditate on thy Divine Effulgence so that my intellect is guided towards You.”

The same is the spirit of “Lead me from the unreal to the real, from Darkness to Light, from Death to Immortality.”

Asato má Sadgamaya Tamaso má Jyotirgamaya

Mrtyor má Mrtangamaya Ávirávir ma aedhi.

Where the intellect has adopted the correct path, the internal symbolisation will not express in the physical arena but be reconverted into spiritual wave.

Forget about your past, your past mistakes or sins. All these symbolisations will be converted into cognition. Once this is done one is no longer a sinner: one is pure as anyone else. The devil has become an angel.

“Therefore, I say that even if the most sinful approaches me single-mindedly, I deliver him or her from all sins.” He or she will surely attain the Desideratum of Life. One day everyone has to come to the Lord’s shelter. The sooner it is done, the better.

Ánanda Púrńimá 24 May 1971 DMC
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Mysticism and Spirituality

Those who have established themselves in their spiritual being through the practice of spiritual cult are the real human beings. Others, who do not move on the subtler and sublime path of spirituality, and behave like animals, are humans only in name. Human beings alone have the privilege to do sádhaná. Animals, because of their intellectual deficiencies, are unable to adhere to the spiritual cult.

Animals are guided by instincts. They do not know the why and the how of things. Human beings, on the other hand, are led by the mind.

Animals cannot go beyond their instincts. In case of [great] intellectual clash, however, the animal mind, like the human, gets subtilized. This is generally found to occur with those animals who remain in contact with humans. But the development that is discernible in this case is not spiritual, it is simply intellectual. Dogs and monkeys who are trained, for instance, can be made a bit [more intelligent] than other ones.

Human beings, on the other hand, have the capacity to develop even in the spiritual realm. Those who do not pay heed to this special gift are animals, nay, even worse than animals. Animals are unable to make efforts for their spiritual development, whereas humans do have this ability. You cannot call a beggar a miser, for the beggar has no money to donate. If a moneyed person, on the other hand, hesitates to donate, that person is presumably a miser.

The human is sometimes described as a rational animal. Such a view does not seem consistent. A human cannot be an animal. In the Cosmological order, at one particular stage of development a unit is called an animal; at another particular point it is inanimate; and at another particular point it is a plant. Therefore, it does not behove to call a human a rational animal, for in that case the human can also be called a rational stone. When in the process of psycho-physical development the physical structure becomes complicated, and the psychic structure also develops to the extent that it starts controlling the physical body, you call that particular phase human.

In the creation of the universe, the consciousness that is existing as the nucleus of the triangular Basic Principle is the Supreme Father, the Basic Cognition. The avidyá shakti that is working with the Basic Cognition as the Operative Principle, but is not yet manifested, is called the Basic Principle. There is no expression in the Basic Principle, neither physical nor psychic. She is active but there is no effect of operative nature. The expression does not occur so long as there is proper equilibrium between the Basic Principle and the Basic Cognition. When they lose their balance, a theoretical expression takes place as a sequel. In this stage it is called the Primordial Principle. The Primordial Principle is something theoretically manifest. It does not fall within the periphery of experience, due to the equilibrium of Shiva and Shakti [Basic Cognition and Basic Principle], but it is theoretically well established.

It does not seem proper to attribute… to such a state, yet the situation is akin to…(1) There is actional vibration in the Basic Principle, but due to the absence of any measuring psychic entity it cannot be said to be temporal, though it is related to the time factor. There does not exist any second entity brought about due to curvatures in the Primordial Principle. That is why we do not find another, time-measuring, factor there. This curve is its special characteristic.

In the third phase of manifestation, due to internal clash and cohesion, curvatures come into existence. The difference between the vibrational principle and the Witnessing Counterpart becomes explicit. The vibrational principle is called in Sanskrit Bhavánii shakti. The temporal factor is established in the development of kála. What is kála, or time? Time is nothing but the psychic measurement of the relative motivity.

Sádhaná

If the vibrational expression is towards the crude, the unit will face retardation. The final, or culminating, point of retardation [contains within it] the history of the full expression. In the crudest point of the human mind, therefore, lies the history of its innumerable lives. Even a timorous stroke will rip open the burden a person is carrying and make one able to see oneself. The development [upwards] from the nadir of Supreme Cognition is progress. So long as the fundamental negativity does not receive a stroke, there does not occur any progress, any development. A seed sprouts forth if struck by light, water, and soil. Similarly, when the fundamental negativity of a unit – that is, the kulakuńd́alinii – receives the stroke of the mantra, it awakens. But so long as the desire to move towards Paramátmá is not aroused, this phenomenon does not take place.

This does not happen with an animal because of its intellectual deficiency. Matter, due to external and internal clash, is converted into ectoplasm – the crude stuff is metamorphosed into cittáńu [“mind-atoms”, ectoplasmic particles]. The intensity of this clash and cohesion depends upon the intensity of internal and external clashes. [After] the animal mind, the mind that succeeds due to immense physical and intellectual or even intuitional clashes is the human mind, and the body that is associated with it is the human body. Sádhaná, the spiritual cult, is a progress from the crudeness of matter to the subtlest entity, that is, a march, a movement, from the last point of the vibrational principle to the nucleus of the Basic Principle, the controlling point of the fundamental triangle of forces. Sádhaná is, therefore, a march to the place from where one has come.

Those who want to make themselves the attraction or the ideal of the world add a Shrii before their names. The term connotes the charming entity, Máyá, Prakrti. Supreme Cognition is the shelter of Shrii, and that is why He is also called Shriinivása in Sanskrit. The movement towards the entity that has sheltered the universe is sádhaná.

Since humans [are] weak, they need the aid of some other entity for this movement. From where will they get the stamina, the strength, for this movement? Assuredly it can be had only from the Entity that is the source of this stamina, this strength. Whatever stamina, physical, mental, or spiritual, exists within you, is not your creation. Can you create anything? No, you cannot. You convert the external energy derived from food, light, water and soil into vital energy. You cannot create any energy, you can simply convert it into other forms. You convert sound energy, magnetic energy, etc., into vital energy. You then reconvert that vital energy into other forms of energy. While working, you convert your vital energy into mechanical energy. While speaking, you convert your vital energy into sound energy. The moment this vital energy is gone, the living unit turns into a corpse. You derive your vital energy from the external world, a gift of Parama Puruśa. Similarly, the strength to move towards the Supreme Father can also be obtained from Him. But the tragedy is that you do not ask for spiritual force from Him. Your sole concentration is on earning name, fame, money, promotion, prestige, and other such worldly gains. You remain so busy with your worldly desires that you hardly manage to get any time in your daily life to ask for spiritual strength.

In ancient times, when the desire to move on the path of spirituality was aroused, human beings felt the need of a guide to show the path. It is this desire that is manifested in the Vedas. When the desire to move on the path is aroused, He is compelled to come as a guide to the seeker. He cannot just ignore the seeker. Ask the way and you will get it.

But it is not enough to get the way, for one also needs to walk on that way, on that path. The strength to move forward lies within you – the only impediment being the encumbrance of sins that is on your head due to your past actions. Remove that burden, be light, and march on. Bhagaván [Lord] Buddha said the same thing when he asked his disciples to jettison the burden that is in the boat. Desire is, therefore, not enough. One needs to perform some tangible action. That action is called intuitional practice – spiritual cult. This cult is also called Tantra. It is not enough to read books, scriptures – one will have to be practical, will have to do something in practical life. You need to move from the fundamental negativity to the fundamental positivity. Thus, through sádhaná, a person makes himself or herself light and at the same time gets the attraction of Him. Furthermore, one needs to surrender oneself completely. Until and unless there is cent percent surrender, it is naive to think in terms of accomplishing the task.

Surrender

The story goes [in the Mahábhárata] that so long as Draopadi kept even a grain of dependence on her own strength, she remained constantly under the threat of being exposed before the congregation. The moment she found herself completely helpless and reposed all faith in the Lord, Náráyańa, she got the divine help. So one who feels this attraction and surrenders oneself completely to Him is bound to get His help. One, on the other hand, who keeps even one paisa with oneself, fails to get that help.

A natural question comes up here. Since human life is evolved through animal stages, the impression of the animal life is bound to work within the framework of human psychology. In this situation, it is not unlikely for human beings to commit mistakes, to commit sin. How is it possible to move forward with this encumbrance acquired during the animal stages?

The answer has been provided by the Lord Himself. If even the most degraded person remembers Him single-mindedly, He will relieve that person from his burden of sin.

There is, however, a difference between the English term “sin” and the Sanskrit word pápa. In “sin” there are involved religious, doctrinal and biblical connotations. The Sanskrit term pápa is more explicit. Paropakárah puńyáya pápáya parapiid́anam – “Those actions that help to develop the physical, intellectual, and spiritual strata of human beings are puńya, and those that obstruct this are pápa.” The biggest pápii is called durácárii in Sanskrit, and one whom even the durácáriis call pápii is a sudurácára.

There is a common term in Sanskrit, pátaka [sin]. There are two forms of pátaka, pápa and pratyaváya. Going against the don’ts is pápa; pratyaváya means not to do what one should do. In Sanskrit dos are called vidhi and don’ts niśedh. The whole social structure revolves around vidhi and niśedh.

Those who shirk duties and responsibilities do commit a great harm to society. It is this lack of dutifulness in our country [India] today that has caused great retardation in different spheres of life. It has also caused spiritual degeneration. One should perform good actions regularly, should do sádhaná properly – these are the dos which everyone is expected to perform. Those who do not pay heed to these responsibilities do indulge in pratyaváya. Pátaka is the collective name of pápa and pratyaváya.

Pátakas are of three kinds. First, the ordinary kind. These are undesirable acts after which the person [may repent]. For instance, someone takes the money of others. That person’s act will be called pátaka, for he or she can pay back the money and repent of the act.

There is no atonement, however, for atipátaka. If, for example, one chops off the [arms] of an innocent person, one cannot pay those limbs back in the same capacity. According to the shástras [scriptures], persons indulging in these atipátaka acts can make atonement only if they renounce their worldly life and fully offer themselves to the cause of humanity in the service of mankind.

The third kind of pátaka is mahápátaka. There is no penance that will atone for mahápátaka, either.

Furthermore, the result of mahápátaka is of recurring nature. If a businessman, for instance, discovers a new method of adulteration, he commits mahápátaka. Mixing papaya seeds with the black pepper is bound to deceive purchasers. The discoverer of this new method shows the world a new path in the sphere of adulteration. The effect of this act is bound to be of recurring nature. The atonement for mahápátaka is like atipátaka, that is, this person also should renounce his or her worldly life and should offer himself or herself in the service of mankind. There is, however, a difference. Since this person’s act is more serious, this person will have to invent something that will have a recurring good effect on society. The invention of penicillin would be a case in point. There is no other way out for the mahápátakii.

There is an interesting story about this. When the defeat of Ravana became almost certain, he sat in prayer, imploring Lord Shiva to save him from the oncoming disaster. But Lord Shiva remained quiescent and did not pay heed to his prayers. Párvatii was also there. What happens is that the heart of the mother is more soft than that of the father. Seeing the miserable condition of Ravana, a devout of Lord Shiva, she started pleading with Lord Shiva on his behalf. The latter, however, refused to listen to even Párvatii’s implorings. He had to see to his duties and not to hear Párvatii’s lecture. When Párvatii finally pressured Him very much, Lord Shiva revealed the situation. He said that Ravana was a great pápii, so He could not do anything for him. Párvatii continued in her obstinacy. Pleading on behalf of Ravana, she said that at most he might be an atipátakii. The Lord thereupon said that he was a mahápátakii. Though it would have been atipátaka to kidnap a lady, Ravana’s act was mahápátaka, for he carried out his act in the garb of a sádhu. If he had done it as Ravana, he would have been an atipátakii. His act would not have had a lasting effect. But since thenceforward no housewife would believe a sádhu, the effect of his act was of recurring nature.

There is, however, a way out even for the mahápátakii. If the mahápátakii dwells on the Lord in his or her thought single-mindedly, and offers himself in the service of humanity, he or she will also be able to lead a respectable life, he or she will also get liberation.

Parama Puruśa, the Father of all fathers, the multiple of all multiplicities, the nucleus of all nuclei, knows everything. He is omniscient. He knows sarva – the Cosmic Father knows everything. He is omniscient, prescient and post-scient. The earth is [created] in Him. What has happened in the past comes within the vibrational principle. What is going to happen in the future also comes within the vibrational principle. (The present has no independent existence. It is nothing but an adjustment between the past and the future. That is why the present varies in accordance with personal differences.) The omniscient Puruśa, Pratyagátma, is the Lord of both heaven and hell. He is the Father of both developed sádhakas and of sudurácáras or mahápátakiis. There is, therefore, no question of His hating the sudurácáras and loving the good sádhakas. All are one to Him. He cannot ostracize the former and embrace the latter. There is no place outside Him where He can throw off the sudurácáras. He cannot disown them either, for in that case He would not remain Patitpavan [Saviour of the Degraded].

It is, therefore, naive to lose heart. Even if one is a sudurácára, he or she should not get discouraged. He or she should, on the contrary, do sádhaná and undergo the prescribed penance. There is no reason to fear. This world is not for cowards. Only the brave can enjoy the world. If love for Him is awakened, there is no reason to fear.

Your Longing Should Be Non-Attributional

Your longing for Him, however, should not be attributional. On the contrary, it should be non-attributional. Your attraction to the Supreme is called devotion [bhakti], whereas attraction to any finite objectivity is called ásakti. Attraction to friends is ásakti, attraction to God is bhakti. In the case of ásakti the object is limited, in the case of bhakti it is unlimited.

Mysticism is a never-ending endeavour to find a link between finite and infinite. It is the first phase of non-attributional devotion. Attributional devotion is no devotion.

There are two types of non-attributional devotion. The first is psycho-spiritual devotion, whereas the second is pure spiritual devotion. The reactive momenta remain mixed into this type of psycho-spiritual devotion of internal projection of the subliminal human mind, and these reactive momenta of the subliminal human mind disturb mental equipoise. As a result, the mind eventually comes back again to the lower status. A person rises during the period of sádhaná and comes back to the original stage when in normal life. Here, love for God does not become of permanent nature. (While quarrelling unnecessarily, one does not remember the untoward nature of one’s act. Later on one repents. But when the remembrance of the nature of the act becomes of permanent nature, it is called dhruvásmrti.(2)) In the non-attributional devotion of pure spiritual type, the reactive momenta cannot function within the scope of the subliminal stratum.

Even where the sádhaka does not long for name, fame and wealth but worships Him in order to experience inexplicable bliss, the devotion is attributional – it is attributional psycho-spiritual devotion.(3)

But where the devotee worships Him only in order to please Him, there the devotion is of purely spiritual nature. Here there does not exist the feeling of duality. Such a devotee is called a gopii [or gopa]. The term connotes one who worships God only to please Him – Gopáyate yah sah gopah.

One who has made it a mission to attain Paramátmá will assuredly attain Him. You are sádhakas, and you should always remember this. Your love for God, your devotion for God, should be of non-attributional, or spiritual, nature.

20 October 1967 DMC, Meerut

Footnotes

(1) The ellipses, indicating missing words, occurred in the original magazine publication of this discourse. The missing words may have expressed that at this stage of manifestation it does not seem proper to attribute a practical differentiation to the relationship between Shiva and Shakti. In Idea and Ideology (1959), the author has described the difference between Shiva and Shakti at this stage as “tending from the theoretical to the practical aspect”. –Eds.

(2) And when love for God becomes of permanent nature, it is also called dhruvásmrti. –Eds.

(3) Though the author has above called it the first type of non-attributional devotion, it is attributional in that the selfish desire for bliss is still contained within it. –Eds.
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Subháśita Saḿgraha Part 19
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The Bábá’s Grace chapter “Knowledge” is an abridged version of part of this discourse.

Knowledge and Progress

What is jiṋána [knowledge]? It is subjectivization of the external objectivity. It leads a person from crudity to subtlety; that is, wherever this tendency is found, that can be termed jiṋána, and where the tendency is not present, [there is no] jiṋána. And what is the base of jiṋána? Where jiṋána is completely physical, its base is the mind; where it is entirely spiritual, its base is the soul. Jiṋána unifies the mind with the átman; this itself is the greatest quality of jiṋána. That jiṋána which does not unify the mind with the átman, is not jiṋána but the confusion of jiṋána. Because of this so-called jiṋána, vanity creeps into a person. If you see a person with vanity, you must understand that that person has no knowledge, but the confusion of knowledge.

In the fifteenth century in India, and especially in Bengal, this confusion of knowledge developed excessively. The people of Bengal would keep arguing about minor things. For hours together they would talk about subjects such as sound, shape, etc. They thought themselves to be great in doing so, and the person having victory considered himself to be a great pandit. But these persons were neither pandits nor jiṋániis. They were not pańd́its because they were not established in pańd́a bháva [the feeling that one is Brahma], nor were they jiṋániis, as their knowledge had not been subjectivized. They were arguing about pátrádhára taela or taeládhára pátra [“whether the pot is the container of the oil or the oil is contained in the pot”].

There was once an argument between two great pandits as to whether the sound of a falling palm-fruit is produced first, or the palm-fruit falls first. The discussion continued for a good number of months, but with no decision. They then decided to see practically, sitting under a tree one night, whether the palm-fruit falls first or the sound is produced first. The next morning it was found that both of them had been killed by palm-fruits falling on their heads. Hence this so-called knowledge is not a knowledge at all, but the confusion of knowledge, which you surely do not want to possess.

In the first stage, the mind itself is the base of knowledge. What is the mind? The structure of human beings is metazoic. In that structure there are innumerable protozoa, protozoic minds, and protozoic microcosms. The resultant of all these protozoic microcosms is in the human mind. And in this metazoic structure there are metazoic minds, and with them are metazoic microcosms. Actually, each metazoic mind is a collection of [a number of] protozoic minds. For a human with a complex physical structure, there is also a unit mind. So the mind of a human has three compartments: the first is the collective protozoic [mind], the second is the collective metazoic mind, and the third is his or her own separate mind. Taking all three together, we get a human’s unit mind.

The protozoic minds are guided by instinct only. The protozoic mind is citta only, with no development of ahaḿ[tattva] or mahattattva. Ingesting food, supporting offspring – this is all done instinctively, according to their svabháva [spontaneously], the reasons being quite unknown to those creatures. The earthworm does not know that it is an earthworm. It moves instinctively, spontaneously, according to its undeveloped mind. The protozoic minds and the protozoic microcosm can be said to be the physical mind. A protozoic creature has only physical mind. The collection of protozoic minds in the human can be said to be the physical mind of the human, known as the [kámamaya kośa]. It is guided by instinct, there is no discrimination.

But the metazoic mind moves with some intellect, or discrimination, as there has been some development of intellect in it. Hence the metazoic mind has control over the protozoic mind. The more the metazoic mind is developed in a creature, the more developed the creature is; that is, a metazoic structure will be more complicated. And where this complication has increased considerably, that physical structure is the human physical structure.

The individual mind in a human is a metazoic mind. Some one million years ago, the first parents of humanity were australopithecines. The metazoic minds of the then people were very, very simple as compared to those of present-day people. Hence in the intellectual realm, the then people were quite underdeveloped. In the course of this one million years, the metazoic structure and physical structure of humans became very complicated. This resulted in the complication of their metazoic minds, too. Different propensities, a number of propensities, were added to their minds. The number of propensities in the human mind is far more than in animals’ minds. The reason is that the metazoic structure, the physical structure, of a human is very complicated, hence the human’s metazoic mind is very developed.

The whole of a person comprises the person’s own mind, the person’s physical mind, and the metazoic minds. But in the protozoic minds there is a dominance of instinct. An animal does not understand discrimination, but the stick. You know that a person within whom there is a dominance of animality does not agree with logic, but [understands discipline].

You know that at the time of the fight between the Kaoravas and the Páńd́avas, the latter [tried] very reasonably to make the former understand, but in vain. Yudhiśt́hira even prayed to God for a change in them. There was the grace of Paramátman also, but they were too crude to understand this. But they could very easily understand when they heard the thundering sound of Gáńd́iiva [the bow of Arjuna]. Hence the protozoic mind succumbs to physical [discipline], and nothing else.

All the protozoic minds in a human try to influence the human mind. The metazoic minds try to do likewise. Where the personal mind of a human is not vigilant, it becomes influenced by the protozoic minds and the metazoic minds. The person is led towards animality. But when the personal mind is vigilant, it has full control over the protozoic and metazoic minds. To maintain control is an internal fight. This fight is [the] first stage of sádhaná. This fight is quite essential for sádhaná. On the one side there is dharma buddhi [good thought], and on the other, the forces of instincts.

Protozoic minds move instinctively, whereas metazoic minds move with abhijiṋátá [acquaintance, experience]. Hence undeveloped and underdeveloped metazoic structures work with both acquaintance and experience. Sub-human animals such as dogs and monkeys learn through this acquaintance [and experience]. The mind of an Alsatian dog becomes developed a lot when it comes in contact with a trainer; that is, it learns through training, for it has a metazoic mind. The jiṋána of a protozoic mind, that is, instinct only, is known as “physical knowledge”. The knowledge that a human acquires in touch with physicality is in its first stage physico-psychic. And when this physico-psychic knowledge becomes established in the mind, it is known as “psychic knowledge”. And psychic knowledge, when it is translated into the physical world, is psycho-physical knowledge.

Worldly knowledge, the confusion of knowledge, is in its first stage physico-psychic, and then psychic. That itself is translated into the physical world, hence it is psycho-physical. And what is the source of this physico-psychic knowledge? – let us see how far it is authentic. You derive jiṋána from books. You will read “Lahore is the capital of the Punjab” in a book twenty-seven years old. But this does not stand correct today. This is because the source of physical knowledge is bound up by time, space, and person. With the change of time, space, and person, physical knowledge will change. Hence it is not a permanent knowledge. It is based on falsehood.

There can be still one more flaw in the source of physical knowledge, and that is a printing mistake. Because of it you read “Lahore” as “Labore”. Next, there can be something wrong with your eyes, also, which causes you to read “Lanore”. These things provoke laughter in the audience.

Hence because of defects in the different media, this knowledge will be wrong knowledge. If with this very knowledge a person is full of vanity, is that person not a first-class fool?

This physico-psychic knowledge has value to some small extent in the physical world. But its value is always changing. The theory which is appreciated today changes tomorrow. Hence every knowledge in the world – every physico-psychic knowledge – is defective. To be proud of this kind of knowledge is not at all the job of the wise. It is better to say, “I do not know anything.”

So what is true knowledge? True knowledge is the knowledge of that object which never undergoes any metamorphosis due to changes in time, space, and person. Everything in the world is causal; that is, the effect is followed by the cause, and the cause by the effect. It goes on like this. The effect of one phase becomes the cause of the next. This is known as sadrsha parińáma in Tantra. As long as we are under temporal, spatial and personal factors, the cause-and-effect factor will work. Where the cause-and-effect factor works, there only imperfection exists. One cannot be proud [of] the knowledge springing out of that source.

It is said in the Vedas, “I don’t speak [about what] I don’t know, nor do I speak [about what] I do know. Because the Transcendental Entity is known only by the person who knows that Paramátman is beyond knowing and not knowing.” This is because knowing is a particular psychic projection coming within the scope of time, space, and person. And not knowing is another psychic projection coming within the scope of time, space, and person.

The Supreme Entity is beyond time, space, and person. It being non-changing, if a person makes an effort to acquire spirituo-psychic knowledge instead of physico-psychic, in order that the source of his or her knowledge be not the external physicality but rather internal spirituality, in that case that knowledge will be a perfect one.

What happens in the case of spirituo-psychic knowledge is that though its source is absolute, its subject is relative, as the mind works within the scope of relativity. The source of spirituo-psychic knowledge is absolute, the only absolute. When humans start acquiring knowledge, they should not endeavour for physico-psychic knowledge, on the contrary they should endeavour for spirituo-psychic knowledge. In spirituo-psychic knowledge, in the first phase there is more of psychic than spiritual. But later on, when mental concentration is gained in and there is advancement in sádhaná, the spiritual increases and the psychic decreases. And when gradually the proximity to spirituality increases, the psychic is completely eliminated, and only the spiritual exists. The final, terminating, point of this spirituo-psychic knowledge is spiritual knowledge, and that alone is knowledge. That is the real knowledge which does not change.

All physical, physico-psychic, psychic, and psycho-physical knowledge is not knowledge, but the confusion of knowledge. When humans realize that that so-called knowledge is of no value to them, then alone do they surrender to Parama Puruśa [Cosmic Cognition]. As long as people have the desire to acquire all relative knowledge, and try to do so, those people think themselves to be persons of letters, and refuse to surrender at the feet of Cosmic Cognition. When people’s vanity becomes powdered down by different blows, they realize that their approach to knowledge was a defective one. Then they surrender, and their egos are dashed to pieces. The greatest knowledge in the realm of physicality and mentality is that all the knowledge acquired by one so far is false. This physical knowledge is like the leaf of a shala tree [a tall evergreen with large leaves] on which people take meals. As long as you have not eaten, there is a value in the leaf, but the moment you have finished your meal, the leaf goes into the dust bin to be licked by the street dogs. When you come to realize that this physical knowledge of yours is only worth licking by a dog, then devotion will arise in you. Then you will acquire true knowledge.

What is the nature of the psycho-spiritual approach through which one acquires spirituo-psychic knowledge? When the physical mind reaches the zenith of subtlety, that is known as physico-psychic knowledge. There the value of physico-psychic knowledge starts. When one is established in psychic knowledge, then there is the expression of the psycho-physical in it. Likewise, when psychic knowledge reaches the zenith of subtlety, it comes in contact with spirituality, and the point where spiritual knowledge or spirituo-psychic knowledge functions in the mental scope, is alone said to be spirituo-psychic knowledge. As matter is made to be the end of life in acquiring physical knowledge (fit to be thrown into the dust bin), so for acquiring spiritual knowledge, Paramátman should be made the end. Then alone will people get real knowledge.(1)

How is it possible to make Paramátman the end of your life? Paramátman is the subject for the whole of the Cosmos, and the latter is His object. He is the Supreme Subjectivity, you are His object. It is not possible to make Him your object, as you are His object. Then what to do? You have to take the ideation that He is always witnessing you. The wise do not take Paramátman as their object exactly, but rather think that they are being witnessed by Him. “Paramátman is not my object; I am the object of Paramátman.” When this feeling is constantly there, always there, in a person, the name of this stage is dhruvasmrti. That you are the object of Paramátman is known to you, but you do not remember this all the time. When through sádhaná a person never forgets that Paramátman is always witnessing him or her, this is named dhruvasmrti. This alone is spiritual knowledge. In this stage alone does a person get true knowledge.

This spiritual knowledge can be translated into the mental sphere as well as into the physical sphere. If a person is willing to translate it, he or she should do so, for that will bring a lot of good to the world. This alone is real knowledge. With this alone, progress is possible. The most learned person is one who understands that he or she is not at all learned.

You are spiritual aspirants. You must always remember that physico-psychic knowledge is needed only in the physical world. But when [spiritual knowledge] is acquired in the individual life, then it is no longer required.

This very spiritual knowledge is alone devotion; that is, knowledge finally transforms itself into devotion after constant efforts; that is, when knowledge realizes that nothing is to be effected by it, then alone does it surrender to devotion. When knowledge surrenders to devotion, that is spiritual knowledge.

Hence remember that once you have got devotion, you have got everything. If Paramátman asked you your demand, you should demand nothing, and if at all God is pleased to give you something, you should ask for parábhakti [absolute devotion].

20 November 1966 DMC, Patna
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Subháśita Saḿgraha Part 19

Notes:
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Live without Fear

This Universe is the creation of Parama Puruśa. Who is this Parama Puruśa? He is your father. Therefore, this universe is your paternal property. You must not forget it even for a single moment. You have not to be afraid of any immoral or evil force of the world. Fearfulness is not your wont, it is not your Dharma. Your duty is to march forward. You must move forward. You have always the support of Parama Puruśa.

Regarding Parama Puruśa it is said: Karmádhyakśa sarvabhútádhivásah. The humans cannot do anything with their own power. They have no power of their own. Those are indeed the greatest fools who think that they work with their own strength. Humans’ existence, their actions, their everything is verily dependent upon Parama Puruśa’s grace. Those who realize this early in their lives are wise. It is true, humans sometimes feel weak. And when do they feel weak? They feel weak when they isolate themselves from the Supreme Father, drift away from Him. But the moment they again realize Him they begin to realize that they are not low, they are not mean, they are the sons of the Supreme Father, they are the daughters of the Supreme Father, instantly they receive strength. Always remember: Karḿadhyakśah. You work with His power, you have no power. Hence you must not think as to whether you will be able to do this work, whether this work is possible for you. You will certainly be able to do it if there is the grace of the Supreme Father. Why should you not be able to do it? You will surely be able to do it. While doing work you are always in His sight. He is always seeing you, you are not alone, you are never alone. In no circumstances are you alone.

Humans are never alone, but when they realize this, there is an advantage as well as a disadvantage in it. The disadvantage is that the Supreme Father’s eye is ever on me, He is constantly watching me. Should I do any wrong action, He will see it then and there. There is no opportunity to do anything secretly. This is the disadvantage, a big disadvantage. And the advantage is that in no circumstances am I alone. Since the Supreme Father is with me, why should I be afraid of anyone? Why should I fear at all? There is no reason to be fearful. I have to move forward. Fearfulness is not my duty. Let the fear fear me, I will not fear.

I will therefore only tell you to move forward and Parama Puruśa is certainly with you. And the evil force, what is it? If Parama Puruśa is the sun, evil force is a firefly. Then what is there to be afraid of in a firefly? Is anybody ever afraid of the pebbles on the track? They move ahead throwing them into the drain with the strokes of their feet. This indeed is the fact. Move forward, live without fear. Continue your movement forward. What more should I say? I have nothing more to say.

3 August 1978 DMC, Patna
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Desire and Detachment

The subject of my discourse today will be: Intuitional Science as described in the Krśńa-Yajurveda.

The perceptible world is constructed with the cooperation of five fundamental elements. Ether (Vyoma) is the subtlest of these five elements. Due to its extreme subtleness the Vyomatattva is able to prove its existence only through its sound-Tanmátra. In order to understand this Vyomatattva or its sound-waves or its sound-radiation, a special type of Scientific instrument is necessary. Except this Vyomatattva the remaining four elements you can easily make out with the help of your crude organs.

The Supreme Consciousness or Puruśa, however, is subtler than all the five elements. How can the senses apprehend this Conscious Entity, when they cannot easily catch the subtle Vyomatattva? The Consciousness or Puruśa-Entity is beyond the scope of mental or supramental sphere, for the object of the mental or supramental sphere is matter – the five elements or their semblances. That is why, you are unable to reach the Parama Puruśa or the Cosmic Consciousness with the help of your mind. Your mind will have to come back disappointed repeatedly, if it tries to reach Him, for He is beyond the reach of your imaginative power. You cannot get to Him through any common knowledge. Yama said,

Yato váco nivartante aprápya manasá saha;

Ánandaḿ Brahmańo vidván na vibheti kutashcana.

The attainment of Brahma is not possible through mind, nor is it feasible through words. Frustration awaits both of them, if they are employed to attain Him. With the establishment in the Brahmic Bliss, mind, intellect, words – all get lost, for He is the self-same Happiness – the bliss absolute. One has to be established in Him through the exultant force of one’s consciousness. After reaching Him, mind being non-existent, the six enemies (lust, anger, avarice, delusion, pride and envy) also cannot remain there. The Sádhaka then becomes free from all fears.

Tandurdarshaugúd́hamanupraviśt́am guháhitaḿ gahvareśt́harampuráńam;

Ádhyátmayogádhigamena devaḿ matvá dhiiro harśashokao jaháti.

The Supreme Consciousness is unseeable, i.e., He is not perceptible by the sight-organ. One cannot apprehend nor can one understand an extremely vast and extremely subtle thing through one’s organs. Molecules and atoms are not apprehensible to man’s organs due to their being too subtle. In order to see them or understand them one has to take the help of Scientific instruments. Similarly the Supreme Consciousness is not visible (He is, however, not invisible), that is to say, one has to take pains to “see” Him. Just as intellectual and scientific vision is necessary for seeing molecules and atoms, similarly spiritual vision is necessary for seeing the Supreme Brahma, i.e., He is attainable only through spiritual knowledge. Hence in order to attain Him you have got to do upavaśa, which means worship.

The word, Gúd́ha means deep. He is deep. With superficial sentiment or thought it is impossible for you to know Him. To know Him you have to go deep inside – you will have to be introspective. External sight will not do. The one that you see as an ordinary man by your external sight, is actually a conscious entity, if you see him with your internal sight. The one that you see to be an animal or an inanimate object by your superficial sight, is really a sentient entity, if you apply your internal sight. That is why, I say, in order to see Him, one has to go deep into the seen object. He is deep – very deep and its is due to this intrinsicality that He abides in all the entities in an immutable form. While going to see Him in this state of supreme unicity, all distinctions of superficial objects thin away into air. In reality, the first and the last word of spiritual Sádhaná is to see the synthesis of many in One in a single form.

Physics is characteristically analytical. So the investigation or research on matter is carried out externally. But in the sphere of investigation and intuitive comprehension of what is characteristically unific or synthetic, there is no other alternative than to take recourse to introspection. This Puruśa Entity is inherent and permanent in all objects and so to “see” Him one has got to establish oneself in the subtlest of the subtle, deepest of the deep sphere. He abides in the innermost recess or the fundamental intellect as its Supreme Knower. He is the vital Entity of that cavity – that sense of ego, which is within you and that is why, He has been called “caverned” (Guháhita). In order to know Him you will have to proceed in a straight and simple way into the inner realm, making your thought subtler and yet subtler.

When one attains intuitional knowledge, all one’s troubles and woes disappear. Do you know why? Mind is the perceiver of pleasure and pain, but Brahma is even above the supramental stage. In order to attain Him you have got to outstep the limit of your mind and along with it you will have to leave behind all the pleasurable and sufferable junks of your distorted mind. He is ancient – He is beyond the scope of time. To Him the spatial, temporal and personal reputations are of no value, for each of these is a particular manifestation of the mind. You cannot possess Him through your worldly erudition or by the stamp of your degrees and diplomas for all worldly knowledge is subject to, time, space and person. Being spontaneous or self-manifest in spiritualism, He is not dependent on any second worldly entity. To achieve that Brahma who is the supreme goal of spirituality, one has to take recourse to spiritual sacrifice (Sádhaná). Not with the eyes of others – not with the spectacles of others, you will “see” Him within you with your own “eyes”. You will move inward, not on any other vehicle but by virtue of your own inspirational propulsion. A calm and collected individual, who is a genuine spiritual aspirant, attains Brahma in this very manner and with the attainment of Brahma one goes beyond the reach of pleasure and pain – one does not have those mental distortions like pleasure and pain. He attains a state which is called the state of supreme bliss.

Etacchrutvá samparigrhyámattyah pravrhya dharmyamańumetamapya;

Sa modate modaniiyaḿ hi labdhvá vivrta sadma naciketasammanye.

What is the result of learning this intuitional science from a competent preceptor? By dint of this intuitional science man learns to understand thoroughly what is temporal and what is eternal. The scriptures call this power of understanding the eterno-temporal discrimination (Nityanityá viveka). You will accept only the eternal and shun the temporal. It is on the strength of this intuitional science that man knows what is mortal and what is immortal, i.e., who or which is liable to destruction and who or which is established in indestructibility. With the help of this Nityánitya Viveka – this discriminating judgment about mortality and immortality, man pursues the path of virtue. What is the dharma or the characteristic of the living beings? It is the endeavour to attain happiness. Why does a living being crave for happiness? For self-preservation. Why do you eat and drink? To keep yourself alive – to attain happiness. From this you very well understand this too, that to love whatever little is lasting within your present entity – whatever is its essence, is your dharma. This dharma or sádhaná teaches you to keep your subtlest self aloof from all transitory objects, as the result of which your eternal self gets healthy nourishments - gets more and more developed on the path of progress. That is why, this true sádhaná of the self is defined in the scriptures as the path of nourishment (puśt́imárga). He who does not understand or recognize this true dharma or characteristic, verily regards the body as the sole factor. I don’t criticize those mentally undeveloped creatures, who regard their bodies as the summum bonum of their lives but for human beings to entertain such thoughts is nothing short of paying the mind a left-handed compliment. The funniest part of it is that such a person flouts the mind with the mind.

A display of such a perverse mentality we come across in the Cárváka philosophy. To them the transitory body is the supreme entity. The materialists are reluctant to give any importance to the mind in their philosophy. Not only that, they very often even hesitate to clearly admit mind’s apperception or self-consciousness. Yet these materialists sometimes want to publicize themselves as pragmatists or behaviourists. They want to say that they will not tread the path of logic and reasoning, for in that path people “make a day of night and a night of day” - “We are simple, toiling folk. We want to pass our days in peace with food to eat and clothes to wear and behind this simple demand the Supportology (!) or Practicology (!) that exists is our philosophy.” Even by making such observation they get caught in their own net.

In the practical field the utility of things is determined by the mind. The feasibility of the codes of procedure and conduct is also determined by the mind. “To live in peace with food to eat and clothes to wear” is also done for the satisfaction of mind. And above all, no matter what “logy” or “ism” is propounded, the supporting doctrine – the Supportology (!), must depend on imaginativeness (mental sanction). Every mental disease or every spiritual disease is not Máyáváda or illusionism. Even by keeping contact between the earthy world and the human mind, spiritual philosophy can be established. Ananda Marga is a philosophy of this type.

Some of those that are comparatively imaginative regard Kámamaya Kośa or the crude mind as the Rúh or soul. Some identify the astral minds like atimánasa, vijiṋánamaya and hirańyamaya kośas with it, but the real preceptor, possessed of the knowledge of the divine truth, from whom you will learn the Brahmic or intuitional knowledge, will make you understand that the soul is a lot subtler than these Kośas or shells of the mind, each of which is mutable and so evanescent or transitory - the soul alone is eternal. So the happiness that you will get in the worship of the spiritual knowledge, will be permanent happiness, and that is why it is called Ánanda or divine bliss. Ánanda is not to be had from transitory objects. The transitory or temporal objects will come and go; sometimes they will make you laugh and sometimes they will make you cry. No matter how endearing the temporal things be, one day they will surely and undoubtedly leave you in the lurch, and abjectly beggarly. But He will not make you wail He is an eternal, non-evolutive, immutable Entity. The Yama said, “O Naciketá, the broad gateway to the realm of God lies open before you. One who has acquired a thorough knowledge of mortal objects, has verily acquired the knowledge of the both the perishable and the imperishable ones.” With the development of mental faculties as one proceeds from the transient happiness to permanent happiness or Ánanda, one gets more and more inclined towards his mental happiness in preference to the physical joy. For the love of country or many such subtle happinesses, a person makes no bones to lay down his life. These are actually the signs of preponderance of the human mind. The happiness of cats and dogs is purely physical. In such receptacles as their mental happiness cannot have the priority. Beat them and then call them to eat some delectable food, they will come running after it. But human beings are reluctant to stand the least dishonour or any little blow to their mind. A person who serves you under circumstantial pressure and keeps your mind constantly humored by his sycophancy, is actually at heart not very pleased with you. He constantly tries to escape the bondage of slavery. You cannot conquer human mind through circumstantial pressure.

Through Aśt́áuṋga Yoga, as laid down in the Ananda Marga, a Sádhaka, conscious of his/her body and self, can gradually awaken the dormant mental power and with the help of this developed mind he/she can eventually establish himself/herself in spiritual self. In this seity – in this characteristic self he/she gets real Ánanda. So, I say, learn the intuitional knowledge from a proper preceptor. You cannot learn this through empirical knowledge. Intuitional knowledge cannot be gained from books. For this one has to go to a preceptor with devotion and reverence. Try to awaken your latent devotional sentiment. It will come to you, if you so wish. Once the devotion is awakened, you shall get divine mercy without doubt.

Mahad krpayaeva bhagavad krpáleshádvá.

–Nárada Bhaktisútra

With the attainment of only a wee bit of divine grace the ego starts disappearing from the crude human body, the Nityánitya Viveka gets awakened and this discriminating judgment establishes the sadhaka in the Brahmic Consciousness. Remember, in the path of meditation devotion is the paramount factor. Wherever there is devotion God’s mercy is there – it has got to be.

Physical attachments are very difficult to give up, they die hard. Preservation of the crude body and attachment to the body are not one and the same thing. But where the preservation of the body is not jeopardized, or does not stand in danger, even then people are surprisingly attached to their physical body. At the time of an earthquake a mother runs out of the house, leaving her sleeping child in bed and then half way down when the thought of her child arises in her mind, she runs back again to save her child. The quicker the mother’s remembrance of her child, the less her attraction for her own body. A mother who is above such attraction will think of her child first and take it away along with her. Through proper Sádhaná alone one is able to conquer such bodily and all sorts of attachments. All bondages of sensuous attractions of those that have been able to awaken their subtle selves through Ananda Marga Aśtáungika Sádhaná, are bound to be resolved.

Anyatra dharmádanyatrádharmadanyatrásmát krtákrtát;

Anyatra bhútácca bhavyácca yattat pashyasi tadvada.

What is Supreme or Parama Brahma? How does He look like? This you cannot know through the so-called, ritualistic religion. Shráddhakriyá or post-obit ceremonies and rituals for the souls of the dead, Shántikriyá or ceremonious propitiation of deities and evil planets, ceremonial fasts, sacrificial fire or oblation (Yajiṋa) and various other social and popular extroversive, ritualistic functions and ceremonies with flowers, Bilvapatra (Aegle folia), water of the Ganges etc. – none of these can attain you Brahma, for these ceremonies are external and showy. How can you reach the Life of your life, the Soul of your soul with these showy and superficial paraphernalia? Three entities eventually emerge, wherever these rituals take place – religious ceremony, the fruit or reward of such a religious ceremony and persons who organize the religious ceremony. For the sake of crude, external, material gains the authors of these so-called religious ceremonies; perform these rituals. Really speaking, the word, Dharma, should not be associated with these ceremonies. Dharma is the spiritual meditation that a sadhaka does for the attainment of Saguńa Brahma, the source of Infinite Bliss. And how about Nirguńa Brahma? Although I cannot but call the effort for the attainment of Nirguńa Brahma also dharma in the popular language, yet He is actually not conformable to dharma? Then is He conformable to adharma – the negation of dharma? No. He is not that, too, He does not come under any of the two categories. Dharma and adharma are both attributive (subjectivated and objectivated sentiments). All attributive sentiments fall within the scope of mind – fall in the net of causality. Nirguńa Brahma is beyond the ambit of causality. He is above Dharma and Adharma. He is none of whatever had ever been created, or of whatever have been or will be created. Each of these is the objectivated manifestation of Saguńa Brahma, but in Nirguńa Brahma exists neither antecedence nor impedence, neither gain(1) nor loss(2) – nor accumulation either (there is no question of creation of the third as the result of the union of the two)(3). Naciketá prays to Yama, “O Lord of Death! I want to get established in the Nirguńa Brahma, who is beyond all attributes – beyond to-be and not-to-be. Please tell me something about Him.” Yama replies,

Sarve vedá yat padamámananti tapáḿsi sarváńi ca yadvadanti;

Yadicchanto Brahmacaryaiṋcaranti tatte padaḿ saḿgraheńa vraviimyomityetat.

“In every veda the position which hath been the supreme factor of contemplation, for the realization of which the ascetics take to meditation, for the attainment of which the Brahmacáriis (Those who remain in constant cosmic ideation) take the vow of Brahmacarya (The act of a Brahmacárii) – in reference to that super-exalted Position, I pronounce to you the word Oṋḿkára, which stands for it.” Tasya vácaka prańavah.

Really speaking, there is no word in the language like Oṋḿkára, more suitable to the explanation of Brahma, for the state of Nirguńa is inexplicable. Although one may try to explain the state of Saguńa, yet there is no feasible way other than the use of oṋḿkára to explain His initial expression – indeed there is no other choice. Oṋḿkára as a term of expression is a wonderful unifying link between Nirguńa and Saguńa Brahma. In the written language only a dot (.) is used for Nirguńa Brahma. ওম (om) is used for the sonic manifestation of Saguńa Brahma and the phonic sign ([BENGALI CRESCENT SYMBOL]) is symbolic of the expression which is just about to take place.

 ওঁম

Etaddhyevákśaraḿ Brahma etadevákśaramparam

Etaddhyevákśaraḿ jiṋátvá yoyadicchati tasya tat.

This oṋḿkára is the first expression of the Brahmic glory and that is why, it is known as the Sound-Brahma. It occupies the topmost position, for the ultimate cause of Creation, Preservation, and Destruction is inherent in its three letters, viz., অ (a) + উ (u = oo) + ম (ma). One who has known and heard this oṋḿkára, echoing in the vast sky as the Macro-sonic phenomenon and the mental sky as the micro-sonic one, has indeed caught the very essence of essences right in the palm of one’s hand. Here one should bear in mind that when Oṋḿkára stands for sound, to know it then is to hear or pronounce it. When Oṋḿkára is pronounced or sounded in the Brahmic Mind itself, it is then meaningless for the Sádhaka to pronounce it during his meditation of Oṋḿkára. The sádhaná of Oṋḿkára means the endeavour to hear that sound.

That is why, in Ananda Marga Oṋḿkára is not a mantra (an incantation of invocation) for chanting but for hearing. Hearing or surrendering to this Oṋḿkára, which is the direct concomitant of the Brahmic nucleus, the Puruśottama, is to attain Him, and attaining Him means there is nothing else to be desired. Collectively or individually He is everything. Nothing is outside Him. He who seeks Him is really wise, for attaining Him means attaining all.

Incidentally there is a beautiful story in the Rámáyańa. Once Ráma and Lakśmańa were sailing in a boat towards Mithila across the Ganges. So far as the story goes, the boat turned into gold with touch of Rama’s feet. When the boat reached the other end of the bank, the wife of the boatman came to know about this miracle. Down she brought all the woods and timbers from the house and started turning them into gold by bringing them into contact with Ráma’s feet. Noticing the foolishness of his wife the boatman counselled her, “Look here, how long are you going to toil like this? Act wisely. Take refuge under those feet, which have such miraculous power. If you do so, you will be able to turn any worldly object into gold at will.”

Taking His refuge means merging one’s egotistic vanity in Him. The attainment of Brahma is difficult for those who want to work out the profit and loss of “what shall I get out of this attainment.” If a person, while trying to surrender him/her self to Him, is conscious of his/her petty ego’s profit and loss, then how can he/she dedicate his/her petty ego to Him? His worm-eaten mental flower shall not be worthy for worshipping the Lord. Entertaining no desire for sensuous happiness a man has to surrender oneself to the waves of the inscrutable Supreme Fountain-head, Brahma. This total dedication – this self-surrender – is the sentiment of Shrii Rádhá (the personified Love Sublime), her sole world.

“Gopiigań kare yabe krśńa-darshan;

Sukha-váiṋcá náhi sukh páy kot́ii guń.”

“Gopii darshane Krśńer ye ánanda hay;

Tadapekśá kotii guń gopii ásvádaya.”

–Caetanya Caritámrta

[Endless joy unsought-for lies

When Krśńa’s sight fills Gopi’s eyes.

The sight of milkmaids, Krśńa’s joy,

Multifold more do they enjoy.]

A selfless devotee, bathed in the purity of devotion, wants nothing for himself. He wants only Parama Puruśa in exchange of his own self. At the time of merger as he identifies himself with Him, he tastes of the boundless bliss. The pleasant waves of sensation take place in the psychic body of the Supreme Entity on getting back his devotee in His own state of Consciousness, are a lot more in evidence in that of the self-immolating Sádhaka.

Etadálambanaḿ shreśt́hametadálambanamparam

Etadálambanaḿ jiṋátvá Brahmaloke mahiiyate.

The foremost pivot of a living being is this Oṋḿkára. This Oṋḿkára – this super-exalted state of the microcosm, is verily the Brahma Himself. The one who has realized or held on to this prop, get gloriously installed in Brahmic sphere. This Oṋḿkára-Brahma is an Aseity. In no circumstances can He be lost.

Na jayate mriyate vá vipashcinnáyaḿ kutashcinna vabhúva kashcit;

Ajo nityah sháshvat́oyaḿ puráńo na hanyate hanyamáne shariire.

This Oṋḿkára-Brahma is not subject to birth or death. His existence is beyond the precincts of life and death. How is birth possible of an entity, who is supra-temporal? When will He take birth? Aren’t place and person necessary for a life to be born? That which is the Absolute Truth, can never be subject to time, space or person. That is why, the soul is free from birth and death. Death occurs to relative entities, not to consciousness. No birth is possible for the one, which is immutable, i.e., which has no second existence, and such an impeccable entity cannot be anything but the soul. The natural tendencies of worldly objects are: The death of one brings about the birth of another, the renunciation of one form begets the formation of another, the loss of one means the gain of another. In this endless process of building and re-building of the successive order the one that remains, we call, new or the new-born. We cannot call Brahma new, for He is not the effect of any previous cause. Through this process of building and re-building the whimsical hand of time has not been able to touch Him, for He is birthless, eternal and sempiternal aeon. Through the destruction of this physical body, i.e., through its metamorphosis He is neither destroyed, nor gets transformed.

Hantá cenmanyate hantuḿ hatashcenmanyate hatam

Ubhao tao vijániito náyaḿ hanti na hanyate.

When a murderer strikes to kill, he does not know or understand that he has no power to murder anybody. The doomed, dying man also thinks, as though he is just about to die. But both of them are wrong. Actually no one kills anyone nor anyone dies.

Ańorańiiyánmahato mahiiyánátmásya jantornihito guháyám;

Tamakratuh pashyati biitashoko dhátuprasádánmahimánamátmanah.

This Átmá, or Soul, which is indestructible – which is immortal – is smaller than the molecule or atom, smaller than the small ultra-microscopic. Due to its smallness you cannot feel it with your sensory power. In the language of science, if you take molecule as the English equivalent of Ańu, you will find a series of other things, even smaller than the atom, like proton, neutron, electron, etc., which are too subtle for your senses to grasp. Apprehension is possible only through the power of imagination. If you further try to analyse them, your imagination will stop functioning or will be compelled to get engrossed in a deep reverie. On the last Phálguńii Púrńimá (the full-moon of the month of Phalguna) I told you that the apprehending capacity of your organs for the small and the big things was limited. The organ concerned can apprehend only a particular wave-length, i.e., from one particular point of movement to another particular point, neither more nor less. Just as the soul is the molecule of the molecule on one hand, similarly it is greater than the great on the other. This being ultrasensual, you cannot apprehend it as it is. Just as you cannot see things properly in a dim light, similarly a blazing light dazzles your vision and you cannot see either. The soul abides in your mental horizon as the knower of your world of imagination and as the certifying witness or your existence. If you direct your sentimental entity towards Its great sentiment, then your emotion or thought, being on the higher plane, loses its pettiness. Your existence then is hardly distinguishable from It. If you direct your sentimental entity towards Its micro-atomic sentiment, then also your mind goes out of action. If you cherish the sentiment of attaining Him, you will have to be devoid of all sensuous desires by carefully and deftly bringing under control the selfish, individualistic frivolities of your mind. In such an event you attraction for the finite objects will disappear. You will bask in the sunshine of Macrocosmic favour. Your mind will then be installed in the super-celestial region of abiding tranquillity beyond the pale of weal or woe. Then alone you will be free from grief – then alone you will realize that Grand Glorious Brahma.

Ásiino dúraḿ vrajati shayáno yáti sarvatah;

Kastammadámadandevaḿ madanyo jiṋátumarhati.

He remains covert in your existential “I”-feeling. But does He really remain at one place? In your mind you go out to London or America in a jiffy. But who actually goes there? Your objective mind of course – the mind, which is His object. Along with the mental travel to and fro, His knowership also remains, does it not? Now you understand that, inwardly and on His own, He goes on traversing distant and yet more distant countries. When the mind sleeps i.e., when the organs are inactive and all epithymetic actions (desires) are also at a standstill, He is supposed to be asleep also in the mind, isn’t He? Well, does He have any movement? Yes, of course He has His movements. He is the Omneity – the all knowing seed. Even without an object He maintains His Supreme Existence. So you see, you cannot bind him with a single strand of quality. He imbibes different contrary attributes. Your mind, however, cannot have two contrary qualities like the refulgence of pleasure and the shadow of pain simultaneously. His mind being free from any singular bondage. He alone has been able to become the ultimate refuge of all kinds of contradictory objects. He is the wonderful conglomeration of pride and non-pride. The Yama said, “None but I can attain Him”. Yama means controller. The Yama is the prototype of restraint. Really speaking, without “Yama” or regulated sadhana, it is impossible to attain Him. Átma or Soul is not attainable by one devoid of control. You will certainly realize the significance of this observation after you have pursued the path of sádhaná for some time. But then I have already told you many a time and I repeat again that restraint does not mean running away, giving up everything. Adequate and proper use of everything is what is called restraint. You can honour adequately every obligation of domestic life but you must never lose your head. When the animal instinct of hunger is there, you must eat but you must not invite a disease by taking excessive food out of greed.

Ashriiraḿ shariireśvanavastheśvavasthitam;

Mahántaḿ vibhumátmánaḿ matvá dhiiro na shocati.

Brahma, Who has within Him the countless number of contradictory attributes, is an incorporeal entity due to His limitlessness. He has neither a body nor a receptacle. It just cannot be nor is there any need for it. But how about these countless fragmentary manifestations which do have their bodies and yet they are His manifestations and are all within Him? Yes, that is the reason why He is the possessor of countless bodies, being bodiless Himself. The spiritual entity is not subject to any time, place or person, but the finite unit entities are their cooperative creations. He, being beyond their purview, i.e., outside the scope of mind, is absolutely free from all sorts of mental modifications of pleasure and pain. So one who identifies oneself with Him after attaining Him, becomes free from all sorts of pain. His mind gets stilled. He merges in the Macrocosmic Consciousness.

Rúpátiita soi Prabhu lákhrúp dekháala,

Ava ham kekará heri.

–Ánandamúrti

[Have seen Thy countless forms, O Formless One! Now tell us, O Lord, what’s there to be seen and won.]

Now take His endless forms. Haven’t they got any utility? For the benefit and salvation of human beings, He has been teaching Him through the media of limitless forms. So the existence of every created thing in this world has its value – has its mundane as well as spiritual utility. None is useless – none is a burden on the world. Knowingly or unknowingly all are working together as one beautiful team and one mind for the collective good of all. All are beaming in their self-surging glory. The giver knows the efficacy of charity, since the receiver is there. The advanced person is getting an opportunity to serve, since the backward man is there. He has evolved so many forms as per necessity. In each of these forms we see the different contours of His love, get scope for learning many things and are getting impetus to move towards Him. His radiance is being refracted through the veins and venules, molecules and atoms of every evolved object. Treating every microcosmic tendency as His own object for the good of the world, He has been afflicting Himself day in and day out with the painful affliction of their lives – suffering for them, and His diverse, manifested organisms are bowing down in reverence to His glory. All the loquacity of these ignorant beings is getting silenced before His exalted greatness. What a non-sádhaka regards as his or her wealth, son, husband etc., are in the eyes of a sádhaka, but the waves or the brilliant, activated expressions of the Cosmic Sea, wherein the sádhaka feels himself/herself consciously installed. He knows that the very Sea, in which or on whose breast those expressions are waking up and dozing off, is to him the Truth itself – has been making the beauty of his soul more charming every moment by encompassing him form all the ten directions. In that Sea of Love he has fearlessly laid afloat the heavy onus of his own entity.

Náyamátmá pravacanena labhyo na medhayá na bahuná shrutena;

Yamevaeśa vrnute tena labhyastasyaeśa átmá vivrńute tanúḿ svám.

The Supreme dharma – the paramount act, of merging one’s self in the Absolute Entity in full realization of Its charm, will not be accomplished by mere listening to religious dissertations. You must have noticed, there are many people in our society that constantly keep track of great men and run up to them soliciting, “Give us some advice. Tell us something about religion.” Such religious discourses will cut no ice, if not substantiated by sádhaná. It is wrong to think that Parama Puruśa is realizable by man through empirical knowledge or through study of a few dozens of philosophical books, rather, there is a greater possibility of one’s receding from the path of spirituality. In such a case vanity becomes the chief characteristic of his nature. Brahma or the Supreme Entity cannot be attained through tall religious overtures to the human society nor through interesting recapitulations before it as to which and which great man said such and such things – as to how they walked, or through writing volumes of books. Do not entertain such silly ideas that you can hit the bull’s eye so cheaply by dint of your intellect, for you shall not achieve Him through such shady means. To attain Brahma you shall have to do Sádhaná or spiritual meditation. You should make Him the only goal of your life. For this you require integrity, devotion and singular and earnest love for Him. He is not attainable without reverence and unflagging and unflinching devotion. When the devotional depth will come, love, too, will be out-brimming with high sentiments - will be full and over-flowing. When love will reach its completeness – its saturation point, self-immolation will become easy and simple. In that state alone will come your final realization of the Supreme Consciousness. Where “I” is, “He” is not… where “He” is, “I” is not. Remember, devotion is the pre-requisite of Sádhaná. Maturity of devotion is love and maturity of love is He.

Sa iishvara anirvacaniiya parama premasvarúpa.

Only whole-hearted love can bind Him. When you will be able to do so, you will see, what you have in bondage is the Love Divine.

Paripúrńa Krśńaprápti sei prema haete;

Sei preme báṋdhá Krśńa kahe Bhágavate.

–Krśńadása Kavirája

[To Love sincere Lord Krśńa clings

Bound to love, so Bhágavata(4) sings

Krśńa realized through such a love

For Love is Krśńa, Krśńa, Love.]

Návirato dushcaritánnánnáshánto násamáhitah;

Náshántamánaso vápi prajiṋánenaenamápnuyát.

Sensuous intellect is an inert intellect. Sensuous movements are efferent. So the intellect of the sensuous man is wasted over external objects. The human mind that has in it an unbridled desire for mundane pleasure is never at peace. In such a state no one can attain Brahma. When the mind preoccupied with finite objects, can one get the integrated whole? When your longing is towards the crude, you will undoubtedly become crudified yourself. Your mind will leap from one crude desire to another - will run form one object after another in a wild pursuit. Such is the way of the materialistic, isn’t it? But an aspirant, being in the midst of all and making the right use of everything, proceeds towards the supreme goal. Learn the Intuitional Science from the competent preceptor and proceed accordingly.

Yasya Brahma ca kśatraiṋca ubhe bhavata odanam;

Mrtyuryasyopasecanaḿ ka itthá veda yatra sah.

Nirguńa Brahma (or the Supreme, unsubjectivated Pure Consciousness) is your supreme goal. Even Saguńa Brahma (the Subjectivated Transcendentality) is devoured by Nirguńa. The Brahma-Sádhaka knows that Saguńa Brahma, who is a composite of cognitive faculty and operative principle – a combination of introversive consciousness and introversive force, eventually turns into food for the Nirguńa Brahma. That is to say, with His death all His feelings and emotions also disappear and so death serves as ghee (clarified butter) for the ultimate food of the Nirguńa. Just as flour alone does not make a good food by itself and it requires ghee to make eatable, similarly the ghee-like death makes the Consciousness-cum-principle like food delectable and palatable to the Nirguńa Brahma. So I say that this death too is a benevolent system. When the overall sentiment (the subjectivated and objectivated state) of Saguńa Brahma merges in the Nirguńa Brahma, that is to say, when a Sádhaka attains salvation, soleness or absolute identity with the Divine Essence, i.e., final liberation, all the onus of his ego lightens. Prakrti, the xylem or the root or plastic cause of creation, can no more throw him into the pit of pleasure and pain. So in order to attain Him – whom you cannot attain through empirical or worldly knowledge anyhow – get busy and be up and doing from this very moment and get proper guidance from a proper preceptor.

Ánanda Púrńimá 1956 DMC

Footnotes

(1) Saiṋcaya in Saḿskrta.

(2) Apacaya in Saḿskrta.
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(4) Scriptures of the Vaeśńava sect.
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The Path of Salvation

The subject of today’s discourse is “The Path of Salvation.” As you all know, everything moves. Humans will have to move. Nobody can remain stationary and life represents that movement. There must be movement in human life.

As in all strata of life, in our physical stratum we’ll have to face, we’ll have to solve so many problems, and in the physical stratum also the goal is the Cosmic welfare, the Supreme welfare. As this physical stratum, however, is a creation of fundamental relative factors which are also moving, there cannot be any permanent goal or permanent point of stagnation in this realm. Really speaking, there cannot be any progress in the realm of physicality nor in the psychic arena. You are moving, solving one problem, a few more problems will be created and so on. But human beings cannot remain idle. They will have to move forward.

In psychic stratum also, so many psychic knots are unknotted but so many psychic problems are again created. If there is no proper adjustment amongst physical, psychic and spiritual movements, the psychic side of humans will get unbalanced and many new psychic diseases will get created. This is the present position of the world. There has been enough physical progress, less spiritual progress and the psychic structures of humans have lost their equilibrium, rather their equipoise, and that’s why the modern society is suffering from so many psychic ailments. Really speaking there cannot be any true progress in the psychic arena. Progress can be only in the spiritual level, because the spiritual goal, the spiritual desideratum of the humans is beyond the periphery of the fundamental factors – spatial, temporal and personal. So a person, a wise person is to move on towards the spiritual goal. While moving along the path of beatitude they will do their physical and psychic duty properly. This is the true path.

Now everything moves and that movement is of systaltic nature. Wherever there is any movement there is pulsation. Without pulsation there cannot be any movement. And this pulsation, that is movement through speed and pause, is an essential factor for each and every animate or inanimate object. Wherever there is existential factor there must be this pulsation. An entity acquires strength and stamina, during the pause phase, and emanates vibration during the speed period. There cannot however, be any absolute speed or absolute pause in the created world.

For a proper or a well-knit structure, there must be one nucleus and there must be many entities moving around that nucleus. Whether within a very little atom or in this vast cosmological order, the same movement is there around a nucleus. Hence in the middle there is the nucleus and everybody is moving around it and always the path is to some extent elliptical. I said “to some extent” as it is not actually elliptical. In the case of atoms, electrons are moving. In case of our ethereal order, the moon moves around the earth. In case of our solar system so many planets are moving around the sun, and in the Supreme Cosmological Order the point of command is Parama Puruśa. He is the nucleus and everybody is moving around Him.

Now the fundamental difference between this cosmological order having Parama Puruśa as the nucleus and other orders, is that in all other orders the movement is physical and the nucleus is also physical. In the case of this Cosmological Order, however, the nucleus is spiritual with all the potentialities of psychic and physical expression, and the moving entities are physical having psychic and physical pabula. That is, when we move, we not only move physically but we move along with our psychic structure and spiritual structure also.

When asked by his disciples, Lord Buddha said that the proper style of movement should be according to a definite system and in that definite system there should be eight fundamental factors. Another thing I should say here, for movement around the nucleus two forces are at work – one is centripetal and one is centrifugal. The centripetal forces called Vidyá Shakti or centre-seeking force. Those moving with Vidyá Shakti get inspiration to move towards the nucleus. The other is centrifugal or drifting away from the centre. This movement always increases the radius, and where Vidyá is more strong the radius is always reduced until finally the moving entity becomes one with the nucleus. This is salvation – becoming one with Parama Puruśa, becoming one with the Supreme Faculty. Now, how to decrease the radius? That is, how to strengthen the Vidyá Shakti? That is a spiritual secret. Lord Buddha says, there are eight factors. Those factors will help the spiritual aspirant in lessening the length of the radius. The first is Samyak Darshan or proper philosophy. One must know what one is and what is one’s goal. A goal-less march is meaningless, mere wastage of time and energy. So the aspirant must know who he or she is and what is the goal, what is his or her destination. When moving along the road, if you don’t know what is your destination, your energy is wasted. So you should know what is your goal and this is called Samyak Darshan in Saḿskrta.

The second important factor is Samyak Saḿkalpa. A person must have firm determination that, “I am to reach the goal, I must reach there.” This second item is known as Samyak Saḿkalpa – proper determination.

The third one is Samyak Vák. All your expressions, sensory or motor movements must be of a definite order; they must be properly oriented. That is, your nerve-fibres, your nerve-cells must always be properly utilized.

Then the fourth one is Samyak Ájiiva, proper physical and psychic occupation. One may earn money by stealing but it is not called a proper occupation. One may earn money by gambling but it is also not a proper occupation. One’s occupation should be pure. It must not go against the interest of the collective body. Human beings are social creatures. In the universe, in the world of living beings, there are two kinds of creatures: one is social, the other is non-social. Human beings are social, lions are social, and there are many other animals who live, together. There are certain creatures who are non-social. Tigers are non-social, goats are non-social. Human beings are social creatures. You see, I never say that human beings are social animals. Old logicians used to say that human are rational animals. I never say they are rational animals. I say that human life is an ideological flow. Why should I say humans are rational animals? Then should I say that animals are moving plants? I should not say this. So humans are social creatures and nobody should be allowed to go against the collective interest of the society. It is the fundamental factor for neat and clean behaviour. So the fourth factor is Samyak Ajiiva. That is, you must have proper occupation – your occupation must not go against the collective interest of the society, not only in the realm of physicality, but also in the psychic pabulum. That is, your thought waves should be properly directed, otherwise today’s deteriorating thought may be translated into tomorrow’s deteriorating action. One first thinks, then does accordingly. So thoughts should be pure and properly directed.

The fifth item is Samyak Vyáyám. It means proper exercise. You do so many physical exercises, engage in so many sports and past times for the development of physical health and it is a necessity, rather a dire necessity for a living society. But most people neglect the exercise of their mind and spirit. Human existence has got three parts, three important and inseparable portions: physical body, psychic body and spiritual body. So there must be proper exercise of not only the physical body but also the psychic and spiritual bodies. Samyak Vyáyám denotes proper physico-psycho-spiritual exercise.

Then the sixth one is Samyak Karmánta. Whenever you start a work you should complete the work with proper zeal and proper sincerity; the finish should be of perfect order. Starting a particular work but leaving it unfinished is not good. When you have started any work, you must finish it properly. Let there be so many troubles, so many dangers, so many adversities, but when yo have started it complete it neatly.

Then the seventh is Samyak Smrti. It means proper memory. What is memory? “Anubhuta visaya sampramosah smrtih”. When you felt one thing in your mind, perceived something – or conceived something, and when afterwards with your mental force you recreate that thing in your mind, that process of recreation is called memory. For this memory, for the cerebral memory we require nerve fibres and nerve-cells is the medium. Memory of this life May be carried over to the next life but the nervecells of this life won’t be carried over to the next life, because nerve-cells will become one with the earth. Then how is memory of one life carried over to another life? It is due to extra-cerebral process. In this process one of the factors of this quinquelemental world serves as the medium. Here Samyak Smrti means proper Smrti, that is, proper memory. You should remember the proper thing which deserves remembering. And what is that? You know you are to do japa of your mantra always. While doing meditation you do it while doing. Worldly duties: while attending to mundane duties, you should also remember your mantra mentally. Generally you forget it. You are so much disturbed and so much engaged in the work that work takes the prominent role and your own incantation becomes less important, when by dint of constant practice you don’t forget this mantra, you don’t forget this incantation, it is Samyak Smrti. This is proper memory.

The last one is Samyak Samádhi, that is, proper suspension of mind. What does that mean? When one sincerely meditates on a particular object, one’s mind gets attached and that attached mind gets suspended in that object. Now when Parama Puruśa is the object of meditation, what happens? When the mind gets attached you become one with Parama Puruśa. That suspension of mind in Parama Puruśa is called salvation, this is the eight, fold path. Now each and every living being is moving not only with the physical body but also with the psychic and spiritual body, they are moving around the Supreme hub. Now, if they remember that their goal is the Supreme Nucleus – Parama Puruśa, what will happen? The length of the radius will go on decreasing and decreasing, and when it becomes zero, the moving entity will become one with the nucleus. It is the path of salvation. When one’s mind is not properly objectivated, i.e., when one gets attached to only matter, one may be reduced to the status of quinquelemental objects like earth, stone, sound, etc. When mind is properly objectivated the human entity becomes one with the goal, one with the Supreme Entity and he or she will attain salvation, and when it is not properly objectivated what happens? The radius goes on increasing and increasing, but it can never go beyond the periphery of the Supreme entity. It is drifted away from the nucleus but it remains within His cosmological structure. Now, it is not the path of salvation. But how then can one be with the Supreme? The final word is, by the grace of the Supreme. You may say if I do not get His grace how can I go towards Him? The reply is simple. His grace is for all – both for virtuous and non-virtuous. All are His children. Nobody is unimportant, nobody is insignificant. The thing is that somebody realizes that grace and somebody does not. Why does somebody realize the grace and somebody not? The reason is that while moving along this path around the Supreme Nucleus in the cosmological arena, if one holds the umbrella of ego over one’s head, what happens? Suppose it rains and you are holding an umbrella over your head, what happens? Will you be drenched by the rain? No. If you want to be drenched you will have to remove the umbrella. Similarly if you are moving around the Supreme Father and holding up the umbrella of ego, you won’t be drenched by His grace, and if you remove that umbrella of ego, you will be drenched by His grace and you will feel that His grace is for you. So the spiritual aspirant must move along these eight-fold factors and also should remember to remove the umbrella of ego from his or her head and be drenched by His grace. You spiritual aspirants, you should remember that Parama Puruśa is always with you and His grace is always with you, and you all are His loving children. You need not develop any fear complex regarding the Supreme Father. You should remember that He’s the Supreme Father. He’s always calling you and you should always be ready to give a proper response.

26 September 1979 DMC, Caracas
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The Supreme Aesthetic Science and the Cult of Devotion

The subject of today’s discourse is “The Supreme Aesthetic Science and the Cult of Devotion”. What is aesthetic science? Prehistoric humans used to eat, used to walk, used to take bath, used to do so many things. Humans of today also do these things and so long as humans are on this earth they will do the same. It is hoped that humans will live on this globe for many more days to come. Afterwards, when the environment will become uncongenial the human race will cease to exist here. Humans will then live on other stars, other planets. Today where there are no humans there will be in the future, and they will disappear from where they are to day. Collectively the human race will not come to an end.

Whatever were the daily habits of human beings, whatever they did routinely in pleasure and pain, are the same today as they were in the past. When happy, people eat in pleasure, and when they feel sad, they may leave food in pain. There is a difference, however, between the cave-dwellers and the aboriginal human beings of the prehistoric period, and present day human beings. Human beings have brought more subtle beauty into the daily tasks and habitual behaviour, which they used to do in a crude way. Before eating, prehistoric human beings did not wash their hands, and they used both hands to eat. Today, we wash our hands, and use the right hand, or a spoon and fork. We enjoy eating in a more subtle fashion. Our sense of beauty is also part of our enjoyment of subtlety. We wear clothes which we feel make us look attractive, not those which we feel make us look odd. In prehistoric times, human beings did not wear clothes. The habit of wearing clothes came into vogue in later times. Various styles of decoration and make-up of the body also have come into vogue over the different ages of human development. Human beings of the past used to dance and jump in joy. Today we also dance and jump, but there is a a definite procedure in our movement; we dance with definite process. The common procedure of the dance of olden days was called “folk dance.” When more finesse was incorporated into dance, it became known as “classical dance”. This very movement from crude to subtle, from ugliness to beauty, from imperfection to perfection, is the first stage of aesthetic science.

Now, what is external change? It is the intro-external projection of the psychic state. Then, is the introexternal projection of mind all-in-all in aesthetic science? No. New likings may occur in the human mental sphere, and new likings do occur in our emotions, in our feelings, also. Though our internal projections are stronger than the external ones. They are not purely internal, they are influenced by extro-internal projections. Human beings started to think in more subtle ways, so their external expressions became more subtle and more beautiful. They also started to want to see beauty, not ugliness or bitterness, in their external surroundings, in the mundane objects of their daily world. This search for beauty, this effort to attain perfection, gave birth to Dharma, because when human beings did not get happiness from crude objects, they started moving towards the Subtle one. Human beings today are not satisfied to watch silent movies. They want to see audiovisual films, because these are more subtle; they give more pleasure to the mind.

Therefore, it is the duty of every person to perform Dharma Sádhaná. Human beings are marching along the path of aesthetic science. Parama Puruśa is described as “Truth, Consciousness and Beauty” (Satyam Shivam, Sundaram). Human beings are fascinated by His grandeur, His non-attachment, and by His beauty too.

One who charms everybody, who attracts every body, is called “Krśńa” in the shástras, the scriptures. “Krśńa” means one who attracts all towards Himself. This is one explanation of the word, “Krśńa” also means “black” or “dark colour”. When there is black amongst other colours, the eyes are automatically attracted to the black. So human beings are automatically attracted to the Supreme Entity, to Krśńa. They cannot check this attraction. Even if one tries not to be attracted, one will be.

It is due to the attraction of aesthetic science that we move from imperfection to subtlety. Why do we move towards the Subtlest Entity? The reason is, we want to experience joy or pleasure. The stage when we lose ourselves in ecstatic bliss, we merge in the Supreme Entity, is called supra-aesthetic science. ( Atinandana Vijiṋána). It is also known as Sammohana Vijiṋána, i.e., as long as we are enjoying that ecstasy, We feel it is very charming. The sport (Liilá) of Parama Puruśa is very beautiful. We are moving towards Him. We do not mind the obstructions. We will go on moving. The stage of movement is the stage of aesthetic science. The stage of merger, when we have lost ourselves in the Supreme, when we have no desire for anything else, is the stage of supra-aesthetic science (Mohan Vijiṋána).

Now according to the devotional scriptures (Bhakti-Shástras), the first stage of this aesthetic science (Nandan Vijiṋán) is called, Rágánugá Bhakti. People may ask, when was this aesthetic science, knowingly or unknowingly, established in ancient times? Is the Bhakti Shástra as old as the cult of devotion (Bhakti Yoga)? The answer is “Yes, certainly”. Some people say, the cult of devotion is recent. They are not right. The word Bhakti is used in the Vedas also. “Yasya Devá pará Bhaktih Yathá Deve Tathá Gurao” is, only those who have devotion (Bhakti) in Guru and Deva, can attain the goal. Thus the word Bhakti is used. So the, word Bhakti is not recent. Some people say that the Sufism of Persia (pháras) took the form of Bhakti in India. It is not correct. Bhakti Shástra, i.e., Sufism was in India, it was also in Persia, it was everywhere in the world. Where there is human heart there is Bhakti, there was Bhakti and there will be Bhakti. Bhakti is fully established in Tantra and Yoga.

By taking the ideation, of Paramátmá, the human mind becomes as vast as Paramátmá Himself. It is the characteristic of mind to take the object of its ideation. It is one of the characteristics of Paramátmá also that whosoever takes His ideation becomes like Him. Everything, such as water, fire, oxygen, nitrogen, etc., has its own characteristic. So the characteristic of Parama Puruśa is that whosoever takes His ideation, become as vast as Him by His grace. “Brhatvadá Brahma Brḿhańatvád Brahma”. The word Brahma means very great. Is He only great? No, He is great, Himself and can make others great; so, He is called Brahma. When, by taking His ideation human mind becomes like that of Parama Puruśa, it is called Savikalpa Samádhi. It becomes one with Him, it merges in Him. Now, after it becomes great, how is it possible to merge this mind in Parama Puruśa? It is only possible by leaving aside all else, then one remains constantly in His ideation.

What is love? It is the expressed form of devotion. Only one who has love for Parama Puruśa can take His ideation. Love is the expressed form of devotion. When does this expressed form occur? When it has its root or seed, only then it can occur. When there is seed, only then it will sprout. That seed is devotion. So, only that one can make oneself great, only that one can take the correct ideation of Parama Puruśa, who has the seed of devotion within. Let us see it from another view point. If one, after transforming mind into a point, without making it vast, merges it into Parama Puruśa, surrenders it to Parama Puruśa, then, in that case, individual mind does not exist. Then what happens? Mind merges with Parama Puruśa; there remains only Paramátma and not the mind. This is called Nirvikalpa Samádhi. In Savikalpa Samádhi the mind enjoys bliss because of its greatness. That bliss is called “Liilánanda”. When the mind is given to the Parama Puruśa, it is surrendered unto Him, in that condition the bliss or supra-mundane ecstasy is called Nityánanda. So devotion is essential to get Nityánanda or Liilánanda (the bliss of His Sport or Liilá).

How can you surrender the Self without Bhakti or devotion? Therefore from the ancient times aesthetic science existed in human mind and there was the cult of devotion. While one remains in aesthetic science, one does not get entry into the supra-aesthetic science. One feels, “I am serving Parama Puruśa, I like Him, because I get pleasure in serving Him, by taking His ideation I get joy.” If you ask artists or architects as to why they are busy with their art, they will say, “we get pleasure from it.” This is aesthetic science. A poet composes a poem, because he or she gets pleasure.

Na vá Are Puttrasya kámáya puttrah;

Priyo bhavati Átmanastu kámáya puttrah priyo bhavati

Na vá Are Sarvasya kámáya sarvaḿ priyaḿ

Bhavati Átmanastu kámáya sarvaḿ priyaḿ Bhavti.

Parents love their child very much. Do they love for the sake of their child? No they love their child because they get pleasure for themselves. If their child turns into a vagabond, if he or she becomes cruel, then he or she does not utter even the parents names, then they do not get pleasure. A person likes everything of this world but not for the sake of these things. One loves the world, one lives with this world because one gets pleasure, that is why one loves it. You see, if one gets great trouble in this world even for a single moment one says, “Oh the Yamaráj (god of death), where are you? Come on, now, I don’t want to live.” After that if one gets attracted towards this world after two or three minutes, one says, “No Yamaráj, no, you don’t come now.” So this is the first phase of aesthetic science.

After that what happens? By taking the ideation of Parama Puruśa, when the quantity of pleasure increases, a person loses the self first. What happens when he or she is lost? He or she feels “I take the ideation of Parama Puruśa not for my sake, not for me. I love Parama Puruśa so that he may get pleasure because of my love, I wish to give Him pleasure. I may or may not get it.” When this stage is attained, this is called Rágátmiká Bhakti. In this stage one feels, “I love Parama Puruśa, I do not care whether He loves me or lot, He likes me or not, but I like Him”. I This is Rágátmiká Bhakti. When this Rágátmiká Bhakti is attained, in that stage one is also called Gopa as described in scriptures (shástras):

Gopáyate yah sah gopah.

Gopa here does not mean the cowherd or the caretaker of cows. Gopáyate means to give pleasure – “Gopáyate yah sah gopah.” One whose nature is to give pleasure to Parama Puruśa or Paramátmá is Gopa. When Rágátmiká Bhakti is attained, when one is established in Rágátmika Bhakti from Rágánugá one enters the arena of Mohana Vijiṋána. At that stage one is fascinated, one is charmed, and in that state, art, architecture, all come to an end; one’s verbosity stops, one becomes mute. This is Rágátmiká Bhakti. So long as human beings are in the sphere of Rágánugá Bhakti they are in domestic life; they create arts, architecture, literature, painting, etc. and get pleasure in them. They are within the scope of aesthetic science (Nandana Vijiṋána). And what happens when they are established in supra-aesthetic science (Ati Nandan Vijiṋána)? All their worldly music is finished. All the Rágas and Rágińiis and the art of dancing, whatever they be, they come to an end. In that condition, there remains only an ecstatic state, (Bhávibhora) The music of that state is called Kiirtana.

Therefore, it is the scriptural direction not to sing any song after kiirtana, because other music is within the scope of aesthetic science and the kiirtana comes within the scope of Mohana Vijiṋána. This Mohana Vijiṋána is the supra-aesthetic science. “Bhakti tattva” is supra-aesthetic. Therefore, kiirtan is, in its essential form, with devotion, it is in the form of “Ota” and “Prota”. So in the life of a spiritual practitioner (sádhaka), in the life of a devotee (Bhakta), kiirtana is most essential. In mentioning the subject of discourse, I said Bhakti Yoga. In English I said “cult”, because there is no word for “yoga” in English, so I said “cult”, but actually devotion ( Bhakti) is not a “cult.” Devotion is the terminating point, devotion is the desideratum, devotion is not a path Some people say, “Our path is the path of spiritual practice (sádhaná)”. Devotion is the goal. When devotion is established, everything is established, there remains nothing. To get established in devotion you do something, you do something else. Hence, devotion is not the path, devotion is the goal. Devotion and Paramátmá go together. Therefore the seat of Paramátmá is in the hearts of those who are established in devotion, who are devotees. When you are established in devotion, you get Paramátmá too. Then you will experience yourselves that Paramátmá is seated in your heart, you will not have to go elsewhere in search of Him. It is the dictum of Bhágavata Shástra.

Náhaḿ Tiśt́hámi Vaekuńt́he yogińam Hrdaye Na Ca

Madbhaktáh yatra Gáyante Tatra Tiśt́htámi Nárada.

“Oh Nárada, I do not reside in Vaekuntha, neither do I reside in the hearts of yogiis, where do I reside? Where my devotees sing, where they perform Kiirtana, there I reside,” These are the Lord Bhagaván’s words addressed to Narada (Nara + Da + D́a is Nárada). The word “Nara” has got three meanings. The first is “Niira”, i.e. water; the second is the shelter (Áshraya) of Prakti, the abode (ayana) of Prakrti; the abode of Nara is Náráyańa.

Nárasya Ayanam is Náráyańa. One of the names of Parama Puruśa is Náráyańa. The third meaning of the “Nara” is devotion (Bhakti). So one who bestows Nára, one who distributes Nára is Nárada. Who is telling to Narada? Bhagaván Himself is telling to Nárada. What is the meaning of Bhagaván? Bhaga + Matup + first person, singular number, is Bhagaván.

One who posesses everything of occult power is Bhagaván. He rules over sound and touch. He rules over all tanmátras. He has got a great administrative capacity. He has to run all the functions of the universe. How could He do all this if He were not a good administrator? He must be a good administrator, He must be a strong personality. Next is reputation, Yashah. He will have reputation – either positive or negative. Some people will say, He is very good – very very good, and others will say, He is bad, very bad. Yes, there will be completely two opposite groups – one group in South Pole and the other in North Pole. One is reputation or yashah. Then comes Shrii meaning charm, or attraction. People will be attracted towards Him. Shrii means charm, fascination. The acoustic root (Biija Mantra) in Sanskrt is Talavya “Sha” which means mutative principle, the mutative effulgence, and “ra” means energy – light, magnetism, electricity – all forms of energy. Actually energy is one. So where mutative charm and energy are there it is Sha and Ra i.e., Shra and the feminine gender is Shrii. That is why there has been an ancient custom in India to prefix Shrii before the name of persons. So He possesses Shrii in complete form.

Jiṋána Vaerágyaḿca śańnám Bhagaitinganá. Thus next come Jiṋána and Vaerágya. What is Jiṋána? In Shastra, both worldly knowledge and spiritual knowledge are called Jiṋána.

Átmajiṋánaḿ vidurjiṋánaḿ jiṋánányanyáni yánitu;

Táni jiṋánávabhásáni sárasyanaeva bodhanát.

“Only the spiritual knowledge is Jiṋána, others are not Jiṋána,” because the gist of knowledge is not in them. They do not impart knowledge of that gist.

He possesses true knowledge. You ask Him about any subject, you will get a correct answer. He is omniscient. “Rtambhará Tatra Prajiṋá”

Sixth one is vaerágya. Vaerágya is derived from “Vi” + “Rańj” Dhátu plus Ghaiṋ suffix. He does not get associated with any colour of the world. No colour can colour His mind. He is within all and also far from all. This is Vaerágya.

The collective form of these six qualities is called Bhaga and the one who possesses Bhaga is Bhagaván.

So, Bhagaván says to Nárada, (Nárada means that of Parama Puruśa by which the devotion germinates in the hearts of the living beings.) “Oh Nárada, people say that I live in Vaekúńtha which is somewhere in the sky. No I don’t live there.” The meaning of the kuńthá word Vaekúńtha is “without complexes” (Vigata Kuńt́ha means contraction. So where there is no complex, either inferiority of superiority, no fear complex, etc., it is the stage of Vigata Kuńt́ha. It is a stage without any complexes. It is Vaekuńt́ha. So when there is no complex in the mind, no contraction in the mind, then only will one feel Parama Puruśa or His existence in one’s heart. That is why it is called Vaekuńt́ha. Now what is the dictum here? It is “I do not reside in Vaekuńt́ha or any sky, neither do I reside in the hearts of yogiis.” – “Yogińám Hradaye Na ca”. Here “yogii” means Hat́ha yogii who suspends his mental propensities forcibly. When the propensities have been suspended, there will be no emanation of any propensity; there will not be any sentiment or any ideal. So when the flow has been checked, what will the Parama Puruśa do by sitting there? Sitting there means He Himself has remained in a suspended form. There will not be any expression. Parama Puruśa wants to make the world dance. Everybody will be dancing with His vibrations and in His tune. Parama Puruśa will be enjoying with all. Does He not want this? Why should He live in the dry heart of a yoga? He would like a sweet, loving heart – Sarasa Hrdaya. He will not like the desert. He would like fertile land. So, the heart of a devotee is like the fertile land. That is why Parama Puruśa says, “Mad Bhaktah yatra Gáyante”, i.e., wherever my devotees perform Kiirtan in full swing at once I reach there. You may say that Parama Puruśa is omnipresent. Now Parama Puruśa is omnipotent, He is also omniscient, it is a fact; but there is a hub of that omniscience, there is a hub of those premonitions and post-monitions of all expressions. A central point is there. Parama Puruśa is omnipresent but He has a nucleus (Cakranábhi). Parama Puruśa will place that nucleus wherever He likes. He will take it wherever He likes. Parama Puruśa says, “When my devotees sit single-minded for Kiirtan (Ananyor Mamáta Viśńormamatá) I at once take myself there. This is what I do.” This morning I said that the practice of Dharma (i.e. Dharma Sádhaná) is the characteristic of human beings. Now I say, “If you want to be established in Dharma Sádhaná, then in any case do not forget the importance of Kiirtana, the greatness of Kiirtana, and also the greatness of devotion. Always remember that the devotion begins with aesthetic science and its ultimate domain ends where supra-aesthetic science (Mohana Vijiṋána) begins.”

“Victory be to you all.”

4 November 1979 DMS, Ahmedabad
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In The Great Universe, the chapter “Ideology and Goal” is an abridged version of this discourse.

Ideology, Goal and Devotion

The word ideology is termed as “Ádarsha” in Saḿskrta. It means to follow an idea in the things that one has to do in his life. It has an impersonal element. But when one follows a personality, it is called as “Iśt́a.” Suppose someone has an ideology to serve humanity, this service is an impersonal element. Social Service is not the name of man. Social service is not a thing with whom you can love or express your heart’s sorrows and pleasures. You cannot make it the best of ideals, the ultimate ideal of your life. Therefore, social service is an impersonal entity and it is an ideology. I should do everything which is for my liberation and also for the welfare of humanity. This is ideology.

There is another meaning of the word ideology. It means a mirror. When we look at it, we can observe ourselves. Similarly is our ideology. Every human being should follow his ideology. Human life is an ideological flow. Those people who have no ideology in life are not human beings. One can recognize other men to the extent that he follows his ideology. The life of man devoid of ideology is like an animal life.

To follow the ideology, we need effort and courage. There is no man in this world who is powerless. Whosoever has come on this earth has been graced with some amount of power. We are walking, talking, condemning, gossiping. We are wasting our time. Whatever we do we cannot do if we are powerless. When the time for work comes, some people say they do not have the capacity to perform the work. But when the time is not for doing a worthy action, they demonstrate much power.

There is not a single entity in this world that is powerless. Truly, as long as we have life, we have power. Whatever power you have, you must utilize it to the maximum. After you have done your best and there is still need for more power, then God will give you more. Only then do you have the right to ask for more power from God if you have already utilized your existing power. And, if there is still need for more, the Lord will give you what you need. The Lord commands us to utilize whatever power we have to the maximum. We can ask for more power if there is the need for it. Be rest assured that if you apply the power to good works, you will get more power according to your needs.

All powers come from God; whether it is physical, mental or spiritual. He is the owner; He is the master. This energy is the power of the Lord. The Lord grants these powers to those who are engaged in working for the welfare of others and are performing benevolent deeds. You will not have to ask for powers. You should leave this to the Lord.

The second important thing is courage. One should remember that courage comes according to power; in other words courage and power come together. A man who is powerless is also a coward. To establish yourself in the ideology you need two things. One is courage. So if you want to become powerful, you need not only ideology but also “Iśt́a.” Even for courage and efforts, you need the help of the Lord. You cannot say that it is not necessary to make more efforts because God will give according to one’s needs. This is correct, but we have to follow our ideology with effort and courage.

We should always respect our ideology if we are to become true human beings. The ideologist is a man who always acts according to his ideology. If by following the ideology, the older people become unhappy or condemn me, I will not care. If by following an ideology I die and die again, let it be. I will not care. I will stick to my ideology.

Iśt́a. There are many meanings of this word “Iśt́a.” One is the fulfilment of the goal. In other words, by ideating on Him, all sorrows of the mind and bad thoughts go away. That is called “Iśt́a.” Ideology is an impersonal element. To go toward “Iśt́a,” we need only love; whereas to follow an ideology we need courage and efforts. If we have love for our Lord, then we do not need anything else. We cannot get devotion by going to pilgrimages. The minimum requirement for getting devotion is the human mind. By simply exerting little efforts, you get development. If you desire devotion, you will get it. If you have love for the Supreme, you will get established in your “Iśt́a.”

What is the relationship between “Iśt́a” and ideology? Without “Iśt́a,” one cannot establish himself in ideology. To illustrate, we can quote this example: About thirty-five years ago, a war was going on between two countries, the citizens of which have the same religion (Buddhist). When the soldiers went to war, their mothers used to pray to Lord Buddha to save the lives of their respective sons. What will Lord Buddha do? Save this man or that man? Both have the same “Iśt́a,” but both parties have totally forgotten their ideology. If they were established in the ideology, they would not have gone to war. So therefore, man should follow both the ideology and “Iśt́a”. One should be an ideologist and an “Iśt́anist.”

“Iśt́a” tells us about our ideology. Man remembers his ideology from the “Iśt́a”. Man will remember his “Iśt́a” and follow his ideology. If somebody says that he has no “Iśt́a”, then he is a liar. He has no courage. Without establishing oneself in his “Iśt́a”, man cannot become an ideologist.

Those who have no truth in their lives can never progress, can never become real men. Suppose somebody has no ideology in his life and for a moment forgets his “Iśt́a”, he will degrade. So the wise man will always remember that he has to follow the ideology and more important, the “Iśt́a”.

Those who follow their “Iśt́a” know that for every quantity of love they have for the Lord, the Lord has double love for them. The Lord is great for them; as for the Lord, they are also not small. In a song, a devotee said: “I am very small, O Lord, you are great”. This should not be said. If a father possesses fifty Masters of Arts degree and his son doesn’t know A-B-C at the age of 3-4, should the son be thought of as small and the father as great? No, this is only a family relationship. There is no question of small or great. There is the relationship of father and son only. Where there is the relationship between father and son, where is the question of big and small?

The Lord is the beloved one. The Lord is called Bábá. The word Bábá comes from Sanskrit “Bapra”. It means Loved-Beloved. “Bapra” then became “Bappa”, and then it became Bábá. It took three thousand or four thousand years for “Bapra” to become Bábá. For unit beings, the Lord is the beloved One. (Bábá Nam Kevalam). But for the lord the unit being is His Baba! When living beings will sing Bábá Nam Kevalam then the Lord will also sing, Bábá Nam Kevalam in His mind. The Lord has thousands and thousands of Bábá. This is the relationship between the Lord and living beings. Devotees will always remember this but people who are only ideologists cannot feel this; their hearts are barren. For those whose hears are established in “Iśt́a”, their hearts are fertile and full of life. Those who are only ideologists cannot enjoy this sweet element. You have to become an ideologist; more importantly you have also to become an “Iśt́anist.” If you do not have “Iśt́a”, you cannot do anything. When you are singing Bábá Nam Kevalam, the Lord is singing Bábá Nam Kevalam. As the unit being is dependent on the Lord, so is the Lord on the unit beings. As in the family, the son is dependent on the father, the father is dependent also on the son. If there is no father, the son will not like it. Similarly, if there is no son, the father will not like it too. Without being a devotee, you cannot become an ideologist.

Those who are established in their “Iśt́a” because of their love will reach the Lord. They will also know the secret cause of this universe. What they have to do, what they don’t have to do, they will know all these things because they have surrendered their minds to the Lord. The intellectuals will complain they have not been graced by the Lord. They will complain that they have been doing spiritual practices but they have not reached the Lord. Devotees never complain. Only the intellectuals complain. Intellectuals complain because their hearts are barren. Devotees know that they have been graced by the Lord.

So-called ideologists become philosophers. Their philosophy is barren. In the olden days, the learned people started contemplating why the Lord created this universe. “What was the necessity of this universe? If there had been no universe, what harm would there be? We came into this world and we are suffering, we are experiencing pain. If we had not existed, what would be the difference?” Many philosophers wrote many scriptures, but they could give no answer. The devotee considered the intellectuals stupid.

Suppose there is a big garden of mangoes and both the intellectuals and devotees arrive there at the same time. The devotees climb up the trees and begin eating mangoes to their heart’s content. But the intellectuals only watch from a distance and start analysing how many branches the tree has, how many sub-branches, and so on. They engage themselves in counting and later they find there are no mangoes left; all have been eaten by the devotees!

The learned people cannot answer why the Lord created the universe. Devotees, however, have a plain reply. This is because devotees know their “Iśt́a” and love their “Iśt́a.” If you love someone, you can know his secrets. The intellectuals think of the Lord from very far, while the devotees feel Him very near.

If the Lord has any pain or pleasure, the devotee knows it. The devotee will say, “O intellectual, you cannot know this thing which I know. When there was no universe, our Lord was all alone. If any person had been in His place, he would have become mad. So our Lord was all alone and He did not like this solitude. He had the power to see, but He could not see because there was nothing to see. He had the power to hear, but there was nothing to hear. He had the power to reprimand, but there was no one to reprimand. That caused Him a great deal of inconvenience. To free Himself from inconvenience our Lord became many from One. This is the cause of creation.”

Surrender all to “Iśt́a.” All living beings have different ideas in their mind and this will go on. The Lord is the nucleus and all units are moving around. Some are moving in ignorance. This cycle will go on as long as the units have not reached the Lord. If unit beings do not turn toward the nucleus, they will move on and on. A unit will only reach the nucleus when he turns toward the Lord. Finally after reaching the nucleus, he will feel the grace of the Lord. If there is no grace on him, then why is it that he is living in this world? This is the direct proof of the Lord’s grace on him that he is living.

The Lord’s grace is on every human being. Some, however, are not drenched with His grace because they have the umbrella of ego around their heads. They will not be drenched with this grace unless they remove this shield of ego. Only after they have removed this ego will they be blessed by the Lord.

What must be done by the spiritual aspirant? The aspirant has to remove this umbrella of ego. If you remove the ego, you will become a devotee and surely you will reach the Lord. There is nothing more to be done. We have to do mental worship and not extroversial worship. You surrender your mind to the Lord and the Lord will be satisfied. Those who are ready to centre their minds on Him will be established in their “Iśt́a”; they will be victorious. No power can stop them from this.

The Lord is the owner of everything. He has created all the wealth in the universe. The devotees say, “What can I give You? You are the Master of the Creative Energy (Prakrti). Whatever You wish, Prakrti will provide You. What, then can I give You? I am not a great devotee. Your great devotees have snatched Your mind, so I surrender my mind to You.”

A devotees desire and work is to become an ideologist and to follow his “Iśt́a.” Devotees have been victorious in the past and they will be victorious in the future. Those who become ideologists will progress physically, mentally and spiritually if they will also become “Iśt́anist.” If they do not follow “Iśt́a,” they will also degrade. You must become ideologist and “Iśt́anist.”

Devotees never complain because they know that the Lord is with them always protecting them. You should remember that if you always sing “Bábá Nam Kevalam,” you have a family relationship with Him. More than that, you have a relationship of Love with Him.

23 November 1971 DMC, Purnea
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Subháśita Saḿgraha Part 20 [unpublished in English]

Supreme Expression Volume 1 [a compilation]

The Great Universe: Discourses on Society [a compilation]

Chapter 2
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The Bábá’s Grace chapter “Desire and Devotion” is an abridged version of this discourse.

Astitva and Shivatva

Where there is existence, there is speed, movement. And this dynamism is always relative. This movement is begotten by actions (karmatattva). What is action? Where the speed of the object together with its movement with the relativities is towards a desideratum (Laksyabhimukii), it is Karma. The factor (Tattva) which enables an action to be accomplished is termed as Prakrta Shakti. The action cannot be accomplished where these three factors such as space, time and person are not there i.e. before performing action these three factors (Tridanda) are indispensable for Prakrta Shakti. Whatever is performed in the expressed world, is effected by Prakrta Shakti. This Prakrta Shakti gets its inspiration from the Sentient Principle, the action is accomplished by the Mutative and the existence of an action is by the Static i.e. action is the collective result of these three factors. Where Prakrta Shakti performs actions without results, there she is known as Avyakta. Where the action is expressed, where Prakrta Shakti is expressed (Vyakta), there Consciousness (Puruśa Bhava) is operated (Karmanvit) by it. But where Consciousness is not operated by Prakrta Shakti i.e. Prakrta Shakti does actions but the result is not begotten, there Puruśa Bhava is known as Citi Shakti. This is known as Citi Shakti only because Karma Shakti is vibrated (Pratisamvedit) by it. Hence Puruśa Bhava is also known as a Principle which is Citi Shakti. It is because in His absense Karma Shakti can’t get expression. This Karma Shakti or Prakrta Shakti is a principle within the Citi Shakti. Where Citi Shakti is vibrator (Pratisamvedii), there alone action is expressed. And where Citi Shakti assimilates (Grasa) Prakrta Shakti, there Prakrta Shakti is Avyakta (unexpressed). Therefore the vibration (Pratisamvedan) is only due to Citi Shakti. So the Citi Shakti is the Supreme Vibrator (Parama Pratisamvedii). This is the law of the vibration – the vibrator vibrates the object but without vibrating when it engulfs (Grasa), there it is known as unexpressed. Hence in the practical world we cannot get anything unexpressed because whatever vibrator is there is engaged in the work of vibrations. Hence the supreme vibrator is only that unexpressed Consciousness (Avyakta Puruśa Satta).

When the speed of human intellect becomes pointed, there people search one in many. Whatever they find behind that they search its vibrator. Getting the same they try to find out the vibrator of the previous vibrator. Like this when they attain Citi Shakti or Parama Puruśa, they find that Citi Shakti has not its vibrator as that is beyond time, space and person. Therefore Citi Shakti and Parama Puruśa are known as Supreme Vibrator (Parama Pratisamvedii). When we see the expressed world, there we see not the synthetic process but the analytic process. In analysis what we find is the vibrator of one object, and so another one is the vibrator of the first vibrator, and so on and so forth. From Sambhu this expressed universe comes to Bhaerava and then to Bhava. These all are vibrators and Prakrti is vibrated. What is the idea (Bhava) in this vibration?

About Prakrti it is told that she is Nitya Nivrtta – “Prakrti sa nityanivrtta”. When Prakrti tries to be vibrated but instead she is engulfed, there she is Nitya Nivrtta, there she is waning, she is merging into Puruśa Bhava (Consciousness). Though she is merging into Puruśa Bhava yet she is not being annihilated, for her being infinite. The cruder the vibrator we get, the cruder the Prakrti tries to make it. Actually Prakrti tries to make that her own but this makes the object still cruder. So gradually it becomes crude from the subtle. Behind this a principle works – “Abhoga Samsargat Praptiresana”. You must remember it. When near an object of enjoyment (Abhoga) another object reaches, a desire is begotten to get that object. For instance a man when in town has dress, living as per the dress and living of the urban people and when in a village he has as per the villagers. This is effected because of his desire begotten out of his association with people in town and villages respectively. When some persons take tea, there you also get the desire to take the same.

In Pratisaiṋcara process there is a movement from crude to subtle and behind that there is only one vrtti (tendency). “Abhoga Samsargat Praptiresana”. With the association of the enjoyable object there is a desire to get it. In this cosmic cycle (Brahma Cakra) everyone has his individual pabulum (Abhoga). And after that they are running. Those who have got several pabula, run after all of them and get exhausted and in the long run they get none. Those who have got only one pabulum get the same very easily. Therefore it is told.

Ananyamamata visnormamata brahamasamgata.

Instead of running after several objects, run after Visnu and get Him because there is only one pabulum here. When more than one pabulum is there, the mind gets divided and none will be achieved. This goes on. When first of all from Saiṋcara comes Pratisaiṋcara, when Citta comes into being, or Citta and Ahamtattva come or Citta, Aham and Mahat Tattva come, men run after their respective pabula. This they do either because of inborn instinct or imposed Samskara or any other reason. And according to Prakrta Liila several pabula are kept before man. He runs after them and forgets Parama Puruśa and gets away from Him and thus the Liila of Parama Puruśa goes on. And when the movement towards the pabulum is stopped, men start moving towards the Nucleus of these pabula. Running after the pabulum is known as Esana. Because of this Esana the promptness for action (Karmatatparata) is begotten. Hence in no case man should be freed from Esana. Without Esana there will be disturbance. One has only to see the type of Esana.

The subject matter is “Astitva and Shivatva”. Esana, aforesaid, has deep relationship with Astitva. Where there is no Esana, there is annihilation of existence. Hence the existence of Esana is essential. It is said above that when a man runs after varieties, he gets none. Sometimes a man thinks to be a Minister, sometimes a Secretary, sometimes a poet. There are thousand and one desires. Because of this Esana is not made fully. A man gets exhausted after running after the material objects and ultimately there is no Karmasiddhi (success in action). When Esana is indispensable for existence of life, a man has to see what kind of Esana should be made. Behind this Esana is Karmatatparata. These two go side by side. Then what is Karma? “Karma Brahmeti Karma bahukurviita”. Karma is Brahma, therefore, do as much Karma as possible. The real Karma is to move towards Brahma and that Karma is nothing but another name of Brahma. It is His metamorphosis. Hence taking Karma to be Brahma, go on performing actions. The action which you will do in that stage, behind that will be the right Esana. And that Esana will only be one and not many. Now the spatial transformation of the object is Karma and together with Karma only that Esana is there i.e. to attain Brahma. In such a case there will be much more acceleration in the process of Prati Saiṋcara. As is said above, when the Esana is only one, the work will be done. When there are so many, the work will not be done at all. If one desires to take milk and smoke at once, it can’t be possible. A man has to do either of these two. Hence the object of Esana is Parama Puruśa and nothing else. “Ananyamamata visnormamata brahmasamgata”. The Esana for other objects has to be channelized towards Parama Puruśa. This will be the right Esana. And “Ananyamamata visnormamata brahmasamgata” – that is love, that is Mukti. Hence, the correct Esana for men is Bhakti (Devotion).

If a man wants to become a devotee of the lord but in the mind of his mind, if he thinks that God will make him pass his examination – here the Esana is not one but two. Here the work will not be done, “I want Paramatman and from Him I want nothing”. When something is demanded from God the Esana becomes two. Hence the time is completely wasted. Where this Esana is towards Paramatman there it is known as Devotion. Where there is Bhakti there will be the success in action and there will be victory for devotees. This world is for devotees and for nobody else. When the Esana is not for Paramatman but for something else, it is known as Asakti (Attachment) and not Bhakti. As for example, the Esana for wine. This Esana will be termed as Panasakti, the attachment for wine i.e. attachment is always in bad sense and devotion is always supreme. Therefore the correct Esana is devotion. It does not mean that the devotee will do only Bhajan and Kiirtan. They are not seasoned devotees! It is because that Sadhaka who moves on speedily on the Pratisaiṋcara path towards Parama Puruśa will never blind to the sufferings of numberless persons around him because of the lack of solid social system, solid economic system and the lack of humanity. If he is blind to the ill-management in the social system, he has not been able to understand Parama Puruśa fully. If he does so, his will be subjective approach but not the objective adjustment i.e. when a devotee will move towards Parama Puruśa his approach will be “Atma moksartham jagat hitaya ca”. He goes on moving towards Parama Puruśa while serving the humanity. When the humanity is neglected, the “Atma Moksartham” is also destroyed. Hence he must be ready to serve the humanity. Therefore the Sadhakas who don’t render social service don’t have real devotion. In their devotion lies selfishness (Khudaparasti). The devotees who are selfish (Khudaparasti) don’t attain God (Khuda). Hence the correct Esana is devotion. Those who are devotees are workers (Karmii). They will never be afraid of the work. They will do maximum work.

Now when you go to perform an action, you will have to learn the skill of performing it. Hence the need for knowledge is there. Hence those who are real devotees will not neglect Karma and whatever knowledge is necessary in performing real action will be also acquired by them. Knowledge and Karma cannot reach a devotee to Paramatma – devotion can. But for serving the humanity, knowledge and action are essential. Devotees must have to learn it. As long as men perform subjective approach and for the objective adjustment acquire knowledge for doing correct action, till then they have their existence (Astitva) and movement towards Shivatva. How does this Astitva become meaningful (Sarthaka)? The more he nears Paramatma, the more meaningful his life becomes. The existence of a crude minded man is not valuable. The existence of germs and insects is not valuable though they too have the feeling of their existence. Everybody’s existence hasn’t the same value. On the death of a certain man everyone weeps but on the death of another man people feel themselves relieved. By action, knowledge and devotion the existence is made valuable. This alone is true practicality. The more existence of man merges in Parama Puruśa, the more valuable he becomes. The person who does not have objective adjustment and fails to take Jiiva to be Shiva will never reach Parama Puruśa. He can never be great. Some Shastras name such persons as Prakrtiliina and some Videhaliina. What is Prakrtiliina?

Persons who are self-centered (Khuda parasta), don’t have Paramatman as their goal, but something else. Outwardly they say that Paramatman should be obtained but in their inner mind they have the desire for something else. Such people who outwardly say that Paramatman should be obtained but in the inner mind they desire for fame, riches, have the crude object as their goal. Whatever the inner mind says is the goal of the Jiiva (microcosm). Whatever is the feeling in the external mind is not the goal. But in the inner mind, because of his goal being the crude object his ultimate achievement is known as Prakrtiliina. Prakrti means the phenomenal world. Their existence will be transformed into the phenomenal world i.e. the conscious man gets transformed into crude object. There is one more word for the Samadhi in the Prakrta Shakti and that is Jada Samadhi. Jada Samadhi is very much below human existence and to be free from that is also very difficult. After crores of years there will be human life. Just see how dangerous it is! So with Parama Puruśa, don’t have two personalities, inside something and outside something else. Become the same as you are within. Entire mental structure, entire ectoplasmic stuff will be converted into the quinquelemental world.

There are also some people who have correct Esana but don’t have correct direction. They know that Parama Puruśa is the goal but they don’t have the real direction. It is said that spiritual practice should not be performed studying from books. For it, Preceptor is essential. Reading the book or hearing from other if a man starts doing Sadhana, that too is dangerous because in that case a clear conception about the goal is not formed. Hence one does not know where one is going. The boat is sailing but the sailor does not know where the boat will go to. The sailor will get exhausted ultimately and will have some accident in the long run. In that case when such persons die, the state after death is known as Videhaliina. Their existence is not finished herein, but their feelings remain in the ideational world as an abstract. This too is as dangerous as Jada Samadhi. The difference between Jada Samadhi and Videhaliina is that in the former there is a folly because of a hidden desire but in the latter there is no folly but the correct direction could not be had. Hence everybody should know that without direction nothing should be done. Everything should be done with proper direction, proper guidance. As for instance, people utter loudly the word revolution, revolution, but revolution does not mean putting buses and trains on fire or removing the railway lines. This causes damage to government and government is people’s. Therefore it is a damage to the people themselves. All these are destructive approaches. The persons who do such destructive approaches lack in knowledge. Just like that, in Sadhana if some hodge-podge is made, it means the lack of knowledge. Because of this, both the individual and the society are harmed. So this is Videhaliina. Hence Videhaliina is sure to be there if there is no love for Paramatman.

And where there is love for Paramatman, there is action and knowledge also, service to humanity is also there, Sadhana is also being performed, in that sense if there is duality (Dvaeta Bhava) between Parama Puruśa and the devotee – in such a case if there is excess of Iishvara Bhava (Cosmic Ideation), Sadhaka enjoys Bliss and temporarily he becomes free from miseries. That state of Bliss is Bhava Samadhi. The persons who attain Bhava Samadhi are devotees but the duality exists. Everybody is born out of Parama Puruśa, so how can there be two – the devotee and the Parama Puruśa? Hence in Bhava Samadhi much higher stage is not attained. As long as there is Bhava Samadhi there is Bliss, but after this the aspirant is an ordinary human being.

Some devotees, who go still ahead and feel the oneness with Him, but instead of loving Paramatman Himself, think more of His Gunas (qualities). In such a case they attain Gunatmaka Samadhi. In that case the devotees also attain so many qualities, but permanent unification with Paramatman is not attained. What happens in Gunatmaka Samadhi is that the devotee has much more the feeling of the qualities. Secondly, the man having Gunatmaka Samadhi has the standard from where he thinks that his coming in this universe should be justified. He wants to justify his body, mind, Atman, and the whole life. These are the sentient feelings indeed – but they are also not seasoned devotees! The feeling should be that the body and mind which have been given by Parama Puruśa will be utilized in the service of the society for pleasing Parama Puruśa. Devotees are known as Gopa. Persons who please Parama Puruśa are Gopa – “Gopayate Yah Sah Gopah”. Their very nature is to please Parama Puruśa. Gopa does not mean the persons who rear cattle. Devotee of the first order will not want Gunatmaka Samadhi. They will want to utilize their body, mind and their qualities for the service of humanity. It is because everything belongs to Paramatman. He has expressed Himself into every object of the universe up to the blade of grass. A devotee will serve the humanity because Paramatman will be satisfied. Those persons who utilize themselves fully for pleasing Paramatman are A-class devotees. They alone are devotees and the others are not. Where the only aim is to please Paramatman there the devotee completely forgets himself because Khudaparasti is pleasing oneself. Up to Gunatmaka Samadhi even this sense of self-centeredness exists. But where there is no personal desire but the only aim is to please Parama Puruśa, the Khudaparasti does not exist at all. And in the absence of Khudaparasti only Khudaparasti remains. The final merger (Pranasha) of the existence (Astitva) is there. With the extinction of Astitva, there is the establishment of Shivatva. Everything is done for the happiness of Shiva. This establishment of Shivatva is known as Shiva Samadhi. The Supreme Goal of human life is Samadhi. People are established in Shiva Samadhi by being guided by “Atma moksartham jagat hitaya ca”. There is no other way out.

It can be questioned how an illiterate, weakling man will do action and acquire knowledge. There is only one answer to this. If one is a devotee then Paramatman will teach him the technique of rendering services.

Bhakti Bhagavatoseva Bhakti Premasvarupinii

Bhakti Anandarupashca Bhakti Bhaktasya Jiivanam.

“Bhakti Bhagavatoseva” – Devotion is for pleasing the Lord and not for pleasing any worldly object. “Bhakti Premasvarupinii” - Bhakti is love personified. The man who does not have compassion, the man who does not shed tears at the miseries of others, is not a man but a stone. He cannot do any great work. Be happy with the happiness of others and troubled with the trouble of others. This alone is natural. Don’t be unnatural. The effort to make everybody one’s own culminates in love for the Lord, i.e., devotion is love-for-God personified. “Bhakti Anandarupashca” – devotion is the ecstasy of Bliss, the ocean of Bliss. And “Bhakti Bhaktasya jiivanam” – devotion alone is the life for the devotee. The greatest enmity against devotees is to take away their devotion. Don’t ever try to snatch devotion from devotees since devotion is their life. Paramatman himself will teach knowledge and the technique of doing the work. It is not the devotees’ headache. Surrender everything to the Lord. Because man has not been able to solve his problems by his efforts, nor will he be able to, hence a devotee has not to be disturbed. And if one requires something from God, one has to require only Parabhakti (Absolute Devotion). When devotion is attained, God is attained. If God is attained, everything is attained. What remains unattained! Therefore from ancient time learned people have been accepting that the wisest man in the world is the devotee. Devotee is not bereft of intellect. On the contrary he is the wisest If you want to remain in the world remain like a devotee. As long as devotion is not there one’s heart is like a desert and when the devotion is attained, an oasis in the desert advents. You have not to be afraid of anything when devotion is with you. Nothing is to be afraid of when Parama Puruśa is with you. When devotion is there, Parama Puruśa is there. And when He is there fear none. In no case you have to be disturbed. You must remember that devotion is a unique creation of Parama Puruśa. And for getting this, learning, intellect, money etc. are not all needed. Ask and you get the cheapest but the most invaluable.

Hence, be a devotee and establish the ideology. If devotion is with you, whatever you want, in whatever way you want, you will establish your ideology. Those who are devotionless, will go on blinking and can never do anything against you, if devotion is with you, victory is with you.

Ánanda Púrńimá 31 May 1970 DMC, Muzaffarpur
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Publisher's Note

The Subháśita Saḿgraha (“Collected Discourses”) series assembles all the Dharma Mahácakra (DMC) discourses given by Shrii Shrii Ánandamúrti. Dharma Mahácakras, large spiritual congregations addressed by Shrii Shrii Ánandamúrti, were held in cities and towns all over the world. They were an important feature of Ananda Marga throughout most of Ánandamúrtijii’s long life as its preceptor. The first DMC was held on 1 January 1955, and within less than two years, that DMC discourse and ten more appeared in book form as Subháśita Saḿgraha Part 1.

As far as possible throughout the publication of the Subháśita Saḿgraha series, the chronological order of the discourses, both within each part and among the various parts, has been maintained. Only in a few instances have pressures, such as those occasioned by the Emergency, caused departures from this system.

The present volume, Subháśita Saḿgraha Part 21, contains nine discourses. The discourses were given by the author on diverse occasions over a period of fourteen years, but they have not been published before in authorized book form. Most of them were originally published in Ananda Marga magazines and newspapers. For one of the discourses, “Niiti and Dharma”, two existing translations were found, the earlier of the two in both Cosmic Society and Education and Culture and the later of the two in Bodhi Kalpa. In preparing this edition, both translations were extensively used.

To assist researchers, it is our policy to indicate here – in addition to the original language of each speech, the date and place, by whom it was translated, and where, if at all, it was originally published – whether or not a tape of the speech is in existence. At the time of this printing, however, not all the cataloguing of tapes has been finished. Further information as to tapes will be given in future printings.

In all cases where a tape was in existence for a discourse given in English, we have re-edited the published discourse with reference to that tape.

Footnotes by the editors have all been signed “–Eds.” Unsigned footnotes are those of the author.

Square brackets [   ] in the text are used to indicate translations by the editors or other editorial insertions. Round brackets (   ) indicate a word or words originally given by the author.

The author used a certain shorthand for explaining the etymologies of words. Under this system, a minus sign (–) follows a prefix, and a plus sign (+) precedes a suffix. Thus ava – tr + ghaiṋ = avatára can be read, “the root tr prefixed by ava and suffixed by ghaiṋ becomes avatára.”

[There was a paragraph here that does not apply in this electronic edition.]

“Dhruva and Adhruva”. Discourse in Bengali. Originally published in Bengali as “Dhruva o Adhruva” in Prajiṋá Bháratii, Vol. 14, No. 12, Jan.-Feb. 1994. Tr. from the original Bengali by Ácárya Vijayánanda Avadhúta and Ácárya Acyutánanda Avadhúta. Tape.

“Nityánitya Viveka”. Discourse in Hindi. First published in English in PROUT Weekly, Nov. 27, 1971. English re-editing by Ácárya Acyutánanda Avadhúta.

“The Liberation of the Devotee”. Discourse in Bengali. Originally published in Bengali as “Mukti o Bhakter sáthe Tár Samparka” in Natún Prthivii, November, 1966, with the note, “Gist of DMC Speech Delivered in Calcutta on 24-10-66”. Tr. from the original Bengali by Ácárya Vijayánanda Avadhúta and Ácárya Acyutánanda Avadhúta.

“Niiti and Dharma”. Discourse in Hindi. First published in English in Cosmic Society, Aug. 1967. English re-editing by Ácárya Acyutánanda Avadhúta.

“The God of Human Beings”. Discourses in English. The original cyclostyled copy gives the title “Man and His God” and bears the note, “The following article is composed of several speeches delivered by Bábájii in the Philippines.… The speeches, including the speech delivered during Dharma Mahácakra, were combined, rearranged, and edited to form a connected whole.”

“Jaeva Dharma and Bhágavata Dharma”. Discourse in English. Originally published in English in Cosmic Society, Ánanda Púrńimá Special, with the note “This is the transcription of the tape-recorded discourse delivered in English. At places it has become inaudible.”

“Náma and Námii”. Discourse in Hindi. First published in English in Cosmic Society, Jan.-Feb. 1978, tr. by Ácárya Cidghanánanda Avadhúta and Ácárya Amitánanda Avadhúta. English re-editing by Ác. Acyutánanda Avt.

“Unit Spirit and Cosmic Spirit”. Discourse in English. Originally published in English in Bodhi Kalpa, Number 1, 1972, Feb. Tape.

“Human Life and Its Desideratum”. Discourse in English. Tape.
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Dhruva and Adhruva

What is Dhruva? That which is ever-fixed, which is a certainty, that which undergoes no metamorphosis, no change, is called dhruva. That is, dhruva is that which is not subject to mutation or decay, which does not change its position, which does not deviate from its original stance.

All the objects of this universe – crude and subtle, physical and psychic – are always on the move, there is an inherent dynamism in them. This universe originates under the eternal inspiration of Kaośikii Shakti and the constant impetus of Bhaeravii Shakti.(1) Hence every object of this quinquelemental world is always moving, mobile. Everything is basically dynamic, nothing can be static. Whether microcosmic minds like it or not, they will have to keep moving – mobility is a universal phenomenon. And for the entities that reside within the scope of time, place and person, staticity means annihilation. Hence movement, or mobility, is essential, movement is a must.(2)

The beauty that is writ large on the sweating body of a person who is on the move, has no comparison. Even Indra, the king of the gods, longs to have such a person as his companion. He prefers to move in step with such an industrious person. Therefore, O human beings, move on.

Since movement is the very characteristic of the universe, a person who will move as much as he or she can is destined to be victorious. As long as a person keeps lying in the darkness of delusion, that person’s fortune also continues to lie asleep. When the person sits up, the person’s fortune also sits up. When the person stands, his or her fortune also stands. And when the person starts moving, his or her fortune also starts moving. Therefore, O human beings, move on, move on.

As long as a human being lies inert in staticity, that is, remains engrossed in the worship of mundane things, it is said to be the Kali Yuga of that person’s life. When on waking from sleep the person realizes that he or she has to get up, this awakening or awareness is compared to Dvápara Yuga in his or her life. When the person gets up from bed, about to start moving, that is compared to Tretá Yuga in his or her life. And when he or she starts moving, he or she is said to be entering into Satya Yuga.(3) O human beings, move on.

Hence moving ahead is the dharma of time, is the dharma of yugas, is the dharma as well of place and person. As everything in this universe is moving ceaselessly, this world is called jagat. The root verb gam plus the suffix kvip make up the word jagat, which literally means “that whose very characteristic is constant mobility”. A synonym is saḿsára, which is derived sam – sr + ghaiṋ. Saḿsára also means “that entity whose very characteristic is relentless or unceasing movement”.

As everything in this universe is always in a state of motion, nothing is dhruva, everything is adhruva. Even what we call the dhruvatárá [polestar] is not dhruva, because it is not really fixed. Thus this entire creation is adhruva. The only entity which is dhruva is Parama Puruśa, who is the creator of this dynamic creation. Whatever you witness in this universe is only that aspect of the creation which is within the scope of time, place, and person, that is, within the three strands of relativity. The only entity which remains beyond time, place, and person, is the impersonal entity Parama Puruśa.

Whichever way we look, we see only the external dynamism of everything, and as we witness this external dynamism, we feel pleasure when we get something, we feel pain when we lose something. If we try to discover the ultimate reality hidden within the apparent reality, we shall feel neither the momentary pleasure of gain in the mundane world, nor the sorrow of loss in the mundane world. The Supreme Entity which is neither to be obtained nor to be lost will remain always with us, and we shall remain absorbed in the eternal bliss of the companionship of that Supreme Entity. Now, this unmoving Entity alone is dhruva; all other entities, all of whom are searching for that Supreme Entity, are adhruva.

Now the question arises why all persons do not attain this dhruva entity. The answer is, in order to attain this dhruva entity, three things are required – jiṋána [knowledge], bhakti [devotion] and karma [action].

Jiṋána – Understanding

Suppose you see ice floating on sea water. If you look at the situation from the analytical point of view, you will say that ice is floating on water. But if you look from the synthetic point of view, you will say that water and ice are basically the same. Both are made from hydrogen monoxide. So knowledge is a necessity. And how do people attain knowledge about different entities?

First, there is some difference between knowing and understanding. Whatever information regarding some object we gather through the medium of the sense organs is what we “know” about that object. But when the basic or ultimate nature of the object is fully subjectivized, then we “understand” the object. When you ask somebody if they know Mr. So-and-so, they will say, “Yes, I know him” – but it may not be so easy to understand Mr. So-and-so. To understand that man, one will have to enter into his mind. So when human beings try to get some object under the guidance of their external propensities, the result of that sort of endeavour will be an instance of simple knowing, nothing more than that. The sense organs will move in an external direction, and what they will sense in the external world will all be adhruva.

Now we know from above that if the indriyas [sensory and motor organs] run after external mobile objectivities, it follows that they are running after adhruva objects of the world. They will utterly fail to attain the Dhruvasattá [Unchangeable Entity]. When you look at a big star, since that star is a moving object, you will not get the unmoving Supreme Entity. You will get the moving star, but you will simply know it, you will not understand it.

To know the dhruva we have to merge the indriyas into the citta [objective mind]. That is, the indriyas should move inwardly, not outwardly – should be introverted, not extroverted – and in the process of introversion, all the faculties of the different indriyas will be merged in the citta. Because if the indriyas move inwardly, they will find only one thing. If externalized, the indriyas will find the diversified world, but if internalized, the indriyas will find only citta and no second entity.

There are some people who have the mistaken notion that when the indriyas are internalized and directed towards the citta, that may lead to the death of the indriyas, because the very nature of the indriyas is to associate with the outer world. This is a defective idea. True, the indriyas always need some kind of object. But if, for example, the eyes do not perceive a physical elephant in the outer world, they may visualize an internal elephant – that is also a kind of object for them. So in any case there is an object.

When indriyas are engaged with an external object, they lose their own identity. For instance, when our eyes see an elephant in the external world, the [tanmátras, or inferential vibrations] from the physical elephant strike the optical nerves, and as soon as the optical nerves become vibrated in this way, their original nature becomes lost to some extent. The vibrations of the optical nerves become nothing but the reflected [inferential vibrations] coming from the elephant in the outer world. Likewise, when the indriyas are engaged with the objects of one’s internal world, they become vibrated with the vibrations of the internal objects. It can be compared to a railway engine being placed in the rear instead of in front. So the indriyas get merged in the citta, and at the next step the citta becomes merged in the ahaḿtattva, the “I do” feeling. Thereafter the ahaḿtattva will become merged in the [mahattattva, or] existential “I” feeling, and the mahattattva, the existential “I”, will merge in the átmá [pure cognition]. This is átmajiṋána [self-knowledge]. In order to attain this self-knowledge, one is simply to divert the extroversial movement of the indriyas towards the inner world.

Thus when, in the process of introversion, all the faculties of the indriyas become pinnacled to their last point, the realm of the citta begins. Similarly, all the faculties of the citta will also get pinnacled or apexed, and that will be the last point of the citta, as it merges into the ahaḿtattva.

All the faculties of the ahaḿtattva will reach their last point, and the mahattattva will begin. In the same way the pinnacled mahattattva, or “I” feeling, will reach its last point and merge in the átmá. The last point of the mahattattva is called the agryábuddhi [pointed intellect]. Through this pointed intellect, spiritual aspirants can come in closest proximity to Iishvara [the Supreme Entity as Controller]. That is, human beings attain Iishvara through their pointed intellect. Iishvara means the Dhruvasattá [the Unchangeable Entity]. As the indriyas run after external objects, they virtually run after the adhruva; to attain the Dhruvasattá, people will have to move inward.

So in Sanskrit, an object which the indriyas find in the outer world is called viśaya (which may also mean “place” or “country”). And the object which the indriyas attain in the final process of introversion is called aviśaya. There is only one aviśaya, and that is Paramátmá, the Dhruvasattá. Thus in the scriptures it has been said,

Eśa sarveśu bhúteśu gúd́ho

Átmá ná prakáshate;

Drshyate tvagryayá buddhyá

Súkśmayá súkśmadarshibhih.

[In all objects the Supreme Entity lies covert; usually It is not visible from outside. Only by dint of subtle pointed intellect can one visualize It.]

When human beings channelize all their indriyas extroversially only, and want only to see, taste, smell, eat or drink things, they will never attain the Dhruvasattá.

If ever a person decides that he or she wants to see the Supreme Entity with open eyes, this is based on a mistake. He or she will have to look within. If a person has not tried to introvert the extroversial propensities of the indriyas, he or she will never attain the Supreme Entity. So the question naturally arises, who is in fact capable of knowing the Supreme Entity? The answer is, the one who moves introversially and develops his or her pointed intellect. Only through that pointed intellect can one hope to attain Iishvara. Therefore spiritual practice is nothing but a sustained endeavour to develop that pointed intellect.

Those who are lacking in proper philosophical knowledge may think that once the extroversial tendency in life is curbed, human life may be difficult to live. This is also a defective notion. Even certain ancient rśis [sages] made some wrong statements which have caused harm to society. I will give you an example. There is a shloka in the Upanishads,

Paráinci kháni vyatrńat Svayambhústasmát

Paráun pashyati nántarátman;

Kashciddhiirah Pratyagátmánamaekśad

Ávrttacakśuramrtatvamicchan.

[It seems that the Self-Created Lord has killed the extroversial indriyas. They run after external objects, not the internal One. Only those wise persons who seek immortality, withdraw their senses from external objects and realize the Supreme Entity lying covert within.]

The shloka argues that the indriyas, as a general rule, have a natural tendency to move outwards, whereas to attain Iishvara the indriyas must move inwardly. From this it may appear that Svayambhú, the “Self-Created” Lord, the Supreme Entity, does not at all like the indriyas. That is, that in evolved human beings the indriyas should be annihilated – that this is what Svayambhú wants. But this is not true. The underlying spirit [of the shloka] is that the indriyas should move inwardly, not outwardly, as I already explained.

Mortality and Immortality

But those who want amrtatva [immortality], what will they do? They will just reverse the movement of their indriyas. A question may be asked here: what is amrtatva? But before that we should explain what marańa [mortality, death] is.

Marańa means change. Death is nothing but a change. A five-year-old child is transformed in due course into a fifteen-year-old boy. In ten years the child becomes the boy. Thereafter you will never be able to find the body of the five-year-old child. So the child’s body has certainly died. So marańa means change. Because of the physical transformation, the earlier body has become difficult to trace. Likewise, after another ten years, the boy will be transformed into a youth; after some time more, the same youth will become a middle-aged man. And still later he will become an old, infirm man. The same one entity has moved through a series of transformations, and in the process every earlier form has undergone change, metamorphosis, some kind of death. When finally the physical body of the old man undergoes a still more radical transformation, he will be reborn as a new baby. This stage of radical transformation we call death. The previous changes we did not consider death, because we could link the earlier stages to the later stages. We could say that the fifteen-year-old adolescent had grown up into a twenty-five-year-old youth. We could find the link. But when an old, infirm gentleman becomes reborn as a child, we cannot find the link. That is why we give the last change of the body of the old man the name “death”. The rest of the changes we do not call death; but in fact all the changes qualify as death.

And this is not all. You know what death is; death means the total cessation of all the vibrations of the human body. The heart has ceased to function, the lungs have ceased to function; the veins, the arteries, in fact every organ of the physical body, has stopped functioning, pulsating, vibrating. Every organ has stopped vibrating. The afferent nerves and efferent nerves have stopped receiving any order or sensation. This is a kind of pause, which in common parlance may be called death.

But if it is considered death, then we will come to see that human beings are dying every day, many times a day. All the movements taking place in us in life – movements in nerves, veins, arteries, the brain – are always systaltic. That is, speed is followed by pause, which again is followed by speed. The movement is not continuous.

When you walk along a road you never walk ceaselessly. While you lift one foot, the other foot is on the ground. There is a slight gap between the placing of one foot on the ground and the lifting of the other foot. There is a time gap between the two. During that intervening period you remain in a motionless state. Thus while you are walking you are not walking all the time. Similarly, when you are running, you are not running all the time. You are running and pausing, running and pausing. When both your feet touch the ground, that is a state of motionlessness. And if not for a similar brief motionlessness, nobody could hop on one foot. When we see somebody hopping on one foot, we will see that after that foot has come down, there is a pause before it comes up again. So no motion is unbroken. It is always broken by certain gaps.

In the case of respiration also, after human beings inhale, they do not immediately exhale. They retain the breath inside for a while, and then they exhale. Similarly, after exhaling, they do not immediately inhale. They stop for a little while, and then only do they inhale. So in both cases there is a pause for a short while. The first pause, after inhalation, is called púrńa kumbhaka, and the second pause, after exhalation, is called shúnya kumbhaka. These are states of pause, not of speed. A state of pause is nothing but a state of death, because in that state of pause every function is suspended, every vibration is suspended. At that time the vibrations of all objects of this universe remain in you in seed form, but not yet fully accepted or assimilated. The vibrations have no doubt reached you in seed form, but the understanding of them, that is, the acceptance of them, will come later.

Every day, every human being dies approximately twenty-four thousand times. The breath is taken in but not released, then it is released but not taken in. So everyone dies about twenty-four thousand times a day. But in what we actually call death, what happens is that once the breath has been released, it comes back again after an interval of one year, or one month, or one day, or one hundred thousand years – instead of one second. This is the only difference. So death means a kind of change. And through the extroversial movement of the indriyas we perceive only that world which is changeable.

But those who want to realize the unchangeable, the immortal, must transcend these winds of change. Only the Entity which undergoes no change is the immortal Entity. In philosophy we know that any object coming within the scope of relativity, that is, within the scope of time, place, and person, is subject to change. What is the Entity which is beyond the scope of time, place, and person? That Entity is Paramátmá. So except for Paramátmá, all objects of this universe are mortal. So to be established in immortality, what will one have to do? One will have to awaken one’s pointed intellect, and in due course that awakened pointed intellect will merge into Supreme Consciousness, Parama Caetanya. This is the state of attainment of immortality. And one who attempts to attain this supreme immortal stance is called a dhiira. Dhiira means one who introverts his or her indriyas for the purpose of attaining the highest goal. Dhiiras are the only really intelligent people, not others.

Freedom from Saḿsára and the Death Noose

It has been said in the scriptures,

Krśńa nám Harinám baŕai madhur;

Ye jan Krśńa báje, se baŕa catur.

–Narottamdas

[The name of the Supreme Lord is very sweet, very elevating. Those who take His holy name are very clever indeed.]

Those who take the name of the Lord are really intelligent and clever, because thereby they accelerate the speed of their spiritual progress. Those who do not do so, continue to move in the vicious circle of lives and deaths. This cyclical order of movement from life to death to life again is called the saḿsára cakra.

Atha dhiirá amrtatvaḿ viditvá

Dhruvamadhruveśviha na prárthayante.

[Wise persons, knowing the path of immortality, seek only the dhruva – not the adhruva – entities.]

What will be the fate of a person who directs all his psychic propensities towards crude materiality? He or she will be caught again and again in the serpentine noose of death. According to the scriptures, the mrtyupásha [death noose] consists of three-and-a-half coils.

The first occurs just after birth. The baby has undergone great trouble in its mother’s womb. As its birth approaches, it becomes more and more anxious in its heart to get out. And when it finally does issue forth and experiences the light and air of the world, its reaction on the one hand is, “Ah, I’m saved, I’ve come to a nice place.”

Yet on the other hand, in spite of the suffering the baby [underwent in the womb] for such a long time, tears come to its eyes at having to leave all that behind. The situation is likened to that of a dog when it chews a dry bone. The bone contains nothing – no marrow, no flesh, nothing. While chewing that dry bone, its lips get cut and blood oozes out, and when the poor dog tastes the blood, it thinks that it is tasting blood from the bone, and licks even more. If you forcibly snatch the dry bone from the dog, the dog will whimper, because it will feel that its food is being taken away. The dog fails to understand that actually you have done something good for it. The suffering of birth is like the suffering of the dog at that moment.

The second coil is the suffering one undergoes throughout one’s life. There is some pain, some clash, hidden in everything. In your own life you will experience very few days which are free from mental pain, few days in which there is not at least a little sorrow, a little suffering.

And the third coil is the suffering of death. There are many people in the world who have never seen days of happiness at all. And yet they do not want to die.

So we have the affliction of birth, the affliction of life, the affliction of death; when people recognize the affliction, yet are unwilling to part from it, that attachment is the last half coil. These three-and-a-half coils constitute the mrtyupásha. Pásha means “that which binds”.

Parácah kámán anuyanti bálaste

Mrtyoryanti vitatasya pásham.

[Unintelligent people run after extroversial objects. Thereby they fall into the all-entangling death noose.]

Those persons who are dhiiras by nature know where immortality lies, and as such they know how to distinguish the dhruva from the adhruva. They never run after transient objects, discarding the supreme eternal treasure.

This world of ours is adhruva, yet some human beings aspire to amass huge fortunes. They want to have fat bank balances. They expect all these transient objects to be their permanent treasures. But these things are all fleeting and temporary. How can human beings possess them permanently? It is foolishness to think they can possess them permanently.

Another person wants permanent name and fame. The person will build a huge building and have his or her name engraved on a marble slab, saying that Mr. or Mrs. So-and-so has donated the building. Maybe that so-called donor is the descendant of bandits or robbers, smugglers or black marketeers. Yet that person wants to see a few words engraved, hoping that his or her name will live on forever in letters of gold. But maybe one day that building will collapse. Nothing will last long.

The ruthless hands of time will ravage everything. Yet some foolish people will buy costly garments and ornaments. They may use those things once or twice in a year, though a lot of money has been invested therein. They wrongly think that those commodities will remain with them forever.

Dhiiras will always keep their minds away from the adhruva and direct them towards the dhruva Entity which resides within. So the best course is to seek only the dhruva, not the adhruva.(4)

14 November 1965 DMC, Calcutta

Footnotes

(1) In the Cosmic Cycle, the energy of the Cosmic Operative Principle at the stage of “homomorphic evolution” (before the actual expression of the Operative Principle) is known as Kaośikii Shakti. The same energy in the first stage of actual expression is known as Bhaeravii Shakti. –Eds.

(2) The author here quotes a shloka, of which only a fragment is audible on the tape of the discourse. As the book goes to press, research is still in progress to reconstruct the whole shloka. Some of the text that follows refers to the shloka. –Eds.

(3) In mythology, the four ages occur in the order Satya Yuga (Golden Age), Tretá Yuga (Silver Age), Dvápara Yuga (Copper Age), and Kali Yuga (Iron Age), and correspond step by step to a decline of morality and spirituality. –Eds.

(4) The tape of this discourse ends with these words. It is possible that the actual discourse was slightly longer. –Eds.
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Nityánitya Viveka

The discerning faculty with which you distinguish between ephemeral and eternal is called nityánitya viveka. The term nitya connotes “eternal”, and anitya “transient”. Everything in this mundane world is moving in the Cosmological order. Movement implies change in the spatial realm, and where there is spatial change there is temporal change also, for time is nothing but the psychic measurement of the motivity of action. Everything in this visible world is ephemeral. Only that which is in the nucleus of these transitory objects of the perceptible world is eternal. The Eternal Entity is present in every mundane objectivity as its witnessing counterpart. Change and decay occur only in the witnessed entity and not in the Witnessing Entity, for the former is ephemeral and the latter eternal.

The Apparatus of Measurement

The nature of a thing determines the apparatus to measure it with. A sensitive balance is required to weigh subtle objects, whereas a crude balance is needed to weigh crude objects. A balance for measuring gold cannot be used to measure coal. Weighing gold requires a sensitive balance, whereas weighing coal requires a crude one.

Subtle objects cannot be measured with a crude apparatus, but the reverse is possible. Though gold cannot be weighed with a coal balance, coal can be weighed with a gold balance. Similarly, a mental entity cannot be measured with a physical balance; the Cognitive Faculty can be measured with neither a physical nor a psychic balance.

There are three types of objects in the world: (1) physical, (2) abstract [psychic], and (3) cognitive. You perceive physical objects through your [sense] organs. When your organs come in contact with the physical world, the waves emanated by the physical objectivities strike the gates of the organs and create a sympathetic vibration in the nerve fibres, the nerve cells and the ectoplasmic stuff – which carries them finally to the cognitive plate. The reflection of these vibrations on the cognitive plate is called bodha kriyá, the phenomenon of knowing. The capacity of our organs is limited. Their grasping capacity is confined to particular wavelengths. Naturally the mind, being subtler than the subtlest physical objectivities, cannot be known through the organs. Mind can be understood only by mind. One can understand someone else’s mind only by touching the latter’s mind with one’s own.

A less sensitive mind cannot understand the humour or the weal and woe of others. Persons with such a mentality try to wound the sentiments of others.

The mind, owing to its subtlety, cannot be demonstrated or shown. But at the same time no one can deny its presence, for everyone knows in their heart of hearts that it exists within. No logic can convince you that you are without a mind. You know its presence, and through your own mind you understand its presence in others.

For instance, suppose two sisters quarrel about some point. At dinner-time one goes to the other and says, “Dear sister, come have your meal.” And the other sister replies, “No, I shall not have it, I am not well.” The first sister will at once understand the cause behind this refusal on the part of the second. Under normal circumstances she would have taken her sister’s words as true, but now she cannot. Here language has failed to reveal the true mental feelings. The first sister has known them only by touching her sister’s mind with her own.

And next, how are we to know the átmá [unit consciousness, soul]?

Neither the organs nor the mind can understand the átmá. Both are cruder than the átmá. The átmá can be known only through the agryábuddhi, that is, the pointed intellect. It is only through this agryábuddhi that the mind becomes merged with the átmá. (Our mind expresses itself in different directions with the help of the organs. But if these expressions of the mind converge on a particular point, that mental faculty is known as the agryábuddhi.)

It is said that the movement of the organs is extroversial, so if the pointed intellect is awakened, the organs will die. The external world exists within the bounds of time, space, and person. These factors are changeable, and naturally the universe based on them is also changeable. [If] the flow of the organs is diverted from that ephemeral world to the internal world, the organs will die.

But such thinking is quite wrong. First, the organs can be divided, according to their nature, into two types: (1) motor and (2) sensory. The movement of the sensory organs is introversial. Though the natural movement of the motor organs is extroversial, during the period of receiving waves or vibrations it becomes introversial. When we work through our mental hands, for instance, the sensations are carried up to our brain. The movement is from crude to subtle and from subtle to the subtlest.(1)

You see, for instance, an elephant. The light waves being emanated by the body of the elephant are received by your eyes, optical nerve fibres, nerve cells, and ectoplasmic stuff, respectively. At last they are reflected on your cognitive plate. At that time nothing remains there. Only after performing that action does another come into existence. The organ dies for the time being. The indriya is converted into its object. Even during spiritual meditation the organs die temporarily.

Dhiiras

Dhiiras try to know Pratyagátmá. The term dhiiras means “those who convert their extroversial movement into an introversial one”. The term Pratyagátmá means “All-Knowing Átmá”. Pratiipaḿ vipariitaḿ aiṋcati vijánáti iti pratyak [“That which takes a stance opposite to the jiivátmá and witnesses the jiivátmá is pratyak” (and pratyak + átmá = Pratyagátmá)]. Whatever you do is known to your citta [mind-stuff]; whatever your citta knows, your [aham, doer “I”] also knows. Your mahat knows all that your [aham] does. Whatever efforts you may employ to conceal your actions, nothing that you do is hidden from you. Your actions may, due to the time factor, be forgotten even by your mahat, but cannot be forgotten by your átmá.

When dhiiras try to know Pratyagátmá, they divert their external movement towards internal pursuits. Bliss lies in Pratyagátma. This world is changeable. Too much change means death. (At every moment change takes place in the objects of the world. But the change is really perceptible only when the small changes result in a great change. Changes in the body of a child of five are not noticed until they result in a great change, that is, until the child becomes an adult of twenty-five.) To attain Pratyagátmá, dhiiras divert their organs into internal pursuits. Their movement is from the ephemeral to the eternal.

Those who are not dhiiras allow their organs to be extrovert. Such persons are fools. They by their actions bind themselves in the noose of death. According to the shástras [scriptures], the death noose has three-and-a-half rounds:

the first round – the pain of birth

the second round – the tortures of life

the third round – the pang of death

the last half round – moha (desire) for birth

Those who don’t try to make the movement of their organs introversial are verily in the noose of death.

Our organs grasp the anitya. But even this process is possible only in the presence of the nitya. When the waves emanated by the anityas are reflected on the nitya cognitive plate, their existence becomes known. Though a dead body still has eyes, perception is not possible there. The existence of the anitya, therefore, is witnessed only by the nitya. Movement towards this nitya entity is the human dharma.

Dhiiras understand well that behind all anityas lies the nitya, the Transcendental Entity beyond the scope of time, space, and person. So they never run after anityas. This keeps their mind in a balanced state. Those running after anityas cannot find peace of mind in their lives.

Everything cometh from the realm of invisibility and goeth back to invisibility. In between these two spans of invisibility there is a span of visibility. What we call “ours” or “others’” is only what we or they own in the momentary phase of visibility. It is like the coming parallel of two trains for a few moments. Your contact with the mundane objectivities is also for only a few moments. Everything is moving with its own speed and velocity. You have your own[, and everything else has its own]. Naturally the contact is for a very short span of time. This is why dhiiras do not care about what has come in contact with them or what has passed on.

In the wakeful state, things become known to us because of their reflections on the cognitive plate. In the state of dream, the vibrations received in the wakeful state, digested by the nerve cells, are aroused in some form in the ectoplasmic stuff and then released onto the cognitive plate. These reflections appear to be real.

What we call the wakeful state is also a kind of slumber similar to dreaming. When you awake from this slumber you will realize that you were dreaming. That is why dhiiras are neither cowed by misery nor carried away by great pleasure. They know well that Mahat Vibhu, that is, the Transcendental Entity, is the Átmá.

A reaction to an action is an inevitability. Whatever you do is reflected on your cognitive plate whether you like it or not. Whenever you come before a mirror your reflection appears there, for that is the nature of the mirror. Your willingness or lack of willingness has nothing to do with it. The reflecting plate is always with Him. The reaction will occur in a natural way due to the presence of the reactive momenta.

And where is that reflecting plate? The answer is that it is your jiivántika. [The term jiiva means “individual”,] and the term antika connotes “nearest point”. (There is no difference in Sanskrit between nikat́a and antika. Nikat́a means “near”, while antika connotes “nearest”.) It is not possible to say what your nearest point is; you will have to know your own point for yourself. It is the jiivántika which is your nearest point. It is your great fortune that Iishána bhútabhavyatyám – that “Iishána is your nearest point.” Iishána is the controller of what will happen in the future. He is the controller of both the past and the future waves of this Cosmological order. That Supreme Controller is your nearest point. But since you don’t know your point you fail also to know your nearest point.

The question comes up, “If Iishána is the controller only of the past and the future, then He has no concern with the present. Why then should we think about the present?” But actually the present is the moving phase between the past and the future. The adjustment Cosmically within the scope of the past and Cosmically within the scope of the future is called the present. When I am speaking it is not that you are also listening at the same moment. My speaking is future for you whereas [it] is past for me. We have adjusted some portion of the past and the future.

Thus the controller of the past and the future is our nearest point, so nothing can be concealed from Him. That is why there cannot be any hypocrisy in dhiiras. Hypocrites may be traders of religion, but the dharmic cannot be.

If a person does not try to know the Eternal Entity which is his or her nearest point, will it not be his or her absurdity? The wise will always want to be dhiiras; they will want to realize the eternal Entity hidden within. They also know that this realization is not feasible without a very strong desire to know Him. He can only be known by pariprashna [spiritual questioning] and not by logician’s philosophy. Knowledge, intellect and bookish methods cannot help you in your march towards Him.

Ápti and Prápti

Direct acquisition from somebody is called ápti, and indirect acquisition, that is, acquisition through a particular medium, is known as prápti. The instructions of Paramátmá to jiivas [unit beings] are therefore áptavákya [vákya means “speech”], whereas instructions by jiivas are called práptavákya. Naturally what we acquire through intuitional practices will be ápti. The secrets and the art of these practices are called áptavákya. So the parama jiṋána (ultimate knowledge) cannot be had through books.

Those who are not lured away by the attraction of the colourful external world will always fix their attention on the ultimate reality. Differences among forms mean nothing to them. Neither the [forms of] ornaments nor the sentimental aspect attached to them has any importance for a goldsmith. He is concerned only with the gold.

The formal differences among objects are external. Internally the objects are the same. The wise run after the One and not the many. That Singular Entity can be attained only through proper knowledge, action, and devotion.

Proper knowledge means to know what is what, which is which, how to do and why to do. But this alone is not enough; you will have to act according to the knowledge you have acquired. And last but not least, you will have to arouse the sentiment of devotion within you.

Devotion means to merge all the rivulets of sentiment into one. The purpose of sádhaná is to arouse devotion. Remember always that all your efforts should be aimed at arousing devotion. Devotion aroused, nothing remains. If even the most degraded person succeeds in awakening the agryábuddhi, that person becomes able to realize Him. Don’t be disheartened. Remove the mist of doubt and be fearless.

24 November 1965 DMC, Delhi

Footnotes

(1) A sentence misprinted in the original translation (in a newspaper) omitted here. –Eds.
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The Liberation of the Devotee

Everyone longs for liberation, because bondage is not conducive to happiness. But not all persons possess the necessary courage to ask for liberation. Hence they have to undergo the tortures of bondage; they have to surrender to bondage. But while surrendering to bondage, they realize at heart that they are not doing the right thing. Thus all long for some kind of mukti [liberation] – some in terms of freedom of action, some in terms of freedom on the intellectual level. The question of liberation arises due to the tortures brought about by bondage.

We hear many a person say, “We are very ordinary people; will it ever be possible for us to attain mukti, or to attain mokśa [non-qualified liberation, emancipation]?” In my opinion, this sort of thinking is altogether defective: in fact, the pursuit of liberation is all the more necessary for a person who thinks of himself or herself as a very ordinary person.

Usually there is much dissatisfaction, much pain and worry, in the lives of ordinary microcosms. People want to get away from these bondages of dissatisfaction and pain. And in order to achieve that condition, they will have to follow the path of liberation. As they are in bondage, they will have to try to get rid of the bondage. Hence it is an imperative necessity for everyone to follow the path of liberation.

Human beings are in chains in this quinquelemental world of Máyá. What type of bondage is this? Who has brought about all these bondages? These bondages are the creation of Máyá.

Now bondages are not all alike, they are not equally harsh. Some bondages may be very harsh, hard as iron, and some relatively soft. For instance, suppose you are bound in iron chains, while another person is bound with a rope. Both of you are in bondage, but the severity of the bondage is not equal for both. The greater the bondage – the harsher the bondage – the greater the struggle that is necessary to attain freedom. A person in iron chains has to struggle harder than a person bound with a rope. Hence there are sure to be differences in the degree of intensity of the struggle, due to the differences in the degree of the bondage.

We in the quinquelemental world suffer bondage of various types – social bondage, economic bondage, the bondage of injustice, etc. But the worst bondage of all is spiritual bondage. As people struggle for liberation, they will have to struggle against all kinds of bondage.

For a person who has no food to eat, who suffers from the cold weather due to want of clothing, who is forced to live under the sky due to lack of shelter, will it ever be possible to turn to spiritual practices? How can such a hapless person think of spiritual liberation? Where there is a question of freedom from social bondages, you should struggle collectively. But in the case of psychic bondages you should struggle individually. The final stage of a person’s struggle for liberation will occur in the spiritual sphere.

Human beings are also subject to certain limitations in the world of the mind and the world of sense perceptions, and the spiritual domain remains hidden from them. The indriyas [organs, in this case sense organs] are the crude media of human feelings, but the capacity of the indriyas is very limited. The indriyas find it difficult to receive all the tanmátras [inferential waves]. Human beings’ auditory organs, for instance, fail to capture both very loud sounds and very soft sounds – because the auditory organs can function in between one specific wavelength and another specific wavelength, but not beyond that. Human beings, however, should not say that what does not come within the purview of the sense organs does not exist in the outer world.

Furthermore, the capacity of the sense organs varies between one person and another; it also varies between humans and animals. For instance, a tiger(1) can smell something from a distance even of a mile. Human beings do not have that sort of capacity. So in point of capacity of sense perception, there is a marked difference between human and human, and between humans and animals.

Therefore it follows that in matters of perceptive ability, humans suffer from some sort of limitation; that is, that in that sphere also they are in bondage.

Next comes the question of thought-waves or contemplation. When we engage our minds in crude thoughts, our minds lose their capacity for subtle thinking. When our minds constantly entertain animal-like thoughts, that is a sort of crude thinking. Conversely, when we think subtle ideas, our minds distance themselves from mean or petty thoughts. A person can keep his or her mind engrossed in a crude thought up to a certain limit, which limit depends upon his or her mental constitution. If a person is told to think of his pet dog for twenty-four hours, that person will surely be able to think of the dog for some time, but after that period, he or she will feel bored and start contemplating something else. It is a psychological fact that that person’s human mind will not be able to keep itself engrossed in the crude thought of a dog for a long time. Likewise, if an ordinary person is asked to contemplate subtle ideas for a long time, his or her mind will feel repulsed after some time, because his or her mind is not used to adjusting itself to subtle vibrations for a long time. Thus the human mind functions within a limited scope of actions of certain specific types and durations. Here also the mind has to function within certain limitations, certain bondages.

There is another problem also. You think of so many things, but how much of what you think can you articulate? You can express at most only a fraction of what you feel. That is, if your thoughts and feelings measure one hundred thousand parts, what you will be able to express may be one part. The capacity of expression of the [motor] indriyas is far, far less than the faculty of thinking. If a burning match touches your body somewhere, you say, “Ahhh!” When again a red hot iron is forcibly pressed against your body somewhere, you say, “Uhhh!” But was the degree of pain in the two cases really so similar? Certainly not. There was a big difference. But you cannot give proper expression to the difference through verbal articulation. So the power of expression of the indriyas is very little in comparison to the vast world of ideas and feelings. The capacity of lower animals for thinking and feeling is very meagre, so the power of expression of their organs is even less than that. But the various mental faculties of human beings are considerably developed. That part of the mental power which is related to somewhat cruder things can be expressed, but the subtler part of the mental power remains mostly unexpressed. Poets and literatteurs give expression to only a very microscopic portion of what they think. Writers and artists, through their pens and brushes, can articulate only a minor portion of their inner thoughts, feelings and emotions. This is a matter of feeling, a subject of internal realization, it is not a matter of debate and discussion. Thus the world of ideas, the world of contemplation, is circumscribed by limitations. Here also human beings are in bondage.

Then comes the spiritual sphere. The world of spirituality is far subtler than the world of intellectual ideation. The cruder aspect of the mental world comes within the power of expression of the indriyas, but the spiritual world is totally beyond the scope of externalization. The subtler the feeling, the greater the difficulty in expressing it. Ideas which are moderately subtle by nature may somehow be expressed through gestures and postures. Even subtler ideas can also for the most part be expressed. But the very subtlest ideas (spiritual ideas) cannot be expressed at all. Hence the scriptures say that Brahma will never be polluted by words. If someone asks how the concept of Brahma can be conveyed, my reply will be that Brahma can be communicated about as well as a deaf person and a dumb person can communicate with each other. Thus the spiritual world is beyond the scope of verbal externalization.

Human beings represent a mixed state of animality and divinity. We can say human beings are like a stage between water and land, that is, on the one side there is land, on the other side there is water. The path of human life extends along the subtle midline between the two. Standing on this delicate precarious line, most human beings lean towards animality: because human beings carry over the full experience of past animal life, but they do not have the experience of divine life.

Humans do not fear to tread a known path, but they always hesitate and fear to travel unknown paths. The path of divine life is unknown to humans. As they have no previous experience of divine life, they lack courage to move along that path, but once they do gather courage to move forward, they realize the greatness of that path of eternal bliss.

Sense experiences can lead the human mind toward the world of psychic ideation. The world of psychic ideation will lead the mind toward the world of cognition. And the world of cognition will ultimately merge into the world of pure spirituality. This is what is termed samádhi. Thus step by step the world of the indriyas becomes suspended in the psychic world, and the psychic world in the spiritual world. If explained in another way, sense perceptions are merged into citta, citta into ahaḿtattva, ahaḿtattva into mahattattva,(2) and finally mahattattva into the calm and serene world of pure spirituality. This is what is called mukti. A genuine sádhaka or bhakta [devotee] should aspire for this sort of liberation.

The word bhakti [devotion] is derived from the root verb bhaj plus the suffix ktin. When all the thoughts and propensities of the human mind are exclusively channelized towards one’s Iśt́a [Supreme Goal], this is called bhakti. One should remember that only nirguńá bhakti [non-attributional devotion] is true devotion; that is, a sádhaka will not expect anything more than this from Parama Puruśa. Only by dint of this sort of devotion can a devotee attain Parama Puruśa.

You will notice that some people say, “If we attain liberation, then we will remain far away from Parama Puruśa.” One should remember that once all one’s thinking becomes merged in Parama Puruśa, the mind will become pinpointed; and when the mind becomes pinpointed, it will merge in pure spirituality. Human beings will then forget their individual identities altogether. At this stage a devotee may not want to go deep into samádhi, may want only to remain absorbed in Parama Puruśa – but since his or her thinking has merged in pure spirituality, he or she will have to merge in that waveless ocean of blissful samádhi, whether he or she wants to or not.

The spiritual aspirant should always bear in mind that to attain liberation, bhakti is indispensable. Jiṋániis [followers of the path of knowledge], even if they beat their heads against the wall, but remain devoid of devotion, will never attain liberation. Before their deaths they will realize that their so-called knowledge was only garbage, a burden that they carried. The life of a jiṋánii devoid of devotion is a veritable desert.

In the heart of a human being, karma [the path of action] is like plowing a field, jiṋána [the path of knowledge] is like sowing the field, and bhakti is like watering the growing plants. Hence one should always remember that there is no clash between devotees and liberation. Devotees are destined to get liberation whether they want it or not.

24 October 1966 DMC, Calcutta

Footnotes

(1) A tiger is called in Sanskrit vyághra, derived vi – á – ghrá + d́a – meaning that it has an extraordinary capacity to smell from a long distance.

(2) Citta is the objective mind, which takes the shape of objects. Ahaḿtattva is the “I do” feeling, and mahattattva the “I exist” feeling. –Eds.
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Notes:

The Bábá’s Grace chapter “The Essence of Spirituality” is an abridged version of part of this discourse.

In The Great Universe, the chapter “Righteousness” is an abridged version of the first third of this discourse.

Niiti and Dharma

The subject of today’s discourse is “Niiti and Dharma.”

Niiti

What is niiti? Kśemárthe nayanam ityarthe niiti. The word niiti has been derived from the root verb nii and the suffix ktin. It means “that which has the capability to lead”. But “to lead” to where?

The definition is Kśemárthe nayanam ityarthe niiti. Nayana means “to lead” – as for instance the organ of the body which leads people toward external objects [the eye] is called nayana – and niiti is that which leads a unit being towards kśema.

And what is kśema?

There are a number of words that seem to have the same meaning as kśema. But there is some subtle difference among the various words. For instance, there is a word hita whose colloquial meaning is “good”, but which actually means the desire for physical, mental and spiritual progress. But since no real progress is feasible in either the physical or the intellectual realm, the word hita has no meaning. Another word is shubha. It is used for progress in the intellectual and spiritual realms, but since there cannot be any progress in the intellectual realm, this term also becomes meaningless. And as regards spiritual progress, there are two words, kalyáńa and kśema. Kalyáńámastu means “Let there be spiritual progress” – and kśema means the same as kalyáńa.

So, Kśemárthe nayanam ityarthe niiti – that is, “That which leads you in a particular direction for your kśema is called niiti.” That which teaches you how to thieve, how to rob, and how to take bribes, is not niiti, for there is no intention of kśema there. This is the definition of niiti as in the scriptures.

In common speech niiti means simply “that which leads”, or “the entity which possesses the capability of leading”. So in common speech we can use terms such as kuniiti, durniiti, suniiti, satniiti, rańaniiti, etc. But in a spiritual [context] the words suniiti [niiti conducive to welfare] and kuniiti [niiti conducive to harm] cannot be used, since the word niiti means only Kśemárthe nayanam ityarthe; that is to say, since niiti [is automatically conducive to welfare and] can never be harmful.

The word “morality” is generally used as the English synonym for niiti (niiti as scripturally defined). Morality is that effort or idea which keeps a person away from sin – sin being that which is not prescribed in the Bible. Niiti is different from morality. There is no exact synonym for niiti.

Pápa and Puńya

Another thing to bear in mind is that “sin” in the English language is not the pápa of Sanskrit. As already said, “sin” means to go against that prescribed in the Bible. But pápa is explained in the phrase Paropakárah puńyáya pápáya parapiid́anam – that is, “Any action by one individual which leads to the development of others is puńya [virtuous deeds], and any action which does the opposite is pápa.” Bhagaván Shankaracharya has said,

Tyaja durjanasaḿsargaḿ bhaja sádhusamágamam;

Kuru puńyamahorátraḿ smara nityamanityatám.

[Avoid association with the wicked and associate with the virtuous. Do good twenty-four hours a day, and remember the eternal.]

Tyaja durjanasaḿsargam – avoid association with the durjana (wicked). Who are durjana? Those who bring about the spiritual degeneration of others are durjana. But durjana is also a relative term. A particular individual may be wicked for one person (i.e., the cause of that person’s degeneration), yet may not be wicked for another person.

In a unit there are both righteousness and unrighteousness. Suppose that in one person the righteousness is twenty percent and the unrighteousness is fifteen percent – the resultant five percent will be righteousness. But if in another person the righteousness be ten percent and the unrighteousness two percent, then the resultant eight percent will be that person’s righteousness – which means that that person turns out to be a greater moralist, though he or she is possessed of only ten percent righteousness. What counts is the [resultant quantity] of righteousness, not the righteousness in itself.

Now suppose that in Mr. X [the resultant] unrighteousness is fifteen percent, and in Mr. Y it is ten percent. If a third man possessing less than ten percent resultant righteousness comes in contact with them, he will become degenerated. But if in this man the righteousness is twenty-five percent, he cannot become unrighteous in contact with X and Y, on the contrary he will make those two righteous. Therefore one person cannot be durjana for all other persons. A person may be durjana for those who possess less of righteousness than he or she does of unrighteousness, but the same person cannot be durjana for those who possess more of righteousness than he or she does of unrighteousness – rather the latter persons will make the former person good.

If, when making an effort to reform a person, your righteousness is not much more than the unrighteousness in that person, you should take with you a few other moralists when you go to reform the person. The collective righteousness will gain in strength, and it will have its impact on the person, and the person will be reformed. The person could be reformed not by the influence of one good person but by that of an assemblage of good people. So, Tyaja durjanasaḿsargaḿ bhaja sádhusamágamam.

And what is the meaning of the word sádhu [in the shloka]? Really sádhu means “those by whose contact others become good”. One does not become a sádhu simply by wearing saffron dress. Those who have the capability of leading others towards sádhutá [saintliness] are alone sádhus. One may be a sádhu even wearing a suit. So, “One should associate with sádhus.”

Then, Kuru puńyamahorátram – that is, “Do puńya to others all day long and all night long.” What is puńya? Paropakárah puńyáya [“Any action by one person which leads to the development of others is puńya”].

The real service is the service that you render to others for their spiritual upliftment, and that is known as viprocita sevá. But other services such as shúdrocita sevá [physical service], vaeshyocita sevá [economic service] and kśatriyocita sevá [martial service] help you in rendering viprocita sevá to others. When someone is dying of some ailment you cannot preach spiritual gospels to the person, rather you should help that person with medicines and physical services. Then when the person gets well you should teach something spiritual to him or her. Then the person will have been permanently benefited. Hence, Kuru puńyamahorátram.

What is the ahorátra? The ahorátra means the time stretching from one sunrise to the next. The time from one sunrise to the sunset is called a dinamána, and the time from that sunset to the next sunrise is called a rátrimána. The dinamána combined with the rátrimána is called the ahorátra.

The European system of time measurement starts from twelve in the night, whereas the Indian system starts from sunrise. In the Indian system the date changes with the rise of the sun.

So do puńya, ahorátra – all day long and all night long. Here someone may ask how it is possible to do puńya while sleeping. Let me explain it to you.

Among all puńya karmas [virtuous actions], the best is the performance of pracára [spiritual propagation]. (Pracára can be done only by those who themselves are spiritual aspirants.) Doing sádhaná and rendering social service are also puńya karmas. But for ordinary people who work in [government] offices or in businesses (not very spiritual activities), what is the way out? Even while working in the world, they should take their worldly work to be the work of the Lord. The worldly work as well will then become a puńya karma. If they keep their minds engaged in the thought of the Supreme, they will not be able to do anything wrong. The feeling of rendering service to others will remain in their minds. And what about during sleep? Before sleeping take His name – sleep too will become a puńya karma.(1) That is why it is said, Kuru puńyamahorátram.

Then, Smara nityamanityatám. Nityam means “always” – “Remember always the transitory nature of things.” [Anityatám means “the ephemeral”, “the transitory”.] That which was in the past, is in the present and will continue to be in the future is nitya. If even one of these three aspects of time be absent, the thing is not nitya. For example, that which is in the present and will continue to be in the future, but was not in the past, is not nitya, but anitya. From among beginning, middle and end, if even one is not there, then that is not nitya. A thing which was born will die one day; that which is unborn will not die. That which comes within the scope of the spatial, temporal and personal factors will alone be born and die, but that which is beyond these three and is the base of them all will neither be born nor die. And that alone is nitya.

This [physical universe] is anitya because it was born. It will die one day. That which is in the universe is anitya, and that which contains the universe is nitya. Hence this world is transitory. It was born one day and it will surely die.

A person who keeps this always in mind, [using] the discerning nityánitya faculty [nityánitya viveka], will not commit any wrong deed. Since the time of yore sádhakas have liked cremation grounds for their sádhaná, because the final end of the human body is most vividly manifested there. So one will tend not to perform any work improperly, and one’s mind will not be attached to crudity.

Dharma

Niiti has a very close association with dharma. What is dharma? That which sustains the jiiva is dharma. And the practical side of dharma is expressed in the words Ácárańát dharmah, that is, “Dharma is the assemblage of all your conduct” – the way you eat, the way you speak, the way you perform sádhaná. If your conduct is good, dharma is with you; if your conduct is not good, dharma is not with you. And if dharma is not with you, what comes about is your sarvanásha, or sarvátmaka vinásha – that is, your physical, mental, and spiritual ruin. Now you may say that your átman cannot be ruined. That is correct, but your átman will not remain in the form of átman. It will become crudified.

In the first stage of dharma, the greatest helping factor is niiti. In other words, the function of niiti is to help dharma, to help dharmácarańa [practice of dharma]. Therefore niiti plays a vital role in the life of a sádhaka. But niiti is not the culminating point of life, it is simply a starting point. In order to enter a house one has to pass through the gate, and this passing through the gate is niiti. But one has not gotten into the house simply by passing through the gate; to get in, one has to knock on the door. The entering into the house after knocking on the door is dharma sádhaná. Just to be a moralist is not enough, it only provides one with a passport to enter the house. As said above, Ácárańát dharmah [“Dharma is the assemblage of all your conduct”], and the first phase of your conduct is niiti. Therefore those who are bereft of niiti cannot be dharmic, and those who are dharmic cannot go against niiti.

Now the question crops up whether niiti is a relative factor or an absolute factor. Niiti is not cent percent relative, but it is not absolute, either, because niiti does not have any direct relation with Paramátman – it cannot by its own force help one attain Him. Niiti is a happy blending of relative and absolute.

The final goal of dharma is Paramátman, so for a dharma sádhaka there can be no other end. Those sádhakas who think that through sádhaná they will acquire occult powers, are wrong. Or, they may attain supernatural powers, but those powers will not help them to attain Paramátman. Those powers will not satisfy human longings, because even those powers are something worldly. That which we call supernatural is not really so, “supernatural” is rather loose terminology; any power or object which has come within the bondages of the world is not supernatural, but natural. Those who think that sitting in sádhaná they can obtain ańimá, laghimá, mahimá, prápti, prakámya, etc. [names of occult powers], are in delusion. They are simply wasting their valuable time. A devoted sádhaka never aspires for these things. Even if Paramátman comes to such a sádhaka and says, “My child, take all these powers,” the sádhaka will reply, “Paramátman, keep those powers for Yourself. I don’t need them. I want You, and You alone. I long for You and not for Your powers.”

A mother tries to coax and cajole her crying son, and offers him some toys to divert his attention, so that she can work in the kitchen. The child stops crying and forgets his mother for the time being. But if he is a bit naughty, he will again resume his effort to reach the breast of his mother. He will throw away the toys and cry for Mother only. And the mother ultimately has to come and take the child on her lap. A devoted sádhaka is like this child. He or she will say, “O Father, this world that I see all around is a plethora of toys. This world took its birth at a certain time, so it will also come to an end at some time or other. This world has not been given permanently to anybody.” If God is asked whether He has given this world-toy to anybody forever, He will not be able to answer, for He does not give things forever. He gives with the right hand and takes away with the left.

Lord Buddha has said, Konuhása kiimananda nittam pajjalite sate. This means that Paramátman has given you a rope, one end of which you are holding, and on the other end of which He has lit a fire. Sooner or later the fire will burn all of the rope and your hand as well. Hence one should not ask anything from Paramátman.

Niiti and Dharma

In niiti there is a happy blending of the relative and the absolute. So niiti is based on certain mundane and supra-mundane principles. Dharma, on the other hand, is ácárańa [conduct] – Ácárańát dharmah. It is, therefore, something practical. It is a cult. It is not a theory but a desire, a will to do something.

But the question arises, what to do. As regards niiti, one can deliver some speech, say something on Yama and Niyama, and that too can be understood. But as regards dharma, one has to actually do something. So what to do and what not to do? What are people’s dos and don’ts?

In the case of niiti, indeed, there are certain dos and don’ts. In Sanskrit these dos are called vidhi, and the don’ts are called niśedha. The collection of dos and don’ts is niiti. But as regards dharma there are no don’ts, everything is do; that is, everything is a conduct which has to be performed.

For example, “Serve the patient,” “Don’t steal,” “Speak the truth,” “Don’t tell a lie” – such a combination of [observances and restrictions] is niiti. Dharma, on the other hand, is ácárańa, not anácárańa – that is, it is only “do this,” “do that.” “Do sádhaná for Paramátman like this,” “Sing bhajans like this,” “Do práńáyáma like this,” “Do nyása [a kind of breath-control] like this” – there is only vidhi and no niśedha. This is the fundamental difference between dharma and niiti.

So in dharma there are only dos. Now common people will naturally ask, What is it that we are to do?

Shrutayo vibhinnáh smrtayo vibhinnáh

Naekamuniryasya mataḿ nábhinnam;

Dharmasya tattvaḿ nihitaḿ guháyáḿ

Mahájano yena gatah sa pantháh.

[The scriptures differ, the social codes differ; each sage has a different opinion. The essence of dharma lies deep in the mind; the realized one follows the true path.]

Shrutayo vibhinnáh – Among the different Vedas and shástras there are mutual differences. There are differences even between the mantras of the Rgveda and those of the Yajurveda. In the one it says pitrasva and in the other pitrastám. The one says sarvatomukha and the other says vishvatomukha. So the Rgveda and the Yajurveda are not identical. They have differences wide and deep. So what should common people do? Which should they accept? Similar is the case with niiti. One person will say that sádhaná must be done facing the east, and another will say facing the north – will say that instead of facing the sun while meditating, one should face the polestar. Yet another person will say that sádhaná should be done facing the west [from India], that is, facing Mecca. Only poor south has not received anybody’s sanction. But really Paramátman is in all the directions. Do not all these directions belong to Paramátman? How could Paramátman be only in the east and not in the west? But niitivádiis (exponents of principles of niiti) will quarrel among themselves. As said earlier, there is something relative in niiti.

As far as the controversy regarding the four directions is concerned, sádhakas will say,

Eśo ha deva pradisho’nu sarvá;

Púrvo hi játah sa u garbhe anta.

Sa eva játah sah janiśyamána;

Pratyaiṋjanaḿstiśt́hate vishvatomukha.

[The Singular Entity has manifested Himself in the form of the ten directions. He has been born in the past as the offspring of different living beings, and will continue to be so born in the future. He inheres in every object and is the witnessing counterpart of those objects.]

Eśo ha deva pradisho’nu sarvá – “The Singular Entity, Paramátman, has manifested Himself in the form of pradisha and anudisha.” Six of the ten directions – north, south, east, west, up, and down – are known as pradisha, and the remaining four – northeast, northwest, southeast, and southwest – are known as anudisha. So this one Paramátman appears in the form of the six pradisha and the four anudisha. Which directions will you accept and which reject? If you speak in favour of the east, it means you are speaking against the west – and haven’t you then gone against the Lord manifested in the form of the west? So it is very difficult to talk about this. Dharmic people will not say anything about this. They will say,

Káko nindo káko vando

Dono pálŕá bhárii.

[Whom should we criticize, whom should we worship? Between the two there is an even balance.]

So we see that there are differences of opinion even in the shrutis – shrutayo vibhinnáh. The smrtis also differ. What is a smrti? That which controls the worldly life of a person is called smrti, and that which controls the spiritual life of that person is called shruti. Shruti means dharmashástra (spiritual code), and smrti means samájashástra (social code). In ancient times there were the Parashar Saḿhitá, the Nárada Saḿhitá, and the Manu Saḿhitá; and today you will find the Hindu Code. All of these are smrtishástra. Smrtishástra is more relative than shrutishástra, for society changes with the change of time. But there are differences among the shrutis also, and, Naekamuniryasya mataḿ nabhinnam – “There is no muni [saintly intellectual] who does not differ from other munis.” Some munis will say to offer pińd́á [oblations] in a particular way, and some in some other way. (But actually, not all of these people are [even] real munis. Only “those who have merged their minds” in Paramátman are real munis – Munih dugdhabálakah munih saḿliinamánasah.)

A modern person might ask whether it is really possible to merge one’s mind in this way. It is a difficult task, but since dharma consists in doing something in practical terms, one should make the effort. But with the shástras and munis differing so widely, what are common people to do?

Dharmasya tattvaḿ nihitaḿ guháyám;

Mahájano yena gatah sah pantháh.

[The essence of dharma is hidden in your own “I” feeling; the path pursued by practical saints is the real path.]

“The essence of dharma is hidden in the guhá.” The term guhá in Sanskrit has two meanings. The first is “cave”. So does the shloka mean that Paramátman is concealed in a cave in some mountain; does it mean that to realize Him one will have to leave the world and go to the wilderness? No, it would not be wise to leave the world, to leave off service to humanity, and go to the Himalayas to attain Paramátman. This world itself is Paramátman’s – where will you go if you leave it? In the world one may believe that one will be unable to concentrate their mind because of the din and bustle; but in a cave in the Himalayas, one will start thinking that one was unable to get sweet fruit in a particular jungle, and that hence tomorrow one would have to go get ripe plums in a different jungle two or three miles away. Either in the world or in the wilderness one will not necessarily be free. If Paramátman does not want you to know Him, then you will not be able to attain Him in either place; whereas if He wishes you to attain Him, you can get Him here and now. What He sees is your aspiration for Him. Remember that at every step of your life He is testing you to see whether or not you have been able to arouse love for Him in your mind. He is testing you as to whether you want Him or want worldly objects.

There should be oneness in thought and speech. If there is some difference between the two, one will not be able to arouse love for Him. Suppose that in sádhaná one says that one requires only Paramátman. If then, when before the Lord, that person prays for the cure of his or her asthma, that will not serve the purpose.

The other meaning of guhá is “I am.” Dharmasya tattvaḿ nihitaḿ guháyáḿ – “The essence of dharma, that is, Paramátman, is hidden in your own “I”-ness.” Is it essential for you to go to the Himalayas in search of that which is hidden in your own “I”-ness? Do you require the help of a mirror to see the wristwatch on your wrist? No, and neither for Paramátman, who is hidden in your “I”-ness, do you need go to the Himalayas. Live in the world and put forth your entire self for the service of society, and then you must attain Paramátman. Paramátman is hidden in you, and He is witnessing all your activities, physical or mental, and seeing whether you aspire for Him or for worldly objects. So what will sádhakas do? Mahájano yena gatah sa pantháh. The cover of “I”-ness is to be removed [from Paramátman, the essence of dharma] – those who try to remove it are mahájanas, practical people, practical sádhakas. And whatever these practical sádhakas have done and are doing, you have to follow. This cannot be brought about with niiti. This is entirely a spiritual cult. You are sádhakas, you have to follow the mahájanas, and achieve your end by removing the cover of your “I”-ness. You will find that your goal is hidden in your own “I”-ness.

Hence niiti will help you, but only through dharma sádhaná will you be able to attain Paramátman. That is why it has been said, Ácárańát dharmah – “Conduct is the principal factor in dharma.” Be a sadácárii, a person of good conduct, and you will surely attain Paramátman. What to speak of getting Him in the future – you have already got Him, you simply are not able to see Him.

18 July 1967 DMC, Delhi

Footnotes

(1) In “Under the Shelter of the Guru”, in Yoga Psychology (1994), the author explains how ajapá japa and adhyáná dhyána can go on during sleep. –Eds.
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Bábá's Grace [a compilation]

Subháśita Saḿgraha Part 21
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Notes:

The Bábá’s Grace chapter “Man and His God” is an abridged version of the first third of this discourse.

The Bábá’s Grace chapter “Jiṋána, Karma and Bhakti – Knowledge, Action and Devotion” is an abridged version of the middle third of this discourse.

The Bábá’s Grace chapter “Shelter to the Sinners Also” is an abridged version of the last third of this discourse.

The God of Human Beings

The yogi says there is hardly any difference between the terms “God” and “bliss”. It is just like two names, “water” and agua, used for the same entity. The yogi says, “What is God? He is bliss. He is ánanda.” And the functional side of this Supreme Father is, everything cometh from Him and goeth back to that Supreme Entity. And what is that Supreme Entity? It is ánanda.

God is the Generator, He is the Operator, and He is the benevolent Destructor: G-O-D. What is God? As Operator He is the controller also. The operator of a machine must have control over that machine. He must be a controller. And this controller is not only an ordinary mechanic, He is a great Magician, because He creates everything in His mind.

The magician creates so many things in his mind, and the spectators say, “Oh, he is a great magician.” But actually, these spectators are befooled. Their mental attachment goes toward the created objects and not toward the magician. But they should know that those created objects are of temporary nature. The magician is the truth.

So this controller is a great Magician: He is creating every- thing within His mind. And for those created beings, the mental world of this Magician appears to be a physical one.

Suppose you create a candle in your mind and a man in your mind. You know that both the candle and the man are of mental creation, are purely mental, not physical. They are within your mind. But for your mental man, your mental candle is a reality. Similarly, for you this world is a physical reality. But for that Supreme Magician, everything is transitory. So He is a magician and has control over the entire universe.

Now what is God, again? The yogi says, “He who has got occult powers, all the occult powers, all the faculties, is God.” Unless and until one possesses all the occult powers, how can one control the universe? The occult powers are eight in number. He who is the owner of all these occult powers is known as Iishvara in Sanskrit. And why is God called Iishvara? He can see [and do] everything. He can go to any place without the help of any organ.

Another explanation by the yogi regarding who God is: “He who remains unassailed, unaffected, by actions and reactions. He who requires no shelter, He who is the shelter of all, of everything – He is God.” Another explanation by the yogi is that the universe is a collection of so many electrons, protons and positrons, and the Supreme Controller is God.

You have only two eyes, and those eyes can function only where there are light waves in the external world. Where light waves are lacking you cannot see. But He has infinite eyes, and all those eyes are functioning within, because there is nothing without Him. Everything is within Him. In order to see your mental picture, do you depend on external eyes? No.

For you there are two worlds, internal and external. But in His case everything is internal. You are within His mind, and whatever you are seeing, whatever you are doing, whatever you are going to do, everything, is being done within His great mind. There is nothing external. “Oh, my child, oh, my little child, why did you commit such a sin?” You cannot say, “No, Father, I didn’t commit a sin,” because you are in His mind. He sees internally without the help of any eyes, because you are His mental creation, you are within His mind.

He is omnipresent; He is everywhere. The movement of a grain of sand is as important to Him as the movement of an atom bomb, as the movement of a megaton bomb. For Him there is nothing unimportant. You cannot be unimportant for Him. The Father is always with you. And because of His omnipresence there is one advantage and one disadvantage. What is the advantage? The advantage is, the Supreme Father is always with you, you are never alone. You must not be afraid of anybody because He is always waiting to save you. And the disadvantage is – that He is always with you, and therefore it is very difficult for you to do anything unpleasant, anything undesirable. This is the difficulty. The universe is surrounded by Him. Whatever you do, your doing is witnessed by Him. You cannot think secretly.

Máyá is that force which creates the illusion of this physical reality. It is the Operative Principle of God. Now this Máyá, it is insurmountable for an ordinary human being, for a non-sádhaka. A person who is not a spiritual aspirant is to serve Máyá as a slave. This is the case with all animals, with all brutes, and with all people of an animal temperament. Now, what is intuitional practice? What is yogic practice? Its purpose is just to overcome the influence of Máyá. This Operative Principle, the influence of Máyá, is just like a satanic chain, just like a serpentine noose, of afflictions and predicaments. One has to free oneself from this serpentine noose. And this is done through yogic sádhaná. When the yogi comes in close contact with the Supreme Father, the Lord says, “Oh, my child, it is very difficult for a person to overcome the influence of this Máyá. Máyá is insurmountable. But he or she who has taken shelter in Me, who has [ensconced] himself or herself in Me, who has taken shelter on My lap, will surely go beyond the influence of this Máyá.”

Unless and until you have developed implicit faith and sincere love for that Supreme Father, you will not become one with Him, you will be bound by this Máyá. Now, when do people begin to feel that they should love the world? When they free themselves from evil, from egotistic sentiments. But they will say, “They say God is gracious, but I am an unfortunate person, I am not realizing His grace”. There are many persons who talk like this, but you know, my boys, you know, my daughters, there is no partiality in Him. His heavenly shower of grace is for all. He is for every creature. But one feels His grace and another does not. What is the reason? There is a heavenly shower of grace. But suppose that you are holding an umbrella over your head. Will you be drenched by that shower? Oh, no. They who want to enjoy this shower of grace must remove this umbrella of ego over their heads, and they will be drenched by the divine shower. So spiritual aspirants, yogis, must give up all their egotistic sentiments. And in the next moment they will be in the proximity of the Supreme Father.

One is to get Him, to come in contact with the Divine Father, through jiṋána, karma and bhakti. What is jiṋána? Jiṋána is spiritual knowledge, not mundane knowledge. Mundane knowledge is distorted knowledge. It is not knowledge at all. Spiritual knowledge is the real knowledge. But what is spiritual knowledge? One must know what one is, what one’s goal is. This is the spiritual knowledge. Then comes karma. Karma means “action”. But if one knows what one is, what one’s desideratum is, then one will have to move towards one’s goal. One will have to do something practical and move towards one’s goal. This movement, this practical approach, this actional approach, is called karma. And then when, after karma, one comes near to Him, one will be united or unified with Him. This process of unification is devotion, bhakti.

Bhakti yoga can be divided into two broad categories: one is attributional devotion, and the other is non-attributional devotion. In attributional devotion there are three stages. The first one is the stage of static devotion. In static devotion, the devotee says, “O my Lord, I am your devotee. Mr. Y is my enemy. Please destroy Him.” In the case of static devotion, the devotee doesn’t want to be with the Lord. The devotee wants something bad or harsh done to his or her enemy. That is devotion of the worst type. As it was not the person’s longing to become one with the Father, that person never will become united with the Father. And also, the Supreme Father is the Supreme Father of the enemy also. So He may or may not kill that enemy. Static devotion is no devotion.

Then comes mutative devotion. In this case the devotee says to the Lord, “I am your devotee. Please give me money. Please give me name and fame.” A boy wants toys from his mother. If the boy starts crying for his mother, the mother must leave her duties and attend to the child. But if the child just wants the toys, he will never get [the mother]. Here also, the devotee in the example didn’t express the desire to become one with the Father, so he won’t attain salvation. He won’t become a devotee. (Yogii means “one who finally comes into unification with the Supreme Self”.) Also, this person asked for worldly property. Now you know that worldly properties are limited. The number of dollars in the world is very large, but it is not infinite. So the Lord may or may not fulfil such a desire. He has to look after the interests of so many children. He cannot fulfil your unjustified demand. So this mutative devotion is not devotion at all.

Now comes the third kind of devotion – of attributional devotion – called sentient devotion. In this case the person says, “I am your devotee. But, oh, Lord, I am an old man. Give me something concrete. I want salvation. And You know I am disgusted with the world. My digestive organs have become disordered. I can’t eat anything. Please give me peace. Please give me peace.” It is a sentient devotion because here the aspirant, the devotee, does not want anything physical. So it is better than static or mutative devotion. But it is also a very bad type of devotion. It is no devotion, because the person wants salvation from the Supreme Father, but he doesn’t want the Supreme Father. So he is not a yogi. A yogi has to unify himself with the Father. A yogi will not demand any toys from the Father.

Then there comes non-attributional devotion. In non-attributional devotion there are two phases. One is called rágánugá bhakti; the other is called rágátmiká bhakti. In rágánugá devotion, the devotee says, “O my Lord, I love You because in loving You I get pleasure. I want nothing from You. I want to love You because I get pleasure.” It is non-attributional devotion, but it is still not the highest form of devotion.

The highest form of devotion is called rágátmiká. In rágátmiká the devotee says, “O Lord, I love You. I want to love You. And why do I want to love You? Because I want my love to give You pleasure. I love You not to get pleasure but to give You pleasure.” This is the highest form of devotion. And by dint of this type of devotion, rágátmiká devotion, the yogi comes in closest contact with the Supreme Self and becomes one with Him. When the devotee’s love is to give pleasure to the Lord and not to enjoy pleasure for himself or herself, the person’s mind gets subjectivated. That is, the mind gets metamorphosed into the mind of the Lord. And that’s why this rágátmiká devotion is the only devotion. And through this devotion, the yogi gets established in the stance of supreme beatitude. The person and the person’s God become one. It is the only goal of human life – to become one with Him.

When one comes near the Supreme Father, he or she has to address the Father, “O Father, give me shelter on Your blissful lap, on Your graceful lap.” To say this, one has to establish a relationship of implicit faith and sincerest love with the Father. This implicit faith blended with spiritual zeal is called devotion. So knowledge and action are to help you in developing devotion, but your unification with the Supreme Self will be established with the help of devotion only. So where there is action and where there is knowledge but where there is lack of devotion, nothing can be done. So in the life of a spiritual aspirant, in the life of a yogi, nothing can be done if there is want of devotion. So you daughters, you sons, you must remember that you will have to develop devotion, implicit devotion blended with spiritual zeal. And that devotion will help you. Devotion is the only faculty to help you, to establish you in the supreme beatitude.

Now this supreme Puruśa, for the blessed, for the virtuous, He is their Father. He is their supreme shelter. But for those who are not virtuous, those who are sinners, for them is He not the Father? Certainly He is the Father. He is the Father of the sinners also. Otherwise where are the sinners to go? He must give shelter to the sinners also. He knows the past of all His daughters and all His sons. Even then He loves them, doesn’t He? Suppose the Supreme Father says that He is the Father of the virtuous only, not the Father of the sinners – then is He justified in this? Has He got the right to say this? Then the sinners will challenge His authority. They will say, “No, Supreme Father, you have no right to say You are not the Father of the sinners” – because when He is the Father of the universe, then do the sinners live out of the scope of the universe? No. Then the sinners may say, “O Father, if you are not the Supreme, if you are not our Father, in that case please expel us to some place outside the universe.”

The Supreme Father, the Lord of the entire universe, is the Witness of all witnesses. He is the King of all kings.

“If even sinners ideate on me, accept me as their only object of ideation,” sayeth the Lord, “they will be freed from all worldly fetters, all worldly bondages.” Sinners must attain salvation, must be freed from all sins, all bondages of sin, by the Supreme Father. So for the virtuous and also for sinners, the Supreme Father is the only shelter. The Supreme Father is the only object of ideation. What are sinners to do? They are to forget their past, and they are to move ahead on the path of spirituality to attain that supreme stance. To come in direct contact with the Supreme Father, you are to serve the universe as the ideal daughters and sons of the Supreme Father. You needn’t be anxious. You must not have any worries and anxieties about your personal problems. Your problems are to be solved by the Supreme Father. You serve the children of the Supreme Father as the ideal daughters and ideal sons of that Father.
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Jaeva Dharma and Bhágavata Dharma

The subject of today’s discourse is “Jaeva Dharma and Bhágavata Dharma”. You know, wherever there is dharma there is some rule. An object may be animate, it may be inanimate, it may be human, it may be animal, but everything will have to follow a certain dharma. Nobody, no entity, can go beyond the jurisdiction of dharma. Oxygen follows a certain dharma, gold is guided by a certain dharma, a cow is guided by a certain dharma, a human is also guided by a certain dharma.

And what is dharma? You see, in the greater sense dharma means Bhágavata Dharma, and that is the dharma to be followed by humankind. What is the root meaning of dharma? The root verb dhr plus the suffix man equals dharma. Dharma means “holding entity”, “controlling entity”; dharma means svabháva, “characteristic property”. Dhryate dharma ityáhuh sa eva Paramah Prabhuh – “The holding entity, the containing entity, the controlling entity, is dharma. So for each and every living being, dharma is the Supreme Lord.” You will have to follow the dictates of dharma.

You see, the order of dharma, the dictates of dharma, are above all. Suppose a physician says, “As a human, you require animal protein for your health;” but suppose dharma says, “No, a human should not take carnal food;” then in that case you will have to follow dharma and not the physician, because the order of dharma is above all other orders. Dharma is the highest Lord, the highest authority.

Sukhaḿ váinchati sarvo hi

Tacca dharma samudbhútah;

Tasmáddharma sadákárya

Sarvavarńae prayatnatah.

[All living beings long for happiness. Dharma originates from that innate propensity. Hence dharma should always be observed meticulously by all people.]

You know, so far as people’s mental condition is concerned, one person is a shúdra, another person is a vaeshya, another a kśatriya, another a vipra and still another a sadvipra. People are classified as above according to their mental fitness, not according to complexion or birth. It has been clearly stated by Lord Krśńa that varńa [mental colour, psychological type] is decided not according to birth but according to action and attribution – Cáturvarńyaḿ mayá srśt́aḿ guńakarma vibhágashah – “According to guńa and karma (attribution and action) it is decided.”

Everybody wants happiness, and this desire for happiness has enabled humans to come in contact with dharma and to discover dharma. They have not invented dharma, they have only discovered it, because dharma was there before the creation of the human being. Humans cannot invent it, humans can only discover it. Its presence, maybe, was unknown to humans in the beginning.

Tasmáddharma sadákarya sarvavarńae prayatnatah. So for all varńas, whether a person is mentally a shúdra or a vaeshya or a kśatriya or a vipra – dharma is a must.

Now Bhagaván Krśńa says,

Sarvadharmán parityajya

Mámekaḿ sharanaḿ vraja;

Ahaḿ tváḿ sarvapápebhyo

Mokśayiśyámi máshucah.

[Set aside all other dharmas and take shelter in Me alone; I will save you from all sin, have no fear about that.]

What do the words sarvadharmán [“all dharmas”] denote? Just now it has been said that each and every entity has its peculiar dharma. It will have to follow that dharma. Now, so far as this expressed world is concerned, we may divide dharma into three broad categories.

One may be termed vastu dharma. It is a dharma that belongs to all created beings, animate or inanimate, oxygen or monkey. According to this vastu dharma you have to keep a particular gas or a particular medicine under certain climatic conditions, otherwise it will be destroyed. You will have to follow that rule. The substance will be produced at a certain temperature, and it will be used at a certain temperature; it will be found not everywhere, but only in certain environments. These conditions are all part of vastu dharma. At a particular temperature iron will become liquid, at a particular temperature iron will turn into gas. These things are all part of vastu dharma.

The second category is jaeva dharma – the dharma for living beings and elevated objects. They are to take food, they are to see, they are to die, and they are to maintain their families. These things are all part of jaeva dharma. For this jaeva dharma they are to follow certain codes. (It has already been explained that vastu dharma also has certain codes which scientists know and which are dealt with in books on physics and chemistry. If one doesn’t follow those codes, one will not be able to utilize those vastus (material objects). You know the dharma of electricity, so you have to follow certain codes if you want to utilize electricity. You cannot go beyond those codes. You may say that those codes are vastu shástra. Physics is a vastu shástra, chemistry also is a vastu shástra.) Similarly with jaeva dharma, you have to follow certain shástras. You cannot go beyond the codes of those shástras [scriptures].

What is a shástra? Shásanát tárayet yastu sah shástrah parikiirtitah [“That which controls the society by shásana is a shástra”]. Shásana has so many meanings. Actually shásana means “to control” and to impose the codes of discipline. Do this, don’t do this – to prescribe these dos and don’ts of life is the duty of shástra. And why does the shástra prescribe those things? For salvation and liberation shástras prescribe these dos and don’ts of life.

Then there is Bhágavata Dharma, the third category. This Bhágavata Dharma is mánava dharma [human dharma]. There is no difference between Bhágavata Dharma and mánava dharma. Human beings are to follow jaeva dharma for their physical maintenance and for a certain portion of their psychic elevation, and beyond the scope of this jaeva dharma they are to follow Bhágavata Dharma, mánava dharma. This is the actual dharma, the true spirit of the term “dharma” is in it.

Áhára-nidrá-bhaya-maethunaiṋca

Sámányametad pashubhirnaránám;

Dharmo hi teśám adhiko visheśah

Dharmena hiináh pashubhih samánáh.

[Food, sleep, fear, procreation – these are the common properties of humans and animals. But humans possess an especial dharma (Bhágavata Dharma), in the absence of which they are as bad as animals.]

This Bhágavata Dharma differentiates a human being from a beast. A human being who does not follow Bhágavata Dharma is a beast. That is, in the above shloka it has been said that he or she is a beast. But I say that he or she is worse than a beast, because the beast does not know what to do and what not to do, but a human being knows what to do and what not to do. So if a human does not follow the codes of Bhágavata Dharma, that person is worse than an animal – not pashubhih samánáh [“the same as an animal”], but worse than an animal.

Now, since this Bhágavata Dharma is a must for all human beings, a human being should follow the doctrine of Bhágavata Dharma from his or her very childhood. There should be maximum utilization of his or her human existence, human calibre, human mind, and human spirit. Dhruva says,

Kaomára ácaret prájiṋah

Dharmán Bhágavatániha;

Durlabhaḿ mánuśaḿjanma

Tadapya dhruvamarthadaḿ.

Dhruva says, that is, “A person should follow this Bhágavata Dharma, here in this world.” (The word iha means “here”, “in this world”.) “One should follow Bhágavata Dharma from one’s very childhood, because human life is rare and is very precious.” Even the devatás,(1) if they want to do something good or great, will have to come in human frame to work. A devatá as devatá cannot do anything good; the devatá requires a human framework. So human life is very precious, very rare; “and such life is still more rare, still more precious, if it has become successful by dint of Bhágavata Dharma, or by dint of sádhaná.” So a wise person should get initiated and should start sádhaná in his or her very childhood, or kaomára.

Lord Krśńa gave the above sermon [Sarvadharmán…] in the Bhagavad Giitá. And why the name Bhagavad Giitá?

Because it has been expressed by Bhagaván. Yá Bhagavatá giita sá giitá – “That which has been sung by Bhagaván is giitá.” Gae + kta, striyáḿ [feminine gender] t́á: the root verb gae means “to sing”, kta means “done”; that is, [the word means] “sung”. Striyáḿ t́á makes it feminine, giitá. And the derivation of the word Bhágavata is: bhaga + matup = Bhágavata. What is Bhagaván? Bhaga plus the matup suffix in the nominative case becomes bhagaván. The word is bhágavata, but in the nominative case bhagaván. And what is the meaning of bhaga? In Sanskrit bhaga has many meanings. But two of the meanings are important: one meaning is “fortune” and the other meaning is “the collection of six attributes”.

From bhaga we say bhagya or “fortune”. In Vedic Sanskrit “fortunate” was expressed as bhagadhara; dhara means “holder” and bhaga means “fortune”. The bhagadhara of old Sanskrit became bahadhara in old Persian.

From bahadhara it became bahadar in Punjabi, bahadar in Urdu and báhádur in Hindi. But the actual word is bhagadhara, it means “fortunate”.

Now, the other meaning of the word bhaga is:

Aeshvaryaiṋca samagraḿ viiryaḿca yashasah shriyah;

Jiṋána vaerágyaiṋca śańáḿ bhaga iti smrtah.

[Bhaga is a collection of six attributes: aeshvarya, viirya, yasha, shrii, jiṋána, and vaerágya.]

Bhaga is a collection of six attributes. Number one is [in turn a collection of] all the occult powers: ańimá, laghimá, mahimá, ishitva, vashitva, etc.

Number two, viiryam, denotes “command”. Bhagaván should have command over the general public, because He is to guide them; that is why He should have command over them. In Urdu “command” is hukumat.

Then there is another word, yasha; it means “reputation”. One should remember, here “reputation” has been used both in the extremely positive and in the extremely negative sense. There is positive reputation and there is also negative reputation. Lord Shiva came to this world about 7000 years ago; even now there are many who are His admirers, there are many others who are His opponents. The Iyers in South India will say, “Oh! Lord Shiva was great;” the Iyengars will say, “No, Lord Shiva was not great.” Lord Krśńa came about 3500 years ago; even now you will see there are so many admirers and so many opponents of Krśńa. That is, when Táraka Brahma comes, the entire intellect of the world gets polarized – one north pole, another south pole; one admirer, another opponent. There were the gopabálákas [cowherds] of Vrindavana who loved Krśńa very much, and there were Kansa, Putana Raksasi, Bakasur and Aghasur who were His deadly enemies. So during Krśńa’s time there was polarization.

Now let the word shrii be defined and explained. What is the meaning of the word shrii? It means “attraction” or “charm”. Sha + ra – ii = shrii. In very old Vedic language there was only one sa, dantya sa [dental “s”], and that was pronounced by touching the teeth from inside. But from the Dravidians (old inhabitants of India), the Aryans (who came from Central Asia) learned the use of tálavya sha [palatal “s”] and múrdhanya śa [cerebral “s”]. Dantya sa is the acoustic root of the sentient principle, or sattvaguńa; that is, it is the biija mantra of sattvaguńa. Tálavya sha is the acoustic root of the mutative principle, that is, rajoguńa. It is the biija mantra of rajoguńa. Múrdhanya śa is the acoustic root of the static principle, it is the biija mantra of tamoguńa. Now, ra is the acoustic root of energy. (Remember, when a binding principle functions within the arena of matter then it is known as energy, otherwise it is to be known as principle. A guńa becomes balam [energy] when functioning within the scope of matter. It (balam) cannot function without matter.) And the [suffix] ii makes this word feminine.

So the entity that has the charm of the mutative principle and the activating faculty of energy is shrii; actually shrii means “attraction”, “charm”; rather, “attraction and stamina”.

And what is the meaning of jiṋánam? It means the subjectivization of external objectivity. When the external objectivity is subjectivized by you, then you have acquired jiṋánam of that entity, of that object. But for this subjectivization there should be three entities – the knowing entity, the subject; the known entity, the object; and the activating faculty that connects subject with object. So for jiṋánam three entities are prerequisites – the knower, the known, and the activating faculty.

There may be a defect in the knower; there may be a defect in the emanation of the known; or there may be a defect in [the] activating faculty, or jiṋána-kriyá. So in the case of this jiṋánam or jiṋána-kriyá, there is every possibility that it will be imperfect due to certain distortions. But what is actual jiṋána? Actual jiṋána means the complete assimilation of external objectivities. It is átmajiṋána, and in this jiṋána there is no scope for distortion, because in the case of átmajiṋána the three entities mentioned above will not remain. The knower and the known are the same entity in the case of átmajiṋánam. When you know that you yourself are the knower, the jiṋátá, and you yourself are the known, there will remain no linking faculty; so all the three entities – the known, the knower and the activating faculty – become one in the case of átmajiṋánam (complete assimilation of external objectivities). But in the case of the other jiṋánam, as already found, there remain three entities. So átmajiṋánam is the only jiṋánam, it is the proper knowledge; it is, in the true sense of the term, jiṋána.

Átmajiṋánaḿ vidurjiṋánaḿ jiṋánányanyáni yánitu;

Táni jiṋánávabhásáni sárasyanaeva bodhanát.

“Átmajiṋánam is true knowledge, others are the distortions of knowledge, the shadow of knowledge, or you can say the umbra and penumbra of knowledge; hence they are not proper jiṋána.”

Vi – ranj + ghaiṋ = vaerágya. Another faculty of bhaga is vaerágya. Do you know what vaerágya is?

Whenever you come in contact with different objects, physical or mental, under the spell of physical pabulum or mental pabulum, those objects have pictorial colours. Those colours may or may not be visible, but the colours are there. Similarly, whenever you come in contact with any thing, or any external object, those objects have their peculiar acoustic waves also, and those acoustic waves may or may not be audible, but those waves are there. Now when a sádhaka, by dint of his sádhaná, establishes mental equilibrium – a mental equipoise – then what happens? The sádhaka remains in this world and does all his or her mundane duties with mundane objectiv[ities], but the sádhaka’s mind is never assailed by the colours of those entities. Since his or her mind is not affected or assailed by those entities, then we will say that that sádhaka has established himself or herself in vaerágya. Vaerágya does not mean “renunciation”. That is a defective explanation and interpretation of the term vaerágya. You should remain in this world and do your duty with a balanced mind. So the collection of these six faculties – all the occult powers, command, reputation, charm, self-knowledge and mental equipoise – are known as bhaga, and the owner of this bhaga is Bhagaván.

Now, Bhagaván Krśńa says, “You leave aside all other dharmas.”(2) All other dharmas are vastu dharmas and jaeva dharma. You need not do anything for vastu dharma, because it is automatic. Nor need you do anything for jaeva dharma, because it is automatic. You feel hungry before a meal, so you feel the urge to satisfy your hunger; you feel thirsty before drinking water, and that is why you try to quench your thirst. You need not do anything particularly for that purpose. But for Bhágavata Dharma you have to do. That is why it has been said above, “Ensconce thyself in Me, come under My [shelter], that is, follow the path of Bhágavata Dharma.”

What is Bhágavata Dharma? It has already been said that Bhágavata Dharma and mánava dharma are the same thing. A person, in human framework, must follow Bhágavata Dharma, otherwise it is not a person, it is an animal in human framework.

In another discourse, I already explained that there are three essentialities in Bhágavata Dharma – vistára (expansion), rasa (flow), and sevá (service). Everybody wants expansion. Now for this psychic expansion one is to do spiritual sádhaná. It is the speciality of the human mind, and also of all other minds, that it takes the form of its object. Now, the Cosmic Puruśa is the object, so naturally the mind will also become like Him. Brahmavid Brahmaeva bhavati [“One who realizes Brahma becomes Brahma”].

So the first essentiality of Bhágavata Dharma is vistára. To quench this thirst for vistára, one is to do sádhaná regularly, and this sádhaná will expand the person’s mental arena. In this way a day is sure to come when the person’s mind will become one with the Cosmic Mind. This is called vistára.

The second essentiality is rasa. Rasa means “flow”. You know, whether there is any expression or not, in the Cosmic Citishakti there is a never-ending flow. That flow has no curvature. It moves on just like a straight line. This Citishakti is known as Shiva, also. (When the Citishakti is the Transcendental Entity, Its activating power is Its innate principle. Now when the innate principle or binding principle or activating principle gets the chance to create something concrete, then the Citishakti is known as Shiva. When within the transcendental scope of the Citishakti the activating force does not get the scope to create something concrete, in that case the Citishakti is known as Parashiva, and the nucleus of this Parashiva is known as Ádishiva. For Shiva the English term will be the “Attributed Consciousness”, for Parashiva the “Non-Attributed Consciousness”, and for Ádishiva the “Supreme Noumenal Subjectivity”.) Now in the case of Shiva, that is, in the case of this expressed universe, there is force, there is wave, but those waves are not straight waves. They are not straight lines. There are curvatures in those waves due to the influence of the binding principles of Mahámáyá [the Supreme Operative Principle]. But in the case of Parashiva, the movement is there, but it is in a straight line. So wherever there is Shiva, wherever there is the Cognitive Faculty, wherever there is Citishakti, there must be flow, there must be rasa. That is why it has been said for Him that He is sarvadyotanátmaka akhańd́a cidaekarasah – an “all-vibrating, unbroken flow of cognition”.

In the Vedas it has been said, Rasa bae sah [“The Supreme Entity is the embodiment of the flow of bliss”]. What is His speciality? He is a flow, a rasa, and His devotees were able to dance according to the rhythm of that rasa. Devotees always dance, either physically or mentally, according to a certain rhythm, a certain chandá. So the devotees dance according to the rhythm of His flow. And Parama Puruśa, Krśńa – Ádishiva as the hub, as the Noumenal Subjectivity – is in the centre, and the devotees, all human beings of the entire universe, of Hariparimańd́ala, dance around Him according to those rhythms. In the centre or the hub Parama Puruśa exists, and His devotees are dancing around Him according to the rhythms of the waves emanated from His body. It is the rásaliilá of Parama Puruśa, it is the rásaliilá of Bhagaván Krśńa – the dancing in tune with the rasa, or Cosmic flow.

Vistára was the first item of Bhágavata Dharma, and the second one is rasa. Through kiirtana, while dancing, you enjoy that Cosmic rasa, and you attain vistára through dhyána and japa as you learn from your ácárya.

The third factor of Bhágavata Dharma is sevá. You know that there are two words, sevá and vyavasáya. The meaning of vyavasáya is “business”. Business is always mutual. If you want one kilo of sugar you will have to pay for it: you give something and they will give you sugar. So business is mutual, not unilateral. But sevá [service] is always unilateral; you give something in sevá but take nothing in return. This is sevá. In the advertisements of certain business concerns, you can find written: “We have been serving the nation for fifty years.” No, no, that is not sevá, it is vyavasáya, because they are being paid for it. The railways are not rendering service to you, because you are paying for your journey by train. If it were unilateral, then only could you have accepted it as service. You should understand clearly the difference between sevá and vyavasáya, between service and business.

Your relationship with Parama Puruśa is that of sevá. Now in sevá, while doing your sádhaná in your mental arena, in your psycho-spiritual arena, or mentally while you are uttering the incantation or repeating it, you should mentally serve your object of adoration, or object of meditation. Simply uttering the mantra won’t suffice; mentally you should serve Him. Again, in this world of physicality you are to serve Náráyańa physically – Náráyańa in the form of people in deep [trouble]. This is service, selfless service. Service always is selfless, because it is unilateral; it is not mutual, but one-sided.

So vistára, rasa and sevá – these are the three essentialities for Bhágavata Dharma. Bhágavata Dharma is a must for every human being. This Bhágavata Dharma one should practise from one’s very childhood.

Lord Krśńa also advised people to follow this Bhágavata Dharma only. And to follow Bhágavata Dharma, you are also to follow the shástra of Bhágavata Dharma. You are to follow Yama and Niyama, you are to follow the code of discipline, you are to attend Dharmacakra weekly. These are all codes of discipline as prescribed by Bhágavata Dharma. You must follow these codes. There cannot be any concession in this respect, rather concession is dangerous. Atha yogánushásanam. “One must follow anushásanam. One must follow the code of discipline.” One may be a king or may be a very poor man, but the code of dharma is equally applicable to all. In this matter, nobody can claim any special concession or favour. Lord Krśńa says, “You follow me, that is, you follow my word, follow Bhágavata Dharma, because you are a human being.”

What is the meaning of Krśńa? Krś means “to attract”. So Krśńa means “One who attracts the whole creation”. He is the nucleus of the entire Cosmological order.

Another meaning of krśńa is [krśibhuh]. It means “I exist because He exists.” So He is called Krśńasvarúpa. A fish exists because water exists. In that sense, water is krśńa for a fish. Why does a fish exist? Because water exists. Similarly, all living beings exist because He exists. That is why He is Paramasvarúpa for all. This is the real meaning of the word Krśńa. He says: “You leave all other dharmas, give up all other isms, you just follow me, you just follow Bhágavata Dharma, because you are a human being.” Lord Krśńa again says, “Suppose you are a sinner, you are a degraded person, your past was black; even then, if you follow Me, I will liberate you from all the fetters of all sins – all the reactive momenta. I am with you, I am to help you, I am to liberate you.”

Api cet sudurácáro bhajate mámananyabhák;

So’pi pápavinirmuktah mucyate bhavabandhanát.

[If even the most wicked people worship Me with a concentrated mind, I will liberate them from the three bondages.]

You know, sinners are of different standards. A pickpocket and a murderer are not of the same standard. Sinners belong to different standards. Now sudurácára means “the worst sinner”; such a person is even hated by other sinners – is the sinner of sinners. Yet, “If even a sudurácára takes the shelter of Parama Puruśa” – bhajate mámananyábhák – “ensconces himself or herself in Me, surrenders at My altar” – “then that person also will be freed from the bondage of sin” – so’pi pápavinirmuktah. He or she will definitely be freed from the reactive momenta of all sins. “He or she will be freed from all the bondages of bhava”(3) – mucyate bhavabandhanát. Then that person will become one with Me, will be in Me. A devotee must remember that for him or her, there is only one dharma, and that is Bhágavata Dharma. Through this dharma he or she is taking the shelter of Parama Puruśa. In the past, it may be that that person was a sinner or may be that that person was very good; but that question does not arise here; that person is to take shelter in Parama Puruśa. So a devotee has no other dharma but to take shelter in Him.

One should know the story of when Krśńa once became very ill. He was treated in so many hospitals; there were so many blood tests and urine tests. He was treated in Mathura hospital, in Dwaraka hospital, in Indrapastha hospital, and in many other hospitals, but doctors failed to cure Him. Then the devotees approached Him gracefully: “Oh, Lord, we have failed, the physicians have failed, now You prescribe some medicine.”

Krśńa said, “I need only one medicine. If the foot-dust of my devotees is collected and I get a chance to touch that dust with My head, only in that case will I be cured. The carańarajah of my devotees – if that is touched by My head, then only will I be cured.”

Hearing this, the bhaktas said, “No, no, no, we cannot give our foot-dust to you, how can we give our foot-dust to Lord Krśńa? It will be a great pápa, it will be the action of a sinner, we will be sinning then. No, no, we cannot do it, we cannot, that will be our mahápápa [great sin].”

Then everybody approached Maharshi Narada, because he can settle the unsettled facts and can also unsettle the settled facts. So he was the most efficient man for this purpose. He went everywhere from America to Russia, from China to Japan, just to collect a single iota of foot-dust. But everybody replied to him, “No, no, it will be mahápápa, we cannot do it.”

Then Maharshi Narada approached the vrajabálákas of Vrindavana. They were very plain and very simple village boys and devotees of Krśńa. They said, “Oh! Krśńa said this? He wants our foot-dust? Yes, yes, take it, take it, take it. Let our Lord be cured first.”

Narada then cautioned the boys, “Do you know it will be mahápápa for you?” The boys replied, “Let there be mahápápa, but let our Lord be cured first. You see, Maharshi Narada, we do not know whether we are actually devotees or not. But today let there be an experiment. Let the dust be touched, and if He is cured, then well and good; and if not, it will be proved that we are not devotees. But what is the harm if you take the dust? Let our Lord be cured. We don’t know pápa or puńya – we know only the Lord. We are ready to live in naraka, hell, if the Lord is there in naraka. We are not ready to go to svarga, heaven, if the Lord is in naraka.”

This is the proper mentality of a devotee. Devotees do not consider pápa or puńya. They only know the Lord. And everyone should remember this fact.

24 October 1971 DMC, Vishakhapatnam

Footnotes

(1) Devatás, in the literal sense, are the vibrational expressions emanating from the Macrocosm. Figuratively they are gods and goddesses, who in mythology crave human birth. The author also sometimes used the word in a poetic way to denote devayonis, or “luminous bodies”, beings whose bodies have no solid factor or liquid factor. –Eds.

(2) Sarvadharmán parityajya, quoted previously. –Eds.

(3) That part of one’s saḿskáras which carries one to the next life. –Eds.
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Náma and Námii

To call a person or a thing, a name is needed. And what is a name? A name is not just a word. The bháva, or ideation, for an object goes together with its name. And it is essential to bear in mind that one cannot name oneself, somebody else does the naming.

There is an old problem – which is more powerful, Parama Puruśa or His name? Before leaping across the ocean, Hanuman consulted Rama about it. Rama replied, “Go ahead, Hanuman. You can jump across the ocean. But I cannot.” Hanuman said, “Yes, I will be able to cross the ocean.” And Rama asked him, “How will you be able to cross it?” Hanuman replied, “With your power.” Rama asked, “How [will you get My power]?” And Hanuman replied, “I will take your name, then I will jump.” Hence the náma [name] is more powerful than the námii.(1) Why is it more powerful? A scientific explanation is needed here.

The named, before being named, remains nameless. When there were no devotees, God had no name – He was nameless. When there came to be devotees, then God became named God.

I was saying in Delhi that the fight between God and devotees is an old fight, a sweet fight. And what is that fight? God says to devotees, “It is you who are superior. Because of you, I have been named. Had it not been for you, who would have called me by the name of God? Even if I was God, I was not ‘God’. Because of you, I have become God.” And devotees say, “You are the base of my life. In Your absence, the existence of my life becomes jeopardized. You have created, and You alone are the base.” Devotees consider God to be superior, and vice versa. This fight to make the other superior has no end.

Now, let us see why the name is more powerful than the named. The shakti, or energy, in the name is kendrita – centralized. It is stambhita – latent. But when a name comes into being, it means a namer has come, and through the name, the named is addressed. In that situation, the latent power in the name gets activated. You know that from the beginning there has been a system of writing oṋm in which there is a dot and a crescent. The dot represents energy [in potential form], it represents cognition in potential form. There is no expression. And this mark [the crescent] represents expression. When the latent energy becomes activated, this mark will be the symbolic representation of the activation – that is, energy is now no longer latent, rather it is translated into action. As long as energy is latent, it is as good as not being energy. When the energy is activated, when it is expressed, then people will take it as energy.

Rabindranath was a great poet. Had the poetic genius in him not got expression and remained latent, the world would not have taken him to be a great poet. Had he composed his poems in his mind and not written them, he would not have won acceptance by the people as a great poet.

In the same way, when the namer does not name, the named is powerless. Therefore it is said that the name has greater power than the named.

For example, Parama Puruśa – He is the beloved of all. In [old] Sanskrit there is a word bapra. Bapra means “dear”. Bapra became bappa in Prákrta. In Ardha Prákrta it first became báppá, and then changed to bapu and then to bábá.

So the meaning of the word bábá is “dear”. As Parama Puruśa is the beloved of all, so all are beloved for Parama Puruśa. So when Parama Puruśa is “Bábá” for units, for Parama Puruśa the units are also bábá. This is because the relationship is that of love, in which there is no scope for superior or inferior, higher or lower – all are equal. Whether the devotee is greater or God is greater, each is bábá for the other. Why wait for the decision of the fight?

A person addresses Parama Puruśa as he or she wishes to. Therefore the named has to be named. [But as regards the extent to which a name is] ideational (bhávaváhaka) – the name Parama Puruśa cannot be so very ideational. [Whereas] the more [an ideational] name is taken, the more the bliss increases. Is it clear?

And what should be [that ideational] name? The most proper name for Parama Puruśa, the most suitable name, the most activating name that a person can use, is that person’s own Iśt́a mantra.(2) For that person, other names of Parama Puruśa are no name at all. This is the correct attitude. As you have heard before, once Hanuman was asked, “You are well-versed and you know one thousand and one names for Parama Puruśa, yet you keep repeating ‘Rama, Rama’. Why?” To this Hanuman replied – and his reply was full of teaching –

Shriináthe Jánakiináthe cábheda Paramátmani;

Tathápi mama sarvasvah Rámah kamalalocanah.

“I know that Shriinátha and Jánakiinátha are one from the spiritual point of view.(3) From the spiritual point of view Shriinátha and Jánakiinátha are one and inseparable.” Tathápi mama sarvasvah – “Nevertheless, Rama is everything for me, and I do not recognize Náráyańa or anybody else. For me the word ‘Náráyańa’ has no value.”

So you must remember, the Iśt́a mantra of a person is everything for that person; other mantras are no mantra for that person.

Hence human beings must name Parama Puruśa. If somebody says, “Don’t name Parama Puruśa, simply do dhyána [meditation],” you will discover something while meditating, also – that one has to address Parama Puruśa by name, otherwise one is not satisfied. When you meditate you have a wish to address the meditated, to say something to that party. That is, again the name comes up. Though the name is something limited, the human mind cannot help using it. Ultimately the name and the namer will no longer remain, only the named will remain. But as long as the namer and name do remain, the name has to be used – simply because one can’t help it.

People see the liilá [play] of Parama Puruśa all around. The whole universe is expressed because of His liilá. What does liilá mean? Where you see the effect but not the cause, that is liilá. Where you see the effect together with the cause, that is not liilá.

A human cannot do liilá, only Parama Puruśa can do it, because a human’s mind cannot grasp the liilá’s cause. If someone considers himself or herself to be very wise and traces different causes behind different effects, that person will still not be able to reach the first cause, because the theory of causality works only in the arena of mind and the arena of time, space, and person. So when at the last point the effect is found within the scope of time, space, and person, but the cause remains beyond that spatio-temporo-personal boundary, one will not be able to catch the cause, as one’s mind will not work there – the cause has gone beyond the boundary of the mind. The theory of causality was founded by Maharshi Kanada. Kanada said, Kárańábhávat káryábhávah – “Where there is no [cause] there is no [effect].” The theory is correct, but a human can only find those causes which are within the scope of the mind – that which is beyond the scope of the mind cannot be found. That is, one’s intellect is limited.

So a person gives a name to Parama Puruśa to the extent that he or she understands within the scope of time, space, and person. And when, while [repeating] that name, they reach the named, they find that the named is beyond relativities. Then the mind tries to catch Him by [transcending] the relativities, and when it goes beyond them, it is absorbed in samádhi. The samádhi is in Parama Puruśa, because the samádhi is beyond the relativity. This is the science of samádhi.

The language of humans and the capacity of that language is greatly limited. Whatever you feel in the mind cannot necessarily be expressed in language. If you are given hard candy, rasagollá, and peŕá, you will call them sweet. But are these sweets really similar? No. The sweetness of everything differs. But you do not have separate words in your dictionary for the separate kinds of sweetness. If you are pricked with a small pin, or a cut is made on your body somewhere with a knife, you will utter, “Uhhh!” in both cases. But it is difficult to understand which “Uhhh!” is indicative of which pain. Therefore language is more limited than bháva [feelings]. And bháva is very, very limited in comparison to mahábháva [eternal bliss]. And when people are established in mahábháva, they become bliss itself. How can this be expressed through language? So where there is less bliss, people will talk a lot, and where there is a maximum of it, people will be silent. Language has no place where there is a maximum of bliss, because it has no capacity there. Still people try to the best of their capacity. They continue to search for different adjectives for Parama Puruśa. Therefore the poet Padmadanta said about Parama Puruśa:

Asitagirisamaḿ syát kajjalaḿ sindhupátre;

Surataruvarashákhá lekhanii pátramurvii;

Likhati yadi Sáradá sarvakálam;

Tathápi tava guńánámiisha páraḿ na yati.

You must have seen ink tablets. (Nowadays they are not used, but previously they were. People used to make ink by mixing it in water.) Take an ink tablet. You want to describe the qualities of Parama Puruśa. (By explaining the qualities, the name will come. As per the description of the qualities, you will develop the name. You have decided to write the qualities first and the name later.) In order to write, you require ink, an ink tablet. “Suppose you get an ink tablet as big as the Himalayas” – Asitagirisamam syát kajjalaḿ sindhupátre – “and your ink pots are the oceans.” Surataruvarashákhá lekhanii – “the imaginary párijáta tree, which spreads from heaven to hell, is taken as a pen.” “And the entire earth serves as the paper” – pátramúrvii. “Now if Sáradá [the goddess of learning] writes for eternity” – likhati yadi Sáradá sarvakálam – “even then she will not be able to describe all the qualities of Parama Puruśa” – tathápi tava guńánámiisha páraḿ na yati. Still people try because they cannot help it.

Now, you see that sometimes people do actions which they should not do. Does that mean that Parama Puruśa will become dissatisfied with those people?

When that which should not be done is done, it is known as pápa [sin of commission]; and when that which should be done is not done, it is known as pratyaváya [sin of omission]. For example, service to society should be done, and if it is not done, it is pratyaváya. Stealing should not be done, and if it is done, it is pápa. But is it pápa? No, your relationship with Parama Puruśa is beyond vice and virtue. It is your personal relationship with Him. A two-year-old child may sit on the lap of its father, may even pass stool or urine – the father is quite respectable and learned – but does the father kick the child out and say that the child has committed a sin? No. Your relationship with Parama Puruśa is entirely personal. Suppose on some whim you have said something bad about Parama Puruśa, why should He get angry? So do not think that Parama Puruśa will get angry. Whatever you do will be to the satisfaction of Parama Puruśa.

Why do you worship Parama Puruśa? [Because the gift of your mind pleases Him.] Why will you do social service? The world is His creation, so if you serve the world, Parama Puruśa will be satisfied. Whatever you do, you do for the satisfaction of Parama Puruśa. People should not forget this. There is no question of vice and virtue with Parama Puruśa.

There is a story about the cowherds and Lord Krśńa. Once Lord Krśńa fell seriously ill. All the doctors of all the hospitals of Mathura treated Him, but in vain. Ultimately people asked Krśńa Himself for the remedy of His disease. He said, “If some devotee will give the dust from their feet, and if that is rubbed on my forehead, I will be cured.”

So Narada was asked to go about and procure the dust from the feet of a devotee. But people refused to give the dust from their feet, as they did not want that dust to be rubbed on the forehead of the Lord. They said that even to listen to such a thing was sinful.

Narada could not get any dust from anywhere. Then he went to Vrindavana, where he saw many cowherds tending the cows. They gave the dust from their feet and told Narada to use it if it would help the Lord. They further said that if the dust did not work, that would prove that they were not devotees.

But Narada said to them, “What kind of devotees are you? Will you give the dust from your feet to be put on the Lord’s forehead? Will that not be a sin?”

The cowherds replied, “We are not concerned about these things. We are concerned about giving the Lord relief. If He gets relief, we will consider that we have done the greatest virtuous deed. If we acquire a sin in the process, that does not matter, as long as God gets relief. If God is in hell and we are in heaven, that heaven will be worse than hell for us. But if God is in hell, we can remain there with Him till eternity. We want to remain with God, whether in heaven or in hell.”

So the relationship with God is personal, and quite mutual. People speak to God because they cannot help it. It is said of the Lord,

Ugraḿ viiraḿ Maháviśńuḿ

Jvalantaḿ sarvatomukham;

Nrsiḿhaḿ bhiiśańaḿ bhadraḿ

Mrtyurmrtyu namámyaham.

[I pay salutations to Him whose power is everywhere, to solve all problems; who is brave, all-pervading, full of energy, compassionate towards all beings; who is the supreme authority, fear-inspiring yet gentlemanly; who is the death of death.]

Ugram. “O Parama Puruśa, You are ugra, udagra; that is, You come ahead of all. In our social, personal, national, and human lives, what we want is God in front, and ultimately our problems will get solved.” Parama Puruśa is ugra, udagra; He takes the lead in every work. Therefore one of His names is Puruśa.(4) He is always in front of us. Wherever we look, He is there.

Viiram. There is no problem in the world which is not tackled in the presence of Parama Puruśa. So nobody is as viira [brave] as Parama Puruśa. So Parama Puruśa alone can be termed viira.

Maháviśńu. Viśńu means “that which is inside an object and is all-pervading”.

Vistárah sarvabhútasya Viśńorvishvamidaḿ jagat;

Draśt́avyamátmavattasmádabhedena vicakśańaeh.

–Viśńupuráńa

[This manifested universe is the expression of Viśńu, the latent all-pervading entity. Therefore a wise person should look upon everything as his or her own, from an integral viewpoint.]

This world is the expression of Viśńu. And Maháviśńu is both the expressed, and the latent wherein lies the potentiality of expression. Mahaviśńu means not only “who is all-pervading”, but also “who has the potentiality to be all-pervading where there has not yet been any expression or manifestation”.

Jvalantaḿ sarvatomukham. In the human world, whatever activating force exists is obtained from Parama Puruśa. You take food, and you get energy from air and water. And all of these get their energy from Parama Puruśa. All the five fundamental factors get their energy from Him alone. People get energy from the sun, and the sun gets it from Parama Puruśa.

Na tatra súryo bháti na candratárakam;

Nemávidyuto bhánti kuto’yamagnih.

Tvameva bhántamanubháti sarvam;

Tasya bhása sarvamidaḿ vibháti.

[Before Him the sun does not shine, nor do the moon and the stars, nor does the lightning – what to speak of the fire! It is his radiance that makes all entities radiant.]

Therefore He is jvalantam, “burning”, full of energy. If you want energy, ask Parama Puruśa. Say, “I act according to your directions. For that I require energy, much more energy.” And you will continue to get energy. He is the perennial source of energy and power.

Vishvatomukham [or sarvatomukham]. He has an attachment for every object of the universe; that is, He takes care of each and every object – an ant or a mammoth, an illiterate person or a literate one. Nothing is hidden from Him. Humans cannot conceal anything they do from Him. If you say to somebody, “Don’t tell anyone about this,” Parama Puruśa hears you saying privately not to tell anyone. Therefore it is said that He has a separate face for each unit being, with which He sees everyone. Na antariikśe na samudramajjhe(5) – “Neither in the sky, nor in the ocean,” nor in a cave, can you hide yourself. Nowhere in the Cosmos can you hide from Him. Therefore He is vishvatomukham.

Nrsiḿham. Nrsiḿha does not mean “half man and half lion”. [Though nr can also be interpreted as “man” and siḿha as “lion”.] Nr means Puruśa, and siḿha means “best”. (The word siḿha has many meanings, and one of them is “best”.) So nrsiḿha does not mean “half man and half lion”. It means Puruśottama, Parama Puruśa.

Nrsiḿhaḿ bhiiśańaḿ bhadraḿ. Nrsiḿha is bhiiśańa, “terrible”. Why terrible? He scolds and punishes considerably. In order to carry out ordinary administration, one has to be strict. And to administer the whole universe, one has to be terrible. A little fear is also essential. Then all will do their work. Yes, the love should be more than the fear, but there must be fear also. It is said in Hindi, Binu bhay hoin na piriti – “No fear, no love.”

Take the sun. The sun has to do its duty punctually in all seasons. It cannot delay, it has to do it. It has no holiday. It feels fear.

Bhiiśasmádvayuhpavate bhiiśodeti suryah

bhiiśasmadágnishcendrashca; mrtyuh dhávati paiṋcamah

tasmáducyate bhiiśanamiti.

–Atharvaveda

[Out of fear of Him the wind blows, the sun rises on time. Out of fear of Him the fire-god, the moon-god, the god of energy and the god of death carry out their duties faithfully. This is why He is called Bhiiśańam, The Terrible.]

Parama Puruśa has been called bhiiśańa [fearful] in this shloka. This is because “out of fear of Him the sun rises, the wind blows.” One of the Sanskrit names for “wind” is anila. In Sanskrit, anila means “not stationary”, “moving”. (There is a similar Sanskrit word, aniila, meaning “not blue”.) “The wind has to blow, the fire has to burn, Indra(6) has to work.” All are working according to their natures. It is all because of the fear of Parama Puruśa. Mrtyuh dhávati paiṋcamah – “Death reaches the right person at the right time.” It goes into the palace and into the hut. It has to go, no one can stop it. It does its work out of fear of Parama Puruśa. Death also fears Him.

Nrsiḿham bhiiśańaḿ bhadram. “Nrsiḿha is bhiiśańa, but He is bhadra too.” Bhadra means “good”, “gentle”. He is a gentleman. He is one of the family members.

Mrtyurmrtyu namámyaham. “If salutation is to be paid to anyone, it is to be paid to Him. He is the death of death, because death fears Him as much as you fear death. Just as death is threatening to living beings, so Parama Puruśa is threatening to death.”

There is another meaning of mrtyurmrtyu. Normally a person is born and dies, and this goes on and on – life follows death, and death life. But if a person takes the shelter of Parama Puruśa, that person dies a final death and is never reborn. Therefore Parama Puruśa is “the death of death”. That death is the last death. So if salutation is to be paid, it is to be paid to Him alone – Tamekaḿ namámah.

How to pay salutations to Parama Puruśa? Namastubhyam or namaste. Namah plus tubhyam make up namastubhyam, and namah plus te make up namaste – “We do namah to You.” To jiivas [unit beings], it is namaskára – short for Namah karomi – “I greet, I salute.” Here there is no tubhyam or te, that is, “you”. To jiivas, namaste or namastubhyam should not to be said; namaskára should be said. But to Parama Puruśa you can say anything you like – namaste, namastubhyam, namaskára. And if you do not wish to say either namaste or namaskára, it does not matter. After all He is only a member of your own family.

19 October 1971 DMC, Bombay

Footnotes

(1) “The named”. The particular connotation of námii is “the Lord who is called on with a special name”. –Eds.

(2) Mantra leading one to the Supreme Goal. It is learned in a lesson of Ananda Marga meditation. –Eds.

(3) Shrii means Lakśmii [goddess of fortune] and nátha means “master”, hence Shriinátha means “Master of Lakśmii” – that is, Náráyańa. Jánakii means Siitá and nátha means “master”, hence Jánakiinátha means “Master of Siitá” – that is, Rama.

(4) Pura = “in front”. –Eds.

(5) From a discourse of Buddha, not from the Ugraḿ viiram shloka. –Eds.

(6) The king of the gods, also representing energy. –Eds.
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Unit Spirit and Cosmic Spirit

The subject of today’s discourse is “Unit Spirit and Cosmic Spirit”. Here I did not use the words “universal spirit”, I used the words “Cosmic Spirit” – because you know, our universe is very big, but it is not infinite. That is why I did not use the words “universal spirit”. The spirit of the Supreme Cognitive Faculty is a Cosmic one.

This universe is a creation of three fundamental binding principles – sentient, mutative, and static – and wherever there is the binding influence of the static principle, the objectivity, that is, the phenomenal counterpart of the noumenal subjectivity, becomes limited. A line of demarcation, a boundary line, is created. And where there is a boundary line, it cannot be infinite. It may be very, very big, but it is not infinite. And it is to some extent, not exactly, elliptical – oval-[shaped] – and that is why in Sanskrit it is called Brahmáńd́a – Brahmá plus ańd́a – “the oval creation of Brahmá”. Brahmá means the creative faculty of Parama Puruśa.

Now the Supreme Cognitive Entity, rather the Cognitive Faculty, when It creates something, when Its creation comes within the jurisdiction of the static principle, that creation is very big, though not infinite. And when the unit cognitive faculty creates something, it may be big, but it is not like the creation of the Supreme Cognitive Faculty. And another difference is that the creation of the Supreme Cognitive Faculty is an external physicality for all. But the creation of the unit cognitive faculty is the world of that unit only, nobody can come in contact with that world. It is purely an internal psychic [creation].

Now all units, all unit cognitive faculties, are within the arena of Cosmic existence, and that’s why all creations of the Cosmic are crude realities for units. A creation of a unit is its personal work. Now when the unit comes in contact with external physicality, the unit tries to know the external physicality according to its own mental capacity, but when the Cosmic comes in contact with the created universe, He is not to know anything, because for Him there is nothing external. Everything is internal, psychic. And that’s why it has been said,

Dvá suparńá sayujá sakháyá

Samánaḿ vrkśaḿ pariśasvajáte;

Tayoranyah pippalaḿ svádvattyan

Ashnannanyo abhicákashiiti.

[Two birds of golden plumage are perched together intimately in a tree. One of them is tasting the sweet fruits, the other just witnesses without tasting.]

A unit is a witnessing entity. Similarly, the Supreme Entity is the Witnessing Faculty. But in the case of the unit, what happens? The unit wants to enjoy those created entities [created by the Supreme], but the Supreme remains purely as a witnessing entity. He remains balanced, He always maintains His equilibrium, His equipoise is never disturbed.

Now in the case of the Cosmic Spirit, what happens? In the entire Cosmological order, the Cosmic Faculty is a transcendental one, is a transcendental entity; but the faculty that creates something – the Binding Faculty, here, the innate principles, the binding faculties – can function only in a restricted arena, so allotted, so allocated, by the Transcendental Entity. But in the case of the unit, the unit is under the fetters of those binding principles, it doesn’t enjoy any liberty in this respect. And that’s why it has been said,

Ajámekáḿ lohitashuklakrśńáḿ

Bahviih prajáh srjamánáḿ sarúpáh;

Ajo hyeko juśamáńo’nushete jahátyenáḿ

Bhuktabhogámajo’nyah.

–Muńd́akopańiśada

[Prakrti, the all-creative and all-constructive force, has no progenitor. She is composed of three colours, red, white, and black. The unit consciousness is under the bondage of Prakrti, but Supreme Consciousness is the Lord of Prakrti.]

The Cosmic Cognitive Faculty is infinite and causeless, a non-causal entity, and similarly, “the Cosmic Binding Faculty is causeless” – that is, It is non-causal. You know, regarding Parama Puruśa and Paramá Prakrti, there is no alternative but to say that they are non-causal. Now, why?

In this universe of ours, everything that comes within the scope of our organs or our mind is guided by the cause-and-effect theory. And amongst philosophers, the first philosopher who spoke regarding this cause-and-effect theory was Maharshi Kanada. He was a great scientist. His was the original atomic theory. Maharshi Kanada said, Kárańábhávát káryábhávah – “Where there is no causal factor there cannot be any effect factor.” Wherever we see something or experience something, that something must have a cause. Something cannot be created by nothing. Everything must have a cause. Kárańábhávát káryábhávah. But this cause-and-effect theory functions within the scope of three fundamental relativities: time, space, person. This cause-and-effect theory must have, must have, these three relative factors to function within. But these three factors – time, space, and person – are creations of the Cosmic Mind, that is, a psychic creation. And where there is mind, there is time, space, and person. Without mind, there cannot be time, space, and person.

Some people are of the opinion that space is eternal, space is infinite. It is a defective idea. Space is never infinite. Just now I told you that it is a creation of the static principle, and when it is a creation of the static principle, it cannot be infinite. It must have boundary lines. Anything big but having boundary lines is known as vishála in Sanskrit; and anything big having no boundary lines is known as virát́a in Sanskrit. Parama Puruśa is virát́a, but this universe is vishála, not virát́a. So space is not infinite. It is a causal entity, and what is the cause? What is the causal matrix? The Supreme Mind.

Then time. Time is not an eternal factor. It is also a causal entity, which is purely a relative word. What is time? Time is a mental measurement of the motivity of action. There must be a mind, and there must be speed, there must be motivity. Without motivity and without mind there cannot be any time. The earth is there, the sun is there, the earth moves, and there is the human mind to measure the movement. So there is time: 365 days make one solar year; 29 to 30 days make one lunar month; 12 lunar months make one lunar year. They are all mental measurements. So time is solely dependent on the human mind; so it cannot be the causal matrix, it cannot be infinite.

And person. At the very start, in the primordial phase of creation on this particular earth, there were no persons, no created beings. So when there were no created beings, certainly there was no time.

Now, Ajámekáḿ lohitashuklakrśńáḿ.

Parama Puruśa is the creator of time, space and person. So regarding Parama Puruśa and Paramá Prakrti, regarding the Cosmic Cognitive Faculty and the Cosmic Binding Faculty, there is no alternative but to say that they are non-causal, because their cause is beyond the scope of mind, beyond the scope of those three fundamental relative factors – time, space, and person. And that is why the word ajá [non-causal] has been used for the Cosmic Binding Principle. “Just like the Cosmic Cognitive Principle, She is ajá.”

Lohitashuklakrśńáḿ. According to wavelengths, several colours are created, as you know: Bahviih prajáh srjamánáḿ sarúpáh. Now She [the Cosmic Binding Principle] creates varieties in this universe. She creates varieties according to the waves of different lengths emanating from the Cosmic Hub, emanating from the Cosmic Nucleus. Ajo hyeko juśamáńo’nushete jahátyenáḿ bhuktabhogámajo’nyah. But you know, in case of the unit spirit, this unit spirit is under the bondage of the Cosmic Binding Principle. But another ajá, that is, the Cosmic Spirit, is jahátyenáḿ bhuktabhogámajo’nyah. He is the Lord, and the Cosmic Binding Principle does according to His wishes, according to His desires – rather according to His whims.

Now, the unit cannot be treated as the noumenal cause because of its certain bindings; so the noumenal subjectivity is the Cosmic Puruśa, Parama Puruśa. And that’s why He should be the only object of meditation, the only object of adoration, for all created beings. And there cannot be more than one noumenal subjectivity. You may say that these numerals – one, two, three, four, five – are all certain mental projections: mánasika saḿkalpa tatha vikalpa [psychic internalization and externalization]. So then what is the harm if I use the word “two” or “three” or “ten” or “a thousand”? Because He is beyond all mental projections, all mental saḿkalpas; so for Him there is no difference amongst one, two, three, or ten, or a thousand.

But in the shástras [scriptures] it has been said, Eko’haḿ bahu syám. “Originally He was One, the Noumenal Entity was one; but the phenomenal entities are many.” Why? Why not more than one? Ekah devah sarvabhúteśu. Everywhere it has been said eka, eka [one]. Ekah sadviprah bahudhá vadanti. Why eka? Now you know, when the mind becomes pointed, when the mind gets pinnacled, under such circumstances you come in contact with the Supreme. The pointed, the pinnacled, conscious mind comes in contact with the subconscious. Then the apexed subconscious mind comes in contact with the unconscious. And then the pinnacled unconscious mind comes in contact with the Cognitive Faculty. So when your mind becomes one, you come in contact with Him; that’s why if any numeral is to be used for Him, that numeral should be one, and not any other numeral. So that noumenal cause is a singular entity; but the phenomenal effects are many. Ajo hyeko juśamáńo’nushete jahátyenáḿ bhuktabhogámajo’nyah. But for that Noumenal Entity, the Binding Faculty is a very unimportant faculty. Tasmin drśt́e parávare…(1) [“When that supreme para (subjective) and avara (additional) entity is realized…”] In the expressed world the role of the Binding Principle is important, but in the supra-mundane world Her role is avara. In Sanskrit avara means “additional”. Parávare. Not vara is avara – parávare.

Now, the unit spirit, with the help of the unit mind and with the limited capacities of the physical organs, and with the limited capacity of the unit citta, or ectoplasmic structure, has a limited world: ocular or tactual, whatever it may be. But the Supreme, the entire transcendental structure being the objectivity, enjoys everything internally; nothing remains secret, nothing remains covert for Him, and that’s why it has been said, Tatra niratishayam sarvajiṋa biijam [“Therein lies the seed of total omniscience”]. You cannot do anything secretly; you cannot do anything confidentially; you cannot think anything secretly or confidentially. Everything is known to Him. For Him everything is an open book.

Now we see that for the unit spirit and the Cosmic spirit, the difference between the subjective side and its objective counterpart, is: the objective counterpart of the Supreme is the entire Cosmos, and the objective counterpart of the unit is a limited world, not the entire quinquelemental expression. And that’s why it has been said,

Tayorvirodho’yam upádhikalpito

Navástavah kashcidupádhireśah;

Iishádyamáyá mahadádikárańaḿ

Jiivasya káryaḿ shrńu paiṋcakośam.

[The difference between the two (unit consciousness and Supreme Consciousness) really lies in their respective upádhis, differentiating faculties; there is no other substantial difference between the two. Prakrti acts upon Puruśa in order to bring about the creation from the “I exist” feeling down to the state of crudest matter. O human beings, this is what the unit should remember.]

The difference lies in the objectivity, in the objective pabula, in the objective counterpart; and that objective counterpart is also a psychic creation, rather, is a Macro-psychic conation. And that’s why it may be a relative truth or temporarily real for the unit, but for the Cosmic Entity, it is purely imaginary. The entire world of ours is something imaginary for the Cosmic; not for the unit. If the unit, before such a realization, says that this universe is an imaginary one, then he or she is nothing but a hypocrite.

Etávupádhi Para jiivayostayo

Samyagnirasena Para na jiivo;

Rájyaḿ narendrasya bhat́asya khet́aka-

Stayorapohena bhat́o na rájá

[These upádhis, differentiating marks, are characteristics of both the Supreme Subject and of the unit. Once these marks are obliterated, the microcosm will become the Macrocosm – just as a single individual will be considered a king if he has a kingdom, a warrior if he is holding a club. Take away these differentiating marks, and it will be difficult to distinguish between the two.]

Now, what does one enjoy by dint of sádhaná? When one withdraws one’s mind from one’s psychic objectivity, then one becomes free. Similarly, when the Cosmic Entity withdraws Himself from His objectivity, He becomes nirguńa. Similarly, when the jiivas [units] withdraw their minds from their own worlds, they also become nirguńa. They become one with Nirguńa Brahma. That’s why it has been said, Brahmavid Brahmaeva bhavati [“One who realizes Brahma becomes Brahma”]. And that is your sádhaná.

Now I have already told you that the fundamental difference between unit spirit and Cosmic Spirit lies in the standard of objectivity; and according to the standard of objectivity, the stance of the Noumenal Entity is decided. The unit functions within a restricted arena; but regarding the Cosmic it has been said,

Sahasrashiirśá Puruśah sahasrákśah sahasrapát;

Sa bhúmiḿ vishvato vrtvá’tyatiśt́haddasháuṋgulam.

*   *   *

Puruśa evedaḿ sarvaḿ yadbhútaḿ yacca bhavyam;

Utámrtatvasyesháno yadannenátirohati.(2)

The unit functions with its unit brain, a collection of several nerve cells within a small cranium. But the Cosmic – the Cosmic being everywhere, the Cosmic being the Transcendental Entity – “has innumerable minds, innumerable brains.” So where there is an intellectual fight with the Cosmic, when you challenge the intellectual standard of the Cosmic Entity, it is sure that you will be defeated. So units, rather intellectuals, should not have the audacity to challenge the right and power of the Supreme, because that will be a sure case of defeat. One has no alternative but to surrender at the altar of the Supreme.

And wise people, what will wise people do? They won’t waste their valuable time in meaningless altercations and arguments. They won’t be logicians, they will be devotees, because they know that finally theirs will be the sure defeat.

Sahasrashiirsá Puruśah sahasrákśah sahasrapát. A human has two eyes, but “He has innumerable eyes,” because the human’s very existence is nothing but a small wave emanating from the supreme hub. So what can a human do, or understand, or see? But Parama Puruśa sees everything: what the human does, what the human thinks, what the human did or will be doing.

Sahasrapát [“innumerable legs”]. You require two legs to move, or you require vehicles – a motor car, an aeroplane, a rocket – but you’ll never be able to conquer space or conquer time. And moving from one place to another, certainly you will require some time. You won’t be able to go from one place to another in no time, in nil time; you will require some time. But for Him, the time factor has no value, because He is present everywhere. A person one of whose feet is here in Ernakulam, and the other foot in Madras, does that person need to go from Ernakulam to Madras? No, that person will not go from Ernakulam to Madras, because that person is present both in Ernakulam and in Madras. But you will require some vehicle. And that is why it has been said, sahasrapát. You have your limited capacity.

Sa bhúmirvishvato vrtvá atyatist́haddasháḿgulam. “He is everywhere on this earth, He is the all-pervading entity. He is Viśńu, He is Maháviśńu.” Viśńu means “All-Pervading Entity”.

Vistárah sarvabhútasya Viśńorvishvamidaḿ jagat;

Draśt́avyamátmavattasmádabhedena vicakśańaeh.

–Viśńupuráńa

[This manifested universe is the expression of Viśńu, the latent all-pervading entity. Therefore a wise person should look upon everything as his or her own, from an integral viewpoint.]

“Everything is the expression of Viśńu.” There is no vacuum in this universe. “Viśńu is there everywhere.” Everything is full of cognition. There is no vacuum in inter-molecular space, inter-atomic space, or intra-atomic space. The Cognitive Faculty is there everywhere. But beyond this universe, He is where there is no expression. In that unmanifest Cosmos, He is present, because those nebulae, or anything else, are the physical expression, the cruder manifestation, of the Cosmic ectoplasm. Sa bhúmirvishvato vrtvá atyatist́haddasháḿgulam. “He is all-pervading not [only] in this quinquelemental universe, but in the psychic world, in the supra-psychic world, everywhere – in what we can think about, and what we cannot think about.”

Puruśa evedaḿ sarvaḿ yad bhútaḿ yacca bhavyam. He is Puruśa. There are two interpretations of Puruśa. Pure shete yah sah Puruśah – “He who is present as the witnessing entity” (shete here means “present as witnessing entity”) “in this pura” (pura means nagara [town]) “in this physical structure or psychic structure, is Puruśa.” Pure shete yah sah Puruśah. Another interpretation is Purasi shete yah sah Puruśah – “He witnesses everything by being present before you.” That is, whenever you see, whatever you see, He is seeing just before you: He is Puruśa.

Puruśa evedaḿ sarvam. “This Puruśa knows everything;” the unit does not know everything; because unit knowledge is always a distorted knowledge. As I have already told you, unit knowledge is a distorted knowledge, because the unit is imperfect. And your sádhaná is a process, rather a movement, from imperfection towards perfection.

He is all-knowing. Puruśa evedaḿ sarvam. This Puruśa knows everything. Why? Because this Puruśa is all-pervasive, all-pervading – because for Him everything is internal, psychic. When the entire town of Ernakulam comes within your mind, no space remains a secret for you, you see everything. Similarly, this entire universe is within His mind; that’s why He sees everything, He knows everything. And nothing of the past, nothing of the future is a secret for Him. There cannot be an iota of secrecy or an iota of confidentiality for Him.

Puruśa evedaḿ sarvaḿ yadbhútaḿ yacca bhavyam. “Whatever did happen in the past and whatever will be happening in future.” Now you may say, “But there is no reference here to the present. He knows the past, He knows the future, but does He know the present?” Here the word “present”, that is, vartamána, has not been used. Why? In the true spirit of kála [time], there is no vartamána, there is nothing vartamána. I am speaking. When I am speaking, you are not hearing. You will be hearing after some time. Let the air go from this place to that place, then you will hear. When I am speaking, what happens? It is past for me, it is future for you. So in the true spirit of kála, there is nothing present – there is either past or future. But what happens with us? The immediate past and the close future, these two things, these two happenings, can be easily assimilated by us with our original human faculties. And that’s why that small space within which there exist the immediate past and the close future – that small span of time – is treated as present by us. So here in this rk [verse], the word vartamána has not been used. Puruśa evedaḿ sarvaḿ yad bhútaḿ yacca bhavyam.

Utámrtasyesháno yadanyenádhirohati. “He is the Lord of all, because He has created everything.” He controls everything, so He is the Lord, He is the only Lord. There cannot be any second Lord. His Lordship will always remain an undisputed one. Nobody can challenge it. So, Utámrtasyesháno. Suppose you are a degraded man, a depraved man: the society hates you. Then suppose you are an elevated man: the society respects you. But both these persons, the elevated person and that depraved person, that degraded person, all are within the mental arena of Parama Puruśa. Parama Puruśa cannot say, “Oh, you are a degraded person, so just quit my mind!” Parama Puruśa cannot say this, can He? No, because everything is within His mind. So a pápii [sinner] is within His mind, just as a puńyavána [virtuous person] is within His mind. So a pápii can never be hated by Parama Puruśa.

Once I told you that Parama Puruśa is omnipotent no doubt, all-powerful no doubt. But He cannot do two things. You may do those things, but Parama Puruśa cannot do them. And what are those two things? One thing is, He cannot create a second Parama Puruśa – this is one defect. And the second defect is, He cannot hate you. He cannot hate anybody. But you people, you can hate others, so in this respect you are greater and nobler than Parama Puruśa! If you so desire you can hate others, but Parama Puruśa cannot hate; even if He so desires, He cannot hate others.

Utámrtasyesháno yadanyenádhirohati. “And nobody in heaven or on this earth can control Him.” He is the Lord of all, He has no Lord.

Prabhumiishamaniishamasheśaguńam;

Guńahiinamahesham gańabharańam.

“O Lord, O Prabhu, Thou art the Lord of everything, but Thou art aniisha, You have no Lord. And each and every created entity is an attributional one, but You are the Non-Attributed Entity.”

And each and every entity of this world tries to adorn itself. You use a Terylene shirt, you use good clothing, you always try to keep yourself looking nice. [Even] the different gods and goddesses and deities have each their own [decoration]. “But for you, Lord, your gańas [devotees] are your only decorations.”

One becomes established in bhakti through Bhágavata sevá, by serving Bhagaván. So what should be the spirit of a devotee? What should be the spirit of the unit? Átmamokśárthaḿ jagat hitáya ca. “One will meditate on the Supreme to become one with the Supreme, and at the same time, to purify one’s mind, one is to render selfless service to human society.” Without rendering selfless service to society, one cannot come in close proximity to the Supreme. And without practising meditation, one cannot render selfless service to the society. So one should remember that one’s motto in life is Átmamokśárthaḿ jagat hitáya ca.

Now suppose there is some article in water, and the water is stirless and clear. Then you will be able to see the article. But if the water is not transparent, you will not be able to see the article even if the water is stirless. So to see Parama Puruśa within the mind, the mind should be transparent and acaiṋcala – there shouldn’t be any movement in it. In order to check that movement one is to practise concentration, and for purifying the mind and making it transparent, one is to render selfless service to the society. A sádhaka must remember this fact.

And what is the relationship between the unit and the Cosmic? The unit is the child, and the Cosmic is the Father. The relationship is purely a family relationship. So one must not be afraid of that Supreme Father. The relationship is a very sweet relationship. He is not the judge and you are not a criminal. You know, a sinner may be hated by society, but for Parama Puruśa, that sinner is also a loving son; that sinner is not to be hated by Him. As I have already told you, He cannot hate you. You may hate Him if you so desire, but He will never be able to hate you.

21 October 1971 DMC, Ernakulam

Footnotes

(1) The author here quotes a fragment from the same scripture as the shloka above, but coming two lines after that shloka. –Eds.

(2) Rgveda Puruśasúktam. –Eds.
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Human Life and Its Goal

The subject of today’s discourse is “Human Life and Its [[Goal]]”. Humans come to this earth for a very short span. And within this short span they are to do so many duties. When the span is short, not a moment should be wasted. And it is desirable that they know their goal and the path from the very beginning of their life. One must not wait for old age. That is, one should know the correct path, one should know the correct destination or desideratum, from an early stage of one’s life. But what is the goal, and what is the path? – that is the question.

So many books, so many scriptures, say so many things: “Do this.” “Do that.” So what should one do? A common person fails to understand what to do and what not to do. There are so many social codes – what to do and what not do. There are so many dos and so many don’ts. Spiritual aspirants fail to know what to do. The great men who reached the goal say, “Don’t be misguided by so many books and so many theories and so many dogmas. Be guided by the established yogis.”

Who is a yogi? And what is yoga? There are so many definitions by so many scholars. But the accepted principle regarding yoga is Saḿyoga yoga ityukto jiivátma Paramátmanah.

Other people say that yoga means Yogashcittavrttinirodhah, and that one who has become established in this practice is a yogi. And what is Yogashcittavrttinirodhah? Nirodha means “suspension”. That is, cittavrttinirodha means “suspension of all psychic propensities”. You know, if all psychic propensities are suspended, the mind becomes actionless. But actionlessness of mind doesn’t mean that you have achieved the goal. Because when a person is in a senseless condition, in that case also the mind remains actionless. So this definition of yoga cannot be accepted.

Another definition of yoga is Sarvacintáparityágo nishcinto yoga ucyate. “When there is thoughtlessness, that stage is yoga.” But when the mind becomes free from all thoughts, that is also a stage of vacuum. That cannot be yoga, because the word yoga means “unification”, and thoughtlessness is a negative stage. Cittavrttinirodha, that is, suspension of propensities, is also a negative stage.

The correct interpretation is, “Yoga means ‘unification’.” Unification by whom, with whom? Saḿyoga yoga ityukto jiivátma Paramátmanah. “Unification of the unit self with the Cosmic Self is yoga.” When your little “I” becomes one with your great “I”, that state is the state of yoga. And the spiritual aspirant who has attained that state, that stage, is a yogi. You will have to follow the path of the yogi.

And where doth lie the desideratum, the goal of life? It is hidden within your “I” feeling. It lies covert within your “I” feeling.

What is the “I” feeling? Everybody has a sense of “I”. “I am doing.” “I am Mr. Kennedy.” “I am such-and-such.” “I belong to Iceland.” “I am Josephine.” “I am the owner of this house.” “I go to the airport to receive Bábá.” [laughter] So many “I”s; a crowd of “I”s.

Now what is “I”? When you come in contact with something, something external, in the first phase your eye is the subject – this eye [gestures], not the pronoun “I”. Your eye is the subject, and that object which you see is the object. So in the first phase, your eyes are “I”.

Then what happens? These eyes are mere gates of your sense of vision. And the optical nerve is the medium. So then this particular point in the brain becomes the subject, and these external eyes are the objects. So in the second phase, a particular portion of your brain is your “I”, and these physical eyes are the object.

Then in the third phase, your doer “I” – “I am doing,” “I am seeing,” “I am eating” – becomes the subject. That “I” is your “I”. And that particular portion of the brain is the object “I”.

That object “I” cannot see without your support. Suppose you are moving along the road, and thinking something – that is, your doer “I” is engaged in some other business. In that case, if an elephant comes in front of you, you won’t see it, because you are engaged in thought. So that doer “I” is the “I”, the inner “I”, with whose permission that portion of the brain sees the external object with the help of your eyes, your gates of vision.

And finally the feeling that “I exist,” “I am,” becomes “I”. But that “I” is not the Supreme “I” either. “I exist” is not the Supreme. Behind that “I exist” feeling there is another “I”, “I know that I exist.” This “I” of “I know” is the actual “I”. Everybody knows that he or she exists. That knowing entity is the “I”, and the existing entity is the second phase of “I”, not the final “I”.

And then there is the universal Supreme “I”, who knows that you know that you exist. Who knows that you know that you exist. That “I” is the Supreme “I”, that “I” is Supreme Consciousness. That “I” is Parama Puruśa. And for that “I”, common people use the term “God”. Nothing can be done secretly. That “I” sees everything. And if you always remain conscious of the fact that that Supreme “I” is seeing whatever you are doing – and not only whatever you are doing, but whatever you are thinking – you won’t become depraved, you won’t get degenerated in your life. And that “I” is the desideratum, that “I” is the final terminus of all your marches through different [expressions] of propensities. So suspension of mind, or making the mind free from all thoughts, is not the last word of yoga. The last word is: moving your individual supreme “I” towards that universal Supreme “I”, and unifying your individual supreme “I” with that universal Supreme “I”. That is the final word of yoga.

Now regarding the goal, regarding the desideratum, that is the final word. But what should be the path? What should be the mode of our thoughts? How to do it? How to come in close contact with Him? How to become one with Him – how to become unified with Him?

Some people say, “Go on doing good work, you will come in contact with Him. You will become one with Him.” But let us see what is what.

That is, some people say, “Follow the path of the actional faculty and you will become one with Him.” What is action? What is the actional faculty? Action means change of place. The bolster is here… now it is here. There has been a change of place. So I have done some action. Action means change of place. Now in the physical stratum, you are always engaged in actional faculties and in changes of place. We are moving, we are loving, we are eating, we are laughing – we do so many things. All are actions. But how can one come in contact with Him by dint of one’s actional faculty? And there is another thing: action may lead you towards the goal, towards the Universal Self, or action may drift you away from the Universal Self. There may be bad actions. So one may or may not reach the destination by dint of the actional faculty. So through the actional faculty, one may or one may not reach the goal.

And some people say, “By dint of one’s knowledge, spiritual knowledge, one will attain salvation, one will reach the goal.” Now let us see. What is knowledge? The word “knowledge” is a very old word, about fifteen thousand years old. The [original] word is jiṋánam, a Sanskrit word, an old Sanskrit word – about fifteen thousand years old. Jiṋánam. From jiṋánam it developed into g’e’no [pronounced “kyahno”] in old Latin. From g’e’no it has become “know” in modern English. Although the “k” is silent, mute, still the “k” is there, because the root word is “kenow”. K-E-N-O-W. Now what is jiṋána? What is knowledge? Knowledge is subjectivization of external objectivity. Suppose you are in front of an elephant. When you subjectivize that elephant through extro-internal projection, that is, when that elephant becomes an internal object by extro-internal projection, and you have subjectivized that elephant, we will say you have “known” the elephant. This process of subjectivization may be extro-internal subjectivization, or may be pure internal subjectivization. When it is pure internal, then it is proper spiritual knowledge. But this phase of pure internal is the second phase. The first phase is extro-internal. And in this sphere of knowledge there can be degradation, because in the first phase, when it is extro-internal, that external object may or may not be good. It may lead you towards the crude world of crude enjoyment, and in that case there will be degradation. You will go below the standard of humanity. So through knowledge, or the faculty of subjectivization, the result may or may not be in your favour. The result may or may not be of a spiritual order.

Now there remains the third course. It is the course of devotion. What is devotion? Devotion is withdrawing all your propensities from all external objects, and also from all psychic objects or psychic pabula, and goading that collective propensity unto the Supreme Universal “I”. “O Supreme Entity, O Parama Puruśa, I love nothing else, I love You.” And why do I love You?

In the first phase the spiritual aspirant, the spiritual devotee, says, “O Lord, I love You. Why? Because by loving You I get pleasure. And for nothing else. I want nothing from You. I want nothing from You. I want You. I don’t want anything from You. Because if I want something else from You, that something will be something external, something of the objective world. And everything of the objective world is finite. And that finite object, or those finite objects, cannot give me pleasure of permanent nature. But, O Supreme Entity, O Parama Puruśa, You are infinite. You are of infinite attributions and qualifications. So if I get You I’ll get infinite pleasure from You. That’s why You are my goal, and not the objects that I expect, or expected from You in the past.” This is the first phase of devotion.

But in the final phase of devotion, the devotee says, “No, no, no. I love You not because I get pleasure by loving You. I love You because I want that You should get pleasure by my love. That is, my love is just to give You pleasure, not to give me pleasure. In order to give You pleasure, I love You. I want nothing. And I don’t want You – I want that I should be Yours. I don’t want You – I want that I should be yours.”

This is the final phase of devotion, and this is the final word of bhakti, or devotion. So the path of spirituality is very simple, it is not at all complicated. Your goal is the Supreme “I”, the Supreme Universal “I”, the Supreme Creator. I said just now, devotion for whom? In ordinary language we use the word “God” for the Supreme Entity – the Supreme Generator, Operator, and Destroyer. For “Generation”, you use “g”, for “Operator” you use “o”, and for “Destruction”, “Destroyer”, you use “d”. G-O-D. He is the goal. And nothing else in this universe can be your goal or desideratum.

Once I said that the word “desideratum” should always remain in singular number and never be “desiderata” – because the goal is a Singular Entity. There cannot be any plural form of “desideratum”. And the second thing is that your approach should be the approach of devotion. You cannot get Him by going through volumes of books or by becoming worms of books.

There are so many worms in books. And do they get salvation? Do they come in contact with the Supreme Entity? No, no, they are ordinary insects, dirty insects. Mmm. And those who think that they will get Him through the actional faculty are finally engaged in actional infighting. “I did this, I did that, I’m not an ordinary man” – like this.

In devotion there is no scope for being puffed up with vanity. Because in devotion finally you want to surrender yourself. You want, finally you want – “O Lord, I love You just to give you pleasure. And, O Lord, I don’t want You, You just take me as Yours.” One must follow the path of the yogi, and one must accept that Universal Entity as one’s supreme goal. There is no alternative. As the universal “I” is the Supreme Creator, Supreme Generator, everything in this universe is His progeny, and He is the progenitor. He is the Supreme Father. You have a family relation with that Supreme Entity, and not a relationship of external formality. He is yours, and you should also remember that nothing is external for Him. Everything is within, nothing is without. So you have been created by Him and you are in Him, and, because He is your supreme goal, finally you will be with Him, you will be one with Him. For this you require no special education, no knowledge of philosophy, and no other external attributions. Supreme love for the Supreme Universal Entity will make you one with Him.

18 September 1979 DMC, Reykjavik
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Glossary

ÁCÁRYA or ÁCÁRYÁ. Spiritual teacher qualified to give initiation and teach all lessons of meditation.

ADHRUVA. Changing, transitory.

AGRYÁBUDDHI. Pointed intellect.

AHAḾTATTVA. Doer “I”, ego.

ÁNANDA. Divine bliss.

ANITYA. Transient.

ÁTMÁ, ÁTMAN. Soul, consciousness, PURUŚA, pure cognition. The átman of the Cosmos is PARAMÁTMAN, and that of the unit is the jiivátman.

ÁTMAJIṊÁNA. Self-knowledge.

AVADHÚTA or AVADHÚTIKÁ. Literally, “one who is thoroughly cleansed mentally and spiritually”; a monk or nun of an order close to the tradition of Shiva Tantra.

BHAGAVÁN. Lord.

BHAJAN. Devotional song.

BHAKTA. Devotee.

BHAKTI. Devotion.

BHAKTI YOGA. Devotional form of spiritual practice.

BHÁVA. Idea, ideation, mental flow.

BRAHMA. Supreme Consciousness, Supreme Entity.

CAKRA. Cycle or circle; psychic-energy or psycho-spiritual centre; psychic-nerve plexus.

CITTA. Done “I”, objective “I”, objective mind, mind-stuff.

DHARMA. Characteristic property; spirituality; the path of righteousness in social affairs.

DHIIRA. A person with discriminating faculty.

DHRUVA. Unchangeable.

DHRUVASATTÁ. Unchangeable Entity, BRAHMA.

DHYÁNA. Meditation in which the psyche is directed towards Consciousness; seventh limb of aśt́áḿga (eight-limbed) yoga.

GUŃA. Binding factor or principle.

IISHVARA. The Supreme Entity as Cosmic Controller; literally, “the Controller of all controllers”.

INDRIYA. One of the ten sensory and motor organs (eyes, ears, nose, tongue and skin; and hands, feet, vocal cord, genital organ and excretory organ). The eye indriya (for example) comprises the eye itself, the optical nerve, the fluid in the nerve, and the location in the brain at which the visual stimulus is transmitted to the CITTA.

JAPA. Repetition of mantra.

JIṊÁNA. Knowledge; understanding.

JIṊÁNA YOGA. A form of spiritual practice which emphasizes discrimination or intellectual understanding.

KARMA. Action.

KARMA YOGA. A form of spiritual practice which emphasizes selfless action.

LIILÁ. Divine sport.

MAHATTATTVA. “I” (“I am,” “I exist”) feeling, existential “I”.

MANTRA. A sound or collection of sounds which, when meditated upon, will lead to spiritual liberation.

MÁYÁ. Creative Principle, PRAKRTI in Her phase of creation. One aspect of Máyá is the power to cause the illusion that the finite created objects are the ultimate truth.

MOKŚA. Spiritual emancipation, non-qualified liberation.

MUKTI. Spiritual liberation.

NIITI. Principles leading to one’s spiritual welfare.

NITYA. Eternal.

PÁPA. Sin.

PARAMA PURUŚA. Supreme Consciousness.

PARAMÁTMAN. Supreme Consciousness in the role of witness of His own macropsychic conation. Paramátman comprises: (1) Puruśottama, the Macrocosmic Nucleus; (2) Puruśottama’s association with all creation in His extroversial movement (prota yoga); and (3) Puruśottama’s association with each unit creation individually (ota yoga) and (4) with all collectively (prota yoga) in His introversial movement.

PARAMÁ PRAKRTI. Supreme Operative Principle.

PRAKRTI. Cosmic Operative Principle.

PRÁŃÁYÁMA. Process of controlling vital energy by controlling the breath.

PUŃYA. Virtue.

QUINQUELEMENTAL. Composed of the ethereal, aerial, luminous, liquid and solid factors, or elements.

RASA. Cosmic flow.

RŚI. Sage; one who, by inventing new things, broadens the path of progress of human society.

SÁDHAKA. Spiritual practitioner.

SÁDHANÁ. Literally, “sustained effort”; spiritual practice; meditation.

SAMÁDHI. “Absorption” of the unit mind into the Cosmic Mind (savikalpa samádhi) or into the ÁTMAN (nirvikalpa samádhi).

SAḾSÁRA. The world as a dimension of relentless, unceasing movement.

SAḾSKÁRA. Mental reactive momentum, potential mental reaction.

SHÁSTRA. Scripture.

SHLOKA. A Sanskrit couplet expressing one idea.

SUBHÁŚITA SAḾGRAHA. Collected Discourses.

SVABHÁVA. Characteristics, one’s own nature.

TANMÁTRA. Literally, “minutest fraction of that”, i.e., of a given rudimental factor of matter. Also translated “generic essence” or “inferential wave”. The various types of tanmátras convey the senses of hearing, touch, form (vision), taste and smell.

YAMA AND NIYAMA. Moral code.

YOGA. Spiritual practice leading to unification of the unit ÁTMAN with PARAMÁTMAN.

date N/A
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Publisher's Note

The Subháśita Saḿgraha (“Collected Discourses”) series assembles all the Dharma Mahácakra (DMC) discourses given by Shrii Shrii Ánandamúrti. Dharma Mahácakras, large spiritual congregations addressed by Shrii Shrii Ánandamúrti, were held in cities and towns all over the world. They were an important feature of Ananda Marga throughout most of Ánandamúrtijii’s long life as its preceptor. The first DMC was held on 1 January 1955, and within less than two years, that DMC discourse and ten more appeared in book form as Subháśita Saḿgraha Part 1.

As far as possible throughout the publication of the Subháśita Saḿgraha series, the chronological order of the discourses, both within each part and among the various parts, has been maintained. However, pressures such as those occasioned by the Emergency meant that many discourses, though preserved in one medium or other, were unavailable when their normal turn came for publication. Starting with Subháśita Saḿgraha Part 18 (1991), such discourses have been published (so as not to delay their printing) in the order in which they happened to be recovered by our archivists. Within each separate part, however, the chronological order has been maintained.

The present volume, Subháśita Saḿgraha Part 24, contains eleven discourses. The discourses were given by the author on diverse occasions over a period of fourteen years, but they have not been published before in authorized book form. Most of the discourses in this volume have been transcribed from tapes. Two of those for which no tape was available, “What Is the Primary Cause of the Universe and Who Is the Only Object of Ideation?” and “Mysticism and Spirituality”, were originally published in Ananda Marga magazines (the former as “Srśt́icakra and the Dhyeya of the Microcosm”), and subsequently in Ánanda Vacanámrtam Part 23. They have now been reprinted here, as recent research has proved that these are DMC discourses and therefore rightly belong in the Subháśita Saḿgraha series. “Mysticism and Spirituality” appears here without change. In the case of “What Is the Primary Cause of the Universe?”, however, whose sole previous source had been Cosmic Society, another translation was found in the Prout newspaper (from which the date and place were gleaned), so the discourse as printed here represents a combination of the two translations.

To assist researchers, it is our policy to indicate here – in addition to the original language of each speech, the date and place, by whom it was translated, and where, if other than in this book, it was originally published – whether or not a tape of the speech is in existence. At the time of this printing, however, not all the cataloguing of tapes has been finished. Further information as to tapes will be given in future printings.

Footnotes by the editors have all been signed “–Eds.” Unsigned footnotes are those of the author.

Square brackets [   ] in the text are used to indicate translations by the editors or other editorial insertions. Round brackets (   ) indicate a word or words originally given by the author.

The author used a certain shorthand for explaining the etymologies of words. Under this system, a minus sign (–) follows a prefix, and a plus sign (+) precedes a suffix. Thus ava – tr + ghaiṋ = avatára can be read, “the root tr prefixed by ava and suffixed by ghaiṋ becomes avatára.”

“The Noumenal Progenitor”. Discourse in English. Tape. No date identified.

“What Is the Primary Cause of the Universe and Who Is the Only Object of Ideation?”. Discourse in Hindi. First published in English as “The Goal of Life” in Prout. Second English publication as “Srśt́icakra and the Dhyeya of the Microcosm” in Cosmic Society, 1 Jan. 1966. Third English publication as “Srśt́icakra and the Dhyeya of the Microcosm” in Ánanda Vacanámrtam Part 23, 1994 (English re-editing by Ácárya Acyutánanda Avadhúta).

“The Causal Matrix”. Discourse in English. Tape.

“The Supreme Cognition”. Discourse in English. Tape. Originally published in English as “The Cognitive Principle and the Causal Matrix” in Prajiṋá Bháratii (it was mistakenly identified as a 1971 Vizag General Darshan).

“The Grandeur of the Supreme Entity”. Discourse in English. Tape.

“Mysticism and Spirituality”. First published in English as “Mysticism and Spiritualism” in Divine Flame, 1970. Original language, date and place not identified in Divine Flame. Second English publication in Ánanda Vacanámrtam Part 23, 1994 (English re-editing by Ácárya Acyutánanda Avadhúta).

“Longing for the Great”. Discourse in English. Tape. First published in English as “Self-Knowledge: The Way of the ‘Practical Man’” in The New Generation. The main basis for considering this article a DMC discourse is that a 1969 Ánanda Dúta report on the author’s tour of the Philippines mentions that there was a DMC in Manila about “the aim of a yogi”. Of all known discourses given on that tour, that description best fits this one. Also appeared in Bábá’s Grace and Supreme Expression 1 (the latter from Nirvikalpa Printing, ’s-Hertogenbosch, The Netherlands, 1978.)

“The Cosmological Order”. Discourse in English. Tape.

“Bhakti, Mukti and Parama Puruśa”. Discourse in English. Tape.

“Incantation and Human Progress”. Trilingual discourse in Bengali, Hindi and English. Tape. Original Bengali and Hindi portions tr. by Ác. Vijayánanda Avt. and Avtk. Ánanda Rucirá Ác.

“Macrocosmic Conation and Microcosmic Urge”. First published in English in a magazine. English re-editing by Ácárya Acyutánanda Avadhúta.

We particularly wish to thank Ácárya Prańavátmakánanda Avadhúta, who went to much trouble to recover archival material, and Táttvika Dhanjoo Ghista, who sent us discourses that he had collected.
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The Noumenal Progenitor

The subject of today’s discourse is “The Noumenal Progenitor”. The creative faculty of the universe is the fundamental Operative Principle, Prakrti. If She is called the Causal Matrix, then the Transcendental Cognition should be termed the Noumenal Father or the Noumenal Progenitor. This Noumenal Progenitor not only is the Supreme Causal Factor but also has transmuted Himself into the objectivities of His progeny. This Noumenal Entity is not only the Supreme Progenitor; He is also the Supreme Witnessing Entity. He is the nave of this Cosmological order. He is the hub of this circum-rotarian universe.

The Supreme Progenitor in His role as the witnessed objectivity has permitted the Supreme Operative Principle to create, to emanate, innumerable waves of innumerable lengths in His transcendental body. And the portion of this Progenitor that has attained the original status (known as the parama pada) is the Witnessing Entity when associated with creation; and also remains as a non-witnessing, non-attached, absolute Entity when He is in His original seity, or in His supreme stance.

But this nave of the Cosmological order is the only witnessing entity of each and every created being. Each and every created being has knowingly or unknowingly adored Him, accepted Him, as the only object of ideation. Somebody ideates on Him knowingly, somebody unknowingly; somebody positively, somebody negatively. But He is the supreme terminus of all the marches of all the created beings. That’s why it has been said,

Sarvájiive sarvasaḿsthe brhante tasmin haḿso bhrámyate Brahmacakre;

Prthagátmánaḿ preritáraiṋca matvá juśt́astatastenámrtatvameti.

[All unit entities, all unit structures, revolve around the Nucleus Consciousness in the Cosmic Cycle of creation. This rotation of theirs will continue as long as they think that they are separate from their Creator. When they become one with the Nucleus, they will attain immortality.]

“Everybody, animate or inanimate, knowingly or unknowingly, moves round Him.” They will have to move round Him; there is no alternative for created beings. And each and every entity is moving round Him with their own peculiar psychic pabulum. Mr. X is worshipping Him in the form of money, Mr. Y is worshipping Him in the form of name, another in the form of fame, another in the name of landed property, and so on. They are worshipping Him unknowingly. So it has been said that each and every entity is moving round Him with their own peculiar psychic pabulum. And the collection of all these pabula is the Supreme Entity. That’s why the spiritual aspirant, while dealing with, or while coming in contact with, any expression of this quinquelemental universe, ascribes Brahma-hood to that physical object.

If while coming in contact with money, a person thinks “This is money,” that person is doing something crude. That person is crudening his or her psychic body. But if while coming in contact with money or some other mundane object, the person ascribes Brahma-hood to that object, then he or she is coming in contact with That Entity, and it will be nothing but intuitional practice, spiritual sádhaná.

Sarvájiive sarvasaḿsthe brhante tasmin haḿso bhrámyate Brahmacakre – “The many entities moving around that Supreme Hub have not got a singular physical structure, they have got so many structures, so many frameworks, with so many mental pabula.” No two physical structures are the same, because the psychic pabula of no two physical structures are the same. The physical structures, the physical frameworks, vary according to the variations in psychic pabula. The psychic pabulum of a goat and the psychic pabulum of a human are not the same. The psychic pabula of Mr. X, a man, and of Mr. Y, another man, are not the same. And that’s why they have not got similar physical frameworks. And when the psychic pabulum of a person becomes one with the psychic pabulum of the Supreme, one requires no physical structure, one becomes one with the Supreme. Do you follow?

Sarvájiive sarvasaḿsthe brhante tasmin haḿso – “This haḿso (haḿso means jiiva [unit being])” – bhrámyate Brahmacakre – “is moving round this Cosmological Hub in this Brahma Cakra, in this Cosmological system.” You know, in this universe everything is systematic. Nobody can function without a system. In our social life, in family life, everywhere there is a system; and there should be a system. One who goes against that system commits a social crime. This is what is called indiscipline. In our life in India today there is indiscipline in the social order, and that’s why there is every chance of social disintegration, which is dangerous. Do you follow?

So, haḿso [“the unit being”]. Now, in the smallest system, that is, the atomic system, there is a nucleus and electrons; electrons are moving around that nucleus. In the ethereal system, the nucleus is the earth, and the moon is moving round the earth, round this nucleus. In the solar system also, the sun is the nucleus, and so many planets are moving round that nucleus. There is order, there is system. And in this vast Cosmological order, Parama Puruśa, the Noumenal Father, is the nucleus, and the jiivas are moving around Him.

Prthagátmánaḿ preritáraiṋca matvá juśt́astatastenámrtatvameti – “And they will move round Him” - for how many years? Why do they move round Him? Because they have forgotten the supreme truth that they are one with the Hub. And unless and until they get free from this ignorance, they will have to move round Him.

Prthagátmánaḿ preritáraiṋca matvá. Átmánam, that is, “the self, the jiiva”, and preritáraiṋca, “its centre”. That is, the Supreme Hub is the centre. “The jiiva and Shiva are the same” - this idea helps the jiiva to become one with Shiva. And “We are different; we are two entities” – this idea compels the jiiva to move round that Supreme Hub. What is your sádhaná? By sádhaná you are to free yourself from this ignorance, from the slumber of ignorance.

Now, wherever there is any system, there is a nucleus in the middle, [and] other objects, other entities, are moving round that nucleus. There are two forces, two active forces, two operative forces. One force is the concentric, centripetal, force, and the other is the centrifugal force. One is centre-seeking, moving towards the centre, and the other drifts one away from the centre. In this Cosmological order also these two forces are functioning.

Here, in this case, the concentric force is called vidyá - vidyá shakti. This concentric force has two kinds of effect on the human mind – on the human entity, rather.

First of all, let us take the case of the eccentric force. The eccentric force is called avidyá shakti. This avidyá shakti has two kinds of influence on the jiiva. One is spirituo-psychic and the other is psycho-physical. The spirituo-psychic influence of the eccentric force on the human entity, on the jaevii entity [i.e., the jiiva, the unit being], is called vikśepa shakti. Vikśepa means “the drifting away of the entity from the hub”, that is, increasing its radius. This vikśepa shakti teaches a person to keep away from the Father.

And another influence is psycho-physical. The psycho-physical influence is called ávarańii shakti. In Sanskrit, [ávarańa] means “to cover”. That is, one tries to cover one’s eyes so as not to see the Lord. One’s intention is that one will not see the Lord, that is why one covers one’s eyes. It is just like a rabbit that thinks that because it closed its eyes with the help of its ears and is not able to see the hunter, the hunter will not see it either. This is the effect of ávarańii shakti on the jiiva’s mind. While committing anything antisocial, committing a sin, a person is influenced by this ávarańii shakti of Avidyámáyá. He or she thinks, “This particular action of mine is not being witnessed by the Supreme Father.” This is ávarańii shakti.

Similarly, the influence of the concentric force, the vidyá shakti, has two effects. One is samvit shakti, another is hládinii shakti.

A depraved person, a degenerated person, all of a sudden one fine morning starts thinking, “What have I done in this life? I have been given a human structure, a human body, a human mind, a human soul, but I haven’t yet utilized that structure. What have I done? I have misused my human potentiality.” This idea is created by the concentric force. It is physico-psychic. Ávarańii was psycho-physical, and this one is physico-psychic – moving from physicality towards the realm of mentality. This samvit shakti creates the urge in the human mind to do something noble, to do intuitional practice. “Now I must not waste my time. I should do something noble, something concrete.” After that, what does it do at that moment? It gets His krpá [grace]. And one gets the chance to know, to do, to practise, intuitional science.

So what will be the next phase? In the next phase one is helped, one gets help from, the concentric force in the form of hládinii shakti.(1) Hládinii shakti means the shakti that helps, that propels, that directs, the jiiva towards the realm of supreme beatitude. This is hládinii shakti. Hládinii shakti is also known as Rádhiká shakti in Sanskrit, and the Supreme Hub is called Krśńa. Rádhiká shakti helps the jiiva in coming in contact with Krśńa. Then there will be union of Krśńa and Rádhá [the unit entity].

Now, it is the duty of each and every human being, each and every jiiva in human structure, to encourage this hládinii shakti and to discourage that vikśepa shakti and ávarańii shakti. You must remember that nothing remains covert in this universe, everything is public.

So you are all sádhakas, and my instruction to you is that you must not waste a single moment; and you are to try your best to encourage, to strengthen, your hládinii shakti and fight against the immorality appearing before you in the form of vikśepa shakti and ávarańii shakti. Be one with your hládinii shakti.

Peace be with you.

date not known DMC, Karnataka

Footnotes

(1) Which is psycho-spiritual. –Eds.
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Supreme Expression Volume 1 [a compilation]

Notes:

This discourse was originally published, as “Srśt́icakra and the Dhyeya of the Microcosm”, in an Ananda Marga magazine. It was subsequently published in Supreme Expression Part 1, and later once again in Ánanda Vacanámrtam Part 23, under the same title. It has now been reprinted in Subháśita Saḿgraha Part 24, as recent research has proved that this is a DMC discourse and therefore rightly belongs in the Subháśita Saḿgraha series.

What Is the Primary Cause of the Universe and Who Is the Only Object of Ideation?

What is the primary cause of this creation and what is it that humans should worship? In reference to this, scripture says that no relative factor can be the primary cause of creation:

Kálah svabhávo niyatiryadrcchá bhútáni yonih puruśa iti cintyá;

Saḿyoga eśáḿ na tvátmabhávád átmápyaniishah sukhaduhkhahetoh.

[It is debatable whether time, nature, fate, accident; or the five fundamental factors of matter; or unit consciousness – any of these separately – is the ultimate cause of creation. Even collectively they are not the cause of creation, although the átman, unit consciousness, is the catalytic agent. The unit consciousness is not the cause of creation, because it can be affected by virtue or vice.]

Kála. Does this universe, comprising all these animate and inanimate objects, owe its existence to kála [time]? Is this universe inherent in the womb of time? No, time is no independent factor. Time is the psychic measurement of the motivity of action. For there to be time, there has to be a “place”, for without a place no action can be performed. Over and above time and place, a “person” is also necessary, for that person will take the measure of the motivity of action. And thus where there is kála [time], there have to be place and person as well. So time is a relative factor, not an eternal or absolute factor.

Space, or place, is that in which all the solar systems of the universe exist. Round the nucleus of one solar system, that is, the sun, the earth revolves. When the earth completes one such circumambulation, we say that a year has gone by [i.e., we have defined time in terms of place].

But the mere existence of the sun does not give us the idea of a year, nor even does the existence of the earth and the sun together give us the measure of time. For this a person, endowed with the power of judgement, becomes indispensable. So we see that in the absence of a person also, time does not exist; so time is entirely a relative factor. Some people say that “Mahákála”, or “Eternity”, knows whatever took place in the past, whatever is taking place in the present, and whatever will take place in the future. But as a matter of fact there exists no such absolute or supreme entity as “Mahákála”, for time is measured on the basis of relativity, that is, of place and person. Hence time cannot be the noumenal cause of this phenomenal universe.

Svabháva. Then is svabháva the primary cause of this creation? The English equivalent of svabháva is “nature”. Nature is a blind force. Everything mundane is dependent on nature. But if we leave everything to nature, all sorts of confusion will arise. An infant has neither any intelligence nor any judgement; but when it puts its hand into a fire, its hand gets burnt. Wise people would not punish the little child in this way; but nature admits of no judgement. So this discriminating world can never be evolved by undiscriminating nature. Thus svabháva, or nature, is not the rudimental cause of the creation of the universe either.(1)

Niyati. The word niyati is derived ni [-] yam + ktin, [and its synonym is adrśt́a.] [Adrśt́a means] “what is not seen with the eyes”.(2) That which seems to be invisibly controlling us is called niyati. Niyati in English is “fate”. But is the advent of humans in this world only a play of fate? Humans experience various kinds of pleasure and pain in their lives. But are they due to fate?

To every action there is an equal and opposite reaction. Original actions are of two kinds – psychic and psycho-physical. A person steals mentally; then he or she repeats the performance physically, but at the behest of his or her mind. So [in either case] the responsibility for the act lies with the mind. Therefore it is in the body of the mind that reaction will get awakened. If we think uncharitably of others, we have to endure the reaction or requital thereof in our mind. Reaction must follow mental action, whatever it may be. Reaction takes place in accordance with the nature of the original action. So we have got to be ever alert about our actions, not about their fruits. In reference to this the Giitá says:

Karmańyevádhikáraste má phaleśu kadácana;

Má karmaphalaheturbhúmá te sauṋgo’stvakarmańi.

[You have the right to action but not the right to the fruits of the action. You must not do actions that will bind you, but you must not be averse to action, either.]

When an action has taken place but the karmaphala-bhoga [reaction] has not, the reaction to the action remains in seed [form], which is called saḿskára, or reaction in its potentiality. When the reaction immediately follows the performance of some action, a person says that he or she is undergoing or experiencing the fruits of such-and-such action. But when the body undergoes a change due to physical weakness or infirmity (that is, when death takes place), then in the next birth the person has to serve the accrued requitals, that is, the unserved reactions of the previous birth – and at that time persons will not be able to understand which of their actions have brought upon them the reaction that they are now serving. It is just because [the cause] cannot be seen or understood that it is called adrśt́a, or unseen, requitals, or fate. Niyati, or fate, is merely the accrued reactions of the original actions. Niyati is no guiding factor. Wise persons do not waste time musing on reactions. Humans can mould their own fate in accordance with their actions. They must not become slaves to their fate.

Yadrcchá. The English equivalent of yadrcchá is “accident”. I must say at the very outset that accident can never be the primary cause of evolution or of the Cycle of Creation. Kárańábhávát káryábhávah; that is, “Without a cause there can be no effect.” When we come across an effect and along with it we get acquainted with its causal factor, we then call that effect an “incident”. But when, due to ignorance, we cannot know the cause of the effect, or when the causal factor gets transformed suddenly into the effect factor, we call that effect an “accident”. But in the universe there is no such thing as an accident. It is only to cover up one’s ignorance of the real cause that one talks about an “accident”.

Bhúta. Bhúta is translated “matter” in English. There are many materialists, such as Charvaka, who say that this universe is begotten of matter alone. According to Charvaka what is non-perceptible is non-existent. We cannot see the mind, or air, but do they not exist? Through our judgement we know that matter is an inert object, and hence without intelligence. Intellect, and conscious beings, cannot be begotten of a non-intelligent inert object, that is, matter.

Prakrti. Now the question is, whether Prakrti [Cosmic Operative Principle] is the primary cause of this manifest universe. No, it certainly is not. Pra karoti iti Prakrti [“The entity that gives form to different objects is called Prakrti”]. A light bulb is lit by electrical energy. A fan, too, moves electrically. But this electrical energy is controlled and harnessed by humans; there is a switch for it, also. If people do not want any electric light, they just switch it off, and there is no light. The manifestation or unmanifestation of electrical energy depends on the human will. The shakti [energy, power] of Prakrti is that of Puruśa – Shaktih Sá Shivasya Shaktih. So without the permission of the Supreme Puruśa, the universe could not have been evolved. Prakrti is the secondary [efficient cause], Puruśa is the chief [efficient cause].

Jiivátmá [synonymous with puruśa in the shloka]. Is the jiivátmá [unit átman, unit consciousness] then the causal factor of this Srśt́icakra [Cycle of Creation]? Sáḿkhya philosophy says that in the universe there are many jiivátmás and one Prakrti. But we know that a jiivátmá has no independent entity of its own. It is upahata [affected] by, and vulnerable to, pleasure and pain, though it does not take part in action. A mirror has no colour, but it becomes red if a red flower is placed before it. That is why the átmá of a pápii [sinner] is called pápopahatátmá [átman affected by sin] and that of a puńyaván [virtuous person], puńyopahatátmá [átman affected by virtue]. Both pápátmá [sinful átman] and puńyátmá [virtuous átman] are wrong terms. When a football match is being played in some field, keen competition exists between the two groups. The spectators too betray their mental agitation regarding the defeat or victory of a particular side. Similarly with the jiivátmá. The átman which is involved with the mind(3) [is] an entity vulnerable to vice and virtue, and can never be the causal factor of the universe.

[Saḿyoga, “combination”.] Two imperfect entities together cannot create an infinite entity, either. So [no combination of] time, nature, fate, accident[, and jiivátmá] collectively can create a Supreme Entity. None of these entities is the subtlest entity.

The citta [ectoplasm, mind-stuff] is responsive to material waves. When the movement of the [citta is pro-noumenal, the citta merges in the spiritual sphere. When the movement is pro-phenomenal], the sense of the material waves wakes up in the citta. We then call it bodha [perception]. But when the psychic pro-[noumenal] wave is reflected on the átmá, it is jiṋána.

The reflecting plate is more important than the reflected one. So among all these factors, the subtlest and final plate [within the unit] is the átmá [unit cognition]. But though it is very subtle, it is shelterless, so it always needs a vast shelter. The unit cognitive force is in search of that vast shelter, which is the Supreme Cognition. This Supreme Cognition is the noumenal cause or the Causal Matrix. The Vedas say,

Yato vá imáni bhútáni jáyante yena játáni jiivanti;

Yat prayantyabhisaḿvishanti tad vijijiṋásasva tad Brahma.

[All created beings emerge from, are maintained in, and finally dissolve in, the Supreme Entity. You should desire to know that supreme stance as Brahma.]

So this Supreme Cognition, and no second entity, is your dhyeya [object of meditation].

A question arises: “Have all the above – time, nature, etc. – no value at all?” But the answer is, yes, they certainly have.

The Supreme Cognition is called Parashiva in the scriptures. The movement towards Parashiva is called parágati, or introversive movement. For this movement all the aforesaid relative factors – time, nature, fate, accident, and matter – are certainly needed.

Time, as has already been said, is purely a relative factor. But time should not be neglected, as neglect of the time factor produces many undesirable consequences. A child of five, for instance, thinks that he or she will start sádhaná at the age of twenty-four. When he or she becomes a young person of twenty-four, the person thinks that he or she will start sádhaná at the age of forty-five. And at the age of forty-five the person decides to start it ten years later. Thus time is wasted, and at the end of the person’s life the person realizes his or her mistake.

The study of nature is no less important, when you come to serve the world. When you attend on a patient, if you are aware of the svabháva, or nature, of the disease, treatment becomes easy. If you know the nature of your friend and foe, you will know better how to deal with them individually.

And fate serves as an eye-opener. When a person does an act, the person forgets that one day he or she will have to serve the reaction to that action. So when people suffer, they should understand that they are being punished for their past misdeeds. This will help the person to be serene [about the punishment] and alert about the consequences of any [future] evil act.

“Accident” is a misnomer. No effect can take place without a cause. When a person receives an opportunity to do sádhaná, it is to be understood that the person is being allowed today to do sádhaná due to the good and virtuous deeds he or she performed in various past lives. The opportunity is the effect of the factors that lie behind it. So the present should be properly utilized for the future.

And finally, our bodies have come from this material world, so we must not neglect matter. Since matter too is a manifestation of God, we should behave properly with it; otherwise living will be impossible, and so will sádhaná.

So we see that humans are benefited by these things, but this does not mean that they are the only aim of human beings. The summum bonum of human life is to attain Parashiva. To attain that Supreme Entity you will have to adjust with these ingredients.

Shakti helps in such adjustments. You cannot [ignore] Prakrti. A sádhaka of Shivatva or Cosmic Consciousness does not disregard Shakti. One who is a Shaeva in the world of thought is indeed a Shákta on the path of sádhaná. (And, since Viśńu means “All-Pervading Entity”, one who sees the All-Pervading Entity in every object of this practical world is indeed a Vaeśńava.)(4) There is no question of quarrelling among Shaivite, Shákta and Vaishnavite.

Shakti is not the dhyeya. Shakti is earned through the thought of Shiva, but Shiva is not attainable through the thought of Shakti. Shaktih Sá Shivasya Shaktih – “Shakti abides in Shiva.” Shakti is always being converted into Shiva. In reference to the ways of Shiva and Shakti, the Vedas say, Sa nityanivrttá [“She is ever-waning”]. After a limitless time [according to the Vedas] all the shaktis will be transformed into Shiva, and then alone will the universe come to its end.

There is [only a philosophical] difference between Shiva and Shakti. Let no one say that they could not worship Shiva for want of Shakti.

People may think, “Will Shiva be kind to us? Will He not be angry since our past is full of ills and depravities?” To Him there is no difference between sinners and the virtuous. On the contrary, a virtuous person may harbour vanity. The person may think, “I have never done anything wrong.” But a sinner is a helpless person. He or she has nothing to his credit. He or she is absolutely shelterless. So Shiva extends His arms first to the sinners. Giving help and shelter to the helpless and shelterless is indeed the mark of real greatness, of the really great. If Shiva failed to give shelter to the sinners, we might infer that hatred abided even in Paramátman, and that He distinguished between a sinner and a virtuous person.

What does a mother do? If one of her two sons is strong and the other weak, she takes more care of the weak child. Similarly Shiva showers His blessings more upon the helpless.

There is no need of flowers, etc., in the sádhaná of Shiva. To progress towards Paramashiva, love is necessary. Verbal enthusiasm alone will be of no use.

Go forward. Forget all about your past. Advancement and progress must come your way. Victory shall be yours.

23 May 1965 DMC, Patna

Footnotes

(1) A sentence that may have been mistranslated in the original magazine publication of this discourse omitted here. –Eds.

(2) A sentence that may have been mistranslated in the original magazine publication of this discourse omitted here. –Eds.

(3) The átman which is involved with the mind is the jiivátman. –Eds.

(4) The major three of the traditional five schools of Tantra are Shaevácára, Sháktácára, and Vaeśńavácára. –Eds.
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The Causal Matrix

The subject of today’s discourse is “The Causal Matrix”.

Yato vá imáni bhútáni jáyante yena játáni jiivanti;

Yat prayantyabhisaḿvishanti tad vijijiṋásasva tad Brahma.

“The Supreme Entity from whom everything cometh, in whom everything remaineth, and to whom everything goeth back, is Brahma. The spiritual aspirant is to know Him.” He is the Transcendental Entity. He is the Supreme Entity. He is the creator of this Cosmological order.

Kálah svabhávo niyatiryadrcchá bhútáni yonih puruśa iti cintyá;

Saḿyoga eśáḿ na tvátmabhávád átmápyaniishah sukhaduhkhahetoh.

[It is debatable whether time, nature, fate, accident; or the five fundamental factors of matter; or unit consciousness – any of these separately – is the ultimate cause of creation. Even collectively they are not the cause of creation, although the átman, unit consciousness, is the catalytic agent. The unit consciousness is not the cause of creation, because it can be affected by virtue or vice.]

This Transcendental Entity, this Creative Principle, cannot be the time factor. Time is not an eternal factor. Because what is time? It is mental reckoning of the motivity of action. This mental reckoning of the motivity of action [means that] where there is no action, there cannot be any time. The earth moves around the sun; that is how we get the solar year, the solar month, the solar day. The moon moves round the earth; that is how we get the lunar month, the lunar year, the lunar [day]. And the solar year or lunar year, the solar day or lunar day, are mental reckonings of their movements. Wherever there is no action, the possibility of measurement does not arise. And where there is action but no personal entity, no personal factor to measure the motivity, there cannot be any time. So the time factor is a relative factor; there cannot be eternal time. Time cannot be the absolute factor; so it cannot be the Causal Matrix, it cannot be the Creative Faculty. So time should not be the object of meditation. Time should not be your supreme desideratum. Time is not the Transcendental Entity.

Next item, svabháva. What is svabháva? You know, the functional side of this universe, the most important factor, is the Operative Principle. Now, what is the Operative Principle? At a particular time,(1) the particular style followed by the Operative Principle is called nature. So nature cannot be the Creative Faculty. Some people say “[The entire universe] is the creation of nature. It has come from nature.” No, no, no. Nature cannot create anything. Nature is the mode of work of the Operative Principle. The style followed by Prakrti, the style followed by the Operative Principle, rather the Creative Principle, is called nature, svabháva. So svabháva, or nature, cannot be the Creative Faculty. Nothing cometh from nature; nature is the style of working. It is due to the misguiding effects of defective materialistic philosophy that people say that everything has been created by nature. Now, this nature [is the creation] of the Operative Principle.

Kála, svabháva, then niyati. Niyati means “fate”. Is fate a guiding factor? No, it is not at all a guiding factor. Fate does not control human movement. What is fate? It is the unexpressed resultant momenta of your past actions. You have done something good or bad, so you will have to suffer the consequence, you will have to face the result. And unless and until the reaction in seed form is properly satisfied, you cannot get salvation, you cannot get emancipation. Now, these [reactive momenta], these unquenched reactive momenta, come before you in the form of fate. You committed some bad thing, now you will have to undergo punishment. The reactive momenta take the form of punishment.

And [usually] somewhere on this earth or on any other planet, [there will be] a particular structure or [configuration] of the stars and planets. So-called astrologers say that because you were born when the moon and such-and-such star or planet were within the jurisdiction of such-and-such zodiac [sign,] you took birth in this way. No. Because you committed this type of action, you were born within such-and-such structure or such-and-such zodiac [sign]. It is because of [your] actions that you were born on the earth and should suffer like this; not because of the [influences of] the stars. Do you follow? These actions brought you within the structural limits of such-and-such zodiac [sign] and such-and-such planets. So the stars do not [control] you; your original actions control you. And where [the original action] is not known to you, but the result is known to you, the result is experienced by you, you say it is niyati. It is also called adrśt́a in Sanskrit. Adrśt́a means “not-drśt́a, not seen”. Where you feel the reaction, where you witness the reaction, but you cannot see the original action, it is called adrśt́a, that is, unseen. You do not know what the original crime was that you committed, but you are [driven by] the reaction. So you say, “It is my adrśt́a.”

So fate cannot be the controlling factor, cannot be the creative factor, and so fate must not be your object of meditation, your object of adoration, or your object of worship. Human destiny is not controlled by fate. A human’s destiny is his or her own creation.(2) You have to fight against bondage; you have to fight against fate and do something original by your personal [effort].

After kála, svabháva, niyati: yadrcchá [accident]. Some people [of misguided intellectual outlook] say, “It is something accidental.” Just to conceal their ignorance, they say it is accidental. You know, there is nothing accidental in this universe. For each and every incident there is some cause. We may or may not know the cause, but we must not say it is accidental just in order to conceal our ignorance. Everything is causal. Nothing is non-causal in this universe of causality.

Sometimes it so happens that the cause is translated into effect in a very short span of time; the translation period is very short. In that case, the effect is called “accidental”. [But is it really accidental?] And sometimes you see the result but you do not know the cause; in that case also you say it is an accident.(3) You do not know the cause, so you say, “It is an accident, it is an accident.” No, there is no accident; everything is incident. So yadrcchá means “accident”. The accident cannot be the real cause, cannot be the causal factor. An accident cannot be your object of meditation or object of adoration.

Kálah svabhávo niyatiryadrcchá bhútáni… [“Time, nature, fate, accident, matter…”] Some people say, “You know, the original cause [is] matter – this quinquelemental universe came from ádibhúta, from matter.(4) Matter is the rudimental cause, matter is everything.” If matter is everything, how does the Causal Mind come from matter? The mind is something superior to matter. So matter is not the ádibhúta. Human intellect, the human spirit, is far superior to matter, so matter cannot be the rudimental cause. Matter cannot be the Causal Matrix. And by worshipping matter, a person will be converted into matter. A person will be degraded to the status of animal and finally to the status of matter. So matter cannot be your object of ideation.

… bhútáni yonih puruśa iti cintyá [“… matter, the jiivátman (unit consciousness) – it is debatable”]. Now, is the jiivátman the rudimental cause? No. The jiivátmá cannot be the rudimental cause, because there are so many jiivátmás. For each and every entity there is one jiivátman. And even in matter there are jiivátmás. Because of their undeveloped mind,(5) the existence of the átman is not experienced, but the átman is there. A particular jiivátman, a particular entity, cannot be the supreme causal factor of the entire universe. So the yonih puruśa [unit consciousness] is not the causal factor.

You know, whenever any mind, any microcosm, feels any good or bad experience, the concerned jiivátman is affected by that feeling.

Suppose there is a football match. There are two parties, and you are the spectators. You are not the players, remember; the results of the match [will not directly affect you. Yet you will feel affected.]

Similarly, whenever pleasure or sorrow is experienced by the mind, the [human] mind, the concerned jiivátman is affected by that particular pleasure or sorrow. Suppose there is a red flower and there is a looking-glass. That looking-glass has no colour, while the flower is [red], but because of its proximity to the red flower, the looking-glass will also become red. Similarly, the jiivátmá gets assailed by the pleasures and sorrows of the human mind. That entity that gets assailed by pleasures and sorrows cannot be the Causal Matrix, cannot be the supreme cause; so it cannot be your object of ideation.

Saḿyoga eśáḿ na tvátmabhávád átmápyaniishah sukhaduhkhahetoh – “nor can the combination of these factors – kála, svabháva, niyati, yadrcchá – be the causal factor.” Why? Because in each and every item we find there are certain imperfections. Imperfect entities cannot be the supreme cause of this universe.

Then is Prakrti the supreme causal factor, is the Operative Principle the supreme causal factor? No, certainly not. When the triangle of principles, the triangle of rudimental principles, gets unbalanced, its equipoise is lost. Then the resultant faculty comes out from one of its vertices. That resultant is the first phase of creation. But that resultant, the basic faculty, cannot do anything concrete without the help of the Cognitive Factor. In the second phase, in the primordial stratum, it requires the presence of the Cognitive Principle still more. And in the final stage of creation, in the case of the vibrational faculties, it requires the presence of the Cognition still more. So the Operative Principle (or, when helped by the Cognitive Principle, more popularly known as the Creative Principle, or Mahámáyá, in Sanskrit) cannot be the creative force, cannot be the Causal Matrix. Mahámáyá cannot do anything without the help of Shiva [Cognitive Principle]. Only with the permission of Shiva can She do something. So Mahámáyá, or the Operative Principle, is not the Causal Matrix, Shiva is the supreme cause.

Kśaraḿ Pradhánamamrtákśaraḿ Harah kśarátmanáviishate Deva ekah;

Tasyábhidhyánát yojanát Tattvabhávát bhúyashcánte Vishvamáyánivrttih.

[Pradhána, or Prakrti, is mutable, but Hara, or Puruśa, is immortal and immutable. That Deva controls both Prakrti and the attributed Puruśa. Through abhidhyána, through association with the Supreme, and through Tattvabháva (half-meditation on the Supreme while in the midst of action), one can overcome the powerful spell of Vishvamáyá – the universal Máyá.]

Kśaraḿ Pradhánam [“Prakrti is mutable”]. Prakrti, the Operative Principle, is also known as kśaram. Kśaram means “waning”, “undergoing changes”, “undergoing metamorphosis”, “transient”, “transitory”. Prakrti is not something transcendental, something intransient; She has to undergo changes.

[That which liberates through a] code of discipline is shástra [scripture] – Shásanát tárayet yastu sah shástrah parikiirtitah. In the shástras it has been said that Prakrti is nityanivrttá. Every day at each and every moment She is waning, She is dying out, She is being transformed into Puruśa. It is just like the condition of ghee in fire. Ghee helps the fire to maintain its existence, but the ghee itself is metamorphosed into ashes.

Kśaraḿ Pradhánamamrtákśaraḿ Harah [“Prakrti is mutable, but Parama Puruśa is immortal and immutable”]. But Hara means [Shiva]. Shiva is the root cause; Parama Puruśa, the Transcendental Entity, the Supreme Puruśa, the Supreme Cognition, is the Causal Matrix, and not the Operative Principle.

Amrtákśaraḿ Harah – “Hara is amrta and akśara.” Hara: Harati pápáni ityarthe Harah [“He who steals one’s sins is called Hara”]. Harati in Sanskrit means “to steal”. “He who steals pápa [sin] from you is Hara.” He is stealing something from you. And that something is what? Pápa. Amrtákśaraḿ Harah – “Hara is amrta and akśara.” That is,(6) Hara is akśara. He undergoes no transmutation.

And amrta. Amrta means “immortal”. Do you know what death is? Death means a change of form. A boy of five years became a young man – now, the body of that boy underwent death. That young man became old – the body of that young man underwent death. That old man died and he again came here in the form of a little boy – the body of that old man underwent death. Death means a change of form.

Vásáḿsi jiirńani yathá viháya naváni grhńáti naro’paráńi;

Tathá shariiráni viháya jiirńányáni saḿyáti naváni dehii.

“Just as you change the old cloth for a new cloth, similarly you change the old body and you reappear in this world in a new body.” This is what death is. Amrtákśaraḿ Harah – “This Hara is akśara and amrta – immortal, undergoing no change, undergoing no metamorphosis.”

Kśarátmanáviishate deva ekah [“that immortal and immutable Deva also controls the mutable Prakrti”]. But this Hara is the Attributional Consciousness, Attributional Entity, Attributed Entity. Why Attributed Entity? Because of Its proximity to the Basic Principle, the primordial principle, and also because of Its proximity to the vibrational principle. You know this Basic Principle is called Kaośikii Shakti or Mahásarasvatii in Sanskrit. And the primordial principle is called Bhaeravii shakti. And the vibrational principle is called Bhavánii shakti. When Hara is in contact with the Basic Principle, He is Paramashiva; when He is in contact with the primordial principle, He is Bhaerava; and when He is in contact with the vibrational principle, He is Bhava. So because of His proximity to, because of His close contact with, the creative faculties, He cannot be the supreme factor, although He is the Supreme Causal Entity. He has got something to do with the created universe. That’s why although He is the Causal Entity, He is not the Supreme Beatitude. Because of His proximity to the Operative Principle, He is an attributional entity, not the Non-Attributional Entity. He is savisheśa [attributional], He is not nirvisheśa [non-attributional].

Kśarátmanáviishate deva ekah. Both these faculties, the Operative Principle, Mahámáyá, and Hara, are controlled by a third factor, and that third factor is the supreme factor, and that third factor is Puruśottama, the hub of this Cosmological order.

Tasyábhidhyánát yojanát tattvabhávát bhúyashcánte Vishvamáyánivrttih – “and for liberation, for psycho-spiritual salvation, one is to ideate on that third factor, and He is Puruśottama.”

How can one attain that supreme stance? How can one ensconce oneself in that Supreme Beatitude? Tasyábhidhyánát [“by abhidhyána on Him”]. [Tasya means “His”. What is the meaning of abhidhyána?] In abhidhyána there are two phases: prańidhána and anudhyána. Prańidhána means “withdrawing the mental [flows] from all objects and guiding that collective strength unto one object”. This is called prańidhána. You know Iishvara prańidhána.(7) Withdrawal of the mind from all other entities and guiding that mental power unto the Singular Entity is prańidhána. Ananyámamatá Viśńormamatá premasauṋgata – “Withdrawing from all other entities and guiding towards Viśńu is prańidhána.”

And anudhyána.(8) Suppose a spiritual aspirant suffers either from an inferiority complex or from a sinner’s complex. “I am a sinner I am a sinner. I am a degraded man. How can I attain that supreme position?” [Sinner’s complex.] Or “I am an ordinary jiiva, how can I be one with my Lord?” Inferiority complex. Because of these complexes, one notices that it is a very difficult job for him to become one with the Lord, to merge with Him.

[Then what is anudhyána?] Suppose that because of one’s past sins, the Lord may not agree to be one with him or her. [The Lord may not encourage a person to be one with Him.] It may be like this. But even then, by practising anudhyána, the sádhaka is to say, “O Lord, I may be a sinner, I may be a degraded person, but still I am Yours. I am Your child.(9) I won’t spare You. [I will take refuge in You,] till I become one with You.

“I won’t spare you. I am a sinner.(10) I am a sinner, but even then I will not spare You, because You are a sinner’s Father!” [laughter]

This spiritual psychology is called anudhyána.

Tasyábhidhyánát – that is, prańidhánát and anudhyánát. Tasyábhidhyánát yojanát Tattvabhávát [“through abhidhyána, through association with the Supreme, and through Tattvabháva (half-meditation on the Supreme while in the midst of action)”].

What is anudhyána and prańidhána? The sádhaka comes in close contact with Supreme Puruśa. In the Rgveda it has been said:

Puruśa evedaḿ sarvaḿ yadbhútaḿ yacca bhavyam;

Utámrtatvasyesháno yadannenátirohati.(11)

[Puruśa knows whatever happened in the past and whatever will happen in the future. He is the Lord of all, because He has created everything.]

“This Supreme Puruśa knows everything, each and every incident of the universe.” And for Him there is no difference between a puńyaván and a pápii, a person of virtue and a person of vice. Because the virtuous and the sinner both are His children, both are His progeny. Because He is the Supreme Progenitor, all are His children. He cannot hate anybody, although He knows everything. He knows what you did, He knows what you said, He knows what you thought, because everything is within His mind. [Everything is] a Macropsychic conation.

Yojanát means “by dint of your sádhaná”. By Iishvara prańidhána and anudhyána you come in close contact with Him, and this is yojanát. For yojanát in Sanskrit there are two verbs.(12) One is yuj and the other is yuiṋj. Yuj means to come in close contact but maintaining one’s individuality. It is [just like] a mixture of sand and sugar. There is close contact between the sand and sugar, but they maintain their individual identities. And then there is yuiṋj. Yuiṋj means [not just] to come in contact, but to become one with each other. One is addition and the other is unification. The root verb yuj means “to add” and the root verb yuiṋj means “to unify”. Here, yojanát means unification. When a river comes in close contact with the ocean, yojanát takes place, and that yojanát is of the root verb yuiṋj, that is, “unification”.(13) Similarly, when a sádhaka comes in contact with Him, that is, yojanát becomes established, one becomes one with the Supreme Self. [Let us say] his name is Mr. X. Mr. X was his little “I” and [God was] his big “I”. His little “I”, X, becomes one with his big “I”, God. Do you follow?(14) The little I becomes one with the big I.

Yojanát tattvabhávát. Tattvabhávát. In Sanskrit, tat means “that”. Here “That” means Parama Puruśa. For Parama Puruśa, Paramátmá or Parama Brahma it is [normal] usage to use “It” as neutral gender. Neither masculine nor feminine, neuter gender. So here the word “He” has not been used, the word “That” has been used. Tat means “That”, and tva is [a suffix to make] an abstract noun [meaning “ness”]. So Tattva means “Thatness”. For example, mahattattva. So Tattvabhávát – that is, “one is to establish one’s mind in the idea of Thatness.” Whatever I see,(15) everything is That; everything is Parama Puruśa. By constant meditation, by constant repetition of your guru mantra – [what you learned in your] second lesson(16) – [you perform] Tattvabhávát. [Ascribing] Brahma-hood to each and every entity is Tattvabhávát.

So, Tasyábhidhyánát (that is, prańidhánát and anudhyánát) yojanát Tattvabhávát!

Bhúyashcánte Vishvamáyánivrttih [“one can overcome the powerful spell of Vishvamáyá, the universal Máyá”]. The Vishvamáyá – the Supreme Creative Faculty is called Vishvamáyá. When She works within the scope of all the strata of expression She is called Mahámáyá, and when She [works within the physical stratum], She is called Vishvamáyá. When one becomes one with this Causal Matrix, this Causal Faculty, the Supreme Cause, what happens? The insurmountable Máyá surrenders before him or her. For an ordinary mortal, this Máyá is insurmountable, very difficult to cross. Lord Krśńa said,

Daevii hyeśá guńamayii mama Máyá duratyayá;

Mámeva ye prapadyante Máyámetáḿ taranti te.(17)

“This Máyá of Mine.” Whose Máyá? “My Máyá,” says the Lord. “[It is] insurmountable, very difficult to cross.” But, Mámeva ye prapadyante – “He who has taken My shelter,” – Máyámetám taranti te – “Máyá surrenders before him or her.”

Bhúyashcánte Vishvamáyánivrttih. [For] one who takes shelter, ensconces oneself, in Parama Puruśa – in the Supreme Puruśa, in the Supreme Cause, in the Supreme Controlling Faculty of this Cosmological order – what happens? Vishvamáyá surrenders before him. He becomes a free man, a muktapuruśa; he or she attains salvation. Now by individual effort it is very difficult to fight the overwhelming effect of Mahámáyá. The easiest way is to take shelter in the Supreme Puruśa. As Máyá is the faculty of Parama Puruśa, when one has taken shelter in Puruśa, naturally Máyá will surrender before him or her, and actually Máyá surrenders before him or her.

How to become one with Parama Puruśa? By prańidhána, by anudhyána, by yojanát and by Tattvabhávát. And how are all these things, all these [treasures] – anudhyána, prańidhána, yojanát and tattvabhávát – established? With the help of only one faculty, not mentioned in this shloka, and that faculty is devotion.

19 November 1965 DMC, Ernakulam

Footnotes

(1) A phrase here was inaudible on the tape. –Eds.

(2) A Sanskrit quotation here was inaudible on the tape. –Eds.

(3) A few words here were inaudible on the tape. –Eds.

(4) Ádibhúta, in materialistic philosophies, is matter conceived of as the “primary factor”. –Eds.

(5) A phrase here was inaudible on the tape. –Eds.

(6) A few words here were inaudible on the tape. –Eds.

(7) Surrender to the Cosmic Controller through meditation. –Eds.

(8) Two or three sentences here were inaudible on the tape. –Eds.

(9) A sentence here was inaudible on the tape. –Eds.

(10) A sentence here was inaudible on the tape. –Eds.

(11) Rgveda Puruśasúktam. –Eds.

(12) I.e., the one word yojanát can be derived from either of two verbs. –Eds.

(13) A few sentences here were inaudible on the tape. –Eds.

(14) A few sentences here were inaudible on the tape. –Eds.

(15) A few words here were inaudible on the tape. –Eds.

(16) Of Ananda Marga meditation. –Eds.

(17) Bhagavad Giitá. –Trans.
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Notes:

This discourse was transcribed from a tape. There was clearly more at the beginning and end of the actual discourse than was on the tape.

The Supreme Cognition

The Cosmic Operative Principle, or Cosmic Creative Principle, or Causal Matrix, is sheltered in the Transcendental Entity, the Supreme Cognition.

Nára has three imports. One meaning of nára is niira, that is, water. Another meaning of nára is “devotion”. The sage whose only duty was to preach the gospels of devotion was called “Nárada”. Da means “donor”, “giver”, and nára means “devotion”. And the third meaning of Nára is the Supreme Operative Principle.

And because the Supreme Operative Principle, or Nára, has been sheltered in the Transcendental Entity, the Supreme Cognition, the Supreme Cognition is called Náráyańa. Nára + ayana [shelter] = Náráyańa.

Now, the Supreme Cognition is a non-attributed entity, and the faculty of attribution lies with the Operative Principle. Theoretically, when there was no expression, no manifestation, there were innumerable flows of different waves of this Supreme Operative Principle, but they could not create any geometrical figure. And when the first geometrical figure was created, in that first geometrical figure, in that Causal Matrix, there were so many waves.

But all those waves can be brought under three main categories according to wavelength. Where the waves are subtlest, that is, moving almost in the form of straight lines, that particular variety [of wave] is called the sentient principle. [And another variety of wave] comes within the scope of the mutative principle. And the crudest one, the static principle. So in that first figure, in that first geometrical figure, at the dawn of creation, there may be more than one line, but there were only three principles. And finally, as a result of their mutual inter-transmutation, there remained only three lines, that is, there remained only one triangle. And this is what is called the triangle of forces. Even within that triangle of forces there were inter-transmutations – sentient being converted into mutative, mutative into static, static into sentient… This process of inter-transmutation is called svarúpa parińáma in the shástras.

First you should know what shástra is. Shásanát tárayet yastu sah shástrah parikiirtitah [“That which liberates through discipline is called shástra, or scripture”]. Shásana means [“control”]. That which controls your activities just to help you in your march towards the Supreme Entity is shástra. Tra means “liberator”. Shás means “to control”. So in the shástras, this inter-transmutation is called svarúpa parińáma. This first triangle of creation is, however, a theoretical creation. Here the Operative Principle does not create anything concrete. It was in the seed form of creation, and in that Operative Principle, the Cognitive Principle was also there. But It, the Cognitive Faculty, was not in an expressed form. In that triangle of forces, the Operative Principle is called Prakrti and not Máyá, because in that stage She was not able to create anything concrete. The Operative Principle in the triangle of forces is called Kaośikii Shakti or Shivánii Shakti, and Its witnessing counterpart, the Cognition, is called Shiva.

Now in the next phase, as a result of constant inter-transmutation, force was released from one of the vertices of the triangle, and when it came out, that starting point was the first point of creation. There Prakrti became fully attributed, and Puruśa is also attributed because of Its witnessing something attributed. You know, when energy is all of a sudden released, its movement is just like a straight line, and after that it acquires curvature due to clash and cohesion. So that released force moving just like a straight line is something attributed.

Prakrti in the triangular form is called the Basic Principle. Then in this second form, moving in a straight line, [She may be termed Bhavánii shakti,] and in Bhavánii shakti the [succeeding] curvature always tries to follow the [preceding] curvature; that is, the succeeding curvature is just like, though not exactly the same as, the preceding curvature. Suppose one man is A. His son is B. B is just like A – B is also a man, not a goat. Then his son, C. C is just like B – he is also a man, not a dog. That is, the following curvature is to some extent like the preceding curvature.

This process of following the preceding curvature is called sadrsha parińáma in the shástras. Sadrsha means “similar”. You will see there is hardly any difference between B and C; C is following B. But there is a gulf of difference between A and Z. Suppose A was an australopithecine of the Pliocene Age, and Z is a man of this Cenozoic Age. This change is going on in the realm of the vibrational principle. In our philosophy, Bhaeravii shakti is called the primordial principle, and Bhavánii shakti is called the vibrational principle. Now, here we are in the realm of the vibrational principle.

What is the role of the Cosmic Cognition? The Cosmic Cognition is beyond the scope of time, space and person, because these three fundamental relative factors are the creation of the Operative Principle, and the Operative Principle is sheltered by the Cognition. So the Cosmic Cognition is beyond the realm of the Operative Principle, and so beyond the realm of time, space and person. It is simply the witnessing factor. Whatever is being done in the arena of the Operational Principle is being witnessed by the Cognition. That is why the Cognition is called jiṋána svarúpa [“of the nature of knowledge”] in the shástras.

Now, what is human existence? This quinquelemental universe has been created in the extroversial phase within the realm of the vibrational principle. Wherever, in this quinquelemental universe, there is an adjustment of the five fundamental factors, there we find life. Life is a creation of proper balance or proper adjustment, proper equipoise, of the five fundamental factors. And when life is created, life, or the vital principle, the vital force, as the propelling energy, converts some portion of those quinquelemental factors into a subtler object. That subtler object is the ectoplasm.

The human mind is a creation of physical factors. Ectoplasm is a creation of physical factors. The human mind is a creation of the human body. The quinquelemental universe is a creation of the Cosmic Mind, of the Macrocosm, but the microcosm, the unit mind, is a creation of the quinquelemental factors. The human mind did not come directly from the Macrocosm; it came from matter. And matter is a creation of the Macrocosm. Do you follow?

Now, after the creation of the ectoplasmic structure in living beings, the introversial phase starts. In this introversial phase, we get ego, we get intellect, we get intuition. And the best intuitional faculty, the best creation of intuitional stamina, is the process of cogitation. The cogitative mind tries to express all its experiences, but it fails to express its experiences properly.

You came in contact with fire. You said, “Oof.” This “oof” does not represent properly the feeling that you experienced when you came in contact with fire, but you tried to express your tactual experience by uttering the word “oof”. Do you follow? When you feel pleasure, you try to express your sensory feeling by uttering the word “ah!” But the “ah!” cannot fathom the depth of your pleasure. Similarly, “oof” cannot fathom the depth of your predicament. But it is the human wont to try to express one’s sensory or psychic feelings. There lies the speciality of the microcosm. And there starts the intuitional practice of the microcosm; there starts sádhaná.

The Supreme Cognition, being beyond the arena of personal, temporal or spatial factors, does not come within the periphery of any acoustic expression. Even then, humans try to express It. The Supreme Cognition, Parama Puruśa, cannot be expressed, cannot have any acoustic expression. Even then, humans try to express It, just to satisfy themselves. Paramátmá kabhii ucchiśt́ nahiin hue haen. [“Paramátmá can never be brought within the scope of the mind”]. The Vedic rśi [sage] says regarding that Parama Puruśa, that Supreme Cognition:

Eko Devah sarvabhúteśu gúd́hah sarvavyápii sarvabhútántarátmá;

Karmádhyakśa sarvabhútádhivásah sákśiicet kevalo nirguńashca.(1)

[That Supreme Singular Entity lies hidden in the innermost recesses of all created beings. He pervades everything; He is the innermost self of all beings. He presides over all actions and is the final shelter of all beings. He alone is Cognition in the form of Witnessing Entity, beyond all guńas, or attributes.]

Eko Devah [“That Supreme Singular Entity”]. Eka means “one”.(2) When you say “one”, it is a particular psychic projection, is it not? When you say eka, it is a particular psychic projection, and when the word eka is used for a particular object, that object comes within the periphery of your psychic body. But He is beyond the scope of time, space and person. How can you use the word eka for Him? You cannot. Nor can you use the word aneka [“not one”, “many”] for Him, because aneka is another psychic projection. But even then the rśi says eka. Because when the mind becomes eka, one comes in contact with Him. Do you follow?

You know, in the human mind there are so many propensities. In the human [body] there are fifty main glands and sub-glands. Now the hormone created, secreted, by each and every gland or main sub-gland controls a particular propensity of the human mind. These hormones are called granthisudhá or granthirasa in Sanskrit. In the human mind there are fifty expressions, depending on the secretion of hormones from the fifty main glands and sub-glands. And you know, each and every propensity, when expressed, moves in a particular line with a particular wavelength. The wavelength of ghrńá [hatred] is quite different from that of lajjá [shame] or bhaya [fear].

Each and every propensity has got its peculiar wavelength, and wherever there is any vibrational expression there is sound and colour. So the fifty propensities are called fifty colours (“colour” is varńa in Sanskrit). So these are fifty varńas, and each and every propensity, each and every expression, has its sound also – acoustic expression also – so there are fifty sounds. Those fifty sounds, those fifty colours, are a, á, i, ii, u, uu, and because they have their peculiar colours, they are called varńamálá, “a collection of colours”.(3)

In the Tantric varńamálá, the first letter is a. A represents the propensity of creation. Whenever you are going to create something, a particular wave is radiated from your mind, is emanated from your mind, and that emanated wave has a particular colour and a particular sound. The sound of the faculty of creation is a-a-a-a-a. First creation, then other things. Hence, a is the first letter of the Tantric varńamálá. What is the first letter of the Gujarati varńamálá? A. Very good. Have you understood why a comes first and not á?

When these propensities are moving towards so many mundane and supramundane objects, your mind gets divided and subdivided due to your internal fissiparous tendencies. So what is your sádhaná? You are to withdraw those expressions, those fifty expressions, and bring them to a particular point, and guide that singular flow unto the Supreme Self. You can come in contact with Him only when these fifty expressions become one. Hence the rśi says, Eko Devah. Hence the word eka has been used, and not aneka. Do you follow? Very good.

You see, human cogitation tries to explain Him. But human language fails to express Him properly. It is just like mysticism. You know what mysticism is; mysticism is a never-ending endeavour to find a link between the finite and the infinite. It is a never-ending process. Similar is the case with these things.

Then the rśi says Deva. What is deva? The Supreme Cognition is the hub of this Cosmological order. In the case of an atom, there is a particular nucleus. That nucleus is the hub of that atom, in that smallest atomic system. Then again, in this ethereal system, the earth is the hub, the earth is the nave, and the moon is moving around the earth. It is the ethereal system. Then we come to a still bigger system – the solar system. Here the sun is the nave, and so many planets are moving around it. And then the biggest system, Brahma Cakra, the Cosmological order, the Cosmological system; there Parama Puruśa is the nucleus, the hub, the nave, and so many jiivas [unit beings] are moving around Him with their respective saḿskáras, their respective reactive momenta. Do you follow? Very good. The entire expressed universe, as I just said, is a mesh of vibrations of different wavelengths, and these vibrational expressions came out emanated from the Supreme Hub, Parama Puruśa. Each and every expression emanating from the Supreme Hub is certainly a divine expression, and each and every divine expression is called a deva. So these fifty letters are all devas. They are of divine expression, and that’s why they are called mátrka varńa, that is, “causal matrix”: colour serving as the causal matrix, the mátrka varńa (“mother of this universe”) – these letters are mothers of this universe.

Deva. He is the supreme Deva – Eko Devah. He is the Deva of all devas, He is the Father of all fathers. He is not pitá [father], He is Parama Pitá [Supreme Father]. Just like the moon. The moon is the mámá [maternal uncle] of everybody. Your mámá, your father’s mámá, your father’s father’s mámá; Chandamámá [Uncle Moon] is the mámá for all. He is your mámá and your maternal uncle’s mámá also. Because he is your maternal uncle’s mámá, he is not your maternal grandfather. He is also your maternal uncle. Do you follow?

So, Eko Devah – “He is the Supreme Deva.” That is, He is Mahádeva, the Deva of all devas, the multiple of all the multiplicities of the universe.

Sarvabhúteśu gúd́hah [“hidden in the innermost recesses of all created beings”]. Sarvabhúta: Bhúta means “created beings”. Bhúta means “past”, that is, “created”. And sarvabhúta. What is sarva? What is the meaning of sarva in the Gujarati language? “Everything”. Yes, yes. But why “everything”? You should know. Just now I have said that wherever there is an expression, there is a colour, there is sound. That colour may or may not be visible. That sound may or may not be audible. For very long or very small wavelengths it is not audible. For very long or very short wavelengths it is not visible. Only from a particular wavelength to a particular wavelength does it come within the scope of audibility or visibility. So sarva means “everything”, and sarvabhúta means “each and every created being”.

But why does the word sarva mean “everything”? In sarva there are three words, sa, ra and va. Sa means dantya sa [dental “s”]. Just now I said, for each and every entity there is a particular sound, a particular colour. Now the acoustic root, the sound, of the sentient principle, the first principle of creation, the first principle of the Operative Principle,(4) the first phase of the Operative Principle, is dantya sa. Dantya sa sattvaguń ká biija mantra haen [“Dantya sa is the biija mantra, the acoustic root, of sattvaguńa”]. So when the sprout of creation came out from one of the vertices of that Shivánii Shakti, the triangle of forces, that starting point, the vertex, was in close contact with Parama Puruśa. Hence it was sentient by nature. So everything comes out from that particular point, from that fundamental positivity of creation, from that fundamental positivity of the universe. So the starting point for each and every object is sa. The sentient principle is the starting point, the fundamental positivity.

Then the letter ra. Ya,(5) ra. Ra is the acoustic root of energy. When force functions within the scope of matter, that force is called energy. And the acoustic root of energy, that is, the sound wave, the sound of the wave, is ra. “Created by the sentient sa, maintained by the energy ra.” Everything is maintained by energy, the energy ra.

And the third letter is va. Va represents the wont of a particular object, the characteristic of a particular object. Each and every object in this universe has its own peculiar characteristics. Fire burns, water drenches. This drenching or this burning are the particular characteristics of those items. Now the acoustic root of wont, acoustic root of property, acoustic root of characteristic, is va. Ya, ra, la, va.

So “created by the sentient sa, maintained by the energy ra, and also having its own peculiar property va”: sa, ra, va. Now each and every object of this universe is controlled by these three letters, sa, ra and va. Hence Sa ra va sarva ucyate [“Sa, ra, and va are called sarva, everything”]. Because of the influence of these three letters, “everything” is sarva. Do you follow? Sarva means “everything”.

So sarvabhúteśu gúd́hah – “that Supreme Cognition lies covert in each and every created being.” Eko Devah – “Human cogitation is trying to express Him.”

Sarvavyápii sarvabhútántarátmá [“He pervades everything; He is the innermost self of all beings”]. Sarvavyápii: sarva you know; vyápii means “pervasive”. That Supreme Entity is not only a covert entity, not only lies covert within each and every entity, but is all-pervasive. Each and every entity has got its individual cognition. There may or may not be any psychic expression, there may or may not be any mental expression, but there is átman [soul] in each and every entity.

Now, whatever is being done or has been done or was done by your physical body is known to your mental body; in that case, your mental body is the knowing counterpart of your physical actions. And similarly, what is known by your mind is witnessed by your átman; in that case, where the mental function is to know, there the witnessing counterpart is the átman. To know is the faculty of the mind. To witness is the faculty of the átman. Clear? The mind knows, and the átman witnesses that the mind has known. The mind is knowing. Do you follow? Suppose your son has passed his MA. He has learnt much. But you know about it. Know what? That “my son has passed the MA examination”. This witnessing is the faculty of the átman, and knowing is the faculty of the mind.

And whatever is witnessed by your individual átman, individual cognition, is also witnessed by the Supreme Cognition. So when your átman is the individual átman or jiivátmá for you, then the Átman of Parama Puruśa is the Antarátman for you, inner Átman for you. Sometimes we use the word “inner voice”. The inner voice [is] Paramátman [the Supreme Soul], or the Antarátmá. (This Antarátmá is also called Pratyagátmá in Sanskrit. Pratiipa means opposite. Pratiipaḿ vipariitaḿ aiṋcati vijánáti iti pratyak [“That which takes a stance opposite to a thing and witnesses it is pratyak”].) So He is the Sarvabhútántarátmá.

That is why it is said that you have got two “I’s”. Not these [physical] eyes, “I”. One “I” is your small “I” – “I am going,” “I am doing,” “I am the owner.” This “I” is your small “I”. And another “I” is your big “I”. Paramátman is your big “I”. Smaller “I”, bigger “I”. You know, so many entities have so many “I”s and so many “my”s. But that bigger “I” is a singular entity. All these persons, that is, all the expressed entities of this entire universe, have got only one “I”, one big “I” and that big “I” is Paramátman. He is the “I” of all “I”s. You love your small “I” very much, and unknowingly you love that Paramátmá more than you do yourself. Clear? You have nourished an unknown love for Paramátman and a known love for the small “I”s. That love for Paramátman is unknown. And when one gets diikśá [initiation] and does sádhaná, that unknown love becomes known.

Karmádhyakśa sarvabhútádhivásah [“He presides over all actions and is the final shelter of all beings”]: Karmádhyakśa [“He presides over all actions”]. You do so many things, and you think that you have done them. “I have donated so much. I have done this. I have done that.” You say this. But wherefrom doth that energy come? It is not your individual energy. If you are not given food or water for a few days, what will happen? You will not have any energy. You cannot create any energy. Through food, physical energy is transmuted into your individual vital energy.

You do something with the help of your intellect. But wherefrom doth the intellect come? From Him. He is the perennial source of all energies – physical or intellectual or spiritual. You are not the owner of any energy or any force or any other mundane or supramundane object. You are simply to serve with His energy, with His intellect, with His spirit.

So karmádhyakśa. He is the lord of all karma, not you. You are simply a machine. You must not forget this fact, that you are simply a machine. You are not the machine-man. You should not have this sort of vanity. You should not say that you are the machine-man, that you have done this or you have done that. You should think that He has done His work, and He used this physical structure as His machine, as His medium. “I am fortunate because He used my structure as His machine. He used my structure as His medium.” So He is the karmádhyakśa. He is the adhyakśa of karma.

Sarvabhútádhivásah [“He is the final shelter of all beings”]. He is the adhivása of sarvabhúta. He is not only the Witnessing Entity, not only the karmádhyakśa, not only the Antarátmá. He is not only the All-Pervading Entity, Viśńu. (“All-Pervading Entity” in Sanskrit is Viśńu; viśńu means “all-pervasive”.) Viśńu Sarvabhútádhivásah – “He is the adhivása of sarvabhúta.”

26 September 1966 DMC, Surat

Footnotes

(1) Shvetáshvataropaniśad. –Trans.

(2) A question here, probably an aside to the audience, was inaudible on the tape. –Eds.

(3) Varńamálá, literally “a collection of colours”, has the derived meaning of “alphabet”. A, á, i, ii, u, uu are the first letters of the Sanskrit alphabet. –Eds.

(4) Another in this series of appositive phrases, here, was inaudible on the tape. –Eds.

(5) The author’s pronunciation here was i-a. Ya, ra, la, va are a sequence of letters in the Sanskrit alphabet known as semi-vowels. Ya, for instance, is between the vowel sound i-a and a consonant sound. –Eds.
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Subháśita Saḿgraha Part 24

The Grandeur of the Supreme Entity

Published in: 
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The Grandeur of the Supreme Entity

The subject of today’s discourse is “The Grandeur of the Supreme Entity.” Here the Supreme Entity means the Supreme Cognitive Principle. Really speaking, this Cognitive Principle is the Supreme Entity and not the Operative Principle, because this Cognitive Principle is a transcendental entity, and the Operative Principle, or the Creative Principle is His [principle] functioning within His jurisdiction.

Everything functions within Him, nothing can function without Him. This universe is the creation of the Operative Principle within the jurisdiction, within the campus, of the Transcendental Entity, the Cognitive Principle. And when this Operative Principle creates something concrete, that is, where under Her influence Consciousness is transmuted into abstract or abstract is metamorphosed into the quinquelemental world, then that Operative Principle or that stage of the Operative Principle is called the Creative Principle. In Sanskrit, this Creative Principle is called Máyá, and the collection of the functional attributes of this Creative Principle is nature.

[So] the Creative Principle and nature function within the scope of Consciousness. Prakrti functions, Shakti functions, on the chest of Shiva.(1) Here Shakti is an innate principle. She can dance, She can function, only when She is permitted to do so by that Consciousness, Paramashiva. So the Supreme [Entity] means Paramashiva, that Supreme Cognition.

The Cognitive Principle in His role as the witnessing entity is witnessing the entire universe, both Macrocosm and microcosm. The Macrocosm is the psychic counterpart of the Supreme Cognition, and the microcosm is the direct psychic counterpart of unit cognition and indirect psychic counterpart of the Supreme Cognition. This quinquelemental universe is, as I just said, a metamorphosed form, a transmuted form, of the Macrocosm. I said it is the result of Macropsychic conation. And the microcosm, the unit mind, the jiiva mind – the mind of Ram, Shyam, Jadu, Madhu – is not the direct creation of the Macrocosm, that is, it has not been created directly by the Cosmic Mind; it is the creation of the quinquelemental universe, it is the creation of matter. That is, matter is the creation of the Supreme Mind, matter is the creation of the Cosmic Mind, but the unit mind is the creation of matter.

When, as a result of internal clash and cohesion, the external force starts functioning within the scope of matter and gets its centre of activity within the scope of that material structure, we say that the external force has been converted into vitality, into vital force. We get life in that matter. And when, due to further internal clash and cohesion, matter gets powdered down, that powdered-down matter is called mind. It is the basic form of mind, the undeveloped, underdeveloped, mind of protozoa. When, as a result of further clash and cohesion, we get metazoic structures, we get further-complicated minds. And so finally in this world of ours we get the human structure, and because of its physical complexities and complications, the mind also becomes complex and complicated. We have got, for the proper expression of the complex mind, several types of hormones in the physical bodies of human beings, produced from different glands and sub-glands; and those glands and sub-glands, those hormones, control each and every propensity of the human mind. And that is why in the realm of intuitional practice, when an intuitional aspirant wants to control his or her mind or any of his or her propensities, he or she should control the concerned gland or sub-gland. And this is what our sádhaná, our intuitional practice, is. It is a science.

Now, the entire quinquelemental world is governed by the functional faculty of the Operative Principle which is known as nature. Hence it cannot remain outside, cannot go beyond the campus of, the Transcendental Entity. And when the unit mind, the microcosm, ideates on the Supreme Mind, it is transformed into the Supreme Mind. And when that aspirant develops implicit faith in and love for the Supreme Father, what happens? His or her mind gets suspended. One surrenders oneself at the altar of the grandeur of the Supreme, and becomes one with the Supreme Cognition. The aspirant’s feeling of oneness with the Supreme Cognition is called nirvikalpa samádhi in Sanskrit. And the aspirant’s oneness with the Macrocosm is called savikalpa samádhi in Sanskrit.

A person may be intellectually developed, but even then one’s microcosm functions within the physical structure with a certain point in the brain as its nucleus. And for the proper functioning of the microcosm, one is to operate different nerve cells and also, indirectly, different nerve fibres. So one has to function under certain limitations. And that is why one is called a “microcosm”.

These microcosms create their own worlds. In your mind you can create many things, but those things are purely psychic for you and have got no value for others. In your mind you have created an elephant. That elephant may be witnessed only by you, and nobody else will witness it, so it is purely yours. Nobody else has got anything to do with it. But because everything remains within the scope of the Macrocosm, whatever He thinks becomes something physical for all. The physical elephant that you see externally is an internal creation of the Macrocosm. He is thinking of the elephant in His mind, and for you it is a reality. And when you create an elephant within your mind, and you create a man within your mind, for that man of your mind, that elephant of your mind is a reality.

Now, the Macrocosm can create anything according to His desire or according to His [psychic] conation, but the microcosm has to work functioning under certain limitations. By nature, this microcosm is multi-purposive in motive but unilateral in action. And the Macrocosm is uni-purposive in motive but multilateral in function, in action.

The microcosm is multi-purposive in motive. You want to become rich; you want to become a learned man; you want to become a good doctor; you want to render social service. You want to do so many things, you have so many longings. You cherish so many longings in your heart, but while functioning you can do only one thing at a time, only one work at a time. But the Macrocosm is uni-purposive in motive. His only motive is to help His progeny in their all-round development, in their all-round progress. That is the only purpose. So He is uni-purposive in motive, but multi[lateral] in activity.

He is doing so many things for you, for all, for the entire universe, for each and every entity. You are witnessing only your own mental faculty, your own mental [thoughts], but He witnesses everything: His Macrocosmic existence as well as the microcosmic existence of so many jiivas. In the collective Macrocosmic Entity His witnessing faculty is called prota yoga, and His relationship with each and every unit is called ota yoga.

Ota and prota. He has got a direct relationship with each and every entity and He has got a collective relationship with this collective world. That is why it has been said that He is multilateral in action. And that’s why in the “Puruśasúktam” of the Rgveda it has been said:

Sahasrashiirśá Puruśah sahasrákśah sahasrapát;

Sa bhúmiḿ vishvato vrtvá’tyatiśt́haddasháuṋgulam.

*   *   *

Puruśa evedaḿ sarvaḿ yadbhútaḿ yacca bhavyam;

Utámrtatvasyesháno yadannenátirohati.(2)

[Sahasrashiirśá.] The microcosm functions with the help of only one brain. And the capacity of the brain is not more than the capacity of the [cranium]. But “He functions with the help of innumerable brains,” because all the brains are His creations, and the potentiality of so many brains lies covert within this vast Macrocosm. That’s why one cannot challenge the authority of the Macrocosm.

Sahasrákśa. Whatever you see, you see with the help of your two eyes with limited sight. Your witnessing of the world depends on several factors: your eyesight, your ocular stamina, your optical strength, and so many things. But He, being omnipresent, being the Transcendental Entity, witnesses everything without the help of any physical organ. So it has been said He is sahasrákśa – “He has got so many eyes.”

Sahasrapát. Whenever you have to go to some place, you go with the help of your two feet. But “He has got innumerable legs,” because He is omnipresent. One foot is here, another is in Bangalore and another in Delhi and another in New York. For Him there is no spatial factor. That’s why He is sahasrapát.

Sa bhúmiḿ vishvato vrtvá’tyatiśt́haddasháḿgulam – “He is the all-pervading Entity,” not only within the scope of this quinquelemental world, not only within the scope of the abstract, but above that. Above that He is His original seity.

Atyatiśt́haddasháḿgulam. I have already said in Dharma Mahácakra that in the human body the controlling point of the microcosm is the pituitary gland, which is controlled by this trikut́i [and in turn controls] directly the conscious, indirectly the subconscious, and second-indirectly the unconscious. But He is witnessing not only your physical or abstract expressions; above that, your controlling hub is also being witnessed by Him. So not only is He all-pervasive in the realm of physicality and mentality, but your unit cognition is also being controlled and witnessed by Him. Atyatiśt́haddasháḿgulam – “He is ten fingers above” the realm of the pituitary gland, that is, the pineal gland. Four… four… two.(3) Yes, this is the controlling point of the pineal gland – atyatiśt́haddasháḿgulam – above the realm of abstract and physicality, “He is ten fingers above” the controlling point of the mind.

Puruśa evedaḿ sarvaḿ yad bhútaḿ yacca bhavyam. This Supreme Entity, this Supreme Puruśa – Puruśa means Pure shete yah sah puruśah – “He who resides within this dehapura, within this physical structure, is Puruśa.” Because of the fact that the three fundamental relative factors – the spatial factor, the temporal factor and the personal factor – are all created within His campus, whatever was done by these three factors, whatever is being done by these three factors, and whatever will be done by these three factors, is known to Him. Here in this shloka [couplet], in this rk [verse], it has been said, Puruśa evedaḿ sarvaḿ yad bhútaḿ yacca bhavyam – “Puruśa knows whatever was done in the past and Puruśa [knows] whatever will be done in the future.”

But you may say, “Then Puruśa does not know the present? He knows the past and He knows the future, but nothing has been said regarding the present – the present tense.” But you know, philosophically and psychologically, there is no such thing as the present tense. There is past and there is future. Whatever I say, when I am saying it, it is future for you. And when you hear it, that is, when the air carries this sound, when you are actually hearing it, it is past for me. My saying it and your hearing it are not done simultaneously, there is a gap. Do you follow? So that is why the shloka says, “whatever was done, and whatever will be done.”

Now for us, for microcosms, that portion of the past and that portion of the future which can be easily correlated by the microcosm is called “the present”. So philosophically and psychologically, there is nothing present. There is past, there is future. And that’s why in this shloka it has been said that Parama Puruśa knows the past, He knows the future. Yad bhútaḿ yacca bhavyam – “what has happened, what will happen.”

Utámrtatvasyesháno yadannenátirohati – “He is the Lord of the nadir point of creation, He is the Lord of the zenith point of creation.” A person may think that he or she is a debased person, a depraved person, that he or she is an animal in human structure. One may think like this. But one must remember that animals are also the progeny of the Supreme Father, the children of the Supreme Father. The Father cannot hate His animal son. So He is the Lord, He is the Father, of the zenith point as well as of the nadir point.

You know, in Tantra, when a person starts sádhaná, in that phase he or she is no better than an animal. The structure is that of a human, but internally one is just like an animal. So when that “animal” starts sádhaná, he or she requests the Lord, “O Lord, I may be an animal, I may be a brute, I may be a pashu [animal], but Thou art my Lord. I am pashu, Thou art Pashupati [the Lord of Animals].”

[Now in this march of life – and particularly in human life – there are three kinds of expression. Those three expressions or factors are jiṋána (knowledge), karma (action) and bhakti (devotion). Bhakti is the supreme one. And how to acquire bhakti, how to get bhakti? The simple formula is, karma minus jiṋána is equal to bhakti. Suppose there is a Mr. X. Mr. X has no jiṋána, he is illiterate; but he has rendered five hundred degrees of service, selfless service, to society. So in his stock of karma there is five hundred; and jiṋána is zero, nil; five hundred degrees minus zero is equal to five hundred – he acquires](4) five hundred degrees of devotion. And that is why we find that in the case of less-educated people, bhakti, devotion, is developed very quickly. The so-called intellectuals suffer from the ailment of their intellectuality. They suffer from a sort of mental ailment, mental disease. They think, “I know this, I know that. I know this, I know that;” but they know nothing. Once I said that if a man thinks he is a master of geography, and if I ask him, “O gentleman, can you say how many bricks there are in the town of Bangalore?” he will not be able to give a satisfactory reply; but this question comes within the scope of geography.

Suppose a man is an MA in twenty subjects, and his stock of jiṋánam is four hundred degrees, but he has rendered five hundred degrees of selfless social service to society. In that case, his balance of bhakti will be: five hundred minus four hundred is equal to one hundred. So in this case, jiṋánam is nothing but a liability. And if he wants to acquire five hundred degrees of bhakti just like that illiterate fellow, what will he have to do? He will have to render nine hundred degrees of social service: nine hundred minus four hundred is equal to five hundred. So for the jiṋániis I will not discourage jiṋánam – although I am not a jiṋánii, I will not discourage jiṋánam – but I will ask the jiṋániis to render more selfless service to the society.

Now, bhakti means withdrawing the mind from crude objectivities. The psychological principle for attaining salvation is also that – that is, withdrawing the mind and guiding it unto the Supreme Self. So fundamentally there is no difference.

Now you know, in the case of bhakti, there are so many types, so many varieties. There are so-called bhaktis and there are actual bhaktis. Within so-called bhakti there are three varieties: static bhakti, mutative bhakti and sentient bhakti (sentient devotion).

What is static devotion? One says, “O Lord, O Náráyańa, Mr. X is my enemy, please kill him.” Is this bhakti? I say it will not be possible for a person to get Náráyańa through this type of bhakti. Why? One’s longing was for the killing of Mr. X and not for Náráyańa. So Náráyańa may or may not grant one’s request, may or may not kill Mr. X, but because one’s desire was not to get Náráyańa, it is sure that one will not get Náráyańa.

The second type of bhakti is mutative devotion. The devotee with mutative devotion does not say, “O God, O Náráyańa, kill him,” but says, “O Náráyańa, I am your devotee. I would like to come out successful in this MA examination,” or “My daughter has attained marriageable age, please arrange a groom for her.” This type of bhakti, this type of devotion, is called mutative devotion. But here also the longing was not for Náráyańa, not for God, but to get something physical. So something physical may or may not be granted by Náráyańa, but it is sure that as one did not want to get Náráyańa, one will not get Him.

And the third type is sentient bhakti. What do people with sentient bhakti say? “O God, now I have become old. I cannot digest poláo kálya [a rice delicacy]. What is the necessity of this type of life? Please either cure my disease or take me.” This type of bhakti develops in old age after retirement. And sometimes people say, “O God, give me mukti [liberation], give me mokśa [non-qualified liberation, salvation]. Give me mukti, give me mokśa.” That is, the desire is for mukti and mokśa and not for Náráyańa. In that case also, one may or may not get mukti or mokśa – that is to be decided by Náráyańa – but it is sure that one will not get Náráyańa. These are all so-called bhakti, these are not at all bhakti, not at all devotion. This is selfish prayer, nothing but selfish prayer.

Now as you know, [actual] bhakti is of two kinds. One is, “O Náráyańa, I love You. I don’t want anything from You. I want You. I love You because by loving You I get pleasure. That’s why I love You. I don’t want anything from You.” This bhakti is called rágánugá bhakti, non-qualified bhakti.

When a spiritual aspirant develops rágánugá bhakti, in the first stage he or she feels that his or her Supreme Father, the Supreme Entity, is always with him or her. One feels His existence everywhere, within and without, within the mind and also in the physical world. One feels that whatever one does, whatever one is thinking, is being witnessed by the Supreme Self; that one is being witnessed by the Supreme Father. He or she cannot do anything secretly. When this type of feeling develops in the mind of a spiritual aspirant, we say he or she has attained sálokya samádhi. One feels that one’s every action is being witnessed by the Supreme Entity. Sálokya.

After that, by dint of one’s sádhaná, one feels that gradually one is moving nearer the Supreme Nave, the Supreme Hub, of the entire Cosmological world. One is moving nearer; the proximity is increasing. This type of dynamic experience is called sámiipya samádhi.

Again, as a result of further sádhaná, what happens? One feels that one is in close touch with Him. In pleasure, in predicament, one always feels that one is in close touch with Him. You see, when you are being punished by Him, do you not feel His existence? Do you not feel His touch? You feel His touch. So this is called sáyujya samádhi. In both pleasure and predicament you feel you are in touch with Him.

And the next stage of this rágánugá samádhi (here rágánugá samádhi, rágánugá bhakti, means, “O God, O Náráyańa, I don’t want anything from You; I love You because by loving You I get pleasure”) is sárúpya. In sárúpya one feels, “There is hardly any difference between myself and my Lord.” The poet Vidyapati of Mithila said: Mádhava Mádhava anukhana sumari Sundarii Mádhava bhelii [“Rádhá while constantly remembering Mádhava became Mádhava Himself”]. Here, Sundarii means Rádhá. She always ideates on Mádhava. What is the meaning of Mádhava? Má means “the Operative Principle”, and dhava means “husband, controller”. The Operative Principle is Paramá Prakrti, and Her dhava, husband, is Parama Puruśa. So “Mádhava” means the husband of Prakrti, that is, Parama Puruśa. So Rádhá always ideates on Mádhava, and what is the result? Finally Rádhá feels that she has become Mádhava. This is what is called sárúpya samádhi. And this is the last stage of rágánugá bhakti.

And what happens after rágánugá bhakti? The final stage of bhakti develops in a spiritual aspirant. And what is that bhakti? What is that devotion? It is rágátmiká bhakti. “O God, O Náráyańa, O Krśńa, I love You. Why do I love You? Not for my own pleasure. I love You because I want to give You pleasure. I want my love to give You pleasure. That’s why I love You.” This is rágátmiká bhakti.

What is the result of this rágátmiká bhakti, this supreme bhakti? The first stage is sárśt́hi and the last stage kaevalya. When the sádhaka starts this type of bhakti, he or she enjoys sárśt́hi samádhi. The sádhaka and his or her Lord are the same, but there is a little touch of duality. And in the final stage, kaevalya, there is only one entity: you may call it Krśńa or you may call it sádhaka. It is the stage of supreme pleasure. Whenever a person gets a little touch, a little wee bit, of pleasure, he or she becomes unbalanced. One finds it very difficult to maintain one’s mental equipoise. And when a sádhaka enjoys that supreme pleasure from that supreme ocean of divine nectar, he or she forgets himself or herself. This stage of supreme forgetfulness, this stage of forgetting all the pleasures and predicaments of the little microcosm, is the stage of kaevalya. It is the result of the supreme bhakti. So whenever bhakti is developed in the mind of a sádhaka, that sádhaka, that devotee, may or may not have any longing for salvation, but it is sure that he or she is to enjoy that salvation, that supreme beatitude.

You are all sádhakas. You should remember that you are to develop bhakti. And how to develop bhakti? Karma minus jiṋána is equal to bhakti. And after developing bhakti, you may or may not have any desire to get salvation, but it is sure that you are to enjoy that supreme bliss, you are to enjoy that salvation.

Kalyáńamastu [May you be blessed].

15 November 1966 DMC, Bangalore

Footnotes

(1) This alludes to imagery in which a personified Shakti dances on the chest of a supine Shiva. –Eds.

(2) Rgveda Puruśasúktam. –Eds.

(3) The author is measuring out the distance (ten finger-widths) between the trikut́i, located at the mid-point between the eyebrows, which is the controlling point of the ájiṋá cakra (and hence of the pituitary gland and the mind), and the sahasrára cakra, located at the crown of the head, which is the controlling point of the pineal gland. –Eds.

(4) There was a gap in the taped discourse at this point. The gap has been filled by slightly adapting a passage which the author used in a similar context in “Rádhiká Shakti”, Ánanda Vacanámrtam Part 23, 1994. –Eds.
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Subháśita Saḿgraha Part 24

Chapter 6
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Mysticism and Spirituality

Those who have established themselves in their spiritual being through the practice of spiritual cult are the real human beings. Others, who do not move on the subtler and sublime path of spirituality, and behave like animals, are humans only in name. Human beings alone have the privilege to do sádhaná. Animals, because of their intellectual deficiencies, are unable to adhere to the spiritual cult.

Animals are guided by instincts. They do not know the why and the how of things. Human beings, on the other hand, are led by the mind.

Animals cannot go beyond their instincts. In case of [great] intellectual clash, however, the animal mind, like the human, gets subtilized. This is generally found to occur with those animals who remain in contact with humans. But the development that is discernible in this case is not spiritual, it is simply intellectual. Dogs and monkeys who are trained, for instance, can be made a bit [more intelligent] than other ones.

Human beings, on the other hand, have the capacity to develop even in the spiritual realm. Those who do not pay heed to this special gift are animals, nay, even worse than animals. Animals are unable to make efforts for their spiritual development, whereas humans do have this ability. You cannot call a beggar a miser, for the beggar has no money to donate. If a moneyed person, on the other hand, hesitates to donate, that person is presumably a miser.

The human is sometimes described as a rational animal. Such a view does not seem consistent. A human cannot be an animal. In the Cosmological order, at one particular stage of development a unit is called an animal; at another particular point it is inanimate; and at another particular point it is a plant. Therefore, it does not behove to call a human a rational animal, for in that case the human can also be called a rational stone. When in the process of psycho-physical development the physical structure becomes complicated, and the psychic structure also develops to the extent that it starts controlling the physical body, you call that particular phase human.

In the creation of the universe, the consciousness that is existing as the nucleus of the triangular Basic Principle is the Supreme Father, the Basic Cognition. The avidyá shakti that is working with the Basic Cognition as the Operative Principle, but is not yet manifested, is called the Basic Principle. There is no expression in the Basic Principle, neither physical nor psychic. She is active but there is no effect of operative nature. The expression does not occur so long as there is proper equilibrium between the Basic Principle and the Basic Cognition. When they lose their balance, a theoretical expression takes place as a sequel. In this stage it is called the Primordial Principle. The Primordial Principle is something theoretically manifest. It does not fall within the periphery of experience, due to the equilibrium of Shiva and Shakti [Basic Cognition and Basic Principle], but it is theoretically well established.

It does not seem proper to attribute… to such a state, yet the situation is akin to…(1) There is actional vibration in the Basic Principle, but due to the absence of any measuring psychic entity it cannot be said to be temporal, though it is related to the time factor. There does not exist any second entity brought about due to curvatures in the Primordial Principle. That is why we do not find another, time-measuring, factor there. This curve is its special characteristic.

In the third phase of manifestation, due to internal clash and cohesion, curvatures come into existence. The difference between the vibrational principle and the Witnessing Counterpart becomes explicit. The vibrational principle is called in Sanskrit Bhavánii shakti. The temporal factor is established in the development of kála. What is kála, or time? Time is nothing but the psychic measurement of the relative motivity.

Sádhaná

If the vibrational expression is towards the crude, the unit will face retardation. The final, or culminating, point of retardation [contains within it] the history of the full expression. In the crudest point of the human mind, therefore, lies the history of its innumerable lives. Even a timorous stroke will rip open the burden a person is carrying and make one able to see oneself. The development [upwards] from the nadir of Supreme Cognition is progress. So long as the fundamental negativity does not receive a stroke, there does not occur any progress, any development. A seed sprouts forth if struck by light, water, and soil. Similarly, when the fundamental negativity of a unit – that is, the kulakuńd́alinii – receives the stroke of the mantra, it awakens. But so long as the desire to move towards Paramátmá is not aroused, this phenomenon does not take place.

This does not happen with an animal because of its intellectual deficiency. Matter, due to external and internal clash, is converted into ectoplasm – the crude stuff is metamorphosed into cittáńu [“mind-atoms”, ectoplasmic particles]. The intensity of this clash and cohesion depends upon the intensity of internal and external clashes. [After] the animal mind, the mind that succeeds due to immense physical and intellectual or even intuitional clashes is the human mind, and the body that is associated with it is the human body. Sádhaná, the spiritual cult, is a progress from the crudeness of matter to the subtlest entity, that is, a march, a movement, from the last point of the vibrational principle to the nucleus of the Basic Principle, the controlling point of the fundamental triangle of forces. Sádhaná is, therefore, a march to the place from where one has come.

Those who want to make themselves the attraction or the ideal of the world add a Shrii before their names. The term connotes the charming entity, Máyá, Prakrti. Supreme Cognition is the shelter of Shrii, and that is why He is also called Shriinivása in Sanskrit. The movement towards the entity that has sheltered the universe is sádhaná.

Since humans [are] weak, they need the aid of some other entity for this movement. From where will they get the stamina, the strength, for this movement? Assuredly it can be had only from the Entity that is the source of this stamina, this strength. Whatever stamina, physical, mental, or spiritual, exists within you, is not your creation. Can you create anything? No, you cannot. You convert the external energy derived from food, light, water and soil into vital energy. You cannot create any energy, you can simply convert it into other forms. You convert sound energy, magnetic energy, etc., into vital energy. You then reconvert that vital energy into other forms of energy. While working, you convert your vital energy into mechanical energy. While speaking, you convert your vital energy into sound energy. The moment this vital energy is gone, the living unit turns into a corpse. You derive your vital energy from the external world, a gift of Parama Puruśa. Similarly, the strength to move towards the Supreme Father can also be obtained from Him. But the tragedy is that you do not ask for spiritual force from Him. Your sole concentration is on earning name, fame, money, promotion, prestige, and other such worldly gains. You remain so busy with your worldly desires that you hardly manage to get any time in your daily life to ask for spiritual strength.

In ancient times, when the desire to move on the path of spirituality was aroused, human beings felt the need of a guide to show the path. It is this desire that is manifested in the Vedas. When the desire to move on the path is aroused, He is compelled to come as a guide to the seeker. He cannot just ignore the seeker. Ask the way and you will get it.

But it is not enough to get the way, for one also needs to walk on that way, on that path. The strength to move forward lies within you – the only impediment being the encumbrance of sins that is on your head due to your past actions. Remove that burden, be light, and march on. Bhagaván [Lord] Buddha said the same thing when he asked his disciples to jettison the burden that is in the boat. Desire is, therefore, not enough. One needs to perform some tangible action. That action is called intuitional practice – spiritual cult. This cult is also called Tantra. It is not enough to read books, scriptures – one will have to be practical, will have to do something in practical life. You need to move from the fundamental negativity to the fundamental positivity. Thus, through sádhaná, a person makes himself or herself light and at the same time gets the attraction of Him. Furthermore, one needs to surrender oneself completely. Until and unless there is cent percent surrender, it is naive to think in terms of accomplishing the task.

Surrender

The story goes [in the Mahábhárata] that so long as Draopadi kept even a grain of dependence on her own strength, she remained constantly under the threat of being exposed before the congregation. The moment she found herself completely helpless and reposed all faith in the Lord, Náráyańa, she got the divine help. So one who feels this attraction and surrenders oneself completely to Him is bound to get His help. One, on the other hand, who keeps even one paisa with oneself, fails to get that help.

A natural question comes up here. Since human life is evolved through animal stages, the impression of the animal life is bound to work within the framework of human psychology. In this situation, it is not unlikely for human beings to commit mistakes, to commit sin. How is it possible to move forward with this encumbrance acquired during the animal stages?

The answer has been provided by the Lord Himself. If even the most degraded person remembers Him single-mindedly, He will relieve that person from his burden of sin.

There is, however, a difference between the English term “sin” and the Sanskrit word pápa. In “sin” there are involved religious, doctrinal and biblical connotations. The Sanskrit term pápa is more explicit. Paropakárah puńyáya pápáya parapiid́anam – “Those actions that help to develop the physical, intellectual, and spiritual strata of human beings are puńya, and those that obstruct this are pápa.” The biggest pápii is called durácárii in Sanskrit, and one whom even the durácáriis call pápii is a sudurácára.

There is a common term in Sanskrit, pátaka [sin]. There are two forms of pátaka, pápa and pratyaváya. Going against the don’ts is pápa; pratyaváya means not to do what one should do. In Sanskrit dos are called vidhi and don’ts niśedh. The whole social structure revolves around vidhi and niśedh.

Those who shirk duties and responsibilities do commit a great harm to society. It is this lack of dutifulness in our country [India] today that has caused great retardation in different spheres of life. It has also caused spiritual degeneration. One should perform good actions regularly, should do sádhaná properly – these are the dos which everyone is expected to perform. Those who do not pay heed to these responsibilities do indulge in pratyaváya. Pátaka is the collective name of pápa and pratyaváya.

Pátakas are of three kinds. First, the ordinary kind. These are undesirable acts after which the person [may repent]. For instance, someone takes the money of others. That person’s act will be called pátaka, for he or she can pay back the money and repent of the act.

There is no atonement, however, for atipátaka. If, for example, one chops off the [arms] of an innocent person, one cannot pay those limbs back in the same capacity. According to the shástras [scriptures], persons indulging in these atipátaka acts can make atonement only if they renounce their worldly life and fully offer themselves to the cause of humanity in the service of mankind.

The third kind of pátaka is mahápátaka. There is no penance that will atone for mahápátaka, either.

Furthermore, the result of mahápátaka is of recurring nature. If a businessman, for instance, discovers a new method of adulteration, he commits mahápátaka. Mixing papaya seeds with the black pepper is bound to deceive purchasers. The discoverer of this new method shows the world a new path in the sphere of adulteration. The effect of this act is bound to be of recurring nature. The atonement for mahápátaka is like atipátaka, that is, this person also should renounce his or her worldly life and should offer himself or herself in the service of mankind. There is, however, a difference. Since this person’s act is more serious, this person will have to invent something that will have a recurring good effect on society. The invention of penicillin would be a case in point. There is no other way out for the mahápátakii.

There is an interesting story about this. When the defeat of Ravana became almost certain, he sat in prayer, imploring Lord Shiva to save him from the oncoming disaster. But Lord Shiva remained quiescent and did not pay heed to his prayers. Párvatii was also there. What happens is that the heart of the mother is more soft than that of the father. Seeing the miserable condition of Ravana, a devout of Lord Shiva, she started pleading with Lord Shiva on his behalf. The latter, however, refused to listen to even Párvatii’s implorings. He had to see to his duties and not to hear Párvatii’s lecture. When Párvatii finally pressured Him very much, Lord Shiva revealed the situation. He said that Ravana was a great pápii, so He could not do anything for him. Párvatii continued in her obstinacy. Pleading on behalf of Ravana, she said that at most he might be an atipátakii. The Lord thereupon said that he was a mahápátakii. Though it would have been atipátaka to kidnap a lady, Ravana’s act was mahápátaka, for he carried out his act in the garb of a sádhu. If he had done it as Ravana, he would have been an atipátakii. His act would not have had a lasting effect. But since thenceforward no housewife would believe a sádhu, the effect of his act was of recurring nature.

There is, however, a way out even for the mahápátakii. If the mahápátakii dwells on the Lord in his or her thought single-mindedly, and offers himself in the service of humanity, he or she will also be able to lead a respectable life, he or she will also get liberation.

Parama Puruśa, the Father of all fathers, the multiple of all multiplicities, the nucleus of all nuclei, knows everything. He is omniscient. He knows sarva – the Cosmic Father knows everything. He is omniscient, prescient and post-scient. The earth is [created] in Him. What has happened in the past comes within the vibrational principle. What is going to happen in the future also comes within the vibrational principle. (The present has no independent existence. It is nothing but an adjustment between the past and the future. That is why the present varies in accordance with personal differences.) The omniscient Puruśa, Pratyagátma, is the Lord of both heaven and hell. He is the Father of both developed sádhakas and of sudurácáras or mahápátakiis. There is, therefore, no question of His hating the sudurácáras and loving the good sádhakas. All are one to Him. He cannot ostracize the former and embrace the latter. There is no place outside Him where He can throw off the sudurácáras. He cannot disown them either, for in that case He would not remain Patitpavan [Saviour of the Degraded].

It is, therefore, naive to lose heart. Even if one is a sudurácára, he or she should not get discouraged. He or she should, on the contrary, do sádhaná and undergo the prescribed penance. There is no reason to fear. This world is not for cowards. Only the brave can enjoy the world. If love for Him is awakened, there is no reason to fear.

Your Longing Should Be Non-Attributional

Your longing for Him, however, should not be attributional. On the contrary, it should be non-attributional. Your attraction to the Supreme is called devotion [bhakti], whereas attraction to any finite objectivity is called ásakti. Attraction to friends is ásakti, attraction to God is bhakti. In the case of ásakti the object is limited, in the case of bhakti it is unlimited.

Mysticism is a never-ending endeavour to find a link between finite and infinite. It is the first phase of non-attributional devotion. Attributional devotion is no devotion.

There are two types of non-attributional devotion. The first is psycho-spiritual devotion, whereas the second is pure spiritual devotion. The reactive momenta remain mixed into this type of psycho-spiritual devotion of internal projection of the subliminal human mind, and these reactive momenta of the subliminal human mind disturb mental equipoise. As a result, the mind eventually comes back again to the lower status. A person rises during the period of sádhaná and comes back to the original stage when in normal life. Here, love for God does not become of permanent nature. (While quarrelling unnecessarily, one does not remember the untoward nature of one’s act. Later on one repents. But when the remembrance of the nature of the act becomes of permanent nature, it is called dhruvásmrti.(2)) In the non-attributional devotion of pure spiritual type, the reactive momenta cannot function within the scope of the subliminal stratum.

Even where the sádhaka does not long for name, fame and wealth but worships Him in order to experience inexplicable bliss, the devotion is attributional – it is attributional psycho-spiritual devotion.(3)

But where the devotee worships Him only in order to please Him, there the devotion is of purely spiritual nature. Here there does not exist the feeling of duality. Such a devotee is called a gopii [or gopa]. The term connotes one who worships God only to please Him – Gopáyate yah sah gopah.

One who has made it a mission to attain Paramátmá will assuredly attain Him. You are sádhakas, and you should always remember this. Your love for God, your devotion for God, should be of non-attributional, or spiritual, nature.

20 October 1967 DMC, Meerut

Footnotes

(1) The ellipses, indicating missing words, occurred in the original magazine publication of this discourse. The missing words may have expressed that at this stage of manifestation it does not seem proper to attribute a practical differentiation to the relationship between Shiva and Shakti. In Idea and Ideology (1959), the author has described the difference between Shiva and Shakti at this stage as “tending from the theoretical to the practical aspect”. –Eds.

(2) And when love for God becomes of permanent nature, it is also called dhruvásmrti. –Eds.

(3) Though the author has above called it the first type of non-attributional devotion, it is attributional in that the selfish desire for bliss is still contained within it. –Eds.
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The Bábá’s Grace chapter “Longing for the Great” is an abridged version of this discourse.

Words in double square brackets [[   ]] are corrections that did not appear in the printed version.

Longing for the Great

Each and every living being has got the longing for the Great. Each and every human being wants to do something noble, something lasting. But the life of each and every person is not crowned with success, because the thing that a person requires most is proper guidance.

There was a yogi-king in ancient India about thirty-five hundred years ago, and his guide was Lord Krśńa. Krśńa was a great yogi. The name of that yogi-king was Yudhisthira. Yudhi means “in war, in battle”, and śt́hira means “unaffected, unassailed” – “balanced”. One who can maintain one’s mental balance even in wartime is “Yudhisthira”.

Now, he was a yogi; “yogi” means a practical person. A yogi has got little to do with theory. A yogi is not a theoretician, a yogi is a practical person.

He was asked a question, and that question was, “What is the proper path, proper way?” And the answer of King Yudhisthira was – let me repeat it in Sanskrit –

Shrutayo vibhinnáh smrtayo vibhinnáh naekamuniryasya mataḿ na bhinnam;

Dharmasya tattvaḿ nihitaḿ guháyáḿ mahájano yena gatah sa pantháh.

[The scriptures differ, the social codes differ; each sage has a different opinion. The essence of dharma lies deep in the mind; the realized one follows the true path.]

He replied that one is to follow the practical person and not the theoretician. The theory may or may not be a success in the field of application. It may be good in books, it may be good in theory, it may be good in contemplation, but it may or may not be useful in practical life. So a yogi, a spiritual aspirant, has to follow the practical person. That is, a yogi is to follow a maháyogii [great yogi].

Shrutayo vibhinnáh. Now, there are so many scriptures in the world, but these scriptures vary from one another. Now, the supporters of those scriptures, the supporters of each and every scripture, say, “Ours is the message of God. It cannot be challenged.” By saying this, that is, that it cannot be challenged, they try to block the intellectual progress of human society. [By saying] that one should not think beyond this [they] want to do – what? They try to block, to seal, the intellectual progress of human society. They are enemies of human progress, they are enemies of human civilization. Had there been no intellectual progress, then even in this second half of the twentieth century, we would have been in the stone age. So there must be intellectual progress, and no power, no theory, should try to block this progress.

But scriptures vary from one another. And the supporters of each and every scripture say, “Ours is the message of God, it is the supreme word.” Then if all the scriptures are messages of the same Supreme Being, why do they vary from one another? The Supreme Being is one, and if all the scriptures are messages of that single Supreme Being, then there should not be any variation amongst themselves. This shows that those scriptures are not the messages of that Supreme Being.

But what is a common person to do? Whom to follow? In a particular scripture it will say that during meditation a person, a sádhaka, should be facing east. Another scripture will say no, a sádhaka should be facing west. Now how to adjust? Then if a sádhaka wants to make an adjustment, he or she either has to face north or south – an adjustment between east and west! Either north or south. A very difficult job, a knotty problem, a very knotty problem!

Now, those spiritual scriptures – not spiritual, those scriptures – vary from one another. What is a common person to do? Smrtayo vibhinnáh. In Sanskrit smrti means “social code”. “The scriptural codes vary;” the social codes also vary. In ancient times there were so many social systems, and now there are so many social systems in different portions of the world, and amongst different races of the world, and amongst different races of a particular country. In the same country there are so many social codes and social usages. Whom to follow? Which one is absolute? Which one is perfect? What is a common person to do? A very knotty problem. What to do and what not to do?

Naekamuniryasya mataḿ na bhinnam. And intellectuals, you see, “always quarrel amongst themselves.” Non-intellectual people may have love and affection amongst themselves, but intellectuals, you know, learned people, always quarrel amongst themselves. And they think if a particular intellectual supports the view of another intellectual – well, it is rather an insultation to support others! One should create a particular school of thought of one’s own – one should not support others. So intellectuals always quarrel amongst themselves.

The common person is to follow – whom? Intellectual A says Mr. B, another intellectual, knows nothing. And Mr. B says that Mr. C knows nothing. What is a common person to do, and whom to follow? Is one to follow Mr. A or Mr. B or Mr. C? A knotty problem. You see, intellectuals always vary – naekamuniryasya mataḿ na bhinnam.

Now what is a person to do? What is a common person, a practical person, a yogi, to do?

Yudhisthira, as I said, was a yogi-king. He says: “Now what is the goal of life? The supreme goal of life, the supreme physical, intellectual, mental and spiritual goal of the entire Cosmological order, is the same, the same desideratum for all.” And where lies that desideratum? Who is that supreme point? What is that supreme terminus? What is that supreme culminating point? And where doth lie that supreme point?

Yudhisthira says, Dharmasya tattvaḿ nihitaḿ guháyám. The essence of spirituality lies coverted in the “I” feeling of each and every individual. You know, when “I” is connected with some other physical object, when “I” is connected with, related to, some other physical being, then that physical being is the object. “I” is the subject and that connecting link is the verbal expression. “I”… “food”: “I eat food.” “I”… “mango”: “I eat mango.” This “eat” is the connecting link, “eat” is the verbal expression. “I”… “water”… “drinking”: “I am drinking water.” Here “am drinking” is the connecting link. Subject, object and connecting link.

Now, there is “I” in each and every living being. There is one “I” in you. “I am going.” “I am seeing Bábá.”(1) There is one “I”. Each and every individual has got one “I”. And that “I” is connected with external physicalities, external objects. Now, when “I” is connected with external objects, that “I” is the subtlest mind. That “I” is the subtlest portion of mind.

“I exist”: this “I” is the subtlest point of mind. And “exist”: while saying “exist”, we indirectly say, “I exist in the world, I exist in such-and-such place.” The object is mute here, the object is not expressed, but the object is understood. This “I” of “I exist” is the subtlest mind.(2) “I” is the subtlest mind.

Now you know, in the mind of each and every living being there is this feeling of “I exist”. There is one “I exist” in you. “I exist.” “I am.” “I exist.” Mm? This “I” is the subtlest mind. But don’t you know that there is the feeling of “I exist” in you? You know it, you know this fact, that there is the feeling of “I exist” in you. Don’t you know it? You know that there is a feeling of “I exist” in you. Then, “I know the fact that I exist. I know the fact that there is a feeling of ‘I exist’ in me.” Now here the “I” of “I exist”, the subject of the sentence “I exist”, is the subtlest mind. And the “I” of “I know” – “I know the fact that I exist” – the subject of the sentence “I know”, that “I” is the átman, is the spirit, is the soul. It is not mind. There is a feeling of “I exist” in me – “I exist”. That “I” is the subtlest mind. The feeling that “I exist” is in me, is known to me. That knowing “I” – “I know that I exist” – that knowing “I” (the “I” of “I know”) is the átman, the spirit, the soul.

Now, this “I exist” is the subtlest mind, and it is called guhá in Sanskrit. And what is the essence of spirituality? The “I” of “I know” – “I know that I exist” – that “I” of “I know” is the essence of spirituality. You know so many things, but you have to know your self. When you know your self, that stage, that stance, is the supreme stance. And for that realization, to know your own “I”, is your sádhaná, is your spiritual practice.

And when you know your own “I” – You try to know so many people, but you don’t know your self. It is just like a citizen of Manila: he wants to see Hong Kong, he wants to see Tokyo, he wants to see Rangoon, but he does not know Manila. Áre,(3) first know Manila! First know your self, first know your inner “I”.

You know, a person can easily become omniscient. How can a living creature, a living being, be omniscient? The secret is, if you want to know all, know one. And that one is your own “I”. And if you want to know everything, if you try to know everything, you will not be able to know anything. If you want to know all, know one. And that one is your own “I”.

So the yogi-king Yudhisthira says: Dharmasya tattvaḿ nihitaḿ guháyám – “The spirit of dharma, the spirit of spirituality, the spirit of yoga, lies coverted, in” – what? “In your own ‘I’ feeling, in your own ‘I exist’.” Because “I know” – the “I” of “I know” – lies coverted in the “I” of “I exist”.

Dharmasya tattvaḿ nihitaḿ guháyám. And who is your nearest person, what is your nearest object? You know, you try to know so many things, but you should know first of all your nearest object. Which one is your nearest object? Hand? Finger? Your nearest object?

Finger? No, no, no. Arm? No, no, no. Face? No, no, no. Hmm? What is the nearest point?

[Audience replies: “I”.]

“I” is your nearest entity. And the distance cannot be measured. Can you measure it? The distance cannot be measured. So it is the nearest entity.

First of all you should know, you should come in close contact with, all the wonts of your own “I”, all the characteristics of your own “I”. In your books, your laboratories, you study; you try to learn the characteristics of oxygen, nitrogen, hydrogen monoxide, hydrogen peroxide, and so many elements and compounds. But you do not know the characteristics of your nearest object. Try to know all the characteristics of your nearest object in your mental laboratory.

How to do it? In the laboratory, a theoretician will not be of any help, will not be able to help you in your research. A theoretician, no, no. You require a practical [[demonstrator]] there in the laboratory.

So King Yudhisthira says: “In the realm of spirituality, in the realm of yoga, whom to follow? Not those scriptures – you may or may not follow those scriptures, you may or may not follow those social codes, and you may or may not follow – you may or may not ditto – those intellectuals.” What are you to do? You are to follow those practical [[demonstrators]], that is, you have to follow the [[yogis]]. And certainly, as per that yogi’s direction, you will attain that supreme stance, you will enjoy that supreme beatitude.

24 April 1969 DMC, Manila

Footnotes

(1) An affectionate name for the author, used by the author’s disciples. –Eds.

(2) An explanatory remark intended for the listening audience, not necessary for readers, omitted here. –Eds.

(3) An exclamation. –Eds.
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Subháśita Saḿgraha Part 24

The Cosmological Order

Published in: 
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Various words and phrases were not clearly audible on the tape, so in this discourse many of the square brackets represent the most likely inferences (from the context) as to the meaning.

The Cosmological Order

The subject of today’s discourse is “The Cosmological Order”. In this universe of Macropsychic conation, everywhere there is a system. There is an order, there is a rational expression. All the structures, all the frameworks, are guided by a law; and the name of that law is “nature”. The name of the working faculty is Prakrti, and the Supreme Entity controlling the functional expression of Prakrti is Parama Puruśa.

In each and every structure there is one controlling entity, and that controlling entity is the para portion of that structure; and the remaining portion of that structure, that is, the portion controlled by the para portion, is called apara. In an atom, the para, that is, the controlling portion, is the nucleus. And electrons are moving around that nucleus. In the case of an atom, the moving entities, the controlled entities, are the apara entities, and the [nucleus], the controlling entity, is the para entity.(1)

In this mundane structure, this ethereal structure, the para portion, the controlling portion, is the earth, and the controlled portion, the apara portion, is the moon moving around the earth. The apara is dependent on the para. Again, in our solar system, the para portion is the sun, and so many planets with their respective satellites are moving around the sun – they are the apara. Here also the vital stage lies with the sun. The heat, the warmth, the vitality, everything, these planets acquired from the para, from the sun. In the case of this solar system, death of the sun would mean death of the planets, the thermal death of this solar system. And similarly, for the entire universe, for this entire Cosmic world, the para portion is Parama Puruśa, is Puruśottama, and all the “planetary systems”, all the jiivas, are moving around that para as satellites, getting the vitality, getting everything of the earth, from that supreme para, from that nucleus. He is the Hub. He is the Nave of this Cosmological order. This Cosmological order is known as Brahma Cakra in Sanskrit.

Now as you know, in each and every structure the apara moves around the para, and this movement around the para, this movement around the nave of the structure, is affected by two forces. One is the centre-seeking force, or centripetal force, and the other is the centrifugal force.

In the case of the nucleus of the Cosmological order, the para, the nucleus, is called Puruśottama, and so many animate and inanimate objects are moving around Him. So here also, two forces are acting. One force is centre-seeking, centripetal – goading, rather, helping the movement of the jiiva towards the centre, towards Puruśottama. And the other – the force that drifts the jiiva away from Puruśottama – increases the length of the jiiva’s radius; and that is the centrifugal. And so far as this Cosmological order is concerned, the centripetal, or centre-seeking, force is called vidyá; and the centrifugal force is called avidyá.

You know, the function and the existence of each and every entity in this universe has a certain influence on all other entities. The life, the movement, the thought-waves, of an ordinary ant affect you. Even the thought-waves of an ordinary ant affect your destiny. Nobody is alone in this universe. And this mutual attraction amongst all the entities of the world maintains the balance of the universe. If even an ordinary ant dies a premature death, the balance of the universe will be disturbed. So nobody, no entity, no human being, nothing in this universe, is meaningless. Each and every entity [in] this universe is valuable because it helps in maintaining the balance of the universe.

Now this vidyá, that is, this centre-seeking, centripetal, force, helping the jiiva in its movement towards the Supreme, towards Parama Puruśa, has two [effects] on living bodies and living minds. These effects of vidyá on the human mind – two in number, as I said – are samvit shakti and hládinii shakti.

And the two influences of the centrifugal force on the human mind are vikśepa shakti and ávarańii shakti.

Now, what is the effect of vikśepa shakti? When someone is fully under the control of vikśepa shakti, that person thinks that if he or she goes away, moves away, keeps himself aloof and away from the centre, then the centre will not be in a position to control his or her destiny. And by this force a person is [often] misguided. The person thinks that running away, moving away, from the Supreme, will [keep] him or her from undergoing the [reactions] to his or her actions. This is vikśepa shakti.

And the other influence of this centrifugal force on [a person] is ávarańii shakti. Such persons think that if they keep themselves engaged in worldly [actions], and if they do not ideate on God, then God also will not think about them. God will also forget them. And thus they will not have to suffer the consequences of their past actions. This is called ávarańii shakti. Ávarańa means “to cover”. That is, one tries to cover oneself, one’s mind and body, so that God will not be able to see them. It is another folly. But those are the two expressions, two influences, of the centrifugal force, that is, avidyá shakti, on the human mind. Do you follow?

And the other force is vidyá shakti, the centripetal [force. It also has two expressions –] one is samvit and the other is hládinii.

What is samvit? Someone who is simply eating, drinking and sleeping, living like an ordinary animal, [all of a sudden thinks] that he or she should do something. [One is a] human being, one shouldn’t waste one’s valuable time, one’s valuable life. One should do something, one is to do something. Each and every life, each and every human life, is nothing but a mission. Human life is nothing but an ideological flow. Life is a mission. The person thinks like this. This feeling in the human mind is created by the samvit shakti of vidyá. “I should do something.”

Now after this feeling [is aroused] in the mind – “I should do something” – then what happens? The person tries to [think] how to do something.(2) How to move towards the Nucleus? How to become one with [that Entity]? This desire, this longing, for the Great is aroused in the person’s mind. And the next moment what happens? By the grace of the Supreme the person gets the path. And he or she starts moving towards the Supreme in an accelerated speed. This movement is called hládinii shakti. Hlád means [the entity that gives] pleasure. This shakti gives pleasure to the aspirant, that’s why it is called hládinii shakti. So [we see] how this Cosmological order is composed: first, in the centre, is Puruśottama, the Hub, Parama Puruśa; and there are so many animated and inanimated objects moving around that Nucleus; and this movement is affected by two forces, vidyá and avidyá. Vidyá has two effects, samvit and hládinii, and avidyá has vikśepa and ávarańii.

So what are these entities moving around the nucleus? Actually, as planets are mostly creations of the controlling stars – in our solar system the sun is the controlling star – similarly those animate and inanimate objects moving around the “sun” of this Cosmological order, moving around Puruśottama,(3) are just like planets of Puruśottama. They are the jiivas. Now in this order, just as in the solar system we see satellites moving around the planets, and planets moving around the sun, [there are entities that move around Puruśottama, while the jiivas are controlled by those entities.] In the case of this Cosmological order, there are several guiding faculties. Actually they are working like planets, and jiivas are working like satellites. So these “planets”, rather these controlling faculties, moving around Puruśottama, are called devas. Devas are moving around Puruśottama – and that’s why Puruśottama is called Mahádeva. And jiivas are being directly controlled by the devas, and finally by Puruśottama, Mahádeva.

So what are these devas? Devas are emanated waves, emanated waves of the Supreme Hub. So many waves, carrying so many ideas,(4) are emanated from the controlling hub. And these faculties are called devas, and these devas [control] the actional side of all living beings.

Dyotate kriid́ate yasmádudyate dyotate divi;

Tasmát deva iti proktah stúyate sarvadevataeh.

[The vibrational manifestations emanating from the Supreme Nucleus are known as devatás, and these devatás address that Supreme Nucleus as “Deva”. He with His powers vibrates the entire universe, makes the entire universe dance; and He by dint of His occult and supra-occult powers brings everything back onto His lap.]

“These devas, these waves, these vibrational expressions, actually control all the universal phenomena.” Now, these are the devas. Now, so far as human psychic structure is concerned, the psychic structure(5) is a collective expression of a certain number of devas. In the human body there are several glands and sub-glands, and the hormones secreted from different glands and sub-glands create waves, different types of waves, in the human body; and these waves are carried by, are re-vibrated by, so many nerves, nerve fibres, nerve cells. So in the human body the number of devas is more than the total number of nerve fibres and nerve cells. They are so many in number within a small human body – because the human body is controlled, is vibrated, by so many propensities, so many faculties, so many qualifications, so many attributions. So the entire Cosmological order is being vibrated by so many devas. And that’s why regarding the Controlling Faculty, Mahádeva, it has been said, Sarvadyotanátmaka akhańd́a cidaekarasah [“Supreme Consciousness exists in the form of an unbroken flow of cognition, the supreme source of all kinds of emanative vibrations”].

He is an all-vibrating, infinite ocean of divine nectar. Sarvadyotanátmaka akhańd́a cidaekarasah.

Raso vae sah – “He is the Cosmic elixir personified.” Now the controlling entity(6) is the controlling deity – He creates, He controls, all the vibrations of those devas. He is the Controlling Entity, He is the Shaḿkara. Sham means “to control”. He who controls the entire universe is “Shaḿkara”. He is Parama Puruśa, He is Mahádeva, He is Shaḿkara also. And He is Krśńa also, because He is attracting each and every unit towards Himself. But there is no difference amongst Krśńa, Mahádeva and Shaḿkara.

Now, this entire Cosmological order is an ocean, an infinite ocean, of divine nectar. And the so many vibrations created in this universe, so many waves, are different devas. And the life of an individual moves – goes up and down – just like a boat in the sea, according to the length of the wave.

This rhythmic expression of the divine nectar, of the divine wave, has an acoustic counterpart also. It is not only moving, it is not only dancing, it is singing also. And these movements, these vibrations, these waves,(7) are being controlled by the divine flute of the controlling entity, Krśńa. This movement, these dances, are a creation of that supreme controller, Krśńa, according to the rhythm created, according to the rhythm emanated, from His divine flute. And He is in the centre of this ocean of divine nectar. And the ocean, this kśiirasamudra [ocean of kśiira, a sweet milk preparation], is the sudhárasam [flow of divine nectar]. So He is dancing in the centre playing on this divine flute, and all the jiivas are dancing according to His desire. One will have to dance according to that Cosmic rhythm. One may or may not like it, but one will have to dance. This liilá of Parama Puruśa, who is the controlling entity standing in the middle of this divine ocean, is known as His rásaliilá.(8) Liilá means rásasamudra [ocean of bliss], [His] rásaliilá. Each and every living entity will have to take active part in this rásaliilá.

Now you see, all these waves have their original source in the Nave of the universe. That is the first stage. These vibrations are called the basic stage or basic expression. The basic expression is just near, [in] close proximity to, the Controlling Entity. Then the next one is the primordial expression. It is almost a straight line.

Shuddhasattvavisheśád́vá premasúryáḿshusámyabhák;

Rucibhishcittamásrńya krdasao bháva ucyate.

[That which makes one extremely pure and sentient, which causes the sun of love to shine, which makes the mind clean-surfaced and soft owing to the spiritual effulgence, is called bháva.]

This second stage is called bháva. And then the next one is the vibrational expression.(9) And this quinquelemental universe is created in this vibrational stage. The jiivas, according to their spiritual status, according to their sádhaná, according to the intensity of their longing for the Great, are in different positions, and attached to different waves.(10) And what is your sádhaná? To do sádhaná is to lessen the length of the radius with the help of the hládinii shakti. You have to lessen the length of the radius. But knowingly or unknowingly, each and every jiiva is to take part in that rásaliilá and move around Parama Puruśa . . .

[The discourse up to this point was transcribed and edited by staff of Ananda Marga Publications, using a copy of the recording that ended at this point. A transcript was also made by an experienced and reliable transcriber using a copy of the recording that included material subsequent to this point. We have included that subsequent material below, but as of the release of this Electronic Edition, it has not been possible for the staff of Ananda Marga Publications to verify and authenticate the below material. Without authentication it has not been possible to edit the below material either, hence the material appears here just as originally transcribed by the person mentioned. The below material does not appear in the printed version of the discourse.]

. . . because you cannot go beyond the jurisdiction of this divine dance. You have to remain in and take part in the divine dance.

Sarvájiive sarvasaḿsthe brhante tasmin haḿso bhrámyate Brahmacakre;

Prthagátmánaḿ preritáraińca matvá juśt́astataste-námrtatvameti.

[All unit entities, all unit structures, revolve around the Nucleus Consciousness in the Cosmic Cycle of creation. This rotation of theirs will continue as long as they think that they are separate from their Creator. When they become one with the Nucleus, they will attain immortality.]

So many jiivas with their so many physical structures and psychic pabula are moving round the Cosmological order. Each and every Jiiva, each and every microcosm has got its own physical structure. Somebody is black, somebody is white, somebody tall, somebody dwarf, somebody man, somebody goat – they have got separate physical structure according to the nature of reactive momenta. And similarly according to the original action and original longing they have got different psychic pabula. Somebody meditating on money, somebody meditating on ministry, somebody meditating on social cohesion, somebody meditating on the result of examination. And so many psychic pabula are moving round the Cosmological order. No two stuctures are similar. No two pabula are similar.

Sarvájiive sarvasaḿsthe brhante tasmin haḿso bhrámyate Brahmacakre. Haḿsa means microcosm – jiiva. They are bhrámyate – they are moving. Where? Brahmacakre – “in the Cosmological order”. There is no other alternative – they move in their respective radius by their materialistic outlook. They have to decrease the length of their radius by spiritual approach. They have to remain in the periphery of the Cosmological order. And the movement goes on till Prthagátmánaḿ preritáraiṋca matvá – [as long as] he thinks that he and his Lord, he and the Supreme goal, he and the Supreme nave, are the two different entities – [as long as] he realizes this, [as long as] this idea of differentiation, [as long as] this idea of separation, is there.

Prthagátmánaḿ preritáraiṋca matvá – “I am different from my Creator” – this idea separates him from the Creator. When he thinks that he is one with the Creator, the length of radius goes and he becomes one with the centre, he is one with the Goal.

Prthagátmánaḿ preritáraiṋca matvá. He moves because he thinks that he is a different entity from his centre, from that of his Creator, from that of his Progenitor. Juśt́astataste-námrtatvameti. But he will attain, he will acquire, immortality when he thinks – juśt́astataste-námrtatvameti – what is immortality? Immortality means where there is no mortality. What is mortality? Mortality means death. What is death? Death means change. Where there is movement, there is change, there is relativity. Where there is relativity, there must be change, and there must be death.(11) The centre is a fixed point. So wherever there is movement in the relative world, there is death, there is mortality. But the Nucleus is in the centre, and so there is immortality and there lies the permanent abode of the Amrta Puruśa.

Juśt́astataste-námrtatvameti – that is, “he attains immortality” – that is, “he becomes one with the Nucleus” – when juśt́astataste – that is, “when he is benefited, when he is helped” by His grace. Juśt́a means “helped, benefited”. There is a man, an aspirant, a particular sádhaka. He will get His grace and others will not get – is it desirable? Then certainly there is partiality.(12) But you know, it is the nature of the bhaktas, of devotees, that they hold brief in favour of their Lord. They always plead for their Lord. Even if there is predicament they won’t charge the Lord, rather they will hold the whole brief in favour of the Lord. They will plead for their Lord. They will say: “No, no, my Lord is not at fault.”

Here, the devotee says that his Lord always showers grace upon each and every individual, but the individual has to develop [devotion] for Him. Those who are not in love with Him, they do not realize the grace – but the grace is always upon each and every individual. And why they don’t realize the grace? The devotee says that because they hold the umbrella of vanity upon them. You see whenever there is rainfall, what happens? A man who is holding an umbrella upon his head, he won’t be drenched by the rain. He won’t be wet. And he who is not holding an umbrella will be drenched. Now the devotee says, the bhakta says: he who holds the umbrella of vanity, umbrella of ego, upon his head is not being wet by His grace; and he who has removed the umbrella of vanity will be wet by His grace. So grace is there. You have to realize it by removing the umbrellla of ego, by removing the umbrella of vanity. And this endeavour, this path, of removing the umbrella of vanity is your spiritual sadhana. It is the sadhana to remove the umbrella of vanity from upon the head.

Abhimánaḿ surápánaḿ

Gaoravaḿ raoravaḿ dhruvam;

Pratiśt́há shúkariiviśt́há

Trayaḿ tyaktvá Hariḿ bhajet.

[Abhimána is like surápána, gaorava leads to raorava, and pratiśt́há is like shúkariiviśt́há: an inflated ego is like drinking wine, self-aggrandizement leads one into the deepest hell, and social status is like the excrement of a pig. Give up all three of these and only sing the glories of the Lord.]

Abhimánaḿ surápánaḿ.(13) Gaoravaḿ raoravaḿ dhruvam – – “self-aggrandizement has got its abode in naraka [hell].” Pratiśt́há shúkariiviśt́há – “pratiśt́há, that is, love for a social position, is the worst thing, and you should give up this thing.”

And you should give up these things. What? Abhimánam, gaoravam and pratiśt́há.

And after that Hariḿ bhajet – “aspire for the Lord.”(14)

27 June 1969 DMC, Bangalore

Footnotes

(1) A few words here were inaudible on the tape. –Eds.
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(9) A clause here was inaudible on the tape. –Eds.
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Bhakti, Mukti and Parama Puruśa

The subject of today’s discourse is “Bhakti, Mukti and Parama Puruśa”. [The existence of] living beings, and especially of human beings, is based on four principles, four fundamentals: physical; physico-psychic; psychic and psycho-spiritual; and pure spiritual. These four strata are known as caturvarga in Sanskrit. But human endeavours and human expressions are trifarious. Existence itself is based on the fourth one, that is, the spiritual one, so there cannot be any expression in that stratum.

And in all those three strata where human endeavour functions, there are several bondages. Those bondages are personal, spatial and temporal. From the very dawn of human civilization, human beings have been trying to get liberation or emancipation from these bondages. And whenever they could solve a particular problem or a particular bondage, partially or temporarily, they called it artha. And when they liberated themselves permanently, they called it Paramártha.

Now, this liberation from temporal, spatial and personal bondages in the three spheres [or strata – physical, physico-psychic and psychic/psycho-spiritual] is [known] as artha. Human beings tried to liberate themselves with this artha, [but certainly that liberation was never perfect]. Only liberation in the spiritual stratum can be of permanent nature, hence it is called Paramártha. One can get mukti from the first three bondages, but never vimukti. Vimukti is liberation of permanent nature.

Now let us see how humanity functions in these three strata.

The first bondage is the bondage in the physical stratum. You are hungry – you want food. Food gives you temporary liberation from the bondage of hunger. You purchase food with the help of money. So in this case money is your temporary liberator; so money is called artha in Sanskrit.

Suppose you do not know the meaning of a particular word. You consulted a learned man and you got a reply. Your mental thirst was temporarily quenched; your hunger was temporarily satisfied. So “meaning” is also known as artha in Sanskrit. Artha is temporary liberation, temporarily liberating you from your psychic hunger or psychic thirst. But “money” in the sense of artha, or “meaning” in the sense of artha, cannot grant you permanent liberation.

But in the spiritual sphere – What is spiritual bondage? Spiritual bondage is: You are one with the Supreme Entity. The Supreme Entity is always with you, and you are always with Him. You should have this realization permanently, but you lack this realization. Your lacking in this realization is your spiritual bondage. And when by dint of your sádhaná, your devotion, your self-sacrifice, you get that realization permanently, then you have got what is known as Paramártha – not artha, but Paramártha.

So human existence is based on four fundamentals, but human endeavours are trifarious. These four spheres are physical; then physico-psychic; psychic and psycho-spiritual; and spiritual. The first one is known in Sanskrit as káma, the second one is known as artha, the third one is known as dharma, and the fourth is known as mokśa, mokśa [giving Vedic and Tantric pronunciations]. Emancipation means liberation from these three bondages. Now, how are you to liberate yourself? There are mainly three approaches: jiṋána, karma and bhakti.(1)

Jiṋánam. A jiṋánii [person of knowledge] will say, Satyaḿ jiṋánam anantaḿ Brahma – “Parama Puruśa, the supreme goal, is the absolute truth, and He is infinite.” You are to be one with Him. When someone instructs you, “Be one with Him,” it is simply a [theory]. How can you be one with Him? What is the practical approach? What should be the practical course? The jiṋániis have nothing to say in this respect. They cannot give you practical guidance, though it is a fact that Satyaḿ jiṋánam anantaḿ Brahma.

Then karmiis [persons of action] will say, Karma Brahmeti karma bahukurviita – “Look upon karma as Brahma and do as much karma as possible.” But how do you look upon karma as Brahma? There was no reply.

Then the bhaktas [devotees], what do the bhaktas say? They say:

Bhaktir Bhagavato sevá bhaktih prema svarúpińii;

Bhaktiránanda rúpá ca bhakti bhaktasya jiivanam.

[Bhakti is service to God; bhakti is the form taken by divine love; bhakti is the embodiment of bliss; bhakti is the life of the devotee.]

You know, the jiṋániis are simply theoreticians, and in the final phase of their karma, the karmiis are also theoreticians. That’s why the well known jiṋána márgii [follower of the path of jiṋána] of India, Sri Shankaracharya, said, Mokśakárańasamagryáḿ bhaktireva gariiyasii – “Amongst all the ways and approaches to mokśa, bhakti is the best.”

Now, what do the bhaktas say? Bhaktir Bhagavato sevá [“Bhakti is service to God”]. There are two gentlemen, Mr. X and Mr. Y. Now how can Mr. X come in close contact with Mr. Y? “Oh, Mr. X, ásálám válekum.” “Válekum sálám.”(2) But do they come in close contact? Or do they keep a gentleman’s gap? Certainly they are maintaining a gentleman’s gap; but in case of Bhágavata sevá, when you are doing sevá you come in closest contact. Is it not a fact?

The bhakta says, Bhaktir Bhagavato sevá bhaktih premasvarúpińii – “Bhakti is prema personified.” What is prema? In this universe each and every object attracts all other objects. And by this mutual attraction, the balance of the entire universe is properly maintained – the equilibrium is maintained, the equipoise is maintained. So this attraction is natural for all created beings, animate or inanimate. Attraction is natural; repulsion is not natural. Repulsion is negative attraction, but attraction is not negative repulsion. Now, the attraction of a particular created being for another finite object is called káma, and one’s attraction for the Infinite Entity is called prema.

Samyauṋmasrnito svánto mamatvátishayánkitah;

Bhávah sa eva sándrátmá budhaeh premah nigadyate.

[That whereby one’s own identity is lost, whereby intense mamatá (mine-ness) is imprinted on the mind, and which causes a bháva (mental stance or attitude) that is soft and pleasing to the soul, is called prema by scholars.]

So this is prema. And for a bhakta? Bhaktipremasvarúpińii. For a bhakta, “bhakti is prema personified.” Bhakti is the spirit of prema.

Bhaktiránanda rúpá ca. And you know ánandam [bliss]. When one comes in contact with another object and after coming in contact with that object a sympathetic psychic vibration is created, and that sympathetic psychic vibration maintains a parallelism with the physical vibration of that object, then we say it is sukham [pleasure, happiness]. And when the psychic vibration of a person cannot maintain parallelism with the physical vibration of that object, then we say it is duhkham [pain, sorrow]. Suppose a gentleman comes in contact with a rose. And after coming in contact with that rose, a vibration is created in the mind of the gentleman, and when that vibration maintains parallelism with the physical wave, light waves and other waves of that rose, then we say the gentleman is feeling sukha. And suppose you come in contact with a decomposed dead body. A certain mental vibration is created, and if your mental vibration cannot maintain parallelism with the physical vibration of that decomposed dead body, then we say you are feeling duhkha. This is the difference between sukha and duhkha. And when the wavelength of sukha, the wavelength of the sympathetic vibration, becomes almost infinite, that is, becomes straightened just like a straight line, then it is sukham anantam [endless happiness]. It is ánandam. So, Bhaktiránanda rúpá ca – “Bhakti is ánanda personified.”

Bhakti bhaktasya jiivanam – “and for a bhakta, bhakti and his life, his vitality, his vital energy, his very existence, are inseparable.” If suppose a robber, a dacoit, says, “Oh, bhakta, I want, I’ll take, your bhakti!” the bhakta will say, “You better take my life! Let me keep my bhakti.” Bhakti bhaktasya jiivanam. So that’s why it has been said, Mokśa kárańasamagryáḿ bhaktireva gariiyasii.

Now, when one lacks proper [culture] one distorts the very spirit of his or her psychic object. Bhakti is closely associated with prema. So, there can be bhakti only for the Supreme, for prema is always for the Infinite; so bhakti can only be for the Infinite. But there can be distortions. When one wants money from Parama Puruśa one says, “O Parama Puruśa, I am Your devotee.” No, [that person] is not His devotee! Because he or she does not want Parama Puruśa, he or she wants money from Parama Puruśa. “O Parama Puruśa, I’m Your devotee. I have got a girl of marriageable age, I want a groom. I don’t want to spend a farthing.” Is he a bhakta? No, no, no. Now, there have been distortions. These are all distortions of bhakti.

That’s why it has been said that these are all aparábhakti. When one wants something else from Parama Puruśa other than Parama Puruśa, then that bhakti is called aparábhakti, and when one wants Parama Puruśa from Parama Puruśa, then that bhakti is parábhakti.

The bhaktas say: Suppose Parama Puruśa appears before you and says, “O my boy, do you want something from Me?” then what should be your reply? Your reply will be, “What I require and what I do not require is best known to You. You know better than I do. So You do according to my requirements. I won’t say anything.” But if even then He says, “O my boy, say something, try to get something. Ask something, say something. I want that you yourself say, ‘O Parama Puruśa, I want this thing or that thing’” – in that case you should say, “O Parama Puruśa, give me parábhakti.” Or you should say, “O Parama Puruśa, give me shuddhá buddhi.”

Shuddhá buddhi means “benevolent intellect”. That is, the intellect should always be associated with benevolence. If it is not associated with benevolence, then that particular person will be worse than an animal. Nobody can check his or her degradation. And when the bhakta has shuddhá buddhi, benevolent intellect, he or she will certainly acquire parábhakti. Wherever there is shuddhá buddhi, there must be parábhakti, and wherever there is parábhakti there must be shuddhá buddhi. So you should remember that bhaktas are very [intelligent] and jiṋániis are [foolish].

There are three classifications within aparábhakti. When a so-called devotee (aparábhakti means they are not devotees, they are so-called devotees) says, “O Parama Puruśa, I am Your devotee,” and then says, “X is my enemy. Please kill him, please kill him!” this type of bhakti is called támasika bhakti. Actually it is not bhakti. When someone says, “O Parama Puruśa, I am Your devotee, but You know, I am not getting any employment, please arrange for my employment,” he is not trying to harm anybody, but he wants physical development or physical elevation, his [physical] betterment. His bhakti, his so-called bhakti, is known as rájasika bhakti. And that is also aparábhakti, and aparábhakti is not bhakti. And suppose someone says, “O Parama Puruśa, I am Your devotee, and You know, I want mukti, I want mukti,” and Parama Puruśa asks, “O my boy, why do you want mukti?” “Oh, I don’t find any charm in this world, because I lost my digestive power. Either give me back my digestive power or give me mukti.” This is sáttvikii bhakti. Actually sáttvikii bhakti is not bhakti; aparábhakti is not at all bhakti.

What is bhakti? Parábhakti is bhakti. So when you are asked by Parama Puruśa for the second time, “What do you want?” You should say, “I want parábhakti or shuddhá buddhi.” And what is parábhakti? “O Parama Puruśa, You know whether I am Your devotee or not. It is You who are to judge whether I am Your devotee or not – but I want You.” The child says, “O mother, I don’t want any toys from you, I want you.”

So, “I want You. And why do I want You? Because I want to serve You.” And, “O my boy, why do you want to serve Me?” “Because I get pleasure in serving You; that’s why I want to serve You.” This is parábhakti.

But this is not the highest phase of parábhakti. In the highest phase, when asked by Parama Puruśa, “O my boy, why do You want to serve Me?” the reply should be, “By serving You I want to give You pleasure. That’s why I want to serve You. I don’t want to enjoy pleasure.” This is the highest phase of parábhakti. This is what bhaktas say. And jiṋániis maintain a gentleman’s gap. Now have you understood everything?

A devotee who has developed parábhakti develops a family relationship with the Supreme. And the bhaktas who have developed parábhakti are of three categories: A-category, B-category and C-category. A-category is the highest order.

C-category: When asked by anybody they will say, “You know, Parama Puruśa belongs to me.” “Why? Why does He belong to you?” “You know, Parama Puruśa belongs to all, and I am also a part of all, so certainly He belongs to me. Since He belongs to all, then certainly He belongs to me also. I am also included within the scope of A-L-L.” They are of C-grade. They have developed parábhakti, but they are C-category.

And the B-category bhakta will say, “Yes, Parama Puruśa belongs to me.” “Why? Why does He belong to you?” “He belongs to me; He is my personal property. He belongs to me, but because He belongs to me, He belongs to others also.”

That is, C-category bhaktas say, “He belongs to all, that’s why He belongs to me.” B-category bhaktas say, “He belongs to me, and His relationship is with me. He has the same relationship with others as He has got with me. So He belongs to me, and He belongs to others also.” They are of B-category.

And the devotees of A-category will say, “He belongs to me. He is my personal property. He belongs to nobody else.”

So for the devotee of the highest order, Parama Puruśa is his or her personal property, and the notion of sharing with others does not arise.

Now, through bhakti one can come in closest contact with the Supreme. So an intelligent person is to develop bhakti. One may or may not have jiṋána, one may or may not have karma, but one must have bhakti.

Bhakti bhaktasya jiivanam. This portion is very important. You know, jiṋána is a practice. Karma is also a practice. But bhakti is not a practice, it is a principle. It is something quite natural, and naturally associated with your life. So, when one becomes a [bhakta], one becomes natural in one’s mode of life.

In all the bhakti shástras [devotional scriptures] you will see that people do not criticize others. Whatever they have to say, they say regarding Parama Puruśa, regarding their goal, regarding their desideratum. And you know, with this little human brain and little human intellect, it is not at all possible for a person to fight against Paramá Prakrti, to fight against the binding principle. For this one must get special favour, special help, from Parama Puruśa, otherwise it is not at all possible – not “difficult”, but rather “not at all possible” – for a person to fight against Paramá Prakrti, to fight against Mahámáyá.

But when one ensconces oneself in Parama Puruśa, surrenders at the altar of Parama Puruśa, it becomes a very easy job for him or her. And while surrendering oneself at the altar of the Supreme, what is one to do? One must not ask for anything from Parama Puruśa. [For example,] for a bhakta, mukti has got no importance. A bhakta wants Parama Puruśa, and nothing from Him, not even mukti. Suppose Parama Puruśa says, “O devotee, what do you want?” – his or her reply is, “I want You.” One must not say, “I want mukti,” because suppose one says, “I want mukti,” one may get mukti, but one may not get Parama Puruśa. Which is more valuable – mukti or Parama Puruśa? Parama Puruśa!

In támasika aparábhakti: “O Parama Puruśa, that man is my enemy, Mr. X. Kill him.” In that case, Parama Puruśa may or may not kill that Mr. X. But it is sure that one will not get Parama Puruśa, because one did not say, “O Parama Puruśa, I want You.” In rájasika bhakti one says, “O Parama Puruśa, I want a job.” One may get it. One may or may not get a job; it depends upon the sweet will of Parama Puruśa. But it is sure that one will not get Parama Puruśa, because one did not say, “O Parama Puruśa, I want You.” In sáttvikii bhakti also one may get back one’s digestive power [laughter], but one may not, will not, get Parama Puruśa because one did not say, “O Parama Puruśa, I want You.” So for a bhakta, for a devotee, Parama Puruśa is more important than mukti.

Now, when one is in closest contact with Parama Puruśa, one becomes Parama Puruśa. Brahmavid Brahmaeva bhavati [“The knower of Brahma will become Brahma”]. So under such circumstances mukti has got no meaning, no importance. And with the help of Parama Puruśa, it will be a very easy job for one to liberate oneself from the binding influence, from the binding faculties of Paramá Prakrti.

Lord Krśńa openly said,

Daevii hyeśá guńamayii mama Máyá duratyayá;

Mámeva ye prapadyante Máyámetáḿ taranti te.(3)

“This Máyá is a very strong power. For a unit being it is very difficult to fight this Máyá. She is insurmountable. But those who have taken shelter in me can easily fight against this Máyá.”

And I already told you that in the case of a bhakta, in a bhakta’s life, his or her relationship with Parama Puruśa is just like a family relationship. For a bhakta, unlike for a jiṋánii or a karmii, He is not a magistrate or a judge; He is the family father. And so a bhakta must not think – and a bhakta never thinks – that he or she is a pápii [sinner] or was a pápii, because it is a family relationship. In a court of law one may maintain that one is a criminal, but so far as the relationship with Parama Puruśa is concerned, it is purely a family relationship. And that’s why each and every sádhaka, each and every spiritual aspirant, must remember that he or she must not have any inferiority complex in coming in contact with Parama Puruśa. Parama Puruśa is one’s personal property.

Lord Krśńa said,

Api cet sudurácáro bhajate mámananyabhák;

So’pi pápavinirmuktah mucyate bhavabandhanát.

“If even a sudurácárii, that is, a sinner of worst degree, ideates on Me – that is, if a sinner withdraws his or her mind from all other objects and guides that mind, those collective propensities, unto Me – I assure him or her that he or she must get mukti; he or she must get everything.” So in the realm of spirituality a sádhaka must not suffer, must not entertain, any inferiority complex. You are all His loving sons, His loving daughters. You are sure to get Him; it is your birthright to be one with Him.

23 November 1970 DMC, Hyderabad

Footnotes

(1) Jiṋána, karma and bhakti are forms of spiritual practice which emphasize, respectively, discrimination, selfless action, and devotion. –Eds.

(2) A Muslim exchange of greetings. –Eds.

(3) Bhagavad Giitá. –Trans.
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Incantation and Human Progress

The subject of today’s discourse is “Incantation and Human Progress”. What is incantation? “Incantation” is a Latin term. It means “repeating a particular word”. And that word creates a special type of vibration, and that vibration will have actional effect on the material world. But the Sanskrit term for incantation is mantra. The rudimental meanings of “incantation” and [mantra are not the same]. Mananát tárayet yastu sah mantrah parikiirttitah – “The sanctified word that helps one in attaining salvation [is a mantra].” So they are not the same, but because of the fact that there is no proper Latin term for mantra, I find no alternative but to use the word “incantation” for mantra.

Every living being has to move, every animate and inanimate object has to move. As such, human beings also have to move. In this world, living beings are born to do something, to move forward. No thing and no one is stationary. No one can remain static.

There is no such thing as absolute speed or absolute pause in this universe. Wherever there is the realm of relativity, there must be speed, and that speed is always relative speed. And because this universe is something created, is a created being, there is continuous flow in this universe – a flow of so many waves of so many lengths, of so many vibrations of so many inferences.

Human beings are moving and will continue to move. This movement knows no starting point, and in the realm of physicality and also in the psychic sphere there is no last point either. There is no cessation or gap in this process of movement. (There is no full stop or semi-colon, though there may be commas!)

In the mundane world, people are always moving towards some material goal. If they move without first defining their goals, then their movement will be nothing but a waste of time and energy. There may be movement, but there will be no progress. A bullock tied to an oil mill may trudge along for a hundred miles [in a circle], but not even a step of that distance will signify real progress.

So in the mundane world, people will have to move towards a particular goal. They must keep their eyes fixed on that goal, otherwise their movement will go to waste. Intelligent people do not waste their time, their labour or anything worthwhile. Intelligent people keep their eyes fixed on the goal as they are moving ahead. Only movement towards a fixed goal, in perfect adjustment with the environment to right and left, is movement worthy of the name.

How should one move in the psychic and spiritual realms, on the other hand? There a person should move with eyes closed to the mundane world, as if it does not exist.

When people move in the psychic sphere they should define a mission in their minds, and they should move towards the fulfilment of that mission. As long as one remains in this world, one will have to maintain progress in the mental sphere. Suppose a student is studying. He will have to remember that he has to pass an examination. If he does not think about passing the examination, if he studies only for the sake of study, he will never pass it. To keep a mission before one’s eyes is mandatory. If there is no mission, then psychic endeavour will become meaningless. It will be just a waste of time. As far as human endeavour is concerned, there should be a mission, and one must always remember that mission. (If one wants to remember one’s mission, one can keep written reminders here and there. [This will help to keep it] in mind.)

Kurvanneveha karmańi jijiivisecchataḿ samah;

Evaḿ tvayi nanyathetosti ná karma lipyate nare.(1)

Why do you want to live for a hundred years? To do more and more work. You want to live long because you hope to do more and more work in this life – being goaded by this desire, you wish to live a long life. So in the psychic sphere one must always remember that one has a mission in life, and just to materialize that life, for proper practication of that mission, one is to remain in this world; otherwise one must not remain here, one should retire from life as early as possible.

Once I said, “It is good to die working, but still better to work even while dying.” So one should always bear in mind, “I am alive in this world for the fulfilment of my mission. This is the reason I am eating, dressing, sleeping. Apart from this, I have no worth.” And if one ever lives a life without a mission, then in that case, no endeavour in the psychic sphere will bring success. If you do not want to work, if you do not want to serve the world, you will become a burden on the world. It would be better to leave the world than to live as a burden on it. Human life should be enriched with intense activity.

Above the mental sphere there is the spiritual sphere. In the spiritual world, it is not enough to think (as in the psychic sphere) only of one’s mission, because the purpose of a mission is service in the external world. Whatever might be one’s [specific] mission in the objective or expressed world, fundamentally one’s mission is to promote the welfare of the world. But when the movement is internal, that is, when the movement is from mind to spirit, then a mission of no importance, because you are withdrawing your entire existence towards supreme fulfilment. You may be active in your mission to promote the welfare of the world – jagaddhitáya – but that is not enough.

Why do you undertake a mission? Átmamokśarthaḿ jagaddhitáya ca [“For Self-realization and for the welfare of the universe”]. You certainly undertake it in order to promote the welfare of the world. Along with this you have to take up another mission, and that is to bring about your own spiritual salvation. If one does not try for one’s own salvation, if one does not do spiritual practice, one can never serve society. It will be totally impossible. When you take a vow to work for your mission, just remembering that vow will not make it possible for you to win salvation, though through that vow you can serve the world.

So in the spiritual sphere your progress does not depend only on your mission. The very import of human existence is, one is to serve the world, and one is to do one’s sádhaná for one’s all-round salvation. Here you must remember that salvation does not mean salvation in the spiritual stratum only. Humanity must get salvation in all spheres of life, in all strata of life, without any exception. All humanity wants salvation in the social sphere, they want salvation in economic strata, they want salvation in the realm of intellectual liberty, and they want salvation in the spiritual sphere. These are the minimum wants of human beings.

In this sphere of spiritual progress – Átmamokśarthaḿ [“For Self-realization”] – the mere thought of one’s mission will not suffice. Your work in pursuance of your mission will be considered your service, and when your service will be sanctified by guru mantra, you will spiritually advance. But when it is a question of spiritual salvation, spiritual beatitude, there what you need is Iśt́a mantra.(2)

What is mantra? Mananát tárayet yastu sah mantrah parikiirttitah – “Mantra is that which when repeated again and again shows the way to tráńa, liberation”. Here one should remember that tráńa is a common term. But in the spiritual sphere, the word tráńa is used in the sense of paritráńa [permanent liberation]. The word tráńa is derived from the Sanskrit root verb trae plus anat́, and means “saving from danger, relief from bondage”. Supposing someone binds you hand and foot, and by some means your bonds are untied. It means you have attained liberation; but at any time you may again fall into bondage. Today there is no bondage, but tomorrow it may come back again. There is no permanent escape in tráńa. But paritráńa means that once the bondages are removed, they will never come back in the future. In the spiritual realm, tráńa always means paritráńa. Hence that thing or that consecrated word which, by repeating it internally again and again, will bring about one’s permanent liberation, is termed a mantra.

Now let us see how a mantra should be used. The vibrational expression and vibrational emanation of the psycho-spiritual entity that forms the subtlest part of human existence is guided by the mantra. During sádhaná, the mind advances more and more in accordance with the vibration. This is the work of a mantra. This is the excellence of a mantra. Human beings have faith that the mantra will lead their existence forward.

You cannot call all the sounds of the world mantras. Why? Because they do not possess the capacity to liberate a person from bondage. There are so many sounds, so many syllables and so many words in this universe. Each and every word is meaningful. Each and every syllable bears a special import; nothing is meaningless and nothing is insignificant, but only that sound whose acoustic expressions or acoustic waves have the stamina to goad the subtlest portion of the human mind unto the supreme stance can be a mantra. Other words are mere words, ordinary syllables, and nothing else.

Now why is a particular word or a particular syllable to be treated as a mantra, and how can we know whether it has that certain stamina or not? It has been said in the shástras [scriptures]:

Caetanya rahitáh mantráh proktavarńástu kevalam;

Phalaḿ naeva prayacchanti lakśa kot́i japaerapi.

“If there is no consciousness in a mantra or if the vitality of a mantra is limited, then even if it is repeated millions and millions of times, it will not bear fruit.” When a Mahákaola(3) chooses a word or words, fills them with the Cosmic vibration and makes that vibrational flow move in perfect rhythm with the Macrocosmic vitality, then that mantra is called a siddha mantra [perfected mantra]. Only a siddha mantra can show one the path of liberation, because in such a mantra there lies hidden so much vital energy that can draw out the subtler aspects of humanity.

Even when the human mind understands everything, it still runs towards crude physicality. People realize what is detrimental and what is beneficial, yet despite that they move towards things that are detrimental to them. It can happen that way, and it does happen quite often.

Svarasováhii viduśo’pi tathárúd́ho’bhiniveshah – “Even a great scholar, a highly learned person, who knows what is proper and what is improper, is still driven by his or her inherent reactive momenta, and knowingly moves towards improper and undesirable things.” This mental disease, which is in fact a crude movement driven by avidyá [ignorance, force of extroversion from the Cosmic Nucleus], is called abhinivesha. When even the mind of a learned person runs towards crude physicality, then what can forcibly draw the mind towards subtlety, towards benevolence, and break the shackles of crude bondage? The living mantra can. Only [siddha mantras] are the real mantras, the rest are not mantras, but mere collections of words.

If one can keep one’s mission in mind, then there will be progress. Of course, human progress in the mental sphere cannot be called real progress. We may call it “a change of place”, because there is no spiritual progress. Except in the spiritual sphere, progress is only a change of place. Take the case of this bolster. It is here. Now there has been a change of place. Certainly it is a change of place, but it is not advancement. Progress is when one moves in the spiritual sphere.

And for spiritual progress, the system of mantra is indispensable. Without spiritual progress, one’s existence will not be meaningful. So we can say that an intelligent person should learn as early as possible in life in life to use a mantra in accordance with his or her own saḿskáras [mental reactive momenta]. And in accordance with one’s mantra, one shall keep moving ahead in the spiritual sphere, because progress is only possible in the spiritual sphere. An intelligent person should move in that world where there is a possibility of real spiritual progress. And while one is moving in the spiritual sphere, one will at the same time have to discharge his or her duties towards the psychic and physical world in a proper way. This is what human life is.

For progress in the spiritual realm, one must not ignore the psychic realm or the mundane external sphere. One will move steadily in the spiritual sphere, and the rjutá [straightforwardness], sáhas [courage] and satyaniśt́há [love of truth] that grow as one progresses in the spiritual sphere will be utilized for the mental welfare of the entire world. Spiritual aspirants will engage themselves in the welfare of the entire world – the physical world, the quinquelemental world – because no one can render service as much as a spiritualist can. Hence a person who moves ahead in the world of spirituality should bear in mind that he or she is doing sádhaná for spiritual salvation, and their endeavour for spiritual salvation will be successful only if they dedicate themselves to the service of the world. One should remember that service is possible only for those who do sádhaná for their spiritual elevation, and that spiritual progress can only be attained by those who think for the welfare of the world.

So, today’s subject of discourse is “Incantation and Human Progress”. We must remember that actual progress can be made only in the spiritual stratum. There cannot be any progress in the physical stratum, or the physico-psychic stratum, or even in the psychic stratum. Whatever is known as progress is actually change of place and nothing more.

Always remember, human life is very meaningful, and human beings can make it more meaningful through their own efforts. You have got human life. By dint of your actions and your sádhaná you will increase the value of your human life. Why should you live like ordinary humans? Become extraordinary! Extraordinary people ultimately raise themselves to divinity. That is, humans become devatás [gods], and devatás become Parama Brahma.

As you have got a human body, utilize it at every moment. Let there be maximum utilization of your very existence. Make your existence great by dint of your extraordinary action. Your life will become more and more meaningful if you do more and more work and more and more meditation.

Human life is more important than animal life because human beings can make their lives meaningful. Animals cannot do that. The [utilitarian] value of animals, plants and trees is derived from [their utilization by] human beings. But the meaning of human life can be increased by one’s own individual efforts, and it is mantra that helps one in his or her effort to do so.

Your Iśt́a mantra is your most cherished object. This is why its secrecy should be maintained. Something which is very, very dear to one’s heart should be preserved very carefully. Hence it is said that one’s Iśt́a mantra should not be repeated aloud, it should be repeated mentally. And the mind will move towards the Átmá [Soul] while repeating it. In a person’s life it will continue to [resonate] internally, not externally.

Finally, with the help of mantra, one will attain mantra caetanya.(4) And when one attains mantra caetanya, one finds a beacon to guide one onward towards his or her goal.

30 November 1979 DMC, Tatanagar

Footnotes

(1) Iśa Upaniśad: “While performing actions in this world” (the shloka previous to this one explained that actions should be performed with ideation on Brahma) “cherish the desire to live for a hundred years. You will not get enmeshed in actional bondage. There is no other way.” –Eds.

(2) Guru mantra (“important” mantra) and Iśt́a mantra (mantra leading one to the Supreme Goal) are learned as lessons of Ananda Marga meditation. –Eds.

(3) A Tantric guru who can raise not only His own kuńd́alinii (dormant divine force) but those of others also. –Eds.

(4) The awakening of the mantra; the conceptual understanding of and psychic association with the mantra. –Eds.
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Notes:

This discourse was originally published in an Ananda Marga magazine that identified it as a DMC. Since, however, this is clearly just a summary of the DMC, and since the original language is not known, it should not be taken as a verbatim rendering of the discourse. –Eds.

Macrocosmic Conation and Microcosmic Urge

There is nothing beyond the periphery of the Macrocosm.(1) The natural wont of everybody is to know one’s surroundings; and each and every existence is surrounded by Him, the Macrocosm. So the unit being, with limited knowledge and limited ability, tries to know Him, although He is beyond the reach of his or her endeavours, either positive or negative.

The Macrocosm is guided by His own philosophy, own logic and rationality which is beyond all human [intellect]. Human existence, the human mind, is a small, a very small, fraction of that Supreme Entity. Hence it is not possible for a human being to know Him either intellectually or through any other type of human endeavour. And because He remains unknown, the human mind tries to move towards Him. And this movement towards that Supreme Unknown is the human urge, is the microcosmic urge.

This is the urge. There is never-ending attraction. There cannot be any repulsion. There is only attraction, whether negative or positive. In the phase of extroversion, crude matter is created because of the negative attraction. But there cannot be any repulsion, nothing can remain outside Him. There cannot be anything outside the Macrocosm. So in the phase of extroversion, there is negative attraction. Attraction is always there.

In the counterpart to extroversion, that is, in the phase of introversion, the urge is also there. And who created this urge? That very Entity, that very supra-psychic Macrocosmic Entity created that urge. And that urge has four aspects:

[Vistára.] An urge of expansion in unit beings. The unit wants to expand, and as a result of this longing for expansion, knowingly or unknowingly, it moves towards the Supreme.

[Rasa.] The unit entity moves in a rhythmic order, in a pulsative order, in a systaltic style, in the universal flow; maintaining symmetry, rather maintaining parallelism, with the Cosmic flow. As a result of this flow, the jiiva moves towards the Supreme Hub, being goaded unto the Supreme Nucleus.

[Sevá.] The longing exists in the unit mind: “I must do something concrete for my Supreme Progenitor.”

[The spiritual longing for the supreme stance (tadsthiti) also exists in the unit mind:] “Let my mind, let my existence, let my everything, be one with the Supreme.”

These are the four phases of urge in the microcosm created through the grace of the Macrocosm.

From the side of the Macrocosm, there is attraction, Macrocosmic attraction. From the side of the microcosm, there is the four-fold urge. This attraction and this urge – the Macrocosmic attraction as an emanation of the Macrocosmic conation, and the microcosmic urge – keep the balance of this universe. They keep the equilibrium of this universe and maintain the equipoise of this Cosmos. This is the liilá [divine sport] of Parama Puruśa. To surrender oneself in this liilá is the wisest thing.

date not known DMC

Footnotes

(1) Sentence that was unclear in the original magazine publication of this discourse omitted here. –Eds.
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Glossary

ÁCÁRYA m. or ÁCÁRYÁ f. Spiritual teacher qualified to teach all lessons of meditation.

ANANDA MARGA. Path of divine bliss; Ánanda Márga Pracáraka Saḿgha (Ananda Marga organization).

ÁNANDA. Divine bliss.

APARA. Objective; controlled. See also PARA.

APARÁBHAKTI. Attraction to Apara Brahma, the expressed aspect of BRAHMA. See also PARÁBHAKTI.

ÁTMÁ, ÁTMAN. Soul, consciousness, PURUŚA, pure cognition. The átman of the Cosmos is PARAMÁTMAN, and that of the unit is the jiivátman.

AVADHÚTA m. or AVADHÚTIKÁ f. Literally, “one who is thoroughly cleansed mentally and spiritually”; a monk or nun of an order close to the tradition of Shaeva Tantra.

ÁVARAŃII SHAKTI. An expression of avidyá shakti, or AVIDYÁ, which one experiences as the delusion “If I do not think about the Supreme, the Supreme will not think about me either, and I will escape the consequences of my past actions.”

AVIDYÁ. Ignorance; centrifugal, or extroversial, force; force of repulsion from the Nucleus Consciousness; aspect of the Cosmic Operative Principle which guides movements from the subtle to the crude. See also VIDYÁ.

BHAKTA. Devotee.

BHAKTI. Devotion.

BRAHMA. Supreme Entity, comprising both PURUŚA, or SHIVA, and PRAKRTI, or SHAKTI.

CAKRA. Cycle or circle; psycho-spiritual centre, or plexus. The cakras in the human body are all located along the suśumná canal which passes through the length of the spinal column and extends up to the crown of the head. Some cakras, however, are associated with external concentration points. The concentration points for the cakras: (1) for the múládhára cakra, the base of the spine, above the perineum; (2) for the svádhiśt́hána, the base of the genital organ; (3) for the mańipura, the navel; (4) for the anáhata, the mid-point of the chest; (5) for the vishuddha, the throat; (6) for the ájiṋá, between the eyebrows; and (7) for the sahasrára, the crown of the head.

DEVA. Mythologically, a god, a deity. Philosophically, any vibration, or expression, emanating from the Cosmic Nucleus.

DEVATÁ. Mythologically, a god or goddess. Philosophically, a minor expression of a DEVA, controlled and supervised by the deva. (Deva and devatá are sometimes used interchangeably.)

DHARMA. Characteristic property; spirituality; the path of righteousness in social affairs.

DHYEYA. Object of meditation.

HLÁDINII SHAKTI, RÁDHIKÁ SHAKTI. An expression of vidyá shakti, or VIDYÁ, which one experiences as a desire to do something practical towards spiritual attainment.

JIIVA. An individual being.

JIIVÁTMÁ. See ÁTMÁ.

JIṊÁNA. Knowledge; understanding.

JIṊÁNII. A SÁDHAKA who follows the path of knowledge or discrimination.

KÁLA. Time.

KARMA. Action.

KARMII. A SÁDHAKA who follows the path of action or work.

KIIRTANA. Collective singing of the name of the Lord, sometimes combined with a dance that expresses the spirit of surrender.

KRŚŃA. The historical Krśńa of about 1500 BCE played two roles. In His early youth He awakened the devotion and spiritual ardour of one and all in Gokula and Vrindavana. As an adult, as a great kśatriya leader and king, He played a pivotal role in a campaign (known as the Mahábhárata) to unify India and to restore DHARMA. Philosophically the word Krśńa has been used in many ways, particularly to represent PURUŚOTTAMA.

MAHÁMÁYÁ, MÁYÁ. Creative Principle, PRAKRTI in Her phase of creation. One aspect of Máyá is the power to cause the illusion that the finite created objects are the ultimate truth.

MANTRA. A sound or collection of sounds which, when meditated upon, will lead to spiritual liberation. A mantra is incantative, pulsative, and ideative.

MARGI. A member of Ananda Marga.

MOKŚA. Spiritual emancipation, non-qualified liberation.

MUKTI. Spiritual liberation.

NIYATI. Fate.

PÁPA. Sin.

PARA. Subjective; controlling. See also APARA.

PARÁBHAKTI. Highest devotion to the Supreme; devotion to Para Brahma, the unexpressed aspect of BRAHMA. See also APARÁBHAKTI.

PARAMA PURUŚA. Supreme Consciousness.

PARAMÁTMÁ, PARAMÁTMAN. Supreme Consciousness in the role of witness of His own macropsychic conation. Paramátman comprises: (1) PURUŚOTTAMA, the Macrocosmic Nucleus; (2) Puruśottama’s association with all creation in His extroversive movement (prota yoga); and (3) Puruśottama’s association with each unit creation individually (ota yoga) and (4) with all collectively (prota yoga) in His introversive movement.

PRAKRTI, PARAMÁ PRAKRTI. Cosmic Operative Principle.

PURUŚA. Consciousness.

PURUŚOTTAMA, PARAMASHIVA. The Nucleus Consciousness, the witness of saiṋcara (extroversion from the Nucleus) and pratisaiṋcara (introversion to the Nucleus).

QUINQUELEMENTAL. Composed of the ethereal, aerial, luminous, liquid and solid factors, or elements.

RÁDHÁ. In mythology, the foremost female devotee of Lord KRŚŃA; hence metaphorically any devotee (and all unit consciousnesses are, knowingly or unknowingly, devotees).

RÁDHIKÁ SHAKTI. See HLÁDINII SHAKTI.

SÁDHAKA. Spiritual practitioner.

SÁDHANÁ. Literally, “sustained effort”; spiritual practice; meditation.

SAMÁDHI. “Absorption” of the unit mind into the Cosmic Mind (savikalpa samádhi) or into the ÁTMAN (nirvikalpa samádhi).

SAḾSKÁRA. Mental reactive momentum, potential mental reaction.

SAMVIT SHAKTI. An expression of vidyá shakti, or VIDYÁ, which one experiences as the realization that life has a higher purpose.

SHAKTI. PRAKRTI; energy; a deification of Prakrti.

SHÁSTRA. Scripture.

SHIVA. A great Tantric guru of 5000 BCE who guided society while His mind was absorbed in Consciousness; hence, Infinite Consciousness, PURUŚA.

SHLOKA. A Sanskrit couplet expressing one idea.

SVABHÁVA. Nature.

TANTRA. A spiritual tradition which originated in India in prehistoric times and was first systematized by SHIVA. It emphasizes the development of human vigour, both through meditation and through confrontation of difficult external situations, to overcome all fears and weaknesses. Also, a scripture expounding that tradition.

VEDA. Literally, “knowledge”; hence, a composition imparting spiritual knowledge. Also, a religious or philosophical school which originated among the Aryans and was brought by them to India. It is based on the Vedas and emphasizes the use of ritual to gain the intervention of the gods.

VIDYÁ. Centripetal, or introversial, force; force of attraction to the Nucleus Consciousness; aspect of the Cosmic Operative Principle which guides movements from the crude to the subtle. See also AVIDYÁ.

VIKŚEPA SHAKTI. An expression of avidyá shakti, or AVIDYÁ, which one experiences as the delusion that if one remains aloof from the Supreme, the Supreme will not be in a position to control his or her destiny.

YADRCCHÁ. Accident.

YOGA. Spiritual practice leading to unification of the unit ÁTMAN with PARAMÁTMAN.

date N/A
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Notes:

official source: Subháśita Saḿgraha Part 25

this version: is the printed Bábá’s Grace, 1st edition, version (obvious spelling, punctuation and typographical mistakes only may have been corrected).

The Bábá’s Grace chapter “Rudra” is an abridged version of this discourse.

Rudra

Every living being belongs to the family of the Supreme Being, Rudra. Where there is one Supreme Father, how can there be different castes and creeds? You are all equal; none is inferior and none is superior. Those who create distinctions are the enemies of human society. Fundamentally you are all one and only apparently you are many. Rudra is the final substance of all beings.

Why call the Supreme Being “Rudra”? The word Rudra in Sanskrit means “weeping.” But the Supreme Being not only makes all weep, He also makes them laugh! In both the circumstances, that is, of extreme pain and pleasure, there are tears in the eyes. In pain the tears come from the middle of the eyes, in pleasure they come from the corners of the eyes. A mother weeps when her daughter goes to her in-laws’ house. She also weeps when her daughter returns from the house of her in-laws. In one case she weeps for pain, in another she weeps for joy.

If living beings were to live in one state always, there would be extreme monotony and no one would want to continue life. If in a drama we know the end in the very beginning, there would be no interest in the play. We need suspense, ups-and-downs and eleventh-hour surprises to keep life interesting. God, that is, Rudra, is a first-class dramatist. He keeps life floating within the two extremes of joy and pain; hence His liilá, His play, goes on.

We pray to Rudra in the following way: “O Lord! take me from the transitory to the eternal!!” All forms are momentary; only God is changeless, sat, truth. Therefore take me from asat, the transitory, to sat, truth.

“O Lord! Guide us from darkness unto light!” Darkness here means Máyá or ignorance which creates confusion about reality. When this Máyá is removed, the individual soul becomes the Universal Soul.

“O Lord! Take me from death unto life!” Death simply means change. In this created universe all will change and all are changing. Thus everything, every being is subject to death. Save me from this realm of death and make me a non-changing absolute, which alone is immortality.

“O Lord Rudra, you are manifested in all things and forms; I want to feel your presence in my heart!”

Sadhakas [spiritual aspirants] will get this feeling with the slightest effort. You people will complete your mission here and in this life, so that we may all take up another mission on some other planets!

Rudra is Guru [dispeller of darkness], father and teacher all rolled into one.

Rudra is described as having five faces. What do these indicate? Rudra is one, but has five types of administrative functions. Everyone has his duty. The Supreme Being, also having manifested Himself into relativity, has His duties. He works hard for His mundane beings, who are His children.

The face to the extreme right is called Dakśińeshvara. Its role is to tell the human beings, “Please my child, do not do this – I shall be pained if you do this.” This is a gentle warning to prevent evil.

The face on the extreme left is called Vámadeva. It says, “Why did you do this? I shall smash you.” It actually punishes and destroys.

The next face to the extreme right is Iishána. It says, “Do not do this, you may get punishment for this.” It is mildly rebuking but not threatening.

The face next to the extreme left is Kálagni. It threatens severely but does not actually punish.

In the middle is the face of extreme serenity and beauty. It is called Kalyáń Sundaram. Suppose there is a child of 3-4 months. Both the parents look at him with great affection. There is no desire to punish at all. This central face of the Rudra is His permanent nature. It is the quality of grace and beauty which is the only lasting characteristic and property of Rudra. Changes in this to the right or left are only due to administrative requirements.

The devotees pray to Rudra, “O Lord, kindly look at me with your extreme right face so that I may be prevented from evil and hence punishment.”

But God is one and always graceful and kind. The concept of God and devil co-existing is neither logical nor practical. There cannot be two rival powers contending for superiority. The destructive aspects of God are also due to His extreme kindness towards His creation. When a shirt is torn and you change it for a new one, it is not an act of cruelty. God creates this universe, maintains it and goes on destroying its useless parts or changing them for new ones. Rudra, being the final power in this universe, also has final responsibility to protect, maintain and control it. Power and responsibility should go hand in hand.

When He finds a particular structure incapable of performing its part well, He discards it for another. It is like the organizer of a puppet show changing one of His puppets. Therefore in His destroying aspect also, God is not to be feared. He is only to be loved.

There is going to be no final destruction of this creation. But suppose this were going to happen, even then the human beings need not be afraid, as they will remain on the lap of Rudra even in that state. So no one should feel afraid. The word “fear” should be removed from the dictionary of mankind.

Do not think that because you are small or uneducated, God will not attend to you. He bestows the same measure of care for the biggest elephant as He does for the smallest ant. For Him both are one and the same – His progeny. If no one else thinks of you, do not worry, Rudra will think about you.

The more inward you go in your mind, the nearer you are to Rudra. Finally when your mind merges in its source, you are one with Rudra. You have immense possibilities; the Supreme Being, the Supreme Power is within your easy reach. Why then fear anyone?

The sweetest part of liilá – God’s play – is that He is hidden in everyone and everyone is searching for him. He wants His children to go round and He plays hide-and-seek with them. This is so that they may perform certain essential functions in the process. This gives interest and pleasure to both the Creator and the created.

Thus all things are one. There is no distinction due to sex, age, or anything. Male and female, young and old are all actors playing different roles in the drama of this universe. Their forms differ, but their substance and purpose is one. God is male, female, child, youth, and old age.

God has His faces in all directions. No one can hide anything from Him. He sees both our external and internal actions. Do not hate those who are small. You have no right to hate anyone. Do not be afraid of nature either. The thunder and the roar of the oceans hide His sweet music within their apparently frightful sounds. Fear none and hate none. All are One.

This Universal Form of God, Unity in all – you will be able to see in this very life. Strive on – go on doing your sádhana intensively, you will succeed.

Movement is life. Where this is towards God, the Subtle, the All in One – it is progress, otherwise it is degradation. The moment a man is born he starts his journey. The end of his journey is death. The gap between these two is life. It is a small gap. Waste no time. Every minute takes you nearer to the grave. There is no time to waste. This mission of life – to be one with God – has to be fulfilled here and now.

The mind also moves and changes, but it has no relation with this body and its grave. Bodies are given up one by one, but the mind remains the same continuing unit.

All creation is dancing round the Parama Puruśa, whether knowingly or otherwise. The steps and the direction of one’s dance are according to one’s nature. Those who are becoming degraded are dancing away from Him. Others are expanding and moving towards Him. This dance is the cycle of Brahma [Brahmacakra].

Every mind is dominated by one particular desire. Some pray to God, “Please remove my stomach-ache.” Others say, “If my daughters get married I shall leave the world and come to You.” God smiles at these prayers in silence, as laughing openly would embarrass His children.

Every body and mind is structured according to its dominant desire. You can recognize a good man by his face. People with the same dominant desire easily become friends though they may belong to different countries of the world.

This dance of individuals according to their desire is rásaliilá or the play of the waves in God’s Ocean. As a boat goes up and down on a wave, so the human beings go up and down on the Cosmic waves of their desires. As long as one considers oneself separate from the Lord, this dual dance goes on. When one knows the Supreme Being, the rhythm changes and becomes soothing and graceful.

But coming to know Him is only possible through His Grace. Scholarship will not lead you to God. A devotee will always win when there is a conflict with a scholar. The scriptures are like curd which is churned by scholars – while they analyse the butter and buttermilk, the butter is eaten up by the devotees and only stale buttermilk is left for the scholars.

How to get this kindness, this Grace from God? You have to snatch it from Him, just as a little child by weeping bitterly snatches his mother’s love and attention, though the mother at first may be unwilling to leave the kitchen for the child.

But the devotees always plead for God. They justify His actions. They say, we are doing our sádhana not to get pleasure but to please our Lord. He feels happy when He sees His creation making attempts to meet Him.

God’s Grace is forever raining over all but we keep umbrellas of our ego aloft and hence do not get drenched in it. Devotees, however, puncture this ego. They surrender themselves to Him and thus get His Grace.

Since all beings have come out of Rudra, He is also their final Goal; merging in God is as natural as being born. Sádhakas will surely achieve this. Go on doing your part. I shall do mine and help you in establishing yourself in the Supreme. I have come on this earth for this sake.

If someone wants to inject an inferiority complex in you, do not be affected. You are the children of God, not inferior to anyone. Make attempts to meet Him and success will surely be yours.

Victory is yours. You are the dear ones of God. Move on and achieve the Goal.

25 May 1969 DMC, Ranchi
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